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Foreword 
 
Recalling experiences one has had gives rise to the concept of ‘PAST.’ Desiring new experiences constructs the 
‘FUTURE.’ New experiences construe the ‘PRESENT.’ What else is there other than constructions and volitions or 
intendments? The present is not extensive. A moment. A fraction of an instant. Experiences that arise in this 
moment pass or wear away in an instant. It is in this fractional instant that one delights in past experiences. It is in 
this moment that one delights in desirable future experiences. Signs that arise now are also experienced in this 
moment. This moment is known in the Teaching as “co-dependently arisen” (paccuppanna). It means ‘caused by 
antecedents,’ or ‘arisen due to causes.’ 
 
The worldling does not possess the wisdom (paññā) to penetrate this co-dependent nature of arising. They oscillate 
between the constructed past and the future. One needs to understand well how one mentally creates things out 
of experiences of names and forms, depicting sensory perceptions. Greed or lust based on choice, preferment, or 
a ‘wish to do’ (chandarāga) is at the root of this. Arising happens with contact (phassa) as cause. They are met by 
attention/mental advertence/reflection (manasikāra). The body, words, and mind behave accordingly. The mind’s 
fruition means kamma (consequences) are being formed. Disputations, lamentations, sorrow, miserliness, conceit, 
excessive pride, slander arise because of greed and preferential endearment (manāpa), according to the discourse 
on disputes and quarrels (Kalahavivāda Sutta, SN - see note 1 under References). The result is existence (bhava). Decay 
and death. More woeful (dugati) than happy states of existence (sugati).  
 
Those with minds inclined towards nibbāna refrain from taking past sense objects seeking happiness now (purānan 
nābhinandeyya). Nor do they seek happiness out of present objects (newe khantin ne kubbaye). They do not sorrow 
after signs that cease in an instant (hīyamāne ne socaye). As such they act calm, composed, and self-restrained.  
 
“This Moment” is a work towards helping each see how this composure is possible. Right seeing, or perspective 
gives rise to right thinking, or orientation. Right thinking rectifies a person’s conduct. When so structured, one’s 
right effort, and awareness, give rise to the tranquil or unified mind (samādhi citta). And, it clears the path to right 
knowledge and liberation (sammā ñāna sammā vimutti). We do not need to be condemned to remain at the level 
of the ordinary worldling, unknowing reality (apariññātan). We must aim at arriving at full knowing or 
comprehension (pariññeyyan). Wise attention will help us there. 

‘This Moment’ includes a series of dhamma notes that were distributed to clarify the above process at full moon 
(poya-day) retreats. In response to the suggestion that this set of dhamma notes be presented as a book, “This 
Moment” results from an exercise in minor editing to bring you a purified gift of dhamma. Since it comes from a 
series of dhamma notes, the contents will bear repetition. It is hoped that this will help enumerate these points 
better than be a deficiency. 

I bestow much merit on all who helped edit and compile the text of this work, and to Mr. H M H Bandara and his 
staff at Dimuthu Printers for a job well done. 

 
The Most Ven Koswatte Ariyawimala 
Ārya Niketanaya 
261/1 D, Parakandeniya 
Imbulgoda. 
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01. This Moment I  
 

Confusing the past, present, and future acts as a barrier to right seeing or perspective. In order to clarify facts, the 
Buddha discoursed the Niruttipatha sutta (SN, Discourse on the Scope of Language - see note 2 under References), where 
he says that there are these three invariable uses of language, designation, and description that are not rejected by 
the wise ascetics and Brahmans. Language, designation, and description applies to language and its usage. 
 

1. When reference is to something past, ‘was’ is used (ahosi). There, we do not say ‘is,’ or ‘will be.’  
2. If there is something, we say ‘is’ (atthi); not ‘was’ or ‘will be.’ 
3. For something yet to come about, we say ‘will be’ (bhavissati); not ‘is’ or ‘was.’ 

 
It is confusing to refer to something past as ‘is,’ and something yet to happen as ‘is.’ The usage of past, present and 
future in reference to time helps place things relatively. What are these things? Forms, feelings, sensations, 
volitions, perception (rūpa, vedanā, saññā, cetanā, viññāna), and none else. To consciously experience external 
objects or signs (nimiti) of mind and matter (nāma-rūpa) with our body is to know them distinctly as forms, feelings, 
sensations, volitional formations or mental constructions. That is where one senses “I” and “mine.” 
 
They are present at the moment of experience. Where the experience is over, it is past, meaning, it has ceased 
(niruddha). The self or “I” that was constructed in that experience has ceased. “I” is now constructed with the 
present experience. The future is not yet arrived, meaning, the future “I” is not yet constructed. None can disregard 
this clear truth. Not seeing this truth is why personality belief or the false notion of self (sakkāya ditthi) arises. Taking 
the “I” or self that was formed in the past, the ‘self’ to be formed in future, and the ‘self’ that is formed at present 
to be one (and the same) is the mistake. The collection of forms are then considered as true or real, and similarly, 
feelings, sensations, volitional constructions, and consciousness are taken to be true.  This is why it is said that the 
mistaken personality belief is taking the five constituents of perception or the five aggregates of clinging 
(pancūpādānakkhandha) to be of substance. One constructs the notion of self, based on the activity of the five 
aggregates.  
 
It is why the Buddha explained in the Sabbāsava Sutta (MN - see note 3 under References) that one requires a vision of 
reference, to know and to see, in order to dispel the false personality belief. Was “I” in the past? Was “I” not in the 
past? Will “I” be in the future? Will “I” not be in the future? Am “I” at present?  Am “I” not? The worldling thinks 
this way not with regard to the momentarily arising and passing notion of self, but with the eternalist view of self, 
where one regards oneself as an eternal self. Thinking of oneself as permanent or eternal is the eternalist view 
(shāswata ditthi), and thinking of self as having been and become extinct is the annihilationist view (uccheda ditthi). 
Self is not something that exists, but something one imagines/thinks exists (asmīti maññitametan) – (Yawakalāpi 
sutta, SN - see note 4 under References). 
 
Placing the notion of self “I” in the forefront is ignorance. The body is constructed to gain experiences by placing 
‘self’ in front. So are words and mind constructed. So has Samsāra been lengthened. Because we craved forms, 
feelings, sensations, formations, and perceptions. The components of a mind born in a moment are feeling, sensing, 
intending, contacting, and noting, depicting the process of perception or consciousness, which are the mental 
phenomena (nāma dhamma) through which arise the signs (nimiti) for material phenomena (rūpa dhamma).  
Consciousness, mind-matter or names and forms, and minds flow one after another speedily. So, they also cease. 
The worldling does not see the current of arising/originating and ceasing from moment to moment. It does not see 
cessation between two origins. Due to craving, one oscillates between past and future, jumping from one 
origination to another. One fails to see the subtle instant moment. 
 
Still, what is important to us is this moment. Why is that? All that need be realised can happen only by fully  
awakening to this moment. Consciousness gets attuned to the world of sense-objects by relating to signs of sights 
and sounds, etc., perceived through the eyes and ears, etc. The eyes, ears, nose, tongue, body, and mind also arise 
in relation to signs of forms. Sights, sounds, odours, tastes, touch, and thoughts also arise in relation to the senses 
and perception/consciousness (viññāna). Name and form originate in relation to perception/ consciousness. The 
six sense faculties (salāyatana), contact, feelings, emotional arousing or craving, personalising or grasping, 
existence, birth, decay and death – all originate and are constructed in this moment. What is the phenomenal 
principle (dhamma nyāya) at work here? ‘While this is present, this will be’ (imasmin sati idan hoti).  ‘When this 
originates, this will originate’ (imassa uppādā idan uppajjati). ‘When this is absent, this will not be’ (imasmin asati 
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idan ne hoti). ‘When this ceases, this too ceases’ (imassa nirodha idan nirujjhati) - (Netumha sutta, SN - see note 5 

under References). That something is, can be said of only the moment while it lasts. One need not take what has ceased 
as what is. 
 
If one experienced something pleasant yesterday, one cannot take that as present in this moment. It has ceased. 
Yet, a construction note (sanskarana satahanak) has been entered in the store of inclinations or proclivities 
(anusaya) that support new arisings, i.e., become the conditions for the arising of ever new sensuous greed, etc. 
[note – the seven proclivities, inclinations or tendencies are: sensuous greed (kāma rāga), grudge (pathiga), 
speculative opinion (ditthi), sceptical doubt (vicikicchā), conceit (māna), craving for continued existence 
(bhavarāga), and ignorance (avijjā)]. That is why even in this moment one can arouse desire for that past experience 
(abhinandati). One can praise it by word (abhivadati). And, it stays stored in mind (ajjhosāya titthati) – (Nakulapitu 
Sutta, SN - see note 6 under References). But one cannot really delight in it by recalling the experience, because it is past. 
That is what prompts one to experience it, again and again. Each time one seeks satisfaction of this past experience, 
it originates and ceases. That it “is” can be said of only the moment one experiences it. What arises is your world. 
What ceases is your world. “Is” applies to only this moment. When one experiences a sensation, the existing 
sensation ceases. Even though one takes them to be “I” and “mine,” they are manifestations of perception only. 
Even when you think of the past, you have to think of it in this moment. Thinking of the future, too, is to be done in 
this moment. Such thinking also happens as names and forms (nāma rūpa) that manifest in the 
consciousness/perceptual process (manoviññāna). The “I” or “me” that one imagines existed in the past, exists now, 
and will exist in future, is a construction of concepts. Happiness, anger, fear, sorrow, reside in this notion of self or 
personality (mamatvaya). In the presence of this ‘self’ one sees the present moment, too, in the context of the past 
or the future. Therefore, one fails to see through this moment. The worldling must understand the level of 
sensations in the perceptual process in this manner (sañjānāti). Understanding the deficiency in this unenlightened 
level of perception, by itself, raises the knowledge of the trainee who adopts the path of Dhamma (abhijānāti). 
When one completes the requisites of the path (parijānāti), one transcends traineeship into one who has 
ascertained what has to be known (asekha) – (Mūlapariyāya Sutta, MN - see note 7 under References).   
 
It is not that the person in training and those who have surpassed training into the wholly liberated state do not 
use conventional worldly language, its etymology, and grammar and syntax, but they use them knowingly, i.e., 
knowing their limitations, without grasping or seizing them as sacrosanct, like worldlings do. It means that the mind 
does not get to direct or order the being. One is not the slave of the mind. Consider the words of the senior monk, 
the Ven Tālaputa: “Formerly, this mind behaved as it pleased, wandering wherever it felt was pleasing. Now, just as 
an elephant is restrained with the goad, I master it with wise attention.” (Teragāthā, verse 1135 - see note 8 under 

References).  
 
Do not look at the present with the past vision. Do not desire the future in this moment. The past is gone. The future 
has not arrived. See the beginning and the end of whatever thought there be now. Oscillating between past and 
future, do not waste your energy, engaging in desires, aversions, criticisms, comparisons, accusations, and 
judgments caused by conceptual thinking (sankalpana). You will gradually see the spaces in the train of thoughts, 
when you desist from jumping from object to object. Instead of mechanically doing what you do daily, make effort 
to do them with full attention. The mind’s internal peace will then arise, lowering the mental chatter and agitation. 
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02. This Moment II 
 
Notes of former fabrications surface to perturb the mind in this moment. They agitate the mind at present with 
future desires and plans. What is this that happens? It is the construction of suffering at this moment. Further 
congestion in concepts and thoughts (sankalpa). Viewed this way, one can think that one can settle the mind by 
eliminating past and future. With such good intention, all that one embarks on is another train of thoughts. One 
need not make an extra-ordinary effort to be free of past and future. What you need do is understand that you are 
fabricating suffering (dukkha) in this manner. 
 
Buddha advised that we need to exhaustively understand suffering in the discourse of setting in motion the wheel 
of Dhamma (Dhammacakkappavattana Sutta, SN - see note 9 under References) (pariññeyyan). Seeing the causes of 
suffering one is advised to eliminate them (pahātabban). He also advises that one need to understand that the 
cessation of suffering lies in not giving cause for the arising of suffering (sacchikātabban). He then advises one to 
travel the path leading to the cessation of suffering (bhāvetabban). 
 
Consider what it is to comprehend suffering (dukkha). Whatever one may choose as objects that would bring them 
comfort and happiness, they also expect them to last as they may please. The objects are not able to satisfy this 
desire as anticipated. One normally hopes that the situation that one expects to be pleasant to last permanently. 
Permanence is only one’s thought. The world is unable to make that a reality. We need to comprehend this true 
situation through all our experiences. 
 
 Whatever object we may think of as happy or sad becomes an object only as we think them to be. This is known in 
the Dhamma as ‘conceiving.’ It means creating a conception, some idea. The appearance of a thought means that 
within our consciousness there is a name and form fabricated. It is with the mental phenomena of feeling, sensation, 
volition, contact, and reflection that we turn an external form as perceived by our eyes, ears, nose, tongue, body 
and mind into an object of our focus. This fabrication of name and form occurs through our ‘knowing distinctly’ 
function of consciousness.  
 
It is this process of activity that occurs whenever a thought arises. We latch on to the name and form and imagine 
them to be real/true. This is what is meant by ‘conceiving’ (maññanā). Depending on one’s defilements, we grasp 
forms, feelings, sensations, volitions, and knowing or consciousness and think them to be true. Know that these five 
activities through which we grasp objects with craving, form the five aggregates of clinging. The entire world with 
the divine is here. If we limit ourselves to this activity, we can remain suffering through cycles of existence for aeons. 
We can share in the disorder of the world. 
 
One must focus on knowing the world with special wisdom when one comes to hear of this process through the 
Dhamma. Things we fabricate through conceptions cannot be for certain. What we think using names and forms 
change without remaining as conceived. Then, what one conceives is a fallacy, big or small. What we are seeing 
here is the fallacy of everything beside achieving freedom from conceptions. Buddha deals with this as follows in 
the Dvayatānupassanā sutta: The Contemplation of Dualities, Sn:  
 
“See the world, together with its devas, conceiving not-self to be self. 
Entrenched in name & form, they conceive that 'This is true.' 
In whatever terms they conceive it, it turns into something other than that, 
And that's what's false about it: changing, it's deceptive by nature. 
Undeceptive by nature is Unbinding: that the noble ones know as true. 
They, through breaking through to the truth, free from hunger, are totally unbound.”  
(The Discourse on Contemplation of Dualities - see note 10 under References). 
 
The single phenomenon that does not turn to be false is Nibbāna (unbinding) (amosadhamman nibbānan). We need 
hear, read, and know this truth. Knowing it this way, one must think that we are deceived by name and form in how 
we exist. One may not be able to escape from this deception all at once. There may be very few like Bāhiya 
Dārucīriya who can. Therefore, it is necessary to determine to apply this knowledge in order, without haste, little 
by little, moment by moment (thoka thokan khane khane – Dhammapada, MalaVagga [Impurities], Verse 5 – 
[239. ‘One by one, little by little, moment by moment, a wise man should remove his own impurities, as a smith 
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removes dross from silver’]). This task may be done in this moment. Let us now enquire how we may accomplish 
this in our routine life. 
In life, we face pleasantness, difficulties, problems, frustrations, stresses (mental), and pains (bodily). Strive not to 
grasp them or to escape them. Instead, try to understand them. See all pleasantness, and unpleasantness, 
happiness and sorrow as fabrications of name and form or mind and matter.  
 
Personal relations be they husband, wife, mother, father, brother, sister, also arise as the world of name and form 
in the mind. In this world, everyone conceives of pleasant and happy encounters. When these expectations, built 
around self, do not come to pass, one is overcome with anger, disagreement, and frustration. They may think that 
they suffer these things due to someone else’s fault. Such thoughts may proliferate, increasing the stress. 
 
Let’s assume that we come to know that someone has criticised us. It is not a pleasant thing. It can arouse anger. 
One may think ‘how can I face society when this happens?’ Anger may well up and one can wish to take the matter 
up with the other person concerned, causing a long-drawn conflict.  
 
Yet, instead of getting angry and hurt, know that this is part of the nature of the world, that there is no world 
without blame. We speak in accordance with name and form perceived by the mind. I, too, need not cause pain of 
mind and suffering through perceived names and forms. To wish that others speak only good of me is wishing for 
something that does not happen in this world. This is a good opportunity for me to examine myself. If I am 
perturbed, I am perturbed only because I perceive a blow to my sense of self or ego or personality. All those words 
of blame have long entered the past. They were transient. Why should I still hold on to them? The mind will naturally 
reach calmness when one thinks in this manner, transparently. The will to raise a dispute will fade away. This is to 
abandon with insight, thoughts imbued with desire, aversion and delusion. (paññāya diswā diswā pahātabban) – 
(AN.10.23 Body: Kāya sutta - see note 11 under References). One can develop insight in this manner, in this moment.  
 
Thinking that everything around you must be according to how you think is an invitation to be miserable. One should 
not even think that one’s meditation must follow what one wants. Mental development is not about controlling 
things. We must accept that all difficulties we face, all frustrations we experience provide us with an opportunity to 
realise. Realisation does not mean erasure of problems, sorrows, and challenges. It is not something you gain by 
influencing the world around you. One need not think of being free of any external thing. Understand that it is not 
your function to change what is external to you. Leave them be as they are. Understand how the things you create 
mentally, and the continued clinging to anger and aversions, addictions, and affections cause you to suffer. See how 
the value you place on things dwindle and become fallacious (mosadhamman hi ittaran – Sn Dvayatānupassanā 
Sutta: The Contemplation of Duality – see note 10, above). When you realise how sorrow is created while you cling to 
them helps to gradually free yourself from them. Thoughts about the past and future gradually get erased. When 
realisation is key, the things that cause suffering lose their appeal. This is disenchantment (nibbidā). When interest 
is lost, the things grasped on by the mind get erased. This is ‘fading away,’ detachment or dispassionateness 
(virāga). Meditation develops in proportion to the erasure of thoughts you’ve been clinging to. One’s connections 
with the external world reduce. The inclination to the mind increases. Ultimately one’s mind becomes free of 
thinking. This is liberation (nibbāna). 
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03. This Moment of an Undefiled Mind 
 

A monk named Adhimutta was caught by a gang of rogues. This gang was feared for killing people for sacrifices. 
Those caught by them are so agitated. They lament. The rogues are surprised. This monk shows no fear. Their chief 
asks the monk: ‘You don’t show any fear. Your body is well complexioned. How do you remain without wailing at 
such a fearful moment?’  
 
The monk, Adhimutta, responds thus: “There is no sorrow for one with no expectations. One who has undone the 
compounding fetters is beyond all fear. When craving for existence is eliminated, and one sees as things are, and 
one has laid down the weight of aggregates, there is no fear. I have lived the celibate life well. I have developed the 
path fully. There is no fear of death. It is like I’ve recovered from some disease. Having lived the celibate life well 
and developed along the noble path, I’ve witnessed existence sans delight, like vomiting poison one ingests. I’ve 
reached the further shore of samsāra. I grasp nothing. I’ve done all that had to be done. Like one who has escaped 
the executioner’s beheading block, I am glad at having ended the life span. I have entered the noble dhamma or 
the righteous state (arhant). There is nothing in the whole world to call mine. Having escaped the house on fire, I 
have no sorrow at death.” 
 
The great sage has said thus: If there be something that has arisen co-dependently, and if there is be some place of 
existence, all such is free of the value of self. A person who knows well what the Buddha has said will not take to 
any existence like it were a heated iron ball.  
  

Ne me hoti ahosinti bhavissanti ne hoti me,  
sankhāra vigamissanti tattha kā paridevanā. 

I have no idea that ‘I was in the past.’ Neither the idea that ‘I will be in the future.’ All that is constructed will be 
exceeded or passed over. So, what is there to lament about?  
 

Suddhan dhammasamuppādan suddhan sankhāra santatin, 
Passantassa yathā bhutan ne bhayan hoti gāmani. 

The person who sees the co-dependent nature of all that arises, and the true nature of every single fabrication, will 
have no fear. 
 

Tinakatthasaman lokan yadā paññāya passati, 
Mamattan so asanvindan ‘natthi me’ti ne socati. 

Whenever one sees with insight this fabricated world that is comparable to grass and pieces of wood, such one will 
not be laden with self. Such one does not lament saying ‘I do not have.’ 
 

Ukkanathāmi sasarīrena bhavenamhi anatthiko, 
So’yan bhijjissati kāyo añño ca ne bhavissanti. 

I take no interest in this body anymore. I have no use of existence. This body shall disintegrate. I shall not need 
another. 
 

Yan vo kiccan sarīrena tan karotha yadicchatha, 
Ne me tappaccayā tattha doso peman ca hohiti. 

If there be some use that you see in this body, do what you may. I shall not by that reason hate you nor cherish you. 
 
These words of the Venerable Adhimutta that causes one’s hair to stand on end drowned the majesty and vigour 
of the rogues who put their arms aside and said thus: 

Kin bhaddante karitvāna ko vā ācariyo tava, 
Kassa sāsanamāgamma labbhate tan asokatā. 

“My lord, who is your teacher? Having done what and having entered whose dispensation are you so able to remain 
without sorrow in this way?” 
 
Here the monk Adhimutta introduced his teacher. “My guide and teacher is one who knows all, sees all, and has 
won over the world, the teacher and physician of the Dhamma. He sermonised on how to end all suffering through 
this unsurpassed dhamma. Having come to his dispensation, I accomplished this state without sorrow.” 
(Theragāthāpāli, Adhimutta Theragāthā - see note 12 under References). 
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Having heard the eloquence and good words of the noble monk, the robbers lay down their arms. Some desisted 
from further robbery. Some opted to be ordained. Those who ordained in the liberated one’s dispensation, 
developed their factors of enlightenment and power as wise ones, and with developed faculties and pleasing mind, 
they attained the bliss of nibbāna. 
 
Let us now address what we need to know. The ignorant perception of “I” comes to be when there are the cankers 
or taints of sense desire (kāmāsava), desiring eternal existence (bhavāsava), wrong views (ditthāsava) and 
ignorance (avijjāsava). This existence is a causal phenomenon (paccayadhamma) or conditioned relationship. The 
presence of ignorance means the fabrication of self. The arising of craving means the creation of things one wants 
to hold as ‘mine.’ Yet, all that is constructed here is a heap of conditioned phenomena. Imagine a rope. All it contains 
is a collection of coir fibres of 7 or 8 inches length. Though we perceive a rope, there isn’t any single thing of 
substance from beginning to end. If unravelled, one fails to find one single part that made up the rope.  
 
Crossing over the accumulative perception to the solid perception, we experience ourselves, persons, things, and 
places. Being deceived by convention is thus the habit pattern of the unenlightened or worldling. Understanding 
this truth, one need not conceptualise if one existed in the past. Neither need one contemplate if one will exist in 
the future. Nor if one exists at present. Escaping solid perception to that of accumulative perception, one will see 
the construction of ‘I,’ and ‘mine,’ as functions of name and form in the consciousness or mind. One must develop 
this way of seeing to break through the personality view (sakkāya ditthi). A stream-enterer possesses this view at 
the level of eliminating the canker of views (ditthāsava). To completely eliminate the canker of ignorance 
(avijjāsava), one must be fully liberated (arhant). The venerable monk, Adhimutta, says that ‘I do not possess a mind 
that says I existed, nor one that says I will be,’ as one who had accomplished arhanthood.  
 
It is not that an “I” attains liberation, but that the notion of self gets extinguished. That ‘I exist’ is a single notion, a 
conception (maññanā) (asmīti bhikkhave maññitametan) – (The Sheaf of Barley Discourse, SN). To think that self 
attains liberation is to deceive oneself that liberation is annihilationist. There is no certain or permanent self here 
that is eternal or annihilationist. Those who failed to comprehend the causative phenomenal activity based on 
arising and passing criticise the Buddha as being annihilationist. 
 
Each phenomenon arises due to mental advertence, attention or reflection (manasikāra) (Manasikāra sambhavā 
sabbedhammā) – (Kinmūlaka sutta, AN – see note 13 under References). The mistake here is that we regard these things 
that arise due to mind, as things that exist in the external world, or people who exist. Whatever may there be in the 
external world, we see them not because they are there or because they exist, but because we look. Looking is with 
defilements that they are there, or that they exist. Seeing is based on our defilements. No ‘one’ or no ‘thing’ is there 
had we not looked. If so, there are no names and forms to be depicted in the consciousness. If there are no names 
and forms, there shall be no place for consciousness to be. Where there is no place for consciousness to be, there 
shall be no cycle of existences (samsāra). If something ceases, it will not be a ‘me’ with a self or personal value. It’ll 
be ignorance. The craving called ‘mine.’ That’s all.  
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04. When this Moment is not Seen 
 

The worldling thinks that the nature of the world perceived by the lustful senses, connected with ignorance, is true, 
or, is a reality. They think that these things existed in the past, that they exist now, and that they will exist in the 
future. We now know through the Dhamma that we experience through the senses what is depicted on the 
consciousness as names and forms. This does not mean that there is nothing in the external world. What is meant 
here is that what we experience are constructs of names and forms of our defilements, no matter what is there 
externally. What we experience is no more than names and forms depicted in the consciousness through our 
feelings, perceptions, and volition. It is these same names and forms that a person imagines to be out there. They 
are even named. As soon as the name is uttered, we expect to see the named person or thing in the external world. 
Truly, this phenomenon can be learned only through a Buddha. What specialist other than a Buddha would deny 
that what we perceive is the same as what is there?  
 
Not knowing this secret, worldlings continue to experience suffering through their unwholesome actions.  The 
Buddha has clarified this well in the Udāna pāli, Udena sutta. Consider the background to this discourse and the 
whole understanding will be clearer. Once, the Buddha was residing in the monastery ‘Ghositārāmaya’ in the city 
of Kosambi. The king of these parts was Udeni. Māgandiyā was one of his queens. She harboured a grudge against 
the Buddha. Before she was betrothed to King Udeni, her father sought to give her in hand to the Buddha. The 
Buddha had to say that he was one gone beyond defilements, and that it was not becoming of him to caress the 
body of a woman even with his foot. She took exception at, and felt ashamed by, this response, and was angry with 
the Buddha. It was sometime after this incident that she became a queen to King Udeni. When the Buddha came 
to reside in Kosambi, she attempted to take her revenge on him, several times. King Udeni had another queen by 
the name of Sāmāvathi, who was interested in the Dhamma. Once her maid, Khujjuttarā, had listened to a sermon 
of the Buddha, when she had gone to pluck flowers. Queen Sāmāvathi heard Khujjuttarā relate what she had heard 
and became interested in the Dhamma. Having listened to the sermons from her maid several times, the queen 
and five hundred other ladies became convinced about the Dhamma. This angered Māgandiyā further. Her final 
attempt at revenge took the form of setting on fire the palace together with queen Sāmāvathi and her retinue of 
pious ladies, when the king had gone out to the parklands. The ladies had all succumbed with their practice of loving 
kindness intact. 
 
The monks had heard of the incident when on their morning alms round and informed the Buddha, while also 
inquiring of the afterlife of the good ladies. The Buddha stated that they had all reached the higher attainments of 
stream-winner, once returners, non-returners, and arhants, and were all in pleasant abodes.  
 
It is important to note the exalted stanza of the Buddha:  

Mohasambandhano loko bhabbarupo’va dissati, 
Upadhisambandhano bālo tamasā parivārito, 
Sassati viya khāyati passato natthi kiñcanan. 

[KhN 1, Udānapāli, Udenasutta, p.288] – (see note 14 under References). 
“The being entwined with delusion imagines the world to be real. The unknower entwined with substrata of 
existence, surrounds themselves with delusion, and imagines substrata to be permanent. The one seeing with 
insight knows there is nought to be deceived, or to attach to or hate.” 

  
Whatever be the physical state of the universe, all we know is the nature knowable through the defilements. People 
attach themselves to these names and forms. Clash with them. Get deceived by them. See the world as they wish 
to experience. They do not see anything wrong with this. Māgandiya saw her form as an invaluable thing. The 
Buddha, gone beyond all defilements, did not see it that way. He sees form as a condition for birth, decay, death, 
sorrow, lamentation, suffering, misery, and frustration and fatigue. Queen Māgandiya earned a heap of 
unwholesomeness by all her crafty planning to win king Udeni’s heart and set him against queen Sāmāvathi. It 
illustrates the extent of delusion of a mind bent on the substrata of existence (upadhi). She may thus have seen the 
comforts of a chief consort as permanent. It is only if one sees with insight that one will see there is nothing of 
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substance here. What certain thing of substance can one take in the world of names and forms depicting themselves 
on the consciousness? One does not know there is nothing. How can insight penetrate the darkness of one laden 
with delusion? Ultimately, she murdered five hundred, including queen Sāmāvathi, pious beings with higher 
attainments. They who had known that the world of names and forms was but an illusion of consciousness reached 
pleasant abodes awaiting final liberation. Māgandiya’s fate was nothing but misery commencing in the here and 
now for a long, long time. 
 
This is all that a mind that is deceived by the moment, oscillating between past and future, can do. Until a worldling 
comes to know the Buddha’s Dhamma, they imagine the world of names and forms constructed upon 
consciousness to be real. It is this unknowing that causes all the problems, questions, sorrows, and suffering, be it, 
in the home, city, country, or world. They, without realising, seek answers from external factors, to bring about 
comfort and happiness. 
 
With all the modern comforts and conveniences, today’s society knows no joy or peace of mind. They plan for each 
other to suffer. They do this by personalising and grasping (upādāna) name and form as ‘I’ and ‘mine.’ The suffering 
that is planned by one is grasped by the other due to the same deception. Nothing different can be expected by the 
community of worldlings. All worldlings love to show their power to others. They like to demonstrate their superior 
levels of livelihood and living. Others think less of themselves for the same deceptive reasons.  
 
When this identity itself is realised to be a fabrication of name and form, the yardstick of worldling society changes 
drastically. They recognise them to be conceptualised notions. They will then stop imitating others superficially. 
Those with insight know there is nothing in this world worth winning by quarrelling. Such people do not gloat over 
gains, either. They do not think highly of themselves, nor run others down. Fortunes of substrata of existence are 
consumed with good thinking and wisdom. They are not greedy for them (agatito). They do not get deceived by 
them (amucchito). They do not devour them mentally (anajjhāpanno). They know there is no worldly comfort 
without suffering and sorrow (ādīnava dassāvi). They consume things with the knowledge that everything needs to 
be let gone of ultimately (nissaranapañño paribhuñjati) – (SN, Rāsiya sutta – see note 15 under References).  
 
Such people with realisation know how to avoid suffering and also of pleasure beyond the five sensual cords. That 
is the comfort of a unified mind (samādhi suwa). One with insight knows well of the indulgence of the five senses. 
A worldling experiences indulgence of the senses without insight. The level of indulgence does not lead to a level 
of knowing with wisdom. One can know only when they see the origination and cessation of indulgence. Contact is 
conditioned by name and form. Contact conditions feeling. It is feeling that indulges. With cessation of these 
conditions, indulgence also ceases. When one begins to understand this nature, one realises that indulgence is 
impermanent. How exhausted beings get by seeking pleasures of indulgence that fail to last? Those who know these 
facts do not make pleasure of the five senses their only purpose in life. Because they know their dangers and 
drawbacks.  And, they know their escape. Failing to see this moment’s mind, Māgandiyā did herself great disservice. 
Ultimately, she could claim nothing she hoped for. 
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05. Noble Solitude in this Moment 
 

1. Atītan nānvāgameiya nappatikankhe anāgatan, 
    Yadatītan pahīnan tan appattañca anāgatan. 
    Do not follow the past. Do not aspire to the future. What is past is done. The future has not arrived. 
 
2. Paccuppannan yo dhamman tattha tattha vipassati, 
    Asanhīran asankuppan tan vidvā manubrūhaye. 
    Reflect on phenomena as and when they arise. The wise engage in insightful seeing that is unfaltering,  
    and undying. 
 
3. Ajjeva kiccan ātappan ko jaññā maranan suwe, 
    Ne hi no sangaran tena mahāsenena maccunā. 
    Apply effort relentlessly from now. Who knows if death comes tomorrow? What bargain can one make 
    with the mighty forces of Māra (king of death)? 
 
4. Evan vihārin ātāpin ahorattamatanditan, 
    Tan ve bhaddekarattoti santo ācikkhate muni. 
    One who lives thus applying unrelenting effort, day and night, fully alert, is wedged to noble solitude,  
    said the Buddha. 
    [MN, Bhaddekaratta sutta – see note 16 under References]. 
 
It is worth knowing these four stanzas well. Let us analyse them in their parts, for greater appreciation: 
 

• Atītan anvāgameti – ‘Following the past:’ Let’s first consider what it is that we do when we follow the past. 
Thinking of past experiences as - there was my eye, there were forms – there were my ears, there were 
sounds – there was my nose, there were odours – there was my tongue, there were tastes – there was my 
body, there were all these tactile sensations – there was my mind, there were thoughts, is what is meant 
by following the past. The perception of the past senses and their related objects are thus tied up with 
desire (chanda) in one’s consciousness. The consciousness, being tied up with desire, makes one recall 
these with delight. Being thus happy with past events is what is meant by following the past. Following past 
experiences is done in this moment.  
 

• Atītan nānvāgameti – ‘Not following the past:’ Then how does one not follow the past? It means to desist 
from recalling past experiences. The consciousness does not then tie up with desire. Since they do not thus 
tie up, there is no enjoyment of them at present. There is no following the past. 
 

• Anāgatan patikankhati – ‘Desiring the future:’ What is desiring the future? To think that in future, too, 
one’s sense faculties will be like what they are. To also desire what has not been experienced, imagining 
that there will be such like sense objects, too. They are happy hoping in this way. The future is desired in 
this moment.  
 

• Anāgatan ne patikankhati – ‘to not desire the future:’ On the other hand, how does one not hope for the 
future? It is by not imagining what has not been experienced by the six faculties. If one does not imagine 
them, there will arise no pleasure about them. Therefore, there will be no future expectations. This is what 
not desiring the future means. 
 

• Paccuppannesu dhammesu sanhīrati - ‘Observing phenomena as they arise:’ Generally, what happens is 
that one is attracted to the objects that are received by the sense-faculties.  How is one drawn this way? If 
there be an eye and a form, these two co-arise in this moment, being mutually conditioned or being co-
dependent (yañcāvuso chakkhun ye ca rūpā ubhayametan paccuppannan). This way, the ear and sounds, 
nose and odours, tongue and flavours, body and touch, mind and thoughts arise in this moment. These 
pairs arise in this moment independently. They are co-dependent and co-arising is what is meant here. It 
is not that they existed before. Nor are they bound to exist on and on in the future. They arise in this 
moment. They cease. The consciousness tied up with desire attaches to what arises now. They take delight 
in what arises now (chandarāgapatibaddhattā viññānassa tadabhinandati). Delighting, they get drawn to 
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phenomena that arise in this moment (tadabhinandanto paccuppannesu dhammesu sanhīrati). This is what 
transpires at each of the six faculties.  
 

• Paccuppannesu dhammesu ne sanhīrati – ‘to not be drawn to co-arising phenomena:’ How does one avoid 
being drawn to what co-arises now? Where one is not drawn with desire to the faculties and objects born 
in this moment, pleasure and delight will not arise. When one takes no delight, then one is not drawn with 
craving to claim what arises now as ‘mine,’ nor with wrong view as “I.”    
 
What we discussed here about avoiding following the past, desisting from anticipating the future, and not 
being drawn to phenomena that arise now as ‘I’ and ‘mine,’ spells out how one remains insightful about 
the faculties and their connections.  
 

• This must be understood as aggregates, too. What we take to be ourselves, are heaps of forms, feelings, 
sensations, and volitions. Heaps of knowing or consciousness. In the past too, all that happened was 
building these five aggregates, or heaps of the constituents of perception. When one recalls forms and 
feelings from the past, that is following the past. Not applying one’s mind to past aggregates is not following 
the past. 
 

• One can hope for similar forms, feelings, sensations, volitions, and perception in the future, too. If time 
and again, one succeeds in not so anticipating these aggregates, then one successfully desists from 
anticipating the same in the future.  
 

• Paccuppannesu dhammesu sanhīrati – ‘being drawn to what arises now:’ Receiving objects means 
distinguishing between the forms received through the six faculties through the related feelings, 
sensations, volitions, and perceptions – the mental elements. In other words, consciousness, names and 
forms get constructed. Then, one must know that these names, forms, and perceptions are all parts of the 
mind. What is fabricated here are: form, feelings, sensations, volitions, knowing or perceiving. The 
worldling who does not know the Dhamma take these aggregates to be ‘me.’ Self is assumed to consist of 
these forms-feelings etc. Self is assumed to contain these aggregates. The aggregates are assumed to be 
self. In either of these mistaken ways, when a personality value is built up of these aggregates, that is the 
false view of self (sakkāya ditthi).  
 

• Paccuppannesu dhammesu ne sanhīrati - Here is another way of not getting drawn to the aggregates that 
form in this moment: One who knows well the noble dhamma, does not assume the aggregates to be ‘me.’ 
They do not assume self to be made of the aggregates. They do not assume self to contain the aggregates. 
They do not assume the aggregates to consist of self. They do not get drawn to the aggregates that arise 
in this moment as ‘mine,’ (tanhā: craving), or ‘I’ (ditthi: wrong view). In this way, they do not follow past 
aggregates, nor anticipate future aggregates, nor get drawn to ones arising in this moment, and they 
observe arising aggregates with insight. (MN, Ānanda Bhaddekaratta sutta).  
 
It is in this manner that one must develop insight by seeing the conditioned experiences as transient 
(anicca), unsatisfactory (dukkha), impersonal/insubstantial (anatta), as not mine, as not me, and, as not 
my ‘self’ (something not within one’s domain).  We have travelled aeons (through samsāra) without this 
special knowledge. Who knows if death comes tomorrow? We were deceived in samsāra by the illusion of 
names and forms of perception, or of this consciousness. Seeing this even momentarily, one weakens one’s 
desire to pursue names and forms. Desire and lust fade. Liberation looms.   
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06. Freedom from Kamma comes with Knowing this Moment 
 

The Dhamma notes that beings have traversed cycles of existence (samsāra) for countless aeons. How did this 
happen without a substantial self? It was because of actions done with the notion of self at the fore. The person is 
responsible for all actions done with self in front. Beings experience the consequences of kamma, too, with their 
self in front. Let’s imagine a being is now experiencing the consequence of some previous action, painfully. Like a 
hare trying desperately to escape a snare, the being resorts to many attempts. Frustrated with failure, they cry and 
weep. This is why it was said that when they suffer the consequences of their actions, too, beings have their notion 
of self at the fore. They would look for some other person to blame for their plight. In this struggle, they make up 
new kammic actions that will await new consequences. We all fail to see these as consequences of past kammic 
actions, until Buddha explains this theory. 
 
When you suffer some unpleasantness, its rigour will gradually reduce when you consider it as a consequence of a 
past action. You may successfully ward off the possibility that it could get extended with future consequences. 
Those who listen to the Buddha Dhamma know that the three unwholesome roots of greed, aversion and delusion 
give kammic cause for continued existence. “What is done with greed, hatred and delusion is unwholesome (tan 
kamman akusalan). They are blameworthy (sāvajjan). They portend unpleasant consequences (dukkhavipākan). It 
can also serve to cause further unwholesome actions (kammasamudāya sanvattati). They will not serve to cease 
kamma (ne tan kamman kammanirodhāya sanvattati)” are the words of the Buddha. (AN, Tikanipāta, Sambodhi 
vagga, Sutta AN 3.111 ‘Sources of Kamma’ discourse – see note 17 under References). 
 
When one suffers painful consequences, one reacts with greed, hate and delusion, and so causes new kamma. So, 
there’s no chance for cessation of the kamma. The time of experiencing consequences is neither the past nor the 
future. It is this moment. Future consequences too will be experienced at a time that will then be this moment. 
What one needs to do to be free of kamma is to be done in this moment. Therefore it is useful to understand how 
we generate new kamma while grasping on to past and future. 
 
We arouse craving in this moment while thinking of past objects that aroused desire. They are past phenomena 
combining desire and lust (chandarāgatthānīya dhamma). We crave future longing also through imagining in this 
moment. These are future phenomena combining desire and lust. We generate craving through objects arousing 
lust in this moment – co-dependent desire and lust – paccuppanna chandarāgatthānīya dhamma. Thus we engage 
in thinking (anuvitakkana) of already experienced or past, future anticipated or desirable, and ones being currently 
experienced through thought conception (anuvitakketi) and discursive thinking (anuvicāreti) patterns. When 
engaging in such thinking, craving and desire arise (chando jāyati). The mind gets compounded with the combined 
desire and lust (chandajāyato tehi dhammehi sanyutto hoti). The Buddha called this attachment with mind as the 
compounding of self (etaman bhikkhave sanyojanan vadāmi yo cetaso sārāgo). All these three modes serve to 
gather samsāric kamma or consequential actions in the cycle of existence, said the Buddha (tīnimāni bhikkhave 
nidānāni kammānan samudayāya - Sutta AN 3.111 ‘sources of Kamma II’– see note 18 under References).   
 
Most think nowadays that they may engage in some sinful activity once in a while, and, similarly, with meritorious 
actions. One ought not forget that mental action occurs all the time, while verbal and bodily kamma may occur only 
sometimes. How one should remember this is that if in any experience there be an accumulation of craving, for 
example, this proclivity (anusaya) adds up to the consequential actions or kamma that make up existence (bhava). 
Understand well that kamma accumulates in this moment with regard to past or future cravings or craving regarding 
present objects. 
 
Thinking of the origination of kamma this way, it may seem imponderable how one may end this accumulation! 
When the Buddha clarifies some teaching, remember it is to help us see how we may cease accumulating some 
unwholesome ways. Buddha explains three other ways of accumulating consequential actions or kamma: 
dispassion or contentment, non-illwill or loving kindness, non-delusion or understanding (alobha, adosa, amoha). 
These are the wholesome roots (kusala mūla). Wholesome rooted action accumulates merit or wholesomeness 
(tan kamman kusalan). Such actions are blameless (tan kamman anavajjan). They can result in happy and 
comfortable states (sukha vipāka). Such actions tend towards cessation of kamma (tan kamman kammanirodhāya 
sanvattati). They do not cause accumulation of actions that prolong existence (ne tan kamman kammasamudayāya 
sanvattati). What did Buddha teach as wholesome action that one ought accumulate towards cessation of kamma? 
In the Nibbedhika Sutta, he teaches that the very eightfold path is the one that will cease kamma (ayameva ariyo 
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atthangikomaggo kammanirodhagaminī patipadā – AN, Nibbedhika sutta: Penetrative Path – see note 19 under 

References). Developing virtue, unification of mind, and insight (sīla samādhi paññā) is what it is. Virtue is for 
tranquility or unification of mind. The unified mind is for insight. Insight is for the cessation of the constituents of 
perception or the five aggregates of clinging. 
 
Where a being is born due to their actions rooted in greed, hatred or delusion, there that action will bear its 
consequences (tattha tan kamman vipaccati). Where an action will bear fruit, it will be experienced in this life or 
the next, or some other (yattha tan kamman vipaccati tattha tassa kammassa vipākan patisanvedeti ditthe vā 
dhamme upapajje vā apare vā pariyāye – AN, Tikanipāta, Devedūta vagga, Nidāna sutta: Sources or Causes – see 

note 20 under References). The Buddha draws a simile: Kamma, just like seeds planted in well prepared and irrigated soil 
germinate and grow well, bear consequences. We must also understand its corollary. 
 
We mentioned earlier that kamma is also generated by dispassion, non-hatred, and non-delusion. Kamma 
generated this way will cease when greed, hatred and delusion cease. It is like a palm tree cut at its trunk will not 
regrow if replanted. What this makes clear is that wholesome actions rooted in non-greed, non-hatred, and non-
delusion will assist in liberation from existence.  

Finally, let us understand what we need do in this moment to cease kamma. We know that kamma is intention or 
volition (cetanā). What is done intentionally by thought, word, or deed is done with self at the forefront of the mind 
(tenāhan bhikkhave kamman vadāmi, cetayitvā kamman karoti kāyena vācāya manasā). What causes the action is 
contact in the six faculties (salāyatanika phassa), (phasso bhikkhave kammānan nidānasambhavo – AN, Nibbedhika 
sutta: Penetrative Path). With contact, feelings, perceptions, and volition get activated. This causal connection is 
present when one performs new actions, and when old actions are ripe for experiencing their consequences. 
Instead of falling into personalising the experience and grasping it (upādāna) following the co-arising contact 
(phassa), feeling (vedanā), and emotional reaction with craving (tanhā), one can negate the old kamma if one could 
mindfully note the origination (samudaya) and cessation (nirodha) of this causal connection and review them as 
transient, unsatisfactory, and impersonal and as empty of I, mine, and myself. One can stop new kamma formation, 
too, when this is done in this moment.  
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7. Causal Connectivity Happens Now 
Attention with Insight must be exercised Now 

 
[Idappaccayatā – Causal connectivity, conditionality]. 
 
Many think that their personality, other personalities, and the world they experience was created by a creator-god 
long ago in the past. Such thinking does not leave us any basis to present a way to end suffering. Another thinks 
that all this came about automatically. They deny any causal relationship between things. There, too, one is forced 
to accept things and, there is no basis for any action to end suffering. Another thinks that everything happens 
because of past kamma. If all is determined by past kamma, then, too, one has to accept everything and cannot 
fathom a way out of suffering. These are all views and opinions generated by searching for causes in the past.  
 
The Buddha Dhamma, though it accepts the principle of kamma, does not say that all is under its authority. Those 
who have heard the Buddha Dhamma learn to avoid unwholesome actions, and not repent over past actions. The 
unwholesome actions are thus abandoned (pahāna). One thus transcends them (evametassa pāpassa kammassa 
pahānan hoti, evametassa pāpassa kammassa samatikkamo hoti). This is stated in the Sankhadhama sutta, SN: The 
Conch Trumpet – (see note 21 under References). A being’s accumulation of kamma occurs on the basis of how one acts 
in this moment. This moment is also when kamma’s consequences are reaped. Instead of multiplying 
consequences, if one were to traverse a path to transcend them, that, too, must be done in this moment. The 
principle on which this moment’s mechanism plays out is conditionality, causal connectivity, or co-dependent 
arising (idappaccayatā). 

It means ‘when this is present, this will happen,’ ‘when this is, this will be,’ or ‘with this coming to be, this shall come 
to be,’ representing a causal connection. This is the nature of origination (samudaya).  We need to understand the 
principle of the nature of cessation (nirodha) as, ‘when this is absent, this shall not be,’ or ‘with the cessation of 
this, this shall cease.’ Merely stating this may not make one comprehend it. Generally, by habit, we imagine the 
things we perceive with our eyes, ears, nose, tongue, body and mind to be existent for some time. We fail to see 
the nature of construction or fabrication that occurs due to this moment’s causal connection. 

It is oscillation between past and future that has made us travel aeons through samsāra. We weren’t careful to 
observe this moment insightfully. We will not see this until we hear the Buddha Dhamma, reflect on it intelligently, 
and adopt the principled path of dhamma. The Buddha stated in the Ariyapariyesana Sutta (MN), that beings 
enjoying their attachment to, and indulgence in, the five cords of sensuality, will find it very difficult to see this 
nexus of conditionality and co-dependent origination (ālayaramāya kho pana pajāya ālayarataya 
ālayasammuditāya duddasan idan thānan yadidan idapaccayatāpaticcasamuppādo) – (MN, Arya Pariyesana Sutta 
- Discourse on the Noble Search – see note 22 under Reference).   

It is this difficulty that caused the wrong opinion in the monk, Sāti, that there was this one consciousness that 
traverses samsāra, and when the Buddha questions him, he states that consciousness is what talks, feels, and 
experiences the consequences of wholesome and unwholesome kamma. The Buddha admonishes him thus: 
‘Foolish man, whom have I taught thus?’ The Buddha goes on to say: ‘Haven’t I taught you that consciousness does 
not arise without the conditionality of causes, and that in many respects, consciousness arises co-dependently. You 
have not only understood this incorrectly, you have also misrepresented us. Hereby, you undermine your virtue. 
Collect a lot of demerit. And these will cause long spells of unpleasant results.’ 

This is how Buddha taught the co-dependent arising of consciousness. If consciousness arises because of the eye 
and form, it is eye-consciousness. If it arises because of the ear and sound, it is ear consciousness. If it arises because 
of the nose and odour, it is nose consciousness. If it arises because of the tongue and taste, it is tongue 
consciousness. If it arises because of the body and touch, it is body consciousness. If it arises because of the mind 
and thoughts, it is mind consciousness. 

In this way, consciousness arises in this moment. It cannot arise on its own. It must have an external image (nimitta). 
When it is said that an image or sign is taken from the eyes, ears, and other senses, it means extracting the sense 
and object (arammana) from consciousness. When the sense is the eye, the coloured form is the image. In the 
absence of the eye, a coloured form cannot be the sign. In the past, when one saw forms, the eye arose in each 
such moment. The form also arose. You must understand this for all the senses. They have exceeded their time or 
passed over. They are only mental objects now (dhammālambhana). But one can keep reminiscing the past and 
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attach to desire in this moment. One on the noble path refrains from following the past. Nor does this moment 
have things to be desired in future. Yet, one can take delight in future expectations now. One on the path does not 
delight in the future.  

The usual habit is to get drawn to the objects of the six sense faculties, in this moment, too. If there be an eye and 
a form, they both arise co-dependently, i.e. they are born of this moment (yañcāvuso cakkhun ye cha rūpā 
ubhayametan paccuppannan).  If there be consciousness that is bound with desire in this co-arising eye and form, 
and if there is also a sense of existence tied up with desire, they are delighted in. One is drawn to the phenomena 
that arise out of this delighting (tasmin paccuppanne chandarāgapatibaddhattan hoti viññānan. 
Chandarāgapatibaddhattā viññānassa tadabhinandati. Tadabhinandanto paccuppannesu dhammesu sanhīrati – 
MN, MahāKaccānaBhaddekaratta Sutta – see note 23 under References). In this same way, one can be drawn towards the 
ear and other senses, too. If one is not to get drawn this way, one must avoid delighting in objects. Adopting the 
noble path with wise attention is how it is done.  

In the principled practice, one does not follow the past nor delight in the future, in this co-arisen moment. As you 
recall something of the past, without letting desire take over, see how this moment’s consciousness is portraying 
the illusion of name and form. See with wisdom that they are merely arising and passing bits of thought only. 
Similarly, when future dreams are being woven with desire, review wisely how name and form is being depicted. 
So, without being caught up by the world of objects and delighting in them, reflect then and there, wisely. See them 
as name and form. See them as thoughts being shaped by this moment’s causally connected mental phenomena. 
See them as what happened (bhūtan) in this moment. See them as what was constructed by causes and conditions 
(sankhata). See whatever is being fabricated happens due to volition (cetagaitan). They must be seen as co-
dependently arising (paticcasamuppannan – AN, Kinditthika Sutta – see note 24 under References). See these minds as 
impermanent. It is not seeing external objects as impermanent that one needs to do here. It is known that objects 
are impermanent. A Buddha need not point that out to us. Buddha teaches us to see how we deceive ourselves 
that external images are real, and, to see reflections of names and forms as transient (anicca). We need see these 
minds as fabricators of suffering (dukkha). We need also see them as impersonal and insubstantial (anatta) 
phenomena that we cannot maintain as we please. Instead of delighting wherever (tatra tatrābhinandinī) sense 
objects arise in this moment co-dependently, one must train insightfully (tattha tattha vipassati) in this method. 
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8. Wisdom Eye in this Moment 

Until one knows the Dhamma correctly, most worldlings are attached to existence, even happily, so. They do not 
delight in a dhamma sermon on cessation of this cycle of existence. They cling to existence (ōlīyanti). They are 
existentialists or eternalists (sāssata vādin). Another lot do not like the nature of existence. They posit that 
‘annihilation after death will be so peaceful, and that is a fact.’ Without developing the path to cessation of suffering, 
they seek cessation by over-indulgence or running past (atidhāvanti). These are annihilationists (uccheda vādin). 
Both these people assume there is a self. All who accept that there is a “self” that is called “I” fall into either of 
these two. Whatever they conclude, they do so with reference to form, feeling, sensations, volition and perception. 
I.e., with reference to the aggregates of clinging or the constituents of perception (khanda). Until one comes to 
know the Dhamma, all belong to one of these two lots. The majority are in the second. They will not end existence 
and its cycles.  

One with the wisdom eye sees differently. Without falling to either existence or non-existence, they see according 
to the earlier mentioned co-originating formula ‘if this is present, this shall be’ (bhūtan bhūtato passati). Seeing 
thus, they cease from all attachment to the aggregated phenomena with wisdom, and attain to dispassion and 
cessation. (…bhūtassa nibbidāya virāgāya nirodhaya patipanno hoti). This is how one with the eye of wisdom sees 
(cakkhumanto va passanti). 

They do not trouble themselves with thoughts of whether things existed in the past, or if they will also exist in 
future, or if they will be annihilated. What originates in this moment is seen as an originating phenomenon 
(samudaya dhamma; bhūtan) (KhN, Itivuttakapāli, Ditthigata sutta – see note 24 under References). Having seen thus, 
they would also see their cessation (ye bhūtan bhūtato diswā bhūtassa ca atikkamā). One who sees this way, sheds 
their craving for existence (bhava tanhā) and accomplishes liberation in the undistorted truth called nibbāna 
(yathābhūte vimuccanti bhavatanhā parikkhayā). The person who sees ‘phenomena that arise as phenomena that 
will cease’ (bhūtapariñño) is one who does not have craving for existence nor annihilation. With the cessation of all 
that originate, no further existence will take shape.  

Let us consider this same point from another discourse. Some who came to meet the Buddha ask if suffering was 
something they did (sayan katan dukkhan). The Buddha explains that they should not think that way. Then they ask 
if suffering was something others did (paran katan dukkhan). Again, Buddha repeats that they ought not speak that 
way. Thirdly, they ask, if suffering is something that was done by both themselves and others (sayan katañca 
parankatañca dukkhan). To them, too, Buddha says they ought not speak that way, and similarly, to those who ask 
if suffering was not something they nor others did, then is it something that arises by itself? (SN, Acelakassapa sutta 
– see note 25 under References). 

The answer ‘do not speak that way’ (mā hewan) to all four questions would baffle any ordinary person. Those who 
questioned the Buddha, probably thinking similarly, then ask, “does it then mean, my lord, that there is no 
suffering?” Buddha responds, ‘It is not that there is no suffering, there is.’ The people then ask, ‘does the Lord 
Buddha, not know suffering, does he not see suffering?’ And the Buddha says, ‘It is not that I do not know or see 
suffering, I know and I see suffering.’ 

The devotees then request: ‘If suffering is not something one has done, and if it is not something another has done, 
not done by either one or another, and it is also not supposed to be spontaneous, then, please, we ask his lordship 
to tell us what suffering is.’ 

Firstly, the belief that ‘suffering is something done by you,’ arises when we accept that ‘the doer suffers.’ This leads 
to the eternalist view (‘so karoti so patisanvediyatī’ti kho Kassapa, ādito sato ‘sayan katan dukkhan’ ti iti wadan 
sassatan etan pareti). Here lies the false belief that there is an eternal, undying element called self, even when the 
body dies. 

Again, when the belief that ‘another does, another suffers’ causes the person who suffers some pain to think that 
‘suffering is something done by another.’ This is the annihilationist view. (añño karoti añño patisanvediyatī’ti kho 
Kassapa, vedanāhitunhassa sato ‘paran katan dukkhan’ti iti vadan ucchedan etan pareti).  

Annihilationism is the thinking that the notion of self or personality that one accepts will end or be destroyed. Many 
imagine a being to be a form or body. They think ‘the body is me,’ ‘the body is self.’ Then when the body dies, the 
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‘self’ dies, too. Annihilation. A person with this view thinks that they suffer for kamma performed by another. 
Contemporary society has many who think this. 

Avoiding both these extremes, the Buddha teaches from a median and principled position (Ete te ubho ante 
anupagamma majjhena tathāgatho dhamman deseti). There is no self in existence, whether, permanent, or 
temporary. This means there is no reason for the view of existence or of non-existence. What is, is a collection of 
what happened (bhūtan), what was construed (sankhatan), actions based on intentions (cetayitan), and the 
origination and cessation of co-dependent phenomena (paticcasamuppannan). I.e., phenomena that arise and pass 
away according to the principle that ‘when this is, this will be, and when this ceases, this shall not be.’ 

 What originates within this conditional relationship is dukkha and not a fixed-personality.  What ceases is also 
dukkha and not ‘self.’ There is nothing here for eternity or for annihilation. What comes to be is suffering. What 
ceases to be is suffering. The origination of dukkha is the cumulative, co-dependent origination of ignorance, 
formations, consciousness, name and form, six sense faculties, contact, feelings, emotional attachment or craving, 
clinging or personalising as mine, existence, birth, decay, death, sorrow, lamentation, pain, grief, and despair.  With 
the cessation of ignorance sans residue and the cessation of the rest of the co-dependent conditions, following 
formations and consciousness, comes the cessation of the whole mass of suffering. 

One need understand this without holding on to past and future. What happened in the past and what will happen 
in future is no different. It is this same thing. In the discourse on Dukkha, the Buddha poses the question ‘what is 
the origination of suffering,’ and answers: ‘the eye and forms, mutually condition the origination of eye-
consciousness. The connectivity of the three is contact. Contact conditions feelings. Feelings condition craving. This 
is what is meant by the origination of suffering.’  (cakkhuñca paticca rupe ca uppajjati cakkhuviññānan. Tinnan 
sangati phasso. Phassapaccayā vedanā. Vedanā paccayā tanhā. Ayan kho bhikkhave dukkhassa samudayo – SN, 
Dukkha Sutta – see note 27 under References). The arising of dukkha is what happens with all six faculties. 

With the remainderless extirpation of craving, the whole mass of suffering, from clinging and personalising, through 
existence, birth, to decay, death, sorrow, lamentation, pain, grief, and despair ceases. It is suffering, and not a 
person or self, that ceases. 

The cycle of existences (samsāra) of the past was due to the origination of suffering (dukkha) in this way. A future 
cycle of existences would come to be only if the said principle of origination of suffering is let to operate. Know that 
our reference to ‘I’ and ‘mine’ is just this body with its consciousness and all the images that are depicted on 
consciousness through names and forms. Then, what we consider ‘I’ and ‘mine’ are merely thought-up things. 
Ignorance places permanent, substantial values on these products of thought. It is these products of thought that 
originate and cease. Cessation is seen through insight knowledge. 
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      9. Penetrating this Moment  
 

An ordinary being is mostly thinking of things they received or did not receive in the past. Or, they think of things they 
desire in the future. This is the normal level of thinking (sañjānāti). But this level will not help one cross the bounds of 
existential suffering. One has to see with a special level of knowledge (abhijānāti). It is called wise attention (yoniso 
manasikāra). Buddha introduces this special knowledge to us. Looking in this special way develops wisdom (parijānāti). 
This is suffering’s end. 
 
Idle musing of past and future experiences with craving is done in this moment. What happens by this? This moment 
cannot be seen with wisdom. This moment is covered by visions of craving for past, future, or present experiences. The 
past is one end. The future is the second end. This moment (paccuppannan) is the middle. Attachment to the past and 
future happens at the middle, which is the present moment. If wisdom is applied now, attachment will not occur at the 
centre. Then, fabrication for a future existence will not happen. This is how suffering ends.  
 

“Yan pubbe tan visosehi paccha te māhu kiñcanan, 
Majjhe ce no gahessasi upasanto carissasi.” 

(Sn, Attadanda Sutta – see note 28 under References). 
 

This advice one finds in the Attadanda sutta, means: “If one dries out fabrications of past experiences, avoids fabrications 
about future desires, and does not mentally grasp at any objects of the present, then such one will be at peace.”  
 
Imagine you saw a pleasant form yesterday. And you thought it desirable if you could see it over and over, again. What 
happened here is building up samsāra. A pleasing image through feelings, sensations, and volition built up the defilement 
of lust (rāgānusaya). Kamma got constructed. If the image was one of hatred, the propensity of aversion is built up 
(patighānusaya). Even in the absence of lust and hatred, if one thinks of what they experience as real, or of themselves 
as real, they fall into unwise attention (ayoniso manasikāra) and the propensity for ignorance that it leads to 
(avijjānusaya). When one seeks repetition of experiences of all six senses in this way, one is more likely to engage in the 
five immoral actions and the ten unwholesomenesses, and face their consequences. They also shape further existence, 
with likelihood of low destinations like the four hells, as well.  
 
When you face difficulties in obtaining experiences based on lust and desire, you get angry. The roots of lust, hatred and 
delusion act together, here. You do not realise that what is happening here is a train of thoughts that have made tools 
out of perception, names and forms, until the Buddha were to remind you. As a result, you abuse words and actions 
wrongfully, and gather unwholesome kammic actions.  
 
Therefore, we need to understand that this moment is made of a mind that has taken sense-perceived names and forms 
to be real. This moment lapses into the past. That is, the mind originated and ceased. In this way, understand that the 
mind is transient. The ‘I, mine, my valuable possessions,’ stored in the mind desires repeated experiences (the world of 
concepts and thoughts – sankalpanā loka), but they have transpired. Although it appears that the person is being drawn 
to external images, in truth, they are being drawn to their self-constructed worlds of conceptualised thoughts. Try to 
reflect on this calmly and understand it.     
 
A being gets a past, a future, and this moment, constructed in relation to the six sense experiences. Devoid of them, one 
cannot conceive of a separate thing called time. If the fabrications of past experiences happen in this moment, of future 
desires also happen in this moment, and fabrications regarding the experiences of this moment also happen now, it is 
this moment that one must penetrate, or see, transparently (vinivida).  
 
Let us consider the Buddha’s words about how this moment is to be penetrated. Penetrating this moment simply means 
to prevent the filling of the middle with craving, literally. One who knows the Dhamma path knows the eye arises when 
a colourful form is seen. With hearing a sound, the ear is born. With an odour, the nose arises. Tasting a flavour gives rise 
to the tongue. With feeling of touch, the body arises. The mind is born with a thought. Each faculty is born only with their 
corresponding objects being present. So, do, the objects arise only as the faculties arise. When the corresponding objects 
pass, the faculties, too, pass into transience. Accordingly, the faculties and the objects arise in this moment. Let us 
consider how one that knows the Dhamma path acts here. They know as impermanent the past eye and the future eye 
(cakkhun aniccan atītānāgatan). The eye that arose when an object was seen just a moment ago is now transpired, gone 
into impermanence. If there be a desire to hold an object to the eye in future, that eye, too, is impermanent. It goes 
without saying that the eye born of this moment is impermanent, too (ko pana vādo paccuppannassa). Similarly, they see 
past and future objects (forms) as impermanent (rūpā anicca atītānāgatā), as much as, the forms appearing in this 
moment. In this way, seeing as impermanent the past, future, and present faculties and objects, one eliminates the 
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anticipation for the past eye (atītasmin cakkhusmin anapekkho hoti). They also eliminate the anticipation for past forms 
(atītesu rūpesu anapekkho hoti). They do not desire the future eye (anāgatan cakkhun nābhinandati). They do not desire 
future forms (anāgate rūpe nābhinandati). In this way, they release themselves from the past and the future, and wisely 
attend to the eye and forms appearing now, so that they brace themselves for disenchantment/ disgust/ disillusionment 
/ displeasure (nibbidāya), and detachment (virāgāya). They focus on cessation (nirodhaya patipanno hoti – SN, Dutiya 
Ajjhattānicca Sutta – see note 29 under References). This is how one must attend to each faculty and its related objects.   
 
It is this focus that is the essence of entrenchment in the Path (patipanno hoti). A person entrenched in the Path is one 
who has the ability to escape the world of sense experience, depending on how well they follow it. One must understand 
that the world of sense experience is just the depiction of names and forms on consciousness. Names and forms (nāma 
rūpa) are the images that give rise to feelings, sensations, and thought fabrications. In this way, one needs understand 
that perception and the names and forms that get woven upon it are impermanent. When we experience the world with 
and through defilements, the worldly mind does not realise that it is a construction of names and forms. It thus attaches, 
clashes, and gets deceived. Developing a tranquil and unified mind, one will transcend the worldly knowing mind 
(sanjānana) to a different or special knowledge level where one knows fully (abhijānana). With correct and harmonious 
seeing, one reaches the end of the Path. Here ends the construction of suffering. 
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10. Seeing this Moment to Escape Views 
 
When one sees the origination of this moment’s mind with insight, views do not arise. Views originate where there 
is belief in a being (‘sath’). The prefix sath means ‘what is.’ The word for truth, ‘sathya,’ refers to the expectation to 
know ‘what is there’ or the ‘thing that is.’ By ‘sathwayā’ is meant ‘the being.’ The world that thinks this way, expects 
eternal existence. They think from a position of ‘I exist. Things exist.’ This is the nature of existence ‘bhava.’ 
Something that is there for a while and perishes is referred to as annihilation ‘vibhava.’  One who thinks that 
existence is good is one who believes in eternal existence. This is the eternalist view. One who thinks of annihilation 
as good believes that things exist and in time, pass away. This is the annihilationist view. When beings accept that 
they exist and things exist, there arises these views, invariably. 
 
A perfectly enlightened Buddha teaches cessation of existence to beings fallen into such views. And those drawn 
and stuck to existence, who enjoy existence, do not find a teaching of cessation of existence attractive. They are 
not convinced by it. They cannot abide by it, nor be confirmed in it. This way, they delay cessation of existence. This 
is the regressive way of those eternalists who enjoy existence (ōlīyanti eke). 
 
Those who delight in annihilation think that upon the dying and the break-up of this body, if the self also dries up, 
ceases to be, and does not rise again, that would be good and pacifying, and that should also be the truth.  This is 
the over-indulgent, fast pace of the anihilationists’ nature (atidhāvanti eke). They know not of a way to be free of 
existence. What is conditioned here are the two views of eternalism and annihilationism and the craving for eternity 
(bhava tanhā), and the craving for annihilation (vibhava tanhā). 
 
One has to see with a special knowledge to be free of these two views. Only those who have the wisdom eye see 
the truth (cakkhumanto va passanti). Buddha uses ‘bhūta,’ meaning ‘what happened’ or ‘what existed,’ instead of 
bhava, vibhava for eternalism and annihilationism. It is a past participle. [Pāli-English bhūta, past participle of bhavati: 
become, existed – see note 30 under References]. It is not long past, but refers to the moment when objects are 
experienced and the aggregates or the constituents of perception, namely, forms, feelings, sensations, volitions, 
and consciousness that arise. If one sees aggregates as they arise, and having seen, if one makes effort to be 
disillusioned, be detached, and observe their cessation, it is beings with such knowledge who see things as they are 
(yathā bhūta). This is the path to freedom from suffering. This is how one uses this moment to liberate themselves 
from suffering (bhūtan bhūtato passati, bhūtan bhūtato diswā bhūtassa nibbidāya virāgāya nirodhaya patipanno hoti – 
KhN, Itivuttakapāli, Ditthigata Sutta – see note 25 under References). 
 
The nature of what existed (bhūta) is fabricated within the activity of the faculties. It happens in this moment. The 
being who thinks they exist (I am) takes external things in the world to be there eternally, and things that existed 
to be finished. The world is constructed within the process of seeing, hearing, smelling, tasting, touching, and 
thinking from moment to moment. The experiencer ‘I’ too is constructed in this process. We now know that it is a 
series of activities from the application of attention (manasikāra) to the contact experienced by the six faculties 
with their objects and differentiating them as feelings, sensations and volition that is depicted on consciousness. 
This is what is meant by the mind originates with the origination of names and forms (nāma rūpa samudaya cittassa 
samudayo). When the names and forms cease, the mind, too, ceases (nāma rūpa nirodha cittassa atthagamo – SN, 
Samudaya sutta – see note 31 under References). This is the phenomenal principle we considered earlier, in working, 
‘when this is, this shall be,’ ‘Imasmin sati idan hoti,’ and ‘when this isn’t this shall not be,’ ‘Imasmin asati idan ne 
hoti.’ It is neither the past nor the future. 
 
This is the truth that needs be seen by the knowing/wisdom eye (nuwanesa). What originates here are forms (rūpa) 
that arise through contact with the application of attention (manasikāra). Feelings about them (vedanā). 
Recognition through sensations (saññā). Volitions in accordance with feelings and sensations (sankhāra). These are 
the constituents of perception or elements of a mind (viññāna). They are called the aggregates (kandha). Since we 
close up on these five and grasp them, they are referred to as the five aggregates of clinging or, alternatively, 
personalising of the five constituents of consciousness/perception (pancūpādānakkandha). These aggregates were 
noted by attention (manasikārasambhavā sabbe dhammā). The causative principle of contact with names and 
forms gave rise to these phenomena (phassa samudaya sabbe dhammā). The root of all this is desire (chandarāga) 
(chandamūlakā sabbe dhammā) (AN, Kinmūlaka sutta – see note 13, above) i.e., craving or emotional attachment 
(tanhā). 
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It is craving that creates individuality or personality (tanhā janeti purisan) (SN, Pathama Janeti Sutta – see note 32 under 

References). Feeling conditions craving. With craving as condition, clinging (closing-up to and personalising the 
aggregates) arises. What does it grasp? Forms, feelings, sensations, volitions and consciousness. If what happens is 
only a causative connection, who grasps? Here is where “I” or ‘self’ emerges. The vision of real essence (yathābhūta) 
dictates that food or nutriments condition the origination of form. Contact conditions feeling, sensation and 
volition. And names and forms condition consciousness/perception. No “I” or a self is to be seen. Where grasping 
or personalising occurs, a non-existent “I” or ‘self’ is constructed. Then, personalising form, arises the notion “I am” 
(rūpan upādāya asmīti hoti). Personalising feelings arises the notion “I am” (vedanā upādāya asmīti hoti). 
Personalising sensations arises the notion “I am” (saññan upādāya asmīti hoti). Personalising volitions arises the 
notion “I am” (sankhāra upādāya asmīti hoti). Personalising consciousness arises the notion “I am” (viññānan 
upādāya asmīti hoti) (SN, Ānanda Sutta – see note 33 under References). Now ‘I’ am created. The images depicted on the 
consciousness have become my world. 
 
So, deceiving ourselves, we attach (lobha). With deception we clash (dosa). Even without attachment and aversion, 
the deception is present (moha). Grasping conditions existence (bhava). Some find enjoyment (sakkāyābhirati) in 
existence and keep seeking an eternally happy place. They are of the eternalist view. Even of nibbana, they think of 
it from the eternalist view. Others, of the annihilationist view, think annihilation is good, and that it is true. They too 
are not free of the search for enjoyment. They do not know how events/ happenings are naturally depicted on 
consciousness. They do not have the knowledge and view of how things happen (yathābhūtan ñānadassanan). 
Stuck to existence, they do not see an end to births, decay, death, sorrow, lamentation, pain, grief, and distress. 
Such people see the liberation that Buddha teaches also as one of annihilation. All are in this position until they 
come to know the Dhamma correctly. The sense world that is depicted in the mind will be seen as impermanent, 
unsatisfactory, insubstantial, and, as not self, not mine, and not my domain, only when one is endowed with path 
knowledge or the knowledge and vision of how things are in reality (yathābhūta ñānadassana). We have traversed 
through cycles of existence over an enormously long time because we have been deceived by this mind (dīgaratnan 
kho bho ahan iminā cittena nikato vañcito paluddho - MN, Māgandiyā Sutta – see note 34 under References). 
 
Not knowing they arose co-dependently (paccuppanna), when one regards images as self, and mine, and act with 
greed, hatred, and illusion, the proclivities to greed, hatred, and ignorance accumulate. In other words, kammic 
actions that extend existence. Kamma receives pleasure, misery, or resultants. If, without thinking of pleasures and 
miseries personally as self and mine, one sees them as kammic consequences, one expends that part of kammic 
accumulations and not add-on further accumulations. If one sees the sensual world of names and forms as 
transient, unsatisfactory, and impersonal, new existential kammas do not arise. Nibbāna is synonymous with the 
cessation of the sense faculties. Where eye, ear, nose, tongue, body, and mind cease, and forms, sounds, smells, 
tastes, touch and thoughts are erased, Buddha advises to know that faculty (se āyatane veditabbe – SN, Kāmaguna 
sutta – see note 35 under References). Requested by the monks, the Venerable Ānanda explains these words as having 
been meant by the Buddha to highlight the cessation of the six faculties (salāyatananirodhan kho etan āvuso 
bhagavatā sandhāya bhāsitan). In his commentaries, the Venerable Buddhagosa states that the cessation of the six 
faculties is synonymous with Nibbāna (salāyatana nirodha vuccati nibbānan – Sāratthappakāsinī, vol.3, p.25 – n.b. 
‘The Revealer of the Essential Meaning,’ Ven. Buddhagosa’s commentary on the Linked Discourses). 
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11. Unwholesome Roots to be Eliminated 
 
 We live in a world with the five-fold nature of sensuality or the five-fold strands of sensuality, visual forms, sounds, 
odours, flavours, and touch. When existing in a human body, one is endowed with the human five-fold sensual nature. 
The eye sees coloured forms. The ear hears forms of sounds. The nose receives forms of smells. The tongue receives 
forms of tastes. The body receives tactile sensations. The mind enjoys possession of these experiences. A person does 
not see any error or fault in this process. The desire to acquire these is called greed or lust (rāga). When impediments 
get in the way of accomplishing such desires, anger, aversion or hatred (dosa) arises. We clash or get into conflict due to 
aversion. There is a person, self or ‘I’ that is ready to attach or clash. Even when there is no attachment or aversion, there 
are ‘things.’ We all think we exist. This nature is what is delusion (moha). The ordinary thinking is that there is nothing 
wrong in this nature. In fact, life’s success is measured by the quantity of sensual objects one can win. Therefore, humans 
are engrossed in a competitive exercise of acquiring sensual objects/experiences.  
 
Once a wanderer visited the Venerable Ānanda. A wanderer is not one walking aimlessly, but one with the purpose of 
seeking answers to some deep questions about life that they have in mind, and to seek the acquaintance of people who 
may provide answers that help them realise the truth. In this way, the wanderer named Channa asks the Venerable 
Ānanda: “Blessed Ānanda, your esteemed gathering too advises to eliminate greed, hatred, and delusion. What wrong 
do you see in lust, aversion and delusion to say this?” 
 

01. The Venerable Ānanda says thus: When one is heated up with greed, when one is under the lustful thought, 
when one is so overcome by greed on all sides, one thinks of causing grief to oneself, causing grief to others, 
and causing grief to oneself and to others. One suffers the grief and sorrow that arises in one’s mind. If greed is 
eliminated, one does not think in a way that causes one grief. One does not think of causing grief to others. Nor 
do they think of causing grief to both, themselves and others. There is no room for grief or sorrow. 

02. When one is hot with greed, under its influence, and overcome on all sides by greed, one engages in bodily 
misconduct, verbal misconduct, and mental misconduct. If greed is eliminated, one does not engage in 
misconduct by thought, word, or action.   

03. Heated by lust, under its power, and overcome on all sides by it, a person does not know how beneficial actions 
lead to wholesomeness for oneself, for others, nor to both parties. If lust is eliminated, one knows what is 
beneficial to oneself, what is beneficial to others, and what is beneficial to both, oneself, and to others. 
  

The Venerable Ānanda, clarified facts in this way relating to both, aversion and delusion, too. We see from this that greed, 
hatred and delusion clearly cause pain of mind to both, the individual, and to society. Mental, verbal and bodily 
misconduct, and the inability to recognise selfishness and benevolence to others, follow.  
 
Therefore, one becomes blind to this greed, hatred, and delusion (andhakarano). The arising of the wisdom eye is 
obstructed (acakkhukarano), and it promotes a lack of intelligence (aññānakarano). Wisdom cannot prevail 
(paññānirodhiko). One belongs on the side of misery (vighātapakkhiko). One does not prevail on the side of liberation 
(anibbānasanvattaniko) – (AN, Tikanipāta, Ānandavagga, Sutta I). Disciples, it is by seeing these dangers, that elimination 
of greed, hatred, and delusion is being exhorted. Channa, the wanderer, realised that these three constituted a nature 
that ought to be eliminated. One can understand how greed, hatred and delusion prevail to bring misery to oneself, and 
to others, in this life, itself. Similarly, how it is more probable that these three motivate misconduct in thoughts, words 
and actions, is not difficult to follow. Further, one can also see from this life itself how they render a person non-cognisant 
of selfishness, and unselfishness.  
 
When it dawned on Channa, the wanderer, his next question was is there a way to eliminate greed, hatred, and delusion. 
The venerable Ānanda replied that there is such a way, and he described it as: harmonious or right perspective or view, 
right thought or orientation, right words, right action, right livelihood, right effort, right attention, and right unification of 
mind, the eightfold way. The harmonious perspective and orientation lead to wisdom (paññā). Harmonious words, 
actions and livelihood build up virtue (sīla). Harmonious effort or exercise, attention, and unification of mind lead to 
immersion, serenity or tranquility (samādhi). 
 
Wisdom mentioned here is what benefits us who travel the noble path. This wisdom is termed the trainee’s or the noble 
learner’s wisdom (sekha paññā). [A disciple in higher learning/ training (sekha puggala)]. Listening and reflecting on the 
Dhamma, if one can see the causative conditioning or co-dependent arising of ignorance, volitions, perception, names 
and forms, sense faculties, contact, feelings, emotional attachment or craving, grasping or personalising the emotional 
attachment, process of existence, birth, decay and death, one may claim to know unsatisfactoriness with clarity. Seeing 
this causative connection as the origination of misery of beings enclosed in ignorance, and entangled in craving or 
emotional attachment is to see the origination of that misery or unsatisfactoriness. If one sees the cessation of this 
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causative conditioning, that is seeing the cessation of misery as it is with knowledge. Seeing this way, when one also sees 
the noble eightfold path as the path to end this misery, then that is the noble trainees’ wisdom (sekha paññā).     
 
Such a trainee develops fear for wrongdoing, disciplines their words and actions, and livelihood to be free of error, 
through proper adherence to the precepts; hence, their way of principled living on the path is called the virtue of the 
noble trainee (sekha sīla).  
 
The noble learners’ wisdom and virtue that is conditioned this way influences the growth of the noble learners’ unification 
of mind/ tranquility (sekha samādhi). The harmonious tranquility/unification of mind or sammā samādhi (the four jhānas 
or the meditative absorptions of the fine material sphere) that is taught in the Buddha dhamma develops as a supra-
mundane path factor on the basis of growth of the factors of perspective, orientation, words, actions, and livelihood 
along the noble, dispassionate, and supramundane nature of constituents that firmly inspire harmonious effort and 
mindfulness. When the unified mind gets reinforced, right knowledge and liberation will develop.   
 
When virtue, tranquility and wisdom that is conditioned this way reaches perfection, the training stage is transcended 
and virtue, tranquility and wisdom are perfected (asekha sīla, asekha samādhi, asekha paññā). According to the Channa 
discourse, when the dangers of greed, hatred, and delusion are clearly known, application of wise attention at the 
moment of receiving objects at the sense faculties is the proper review that allows systematic immersion into the path. 
What is expended and gets diminished here are greed, hatred and delusion.     
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12. Unwholesome Roots cause Repentance 

Having attained Buddhahood, the Buddha resided under the Bo tree on the banks of the Nerañjanā river in the city 
of Uruvela. On that occasion, the Blessed One spent a week experiencing the pleasing comfort of noble liberation 
(vimuttisukhapatisanvedī), and emerging from this highly attained state, looked at the world with the Buddha 
knowledge. Looking with such great wisdom and compassion, Buddha saw the world to be alight with flames arising 
from greed, hatred, and delusion. The entirety of the misery of existence arises because of greed, hatred and 
delusion. Beings in existence create a much wider variety of miseries based on them. This nature aroused great 
sympathy in the Buddha. This, in turn, made the following utterance emerge from Buddha’s mind: 
“The wordling is made of repentance flowing from greed, hatred and delusion (ayan loko santāpajāto). Enslaved by 
contact of the senses faculties (phassapereto). A cage of diseases they call self (rogan vadati attato). In association 
with this world of sensory experience, there is the tendency ‘to think’ as ‘I’ and ‘mine’ (maññati).” 
  
You now know that the sensory experiences through eyes, ears, nose, etc., are received through the defiled view 
of feelings, sensations and volition. In this way, a person’s experiences are their thoughts, their perceived mind. 
Nothing else. Construing and thinking, all pass into impermanence. (yena yena hi maññati tato tan hoti aññatā). 
Passing, or transience is the nature of these experiences. They cannot be kept permanently. The desire to maintain 
them one way is craving for existence (bhava tanhā). The wordling, delighted with this existence that is fraught with 
the nature of passing or transience, keeps desiring existence (aññatābhāvī bhavasatto loko bhavapereto 
bhavamevābhinandati). What is here for amusement are things that are impermanent. When they change, the 
amusement also breaks down. Therefore, the worldling fears change or impermanence (yadabhinandati tan 
bhayan). When one keeps fearing loss or change, it is miserable (yassa bhāyati tan dukkhan). Therefore, one lives 
within the celibate dispensation in order to transcend existence (bhavavippahānāya kho panidan brahmacariyan 
vussati). This discussion was based on the Lokavolokana Sutta, KN, Udānapāli, Nanda vagga 3.10.  
 
It must now be clear that attempting to maintain against the grain of the nature of impermanence is unsatisfactory 
(dukkha). Delusion is expecting existence. It is ignorance, too. This is a deception. Greed multiplies when you think 
that there’s a self to attach, and there is a/are thing/s to attach to. Delusion is ingrained in greed too. There is a self 
to clash, and there is a thing to clash with, gives rise to aversion/ hatred. Delusion is ingrained in hatred too. Even 
without attaching or clashing, when one thinks that self certainly exists, and things certainly exist, that is delusion. 
That way, delusion is the gravest unwholesomeness. So, worldlings come to repent because of greed, hatred, and 
delusion and the unwholesomenesses they generate. That is why they are called unwholesome roots.  
 
Let’s also understand how they become unwholesome roots. The 9th discourse in the Numerical discourses (AN), 
Tika nipāta, Mahā vagga, The Roots of Demerit (– see note 36 under References) explains it thus: If there be greed, it is 
unwholesome (yadapi bhikkhave lobho tadapi akusalan). If the person with greed gathers with speech, body and 
mind, they are also unwholesome (yadapi luddho abhisankharoti kāye vācāya manasā tadapi akusalan). If a greedy 
person, stressed much with greed, with mind overcome by greed, thinks ‘I am powerful, I can use this power,’ and 
causes misery by way of torture, wrongful restraint, loss of wealth, humiliation, and banishment on another, it is 
unwholesome. In this way, many sinful, unwholesome actions happen because of, conditioned by, and born of, 
greed. Similarly, it has been taught that sinful, unwholesome actions happen due to hatred and delusion.  
 
Buddha further says that people with such unwholesome ways are unable to say the right thing at the right time 
(akālavādī). They speak unrighteous things (adhammavādī). They cannot say what is suited to restraint 
(avinayavādī). Why does it happen that way? Such a person can torment another with what is false or unreal, and 
even when presented with something real, they insult that (bhūtena kho pana vuccamāno). They do not admit it. 
They cannot admit that what is presented makes the earlier assumption or statement false or unreal, and so, they 
fail to resolve it. 
 
Therefore, the person so stressed by greed fails to say the right thing at the right time. They fail to speak the truth 
or what is essential or what is in accordance with the dhamma. In this life itself, they meet with fatigue and stress 
and burn with misery. In the hereafter, too, they can only expect the unhappy lower realms. With aversion and 
delusion, too, beings make up their lower realms (dugati) in this way, explained the Buddha. 
 
The Buddha cites an analogy here, saying, that a beautiful flowering tree like a sal tree (shorea robusta), or other 
majestic tree can be strangled and eventually killed by a parasitic vine like the maluvā creeper, a being stressed by 
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greed, hatred and delusion suffers fatigue and stress in this life, and misery in the next. It must now be clear why 
greed, hatred and delusion are referred to as roots of unwholesomeness.  
 
These unwholesome roots make up the ten unwholesome actions (dasa akusala). Then, the wholesome roots 
inspire the ten meritorious actions (dasa kusal). Eliminating the ten unwholesomeness actions would constitute the 
ten meritorious actions, viz., the three types of bodily misconduct, comprising, taking of life, taking what is not 
given, and sensual impropriety, the four verbal improprieties, viz., falsehoods, slander, harsh speech, and frivolous 
speech, and the three mental improprieties, viz., covetousness, aversion, and the ten-fold false views. A person 
with this firm realisation qualifies to be enlightened through realisation of the path right view (magga sammāditthi), 
as the Venerable Sāriputta described in the Sammā Ditthi sutta. 
 

We initially recognised that the person filled with greed, hatred and delusion becomes dependent on contact and 
makes their own misery. Contact conditions feelings. When attached to pleasant feelings the proclivity to lust 
(rāgānusaya) develops. When averse to unpleasant feelings, the proclivity to hatred (patighānusaya) develops. 
These two are at two extremes. The neither pleasant nor unpleasant feelings occupy the middle (adukkhamasukha). 
Complete elimination of lust (sabbaso rāgānusaya pahāya) and substantial suppression of aversion 
(patighānusayan pativinodetvā) refers to the exclusion of the two extremes. What is left at the centre is the neither 
pleasant nor unpleasant that can fall into delusion. It is here that the conceited view of ‘I am’ can be eliminated 
(asmīti ditthimānāsuyan samūhanitvā). Exclusion of this proclivity removes the great delusion called ignorance. 
Shattering ignorance, giving rise to insight, one ends misery in this lifetime (avijjan pahāya vijjan uppādetvā dittheve 
dhamme dukhassantakaro hoti – MN, Sammāditthi Sutta). Make effort to relate the dhamma that you see to 
nibbāna. 
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13. How do Greed, Hatred, and Delusion differ? 
 

Trainees on the path must recognise well the three roots of unwholesomeness. Once the Buddha asked the 
following question from the monks: “How would you respond if followers of other religions ask you ‘What is special 
about the three phenomena of greed, aversion, and delusion, what do they mean, how do they differ?’?”  
The monks expected the Buddha to give them the answer. The Buddha asked them to reflect well on what he would 
say, and to respond, accordingly: “Monks, greed is less grave as a wrong, but greater in difficulty to remove. Aversion 
is graver as a wrong, but easier to eradicate. Delusion is graver as a wrong, and very difficult to eliminate.” 
 

Greed Hatred Delusion 

Less evil (appasāvajjo) 
 

Gravely evil (mahāsāvajjo) 
 

Gravely evil (mahāsāvajjo) 

Difficult to eradicate 
(dandhavirāgī) 

 
Easier to eradicate  

(khippavirāgī) 

 
Difficult to eradicate 

(dandhavirāgī) 

It is clear from this that delusion is the greatest unwholesomeness, graver as an evil, and more difficult to remove. 
We generally think that lust and hatred are more intense. The gravity of delusion is due to its combination with 
both greed and aversion. Buddha clarifies here how greed, hatred, and delusion arise, and, having arisen, what 
causes and what conditions their proliferation. The cause for greed to arise is a being’s liking and endearment to 
sensual images (subhanimittantissa vacanīyan). Reflecting unwisely on pleasing images gives rise to lust that wasn’t 
present. Once born, lust proliferates.   
 
Next, He clarifies how unborn hatred arises and proliferates. Its cause is reflecting on what one finds aversive 
(patighanimittantissa vacanīyan). Reflecting unwisely on what one finds aversive, gives rise to anger that wasn’t 
present and its proliferation.  
 
Next, He clarifies how delusion arises and how it proliferates. Its cause is unwise reflection of images that may not 
be pleasant or unpleasant (ayonisomanasikarotissa vacanīyan). Unwise reflection gives rise to delusion that was 
not present, and conditions its proliferation (AN, Tikanipāta, Mahāvagga, Discourse 8 – see note 37 under References). 
 
It is easy to understand pleasurable images and aversive images as causes of greed and hate. It is not as easy to 
comprehend the cause of delusion. That is unwise attention (ayoniso manasikāra). We referred to it simply as 
reflecting unwisely. It may still not be very clear. Let’s attempt to be clear on this. Consider ‘attention’ (manasikāra) 
first, leaving wise and unwise alone, for a moment. Stop and look at what enters your mind. Whether you want or 
not, many things cross your mind. They may be things past, things that need be done, or something that needs 
attention now. Attention is this nature. It may be clear that all things are met by attention (manasikāra sambhavā 
sabbe dhammā – AN, Kinmūlaka sutta – earlier, note 13). Without attention, would there be anything you take to be 
yourself, or yours, or for you. It is this attention that gets entwined with all. In that, it is unwise attention (ayoniso 
manasikāra). 
 
This whole confusion is in this subtle moment that you imagine your presence (‘I am’). Still, things past and things 
imagined in the future cover this subtle moment. Your presence is felt when there is a sense object in focus. A 
feeling is grasped. A volition is grasped. Knowing is grasped (SN, Ānanda sutta – earlier, note 33). Then, what is referred 
to as self and other things is by way of mutual subsistence. Without seeing this, if you see this nature as a certainty, 
then, that is delusion, that is ignorance. Attachment with passion is due to delusion. Aversion by displeasure is due 
to delusion. Even without attachment and aversion, assuming your presence and that of other things is due to 
delusion. Delusion is thus a grave wrong (mahā sāvajja), difficult to remove (dandhavirāgī).  
 
The Buddha categorised the mind as names, forms, and perception (or consciousness) and demonstrated the world 
of objects that we confuse with conceptualised thinking while penetrating it with insight knowledge. In order to 
end existence samsāra we too must know this truth. It is by penetrating the world of names and forms that we can 
eliminate greed, hate, and delusion. What is needed there is wise attention (yoniso manasikāra). It means that we 
see the source of concepts as causes and conditions. The difference between greed, hate and delusion is clear now. 
We comprehend these because we need to be free of greed, hate and delusion. Let us recognise what the Buddha 
taught as causative phenomena that help liberating oneself from them.  
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1. When followers of other sects ask what causes unborn greed to be unborn and for greed that has arisen 
to be eliminated, say it is with reflection on the impurities of the image (asubhanimittantissa vacanīyan). 
This means reflecting on the impurities and repulsiveness of sensual objects. 

2. Cite loving kindness-based deliverance of mind as the way to keep unborn hatred from arising, and to 
eliminate arisen hatred (mettācetovimuttissa vacanīyan). 

3. When they question what causes unborn delusion to not arise and for arisen delusion to be removed, say 
it is wise attention (yonisomanasikārotissavacanīyan).     

 
Reading this dhamma booklet, you now know how greed, hate, and delusion differ from each other, and what is 
required to be cultivated to eliminate them. Develop reflection of the impurities and repulsiveness 
(asubhamanasikāra), while being entrenched in morality.  Develop reflection of deliverance of mind through loving 
kindness (mettācetovimutti). See through the world of names and forms being depicted on consciousness with wise 
attention. We now know what we need to know. Why delay?  
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14. Cultivate Perception of Repulsiveness to Eliminate Lust 
 

You now know that we need to cultivate the sign or image of repulsiveness to eliminate arisen lust and to prevent 
the arising of unborn lust. We frequently receive the five sensual features of forms, sounds, fragrances, flavours, 
and touch as sense-objects in our daily lives. They generate endearment in the mind especially where these objects 
relate to the body are taken to be pleasant. What develops is the image or sign of pleasantness (subha saññā). 
Because we had developed the pleasantness image in samsāra we still have a body made of flesh (mānsa kaya). 
Until we come to appreciate the true dhamma (saddhamma) we assume the body to be self, as we are engulfed in 
ignorance. And since we consist of craving, we possess the body as mine. 
 
The Buddha teaches thus: “Disciples, the lowly worldling engulfed in craving and ignorance gave rise to this body. 
Why? Because they did not lead the celibate life to end misery. Therefore, on the dissolution of one body, they 
acquire another. Once you arrive in a body, there is no escape from birth, decay, death, sorrow, lamentation, 
misery, grief, and despair.” (SN, Bāla-Pandita Sutta: The Fool and the Wise Person – see note 38 under References). Hence, 
we need understand that we cultivate the perception of repulsiveness to escape the misery of the incessant arrival 
in a body. 
 
We need a certain knowledge and vision in order to enter the path. That is, that the form of this body is made up 
of the four great elements. It is a product of the union of a father and a mother. It is nourished by the food we take. 
It is impermanent. It has to be maintained by rubbing, caressing, touching etc. It is subject to dissolution and 
destruction. This consciousness (the nature of knowing by differentiating the images and signs) is entrenched in 
this body. The vision that they are so bound together. (MN, Maha Sakuludāyi Sutta – see note 39 under References). This 
body contains the elemental forms of earth, water, heat, and air (mahābhūtārūpa). They are to be found in the 
external world right here. When consuming food and drinks, and breathing, we internalise these elemental forms. 
We tend to think that what we ingested is ours. Even as ourselves. We take them to be our substance. A part of 
these become nutrients as required by the body. The excess is got rid of through the nine doors. That is the nature 
of the body we cling to. Microscopes are not necessary to know the elemental forms the Buddha taught us about. 
Hair-splitting debates are not necessary. Earth is the nature of hardness or softness. Water is the nature of cohesion. 
Moistness. Heat is felt as warmth and coolness. Air is expansion and contraction. Easy to comprehend. The 
elemental forms do not occur separately. They are always combined. E.g., take a muscle in the body, and although 
it may have the earth elemental form in preponderance, the other elemental forms are also present. 
 
Hardness in the body is referred to as the personal earth element (pathavi). Hair, nails, teeth, skin, flesh, veins, 
bones, bone marrow, kidneys, heart-muscle, liver, uterus, spleen, lungs, intestines, bowels, undigested food, and 
excreta seem to have more of the earth element nature. As noted, the earth element is taken in with food. There 
is no separate external earth element and a personal earth element. They are one and the same. Therefore, they 
do not deserve to be considered as ‘I,’ ‘mine,’ and my ‘self.’ When insight helps you to see these as they are, as not 
mine, not me, and not self, the mind gets displeased with the earth element. It gradually gets detached from it.  
 
The watery or moist nature of the body is the water element (āpo). Here, too, there is the external water element 
and the personal water element. Bile, phlegm, pus, blood, sweat, blubber, tears, skin grease, spittle, nasal mucus, 
oil of the joints, and urine etc., constitute the personal water element in the body. All this and the external water 
element are one, and not two. Taking such water elemental forms to be me, mine and something substantial in me 
is only a deception and invites misery. Seeing this with insight helps one become displeased with the water element 
and dissociate oneself from personalising it.  
 
The heat element, too, may be seen as twofold, as personal and external. It is the personal heat element that 
foments it, decays it, and burns it. Heat helps food digestion. If there is any other activity performed by heat in this 
body, all that is no different to the external heat element. When one sees insightfully that none of it is me, mine, 
or anything of substance personally, the mind gets displeased with it, and detaches itself from personalising the 
heat element.  
 
The air element is also twofold. When breathing, the external air element is personalised. It is the same when 
swallowing food. The personal air element functions in the body as the air that rises, the air that descends, the air 
within and outside the bowels, air that assists movements of the body, inhalations, exhalations, etc. It is the external 
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air element that is thus personalised. Seeing insightfully that none of it is mine, me, or anything substantial in me, 
the mind is detached from it.    
 
I, the other, husband, wife, daughter, son, lover, relative, friend, enemy, a person of such nationality, a person of 
such clan or caste, and so on, represent the elemental lots we have assumed. We have attached values through 
feelings, sensations, and volition on these collections of elemental forms. Defilements such as, liking sensual 
comfort, anger, lethargy, restlessness, and doubt bear down a being who generates images or signs of pleasantness 
regarding the body. Thus, grows the proclivity to lust. We are at present tied to a body due to this proclivity that 
grew in cycles of existence. If we let the proclivity to lust grow even now, then, we shall be tied to a body in future, 
also. A being with little wisdom keeps returning to a mother’s womb time and again, says the Buddha (punappunan 
gabbhamupeti mando). By this, there is birth, over, and over, again. Death, too (punappunan jāyati mīyati ca). One 
is taken to the cemetery, repeatedly (punappunan sīvatikan haranti – SN, Udaya sutta – see note 40 under References). 
This walking, standing, sitting, lying body bends, stretches, bound by bones and veins, and covered by skin, cannot 
be seen in its true nature. It consists of various impurities. Unpleasant excretions occur through nine orifices. The 
skin oozes sweat and dirt. Upon death, the blue and swollen body is taken to a cemetery. The expectations of 
relatives end there (anapekkho honti ñātayo). Thereafter, it attracts animals and other organisms. Therefore, one 
must see the body as it really is, completely. If this body be one way, the other body is also the same. If the other 
body is one way, this body is the same. Seeing this way, one must get rid of attachment to the personal body and 
the external body. If someone gets haughty about a body like this, and thinks less of others, what else is it other 
than not knowing how it really is? (SN, Vijaya Sutta – see note 41 under References).  
 
Today, some do not like to be taught of the awareness of the sign of repulsiveness (asubha-manasikāra) in public. 
Yet, society is filled with images of lust. So much, that the adult mind, too, finds it difficult to bear. What of the 
young mind? By these, unpleasant incidents, harm to lives, mental disorders, have increased. If the conventional 
social mores of civilised boundaries are to be protected the common society must be aware of the sign of 
repulsiveness. A stream-winner lay-person enjoys the five sensual strands. They maintain marital relations. Rear 
children. They are aware that the experiences of the six sense-faculties are not about external things but names 
and forms being depicted on the consciousness. They anticipate future release from lust. For such lay disciples, 
their greed and lust may not be strong enough to render them to the lower realms of hell.  
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15. Loving-kindness based Mind Release for Eliminating Aversion 
 
Deliverance of mind through loving kindness (mettā ceto vimutti) must be developed to eliminate hatred that is 
arisen, and to prevent arising of unarisen aversions. It is what is commonly known as mettā-bhāvanā or meditation 
on loving-kindness. It is training to not entertain an aversive thought against another. It is to be developed with the 
entirety of living beings in focus. Many of you know the essence of the discourse on loving kindness and its reference 
to all living beings is helpful here.  
 
Sabbe sattā bhavantu sukhitattā – Sn, Metta sutta – (see note 42 under References). Tasā – agitated beings, tāvarā – un-
agitated beings, dīgā – great beings, mahantā – mighty beings, majjhimā – medium sized beings, rassakā – beings 
of small stature, anuka – soft-bodied beings, thūlā – obese beings, ditthā – visible beings, additthā – invisible beings, 
dūre – beings far away, avidūre – beings close by, bhūtā – beings already born, sambhavesī – beings to be born: this 
is the gamut of beings. Bring the entirety of this gamut of beings as conceivable to you into focus.  Each one of these 
beings is helpless against the deceptive world of names and forms being constructed by their perceptive functions. 
While being amongst them yourself, there is nothing considerable to find aversive in another. Therefore, spread 
thoughts of loving kindness to all beings.  
 
Buddha reminds us to reflect on loving kindness, focussing on six directions. The direction in front of you, on your 
right, behind, on your left, above, and below, in order. Beginning with the front, reflect repeatedly, ‘may all beings 
in front of me be well in mind and body.’ Let’s say you spend five minutes like that. Then, spend five minutes to the 
right side. In this order, you express your mind of loving kindness to all beings, above, below, and across. This refers 
not only to the deliverance of mind through loving kindness, but also to the manner of reflecting on and developing 
all four sublime states of mind, as Buddha has reminded us in many discourses. When trained over some time, one 
experiences a certain tranquility and unification of mind. One can develop this deeply.  
 
Anger, fear, unrest, doubt, displeasure and such unwholesome thoughts need not get you down, when you can act 
with a mind of loving kindness and smoothen all pits and knots along the way. We know through the Buddha word 
that volition is action (kamma), and that the present eye, ear, nose, tongue, body and mind are past actions. We 
accumulate actions by going to please the ego. When one seeks external sources to blame for their own creations 
of misery and grief, one extends their kammic actions by leaps and bounds with added interest. This is how 
consequences of our unwholesome actions cause the creation of new kammic actions. We need comprehend that 
the pleasures and miseries in existence are the results of our own volitional actions done with ego at the fore. When 
we let the loving kindness mind mature, we reduce the potential accumulation of new unwholesome actions. While 
the debt of old actions is being paid, one must act wisely to prevent new debts arising. As hateful and harmful 
thoughts (vyāpāda vihimsā sankappa) are not being constructed, renunciation develops (nekkhamma sankappa). 
 
AN, Karajakāya Sutta: The Discourse on the Deed-born Body (see note 43 under References) which discusses all four 
boundless states or sublime abodes (brahma vihara), begins with a reference to kamma, where Buddha says: 
“Disciples, I do not say that there is an ending of actions done intentionally without having experienced their 
consequences.” The consequences may visit one in this life, the next, or in any subsequent life. A noble disciple who 
is not plagued with greed, hate and delusion lives upright with proper attention, reflecting loving kindness and non-
hatred in all four directions, above and below. They know thus: “Earlier, my mind was yet undeveloped. Narrow. 
Now my mind is well developed. If there be any action that was done through greed, hate or delusion, it shall not 
abide there (ne tan tatrāvasissati), or remain there (ne tan tatrāvatitthati).” 
 
Buddha then asks, “Disciples, if a child were to develop deliverance of mind through loving kindness from when 
they were very young, would they do anything unwholesome?” ‘My lord, that would not be so,’ responded the 
monks. Then, “if no unwholesome action is done, will they have to suffer?” The monks respond saying that could 
not be, if no unwholesome thing is done. The Buddha had taught the meditation on loving kindness so that even a 
little child could comprehend and develop it. We must make good use of these.  
 
The Buddha exhorts all, men and women, to train and develop deliverance of mind through loving kindness. None 
can take this body when they depart life. Humans have mind at their core. A person who develops the loving 
kindness mind knows that ‘whatever ill-deed was done by this deed-born body in the past, all that has to be 
experienced here. Nothing goes along from here.’ In this way, if one develops deliverance of mind by loving 
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kindness, one can attain to a non-returner in this life itself if one does not attain arhanthood. Mind-release through 
loving kindness being part of the tranquility meditations, one must know how it can help attain nibbāna. 
 
One day, the householder named Atthakanāgara asked the venerable Ānanda whether the Buddha has taught a 
way to end all cankers and defilements and attain nibbāna. He answered that it was not just one, but eleven ways 
were taught, and deliverance of mind by loving kindness is one. It’s like this. 
 
“Householder, a monk, with a mind full of loving kindness lives extending over one direction. Similarly, a second 
direction, a third, and a fourth, and above, below, and across, and all over, they live with minds so vast and 
expanded, limitless in their loving kindness, devoid of illwill and hatred. They think thus: This deliverance of mind 
through loving kindness is a constructed one (abhisankhatā). Produced intentionally (abhisañcetayitā). If something 
be construed, and produced through intention, it is impermanent. It is liable to cease. One comes to destroy all 
cankers and defilements. If one fails to eliminate all defilements, one has attached to the tranquility of mind, and 
having only got rid of the lower fetters, is spontaneously born in a higher realm from where one does not return 
and goes into nibbāna from there.” (see AN, Atthakanāgara Sutta – see note 44 under References). Now it is clear that 
liberation comes about when one focuses deliverance of mind through loving-kindness to, and sees it through, 
insight (vidassanā). A mind of tranquility and unification (samatha-samādhi citta) also contains more subtle units 
of perception (pancaupādānaskandha) than the sensual images (kāma saññā).  Reflecting on, and reviewing those 
very subtle aggregates as transient etc., leads to the development of insight (AN, Catuttha Puggala Sutta: Four 
Types of Persons – see note 45 under References). These four discourses expand on this further. Mettā bhāvanā or 
meditation on loving kindness is invaluable in cultivating restraint in life, reducing intensity of kammic actions and 
influences, and removing obstacles to one’s meditation. 
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16. Wise Attention as Cause for Eliminating Delusion 
 
Let’s discuss how wise attention (yoniso manasikāra) can cause the elimination of arisen delusion and prevent the 
arising of unarisen delusion. We have clarified some relevant points already. Wise attention needs be understood 
with much care. Let’s first examine its etymology. ‘Yoni’ refers to source, point or place of birth. ‘Yoniso’ means 
‘from birth.’ Then, ‘yoniso manasikāra’ refers to ‘noting from point of birth.’ This is the literal meaning. From the 
birth of what? From the origination of the causative phenomena. Remember this well. 
 
Wise attention is the root-seed of insight/wisdom (paññā). What we need know is that all of us carry this seed. Yet, 
we need Buddha to teach us this. If you did not know that you have the capacity of wise attention, you now know 
it, and now that you know it, develop it; we’ll discuss further. This series of dhamma notes commenced around the 
topic ‘this moment.’ We know through our faculties (viññāna), we experience forms (rūpa saññā), feelings, 
sensations, volition, contact, construing in this moment. That is, with name and form arising a thought originates 
(nāma rūpa samudaya cittassa samudayo – see note 31). A train of such thoughts arises. They cease. Craving blinds 
us to their cessation. With arising, we latch on to it and imagine it exists. Not knowing that what we experience is 
the nature of construction of this train of thoughts, we imagine that the things we experience keep lasting. That the 
experiencer ‘I’ keeps existing, too. This unknowing nature is what is called ignorance. In other words, the wrong 
view of self (sakkāya ditthi). The cause of this deception is unwise attention. As long as this is not realised, cycles of 
existence get fashioned (samsāra).  Therefore, Buddha teaches thus: “Look at the world devoid of wisdom, full of 
gods and beings. Grasping names and forms, they think this is real.” (paññāya parihānena passa lokan sadevakan, 
nivitthan nāmarūpasmin idan saccanti maññati – KN, Iti. Paññāparihāni Sutta – see note 46 under References). 
 
If, therefore, one thinks that the world fabricated by the depiction of names and forms on the consciousness is real, 
there is unwise attention. Earlier we came to understand that wise attention means ‘noting from the point of birth.’ 
This does not refer to a past birth. It refers to what is being construed in this moment. It also does not deny that 
there was a past nor that there will be a future. If there be a causative co-conditional arising in this moment, that 
is all that happened in the past, too. That is all that will happen in the future, too. Therefore, it is sufficient to 
understand this moment’s causal connection. 
 
Once, a village headman named Bhadraka came before the Buddha and asked, ‘Lord, please explain to me the 
beginning and the cessation of misery.’ The Buddha says that if he were to explain the arising and ceasing of misery 
using examples from the past, it would cause some confusion and doubt, and therefore, that he would explain this 
from where they were. 
 
Buddha asks Bhadraka to think of where he lives, and to imagine if some difficulty were to be faced by some in his 
village, would that make him sad and worry. Bhadraka answers, saying, ‘Yes, there are such people.’ Buddha then 
asks, if there are others whose difficulties or problems would not affect Bhadraka, to which also he answers, ‘Yes, 
there are such people.’ Buddha now asks, why is it that some people when faced with difficulties arouse sorrow in 
him, and others, do not. Bhadraka answers that it is because those who arouse worry in him are those whom he 
desired or liked, and those who do not arouse worry in him are those in whom he had no desire or liking. Bhadraka’s 
answers contain the very source of suffering that he sought from the Buddha.   
 
Buddha then invites Bhadraka to apply this timeless dhamma to past and future too and understand that the reason 
for past misery was also desire, and so is it to future misery, too. Desire and choice are the root cause of misery, 
stress and suffering (chandohi mūlan dukkhassa). Bhadraka, happy with this explanation, says that he has a son 
living away from home, and that he often sends a messenger to seek the son’s welfare and report back to him, and 
until the messenger returns how anxious he gets. Buddha thus reinforces that desire is the root cause of suffering, 
saying something further. 
 
Buddha asks Bhadraka if before he met his wife had he any desire or lust about her. Bhadraka answers it was not 
so. It was after he came to hear about her and saw her that he felt amorous towards her. Now if any misery befell 
her, Bhadraka would be sorrowful, too. (SN, Bhadraka Sutta – see note 47 under References). 
 
Buddha clarified desire being the root cause of misery with this moment’s experiences, which could be easily 
understood. He did not confuse past and future. When desire is present, so is suffering. This is to be understood in 
this moment, with no use of past commentaries or future prophesies. Hemaka, the youthful student of the Brahmin 
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teacher Bāvarī, made a thoughtful request of the Buddha: “Lord, all of what teachers have taught me from times 
before your dispensation are presented as ‘it was supposed to have been, it’s supposed to happen so,’ (iccāsi iti 
bhavissati) etc. Such presentations lead to debate and disputation. They do not appeal to me. Therefore, your 
lordship, if there is a teaching to know and mindfully be, that lets us cross over this sinful bent called craving (tanhā 
- the emotional excitement or reaction to what is perceived), please teach me such a way.” The Buddha’s response 
to this request was as follows: 
 
“Hemaka, nibbāna is the ceaseless elimination of desire regarding the pleasing things one finds in this world of 
sights, sounds, odours, flavours, touch, and thoughts. One who knows this and bears this mindfully, and reaches 
liberation in this life itself, such a pacified person has crossed-over desire for all time.” (Sn, Hemaka Sutta – see note 

48 under References). 
 
That was Buddha’s response. Desire must be eliminated regarding the pleasant object being perceived through the 
six faculties. They arise in this moment. One can act mindfully regarding what originates in this moment. Instead of 
attachment, aversion, and deception, what one need do is insightfully see that these are mere depictions of names 
and forms on consciousness. They are not for gloating as self, and mine (nābhinandati). They are not for boasting 
and delusion (nābhivadati). Neither are they for mental consumption nor developing views (nājjhosāya titthati).   
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17. Wise Attention for Eliminating Wrong View of Self 
 

Buddha teaches thus in the discourse on all the fermentations (MN, Sabbāsava sutta – see note 3, above). Unwise 
attention generates new defilements. Existing defilements develop. He then says, conversely, that wise attention 
prevents new defilements arising. Already arisen defilements get weakened and eliminated. Now, we, too, need to 
prevent defilements arsing anew, and to eliminate existing ones. This is the path to liberation nibbāna.  
 
There are defilements that need elimination through different methods. Let’s consider the first. It is those that need 
to be eliminated by wise seeing (dassanā pahātabbā āsavā). Now, you are beings with merit who aspire to 
cultivating virtue, unification of mind, and wisdom, who aspire to attaining liberation, and who make the necessary 
effort, little by little. Take a moment to recall those times when your lives were not filled with making effort on the 
path. Think of how we behaved in such times. This is not to say that all we did was wrong. We may have done so 
much wrong, and also done good. What we did then was giving way to whatever that came up in our minds, without 
much enquiry, introspection or investigation.  Even now, we may not have given up all that is unwholesome or 
unworthy. Greed, anger, and delusion are still there. Yet, there are times when they are not dominant. Whatever it 
be, it is still that contact at the six senses and attention that drive us. When attention focuses on what comes in 
contact, one is directed to lust and desire, and to resultant feelings. 
 
The above discussed conditions can change for the better when there is growth of harmonious attention and the 
virtues of unification of mind. This nature is reinforced in correspondence with the growth of insight. So, we listen 
to the dhamma, discuss dhamma, read dhamma in order to enhance our attainment of learning (suta sampadā). 
To hear what we have not heard. To clarify what we know. To eliminate doubt. To sharpen harmonious view or 
perspective. What we come to know this way must be borne and retained well. We need growth in accordance 
with the utterances. Then it’s easier to investigate them with the mind. Perspective, view or vision is then sharpened 
to enhance realisation (ditthiyā suppatividdhā). Attention becomes the important factor when we consider what 
need be eliminated through perspective, view or vision. What should be noted, and what should not, is a 
comprehensible measuring rod that Buddha has given us. 
 
If thoughts of lust result from reflecting on a particular thing, then that is something one should not note or be 
attentive to (kāmāsava). If reflecting on something were to bring on a host of thoughts about remaining in existence 
instead of pursuing liberation from existence (bhavāsava), then that line of thinking is not to be reflected on. If 
reflecting on something were to result in your not seeing that the world of the five aggregates is unsatisfactory, 
that this unsatisfactory state arises due to craving, nor does it let you see that this unsatisfactory state would not 
arise if there was no craving, and results in your not seeing the path to eliminating this craving, then the mind is 
flowing along the proclivity of ignorance (avijjāsava). If these proclivities arise, then you can know yourselves that 
such things ought not be noted or reflected on. One can know it when they have developed a mind in accordance 
with the Dhamma that these proclivities of lust, existence and ignorance are to be eliminated.  
 
The majority in this world do not have such a mind. Until they arrive at the path of the Dhamma, beings feel nothing 
wrong about sensual indulgence, nothing wrong about desiring to continue in existence, nor see that forms, 
feelings, sensations, volitions, and consciousness are nothing but unsatisfactoriness (dukkha). That is why the 
Buddha stated that until one enters the path, one cannot claim to know or see the dhamma (MN, Mahā 
Mālunkyaputta Sutta – see note 49 under References).  
 
Now, our main focus is on how we apply wise attention to eliminate personality view (sakkāya ditthi). Take time 
and understand this patiently. We have come through a long series of cycles of existence (samsāra), because our 
thoughts have been in line with the cycle of existence. The Buddha teaches us a different path. A path in the 
opposite direction to the rushing waters of samsāra. Therefore, the message is unfamiliar, however much we try 
to simplify its words. This is why it’s difficult to understand. Yet, even though difficult, it’s not impossible to 
understand. Let’s make the effort. 
 
Firstly, let’s briefly recognise the wrong view of self or personality view. Sat + kāya conjoin to form sakkāya. Sat 
means ‘is,’ or ‘are.’ Beings think that there are things. They also think there are people. You think that you are (I 
am), that others are, and that there are things due to the experiences of the six sense faculties. All six faculties have 
forms and sensations as their corresponding signs or images (nimiti). We feel them, recognise them, make 
intentions about them, and are conscious of them. The heap of forms, feelings, sensations, volitions, and 
consciousness that are so constructed or fabricated are called ‘kāya.’ This results in a series of thoughts that rapidly 
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follow one after the other. When you cannot see a gap between the thoughts in this current, and instead, think 
what you imagine to be true or real, that is called sakkāyaditthi or personality view or the wrong view of the five 
constituents of the process of perception or consciousness, the five aggregates of clinging.     
 
Let’s understand this from the analogy of the cinema. When the individual slides of the filmstrip are projected at 
speed on the screen, we do not recognise the speed of projection, but a cinematic fable. Whatever way the 
producers edit it, ultimately, the viewers will reconstruct or revise a story based on their own defilements. The 
personality view of this being in existence or the samsaric being is similar. “I” am not a perpetually present unit or 
entity. Just like the current of thought experiences, it is a series of originating and ceasing or arising and passing 
perceptions. When one keeps attaching on the side of originations, one cannot see their cessations.  
 
Let us also understand this from the analogy of electricity. Electricity travels as waves. Although we see the mouse 
point on the computer screen consistently as one, when you move it rapidly, you will observe a number of mouse 
points. That depicts the wave nature of electricity. When stationery, the mouse-point appears as one. In the same 
way, although we feel the mind as one, it is a series of originations and cessations. In the current of minds, too, we 
meet only the originations. The cessations elude us. That is why we think that things last a long time, that we exist, 
and people exist. We do not know they are all depictions of names and forms on consciousness. This is personality 
view (sakkāyaditthi). The Buddha teaches that it is impossible teaching the cessation of personality 
(sakkāyanirodha) to those who fail to acknowledge the current of thoughts. They do not get it clearly. It does not 
register. They cannot free themselves of the wrong view. (sakkāya nirodhaya dhamme desiyamāne cittan ne 
pakkhandati … nappasīdati … ne santitthati … ne vimuccati). 
 

Addressing the monks, once, Ven. Ananda said, "Friends, Ven. Punna Mantaniputta was very helpful to us when we 
were newly ordained. He advised us with this exhortation: 'It's with possessiveness, friend Ananda, that there is "I 
am," not without possessiveness. And through possessiveness of what, is there "I am," not without possessiveness? 
Through possessiveness of form there is "I am," not without possessiveness. Through possessiveness of feeling... 
perception... fabrications... Through possessiveness of consciousness there is "I am," not without possessiveness.’  

Venerable Punna then asks, ‘what do you think, friend Ananda, is form certain, or uncertain?’ ‘It is uncertain, 
inconstant, or impermanent, friend.’ And, so are feelings, sensations, volitions, and consciousness – impermanent. 
‘If something is impermanent, is it pleasant, or satisfactory?’ ‘It is unsatisfactory, friend.’ ‘If something is inconstant, 
unsatisfactory, and transformational (viparināmī), is it suitable to be called mine, me, or my ‘self’?’ ‘No, my friend.’ 

‘Then, friend Ananda, see all forms, feelings, sensations, volitions, and consciousness, whether past, future, present, 
personal or external, coarse or subtle, ordinary or sublime, far or near, as not mine, not me, and not my ‘self,’ with 
ample insight.’ 

‘The noble disciple who sees thus, knows the teaching, and with wisdom so aroused, becomes disenchanted or 
disillusioned with the five aggregates of clinging or the five constituents of perception. Does not attach. Through 
detachment they liberate themselves. Once liberated, they know so. Fabrication of the aggregates of clinging 
ceases. They reach the ends of celibate life. There remains nothing more to be done. They know this with insight. 
Such was the Venerable Punna’s advice.’   

That was what the Venerable Ananda said of the kind advice the Venerable Punna gave them that helped them 
immensely as novices. He concludes by saying that having heard this advice, he realised the Dhamma, meaning, 
that he became a stream winner (dhammo abhisameto) (SN, Ānanda Sutta – see note 33, above).  

Now we are clear how “I” am born through attachment to the forms, feelings, sensations, volitions, and 
consciousness that arise when the six sense faculties come in contact with images. It is not that I certainly sit and 
make impermanent aggregates. “I” come to be with clinging to, or personalising, the aggregates or the constituents 
of perception (kandha; upādāna). With the cessation of the perceptual constituents or aggregates, the self, too, 
ceases or disintegrates. When this process happens, on and on, one imagines that things exist and self exists. 
Cessation is not seen because one is covered or preoccupied with craving. Therefore, what happens is the tying up 
of originations. When such knotting of originations of perceptual fabrications occur, one is blind to their cessation.  
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The deception that “I” sit separately and experience an existent world must now be clear to a fair extent. Keep 
developing your insight while developing the virtues and the unification of mind.  

Let us consider, again, the discourse on All the Fermentations (Sabbāsava sutta) that we began with. It mentions 
the birth of unarisen defilements, and the growth of arisen defilements. “Was I in the past? Was I not in the past? 
Who was I in the past? How was I in the past? Who was I and who did I become? Will I be in future? Will I not be in 
future? Who will I be in the future? How will I be in the future? Who will I be and who will I become in the future? 
Am I at present? Am I not at present? Who am I? How am I? Where did this being come from? Where is it bound?” 
This is unwise reflection. 

It is the unwise attention of the worldling who has no conception of the origination and cessation of aggregates 
according to the dhamma teaching of dependent co-arising. When one reflects unwisely like this without knowing 
arising and passing, one cannot see the causative connection between ignorance, fabrications, consciousness, name 
and form, sense-faculties, contact, feelings, craving, clinging, existence, birth, decay and death. Whatever 
conclusion one comes to or decision one makes being like that, would be only a view. Due to unwise attention, one 
can fall into one of six views, said the Buddha: 

1. There is my ‘self’. 

2. There isn’t my ‘self’. 

3. I shall recognise my ‘self’. 

4. I shall recognise non self. 

5. The impersonal ‘I’ shall recognise the self. 

6. The self that I possess, which talks, feels happiness and sorrow, and experiences consequences of 
wholesome and unwholesome actions is certain, fixed, permanent, and unchanging (MN, Sabbāsava Sutta: 
The Discourse on All the Fermentations: note 3, above).  

These views arise only when one takes “I” and ‘self’ separately. Whether one calls it ‘I,’ ‘self,’ or any other word, it 
is only an egoistic estimation (maññanā) that is fabricated through forms, feelings, sensations, volitions, and 
consciousness. “I am” is such an estimation (SN, Yawakalāpi Sutta: see note 4, above). The past cycle of existence was 
constructed due to the formation of this egoistic estimation. If it forms again, a future cycle of existences will be 
constructed. Kammic actions occur when one takes the notion of self to the fore. In other words, it means one has 
taken the weight of the responsibility for those actions. Then, one has to bear the results of those actions. A person 
without right perspective of path (magga sammāditthi) directed towards nibbāna may also have the notion that 
there is this world (atthi ayan loko), there is a world beyond (atthi paro loko), and that there are consequences of 
good and bad actions (atthi sukatadukkatānan kammānan phalan vipāko), which constitute right view towards the 
ending of kamma (kammassakatā sammāditthi).  

‘Let beings be watchful of speech, well controlled in mind, and not commit evil in bodily action. Let them purify 
these three courses of action, and win the path made known by the Great Sage.’ [Dhammapada, Maggavagga, verse 9 
(281) - https://www.accesstoinsight.org/tipitaka/kn/dhp/dhp.20.budd.html]. 

Such beings would associate the noble ones, receive dhamma instructions, and reflect wisely on the constituents 
of perception or the aggregates that get fabricated and know that it is suffering (dukkha) that is being so fabricated. 
They reflect wisely on the origination of suffering, its cessation, and the noble path to eradicate suffering. When 
they reflect that way, three fetters - personality view, sceptical doubt, and ignoble observances - that need to be 
eliminated from view get diminished. This leads them to stream entry (sotāpanna). 

Even without personality view, one still has the conceited view of ‘I am,’ because ignorance is fully eliminated only 
at the last stage of the paths to liberation, arhanthood. The non-returner to the sensual plane (anāgāmi) too has a 
minimal sense of the proclivity of inferiority conceit (asmi māna) as shown in the Khemaka sutta (SN, see note 50 under 

References). The once-returner (sakadāgāmi) has decreased the intensity of the fetters of sense desire (kāma rāga) 
and aversion (patigha) in addition to the elimination of the first three fetters of personality view, sceptical doubt 
and wrongful adherence to rituals. A stream-winner (sovān) who has eliminated the first three fetters, does not 
have desire, hatred and delusion that would make them do something so unwholesome that could lead them to 
the lower realms (refer AN, Abhabba sutta). The trainee noble persons, prior to arhathood, are still laden with the 
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conceit of ‘I Am,’ though not intensive, as to revert to the extreme and false views (62 false views), or to break the 
five moral precepts (abhabbo ditthisampanno puggalo anāgamanīyan vatthun paccāgantun, refer AN, 
Abhabbatthāna sutta). 

Why did the Buddha teach that it is unwise to reflect on ‘was I in the past?’ ‘will I be in the future?’ ‘am I at present?’ 
It is because the unenlightened worldlings entangle themselves in views when they contemplate on such. Yet, the 
one who knows and traverses the dhamma path has the right perspective that lets them see the co-dependent 
causal connection with insight. They know this is unsatisfactory (dukkha). They see with wisdom that it is this 
principle of dissatisfaction that led them through the past cycles of existence. They also see with wisdom that the 
same principle of dissatisfaction will construct the future cycles, too. Such one sees wisely that the aggregates or 
the constituents of perception arise co-dependently (bhūtan), that they are constructed (sankhatan), that they are 
volitional constructs or constructs of thought (cetayitan), that they co-arise  conditionally (paticca-samuppannan), 
that they are transient, uncertain and unsatisfactory, insubstantial, and that there is nothing to claim as me, mine, 
and my ‘self.’ This is not attainable at the level of a worldling’s perception. It is attainable when one is committed 
to associating worthy and noble persons, listening to the dhamma, wise attention and following the principled path. 
Transcending the ordinary level of perception (sañjānāti) to that of knowing fully through experience (abhijānāti) 
is attainable through knowledge with wisdom. Such one knows that right perspective too must be abandoned in 
due course (tassa ca uttarin nissaranan yathābhūtan pajānāti – AN, Kinditthika sutta – see note 24, above). It is the 
noble trainees who undertake the noble practice as mentioned, who will attain the final stage of knowing 
accurately, completely and for certain (parijānāti), and realise fully, to transcend the noble training (asekha 
puggala).    

The Buddha so compassionately and kindly taught the worldling the dhamma to lead them onward to the path to 
traineeship (sekha). It is imperceptible that one full of thoughts of existence, annihilation and views and, so 
oscillating, gathers much doubt will recognise this infinite kindness of the Buddha. Wise attention, when practised, 
will open the door to the way of the dhamma.  
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18. The Origination and Cessation of Personality View,  
the view of Body in Being or the wrong notion of Self 

 

The last chapter’s reference to the Ānanda sutta and how arises the notion ‘I am,’ must be clear to some extent, 
now. Attachment to, or personalising forms, feelings, sensations, volitions (formations), and consciousness (five 
aggregates of clinging or the five constituents of perception, pañcakkandha) gives rise to ‘self.’ It is through this 
attachment that the things that are imagined as ‘my experiences,’ come to be. Experiences supposed to be of 
places, things, and persons arise because of them, too. Buddha teaches that the worldling falls into the trap of the 
body in being or the notion of self in twenty different ways based on the five aggregates of clinging.  
 
Form is seen as self. Self is seen as inclusive of form. Form is seen to reside in self. Form is seen to include self. (SN, 
Nakulapitu sutta – see note 6). In this way form gives rise to a fourfold wrong view of self or personality view. Feelings 
are thought to be self. Self is thought to contain feelings. Feelings are thought to reside within self. Self is thought 
to reside within feelings. Sensations are thought to be self. Self is thought to contain perceptions. Perceptions are 
thought to reside in self. Self is thought to reside within perceptions. Fabrications, mental formations, or volition is 
thought to be self. Self is thought to contain formations. Formations are thought to contain self. Formations are 
thought to reside in self. Self is thought to reside in formations. Consciousness is thought to be self. Self is thought 
to contain consciousness. Consciousness is thought to reside in self. Self is thought to reside in consciousness. These 
are the twenty ways in which such misperception of self or the personality view, or body in being occurs. 
 
Here, we need understand that there is no self in these five constituents of perception, nor is there self anywhere 
outside of these five aggregates. Then who am ‘I’ that experiences these? Where do I reside? Personalising, or 
clinging to, these aggregates, itself, is what is self or ‘I.’ What is clung to, or personalised, is where the emotion of 
craving arises. Emotional attachment or craving is what fabricates personality or being (tanhā janeti purisan – SN, 
Pathama Janeti Sutta – see note 32). The arising of the aggregates of clinging means that a mind came to be. Minds 
arise and minds cease to be. Immediately, they are followed by the next mind. Minds originate. Minds cease. The 
speed of thoughts arising and passing: a current of minds. There is nothing comparable to the rapidity of arising 
and passing of minds, making it even difficult to think of an analogy, said the Buddha (AN, Book of ones, Sūkha 
vagga, sutta 8- ‘Lahuparivatta’).   
 
This rapidity makes it impossible for us to identify different minds. We think it is one mind. The notion of self “I am” 
also originates equal to the mental speed. And, so, it ceases. We do not see this. Thus, we think that we exist 
continuously. It is a huge deception. Not inconsiderable. An inestimable number of aeons. Repeatedly latching onto 
a self that is fabricated from moment to moment. Yet, imagining a permanent self.   
 
An example may facilitate its understanding. Today’s society may not have any who is unfamiliar with seeing films. 
The filmstrip contains many single shots, one after the other. Film shots are projected on to the screen at the rate 
of about twenty per second. Another twenty in the next second. 1200 such shots are shown every minute. 72,000 
per hour. It is not possible to count this while watching the film. We do not see what is really projected on the 
screen. A play of actors and actresses. A cinematic story. The cinema is enjoyed as a deception of both eye and 
mind. Depending on each other’s defilements, it becomes more and more varied. 
 
It is in this same fashion that we constructed this long samsāra. It is not only fabricating your ‘self.’ All the sense 
faculty forms and images are also so constructed. We have named what we have grasped and personalised as forms, 
feelings, sensations, volitions, and consciousness. The fact of naming makes them certain. Once a deity asked the 
Buddha: “What subjugates everything? There is nothing greater. Tell me if you can. In whose domain is everyone?” 
The Buddha answered this instantaneously. Let’s consider it. “Name subjugates everything (Nāman sabban 
anvabhavī). There is nothing beyond name (Nāmā bhiyyo ne vijjati). All have entered the domain of name (nāmassa 
ēkadhammassa Sabbeva vasamanwagū – SN, Devatā samyutta, Anva vagga, Nāma sutta). We name what is 
depicted on consciousness as mind and matter. Then we expect those named things to be existent in the world. 
Now, self also exists. What ‘I’ experience also exists. Whatever is there in the external world, our world gets 
constructed by the names and forms that are depicted in our consciousness. This is a process. An activity. ‘Being’ 
describes the preferential lust (chando), the endearing desire (rāgo), the delight (nandi), the emotional attachment 
(tanhā) that arises with the desire to familiarise or to know the feelings, sensations, volitions, and consciousness 
that arise with names and forms (SN, Rādha Samyutta, Pathama Māra Vagga, Satta Sutta: A Being – see note 51 under 

References). Beings have perceptions and sensations about the things they name. They establish themselves in these 
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named things. Without knowing fully about these named things, they keep going to the domain of death (SN, 
Samiddhi Sutta – see note 52 under References). 
 
Let us understand this with an example. One day, māra, wishing to embarrass the nun Vajirā asked her the following 
question: ‘Who created this being? Where is the creator of this being? Where did the being originate? Where does 
it cease?’ Knowing that this was māra, the venerable Vajirā responds in the following three stanzas:  
 
1. Why now do you assume 'a being'? 
Mara, have you grasped a view? 
This is a heap of sheer constructions: 
Here, no being is found. 
 
2. Just as, with an assemblage of parts, 
The word 'chariot' is used, 
So, when the aggregates are present, 
There's the convention 'a being.' 
 
3. It's only suffering that comes to be, 
Suffering that stands and falls away. 
Nothing but suffering comes to be, 
Nothing but suffering ceases.  
 
[SN, Vajira Sutta: https://www.accesstoinsight.org/tipitaka/sn/sn05/sn05.010.bodh.html]. 
 
Thus unmasked, māra fled. 
 
Now we understand, little by little, that it is merely a host of single conventions that we experience through the current 
of thoughts, consciousness and names and forms. All that we maintain, at present, in this social enterprise are 
conventions only. Family organisations, husband and wife, parents and children, houses and properties, vehicles, roads 
and highways, governments, ministries, departments, prisons, conflicts and wars, learning, non-learning, designations, 
honours, titles and positions, promotions, demotions, undercutting and villainy, suffering and sorrow, comforts, poverty, 
affluence, accessories and equipment, five demeritorious actions, ten demeritorious actions, evil, beasts, spirits and 
ghosts, demons, deities, superior deities like brahmas, is an endless list of conventions. Samsāra is nothing but wallowing 
in a pool of conventions, beginning with the construction of ‘I’ or the notion of self. This is the normal level of knowing 
and perceiving. We remain there unless we train to see with wise attention and insight. 
 
It is this fabrication that the Buddha calls the origination of the personality view, or the body in being. The worldling is on 
the side of the origination of personality view. Tethered from origination to origination. Yet they do not know it. They fail 
to see that there is a cessation of personality view. The cessation is covered by craving. The wisdom eye closed. One exists 
thinking of an incessant “I” or self. One has been in cycles of existence over aeons. Future cycles too get constructed 
because of this. One does not even see the cycle of existence when caught up with a body of flesh. Conceit increases. 
According to the teaching in the discourse on the Middle (AN, Majjhe Sutta – see note 53 under References), the personality 
view is one end. Its origination, the second. Its cessation is in the middle. The seamstress called ‘craving’ stitches up one 
origination with the next. It’s the same way as how we fail to see the space between one film shot or frame and the next. 
We do not see that forms, feelings, sensations, volitions, and consciousness arise and pass from moment to moment. We 
do not see that ‘self’ arises and passes from moment to moment. What happens in this moment is what happened in the 
past, and what will happen in future.  
 
To remain this way, thinking of one person or self, and to be thinking if one was in the past, will one be or not be in the 
future, am ‘I’ or am ‘I’ not at present will only entangle this worldling mind in concepts of self, more and more. That is 
why Buddha advised us not to reflect thus in the discourse on all defilements (Sabbāsava sutta- see note 3). It is reflecting 
on what one ought not. An unwise attention. This was the reason for such advice. The worldling mind that views beings 
in bodies cannot but fall into views by reflecting so. Personality view is the basis for the entirety of the 62 views mentioned 
in the discourse on the ‘All-embracing Net of Views’ (Brahmajāla Sutta – see note 54 under References). 

It is stated there that some monks recall not one previous lifetime but aeons of them after developing their minds to the 
higher powers, including the power to recall manifold former existences (pubbe nivāsānussati), in all their details, such 
as, name, clan, food, complexion, comforts, sorrows, lifespan, etc. They ultimately reconfirmed their view of self. Why? 
Because they did not penetrate the causal connections of dependent origination. Therefore, they thought of seeking a 
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permanent place of happiness to be free of suffering. Even if one is born in the realm of neither sensation nor non-
sensation, the Buddha showed how one has not gone to a permanent happiness. What needs to be done is not seek a 
permanent place, but end existence (bhava nirodha) (Bhava nirodha nibbānan – AN, Sāriputta Sutta – see note 55 under 

References). 

Yet there are commentaries on how other Arahants who had attained the higher powers, just like the Buddha, recalled 
past existences. It is stated in the MahāSaccaka Sutta that the Buddha made such recollections. One may question why 
one would recall the past. It is not to be taken lightly, as it is through such recollections that a disciple may comprehend 
the enormity of this cycle of suffering through a myriad of existences. Or, that one may appreciate that this huge misery 
of existence arises due to this egoistic estimation of self (asmi maññanā). The Buddha rejects a view or a debatable 
opinion not for the sake of contradiction or due to unfamiliarity. The Buddha knows very well that every indulgence of 
views is by reason of contact (phassa-paccayā). He knows exactly how they are adopted (ēvangahitā). He knows their 
nature (ēvangatikā). He knows the after-life destination caused by a view (ēvan abhisamparāyāti). He knows what needs 
be done about it (tato ca uttarītaran pajānāti). Even though he knows these, he does not seize a view about it (ne 
parāmasati). He himself came to know the ending of all defilements (paccattaññeva nibbuti viditā). Knowing the 
origination and extinction of the enjoyment of these views, their dangers and disadvantages, and their departure, he 
escaped without personalising or clinging to any of them (DN, Brahmajāla Sutta – see note 54). In this manner of describing 
the Buddha, the disciples come to appreciate the status of Buddhahood and their Teacher. 

There is another thing that we need understand. How does a whole cycle of existence form when there is no permanent 
self and self is constructed every moment? We recalled earlier that it is craving that constructs personality. Similarly, that 
it is craving that stitches up origination with origination without showing cessation. Ignorance is this thinking that ‘I am, 
permanently,’ without knowing origination and cessation. Although ‘self’ is a phenomenon that is constructed from 
moment to moment, it is in existence, continuously, for the worldling. Therefore, they act with self and personality in the 
fore. Prompted by the unwholesome roots of greed, hatred, and delusion, one causes misery to others, thinking, ‘I am all 
powerful.’ What they do is unwholesome that result in sorrow. When one acts with ‘self’ at the forefront, it implies that 
they accept responsibility for it. When they suffer consequences of their actions, too, they compound kammic interest 
by their reactions. Samsāra does not stop. The methodical decrease of the notion of self means that wholesomeness is 
growing within. Cessation (nirodha) must be seen for wholesomeness to develop. Repeatedly returning to existence is 
because of not seeing cessation (nirodhan appajānantā āgantāro punabbhavan – Sn, Dvayatānupassanā Sutta: 
Contemplation of Duality – see note 10). When cessation is seen, origination is also understood better. 

We listen to, and read, the Dhamma in order that we know these facts. To know the way of wholesomeness. To know 
that the ‘self’ develops within the flow of the five aggregates of clinging minds. To know the fabrication of ‘I.’ One who 
fails to see the origination and cessation in this moment imagines all to be at the conventional level. One is not freed 
from the conventional level even if one gains the higher powers without acquiring insight knowledge. Seeing birth, living 
and death, or things coming to be, existing for a while and ceasing to be does not mean one sees origination and cessation. 
It does not mean one sees the transience that a Buddha had revealed to the world. Thinking that one lives for a while, or 
that a thing exists for a while gives rise to the view of existence (bhava-ditthi).  Thinking that one lived for some time and 
died, or that something was there for some time and was destroyed gives rise to the annihilation view (vibhava-ditthi). 
The wordling sees forms and concludes existential and annihilationist views (Sn, Kalahavivāda Sutta: Of Quarrels and 
Disputes – see note 1). 

The Buddha, having emerged from the high attainment of comfort in the week after attaining Buddhahood saw the 
worldlings thus: Beings are full of remorse and repentance, burning within desire, hatred, and delusion. They are 
subservient to contact. ‘Self’ is an appellation for disease. Thinking one way, they experience quite another (yena yena hi 
maññati tato tan hoti aññatā) (We must now know that it is minds or thoughts that construct what is different. Also, that 
minds are merely names and forms being depicted on consciousness). However the nature of thought differs, the 
tendency is to attach to, and be dependent on, existence. Desire is always to maintain. Fear changes to the desired state 
of existence. Misery arises because of fear of changes (yassa bhāyati tan dukkhan). The way of Buddha’s dispensation is 
for the purpose of discarding existence (bhavavippahānāya). Though one thinks of a permanent existence free of misery, 
there is no such place. It is an eternalist view. There is neither an ending of suffering through annihilation. The Buddha 
states this as follows: 

1. If any contemplative/recluse states that there is liberation from misery by finding a permanent abode, they have not 
attained liberation. 

2. If a contemplative/recluse states that there is liberation through an eternalist view, they have not attained liberation. 



 42 

(KhN, Udāna Pāli, Lokawolokana Sutta: Surveying the World – see note 56 under References). 

It is the wealth of aggregates of clinging (upadhi – substrata of existence) that form the root of misery. If there were no 
clinging or personalising, there would be no misery. So long as there is grasping of minds fabricated by the six sense 
faculties due to ignorance, there is no escape from existence. Existence is there where clinging is. Limiting this fact to an 
existence after death limits one’s understanding, and disables one’s seeing cessation of personality view.  
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19. Things to Know and Reflect on to Escape Origination of Personality View 
 

We now know through the Dhamma that the Buddha used the word ‘being’ because of the attachment to the 
aggregates of form, feelings, sensations, volitional formations, and consciousness. We also know that forms become 
objects of attention because of sensual images/signs. We know that sense faculties and the images that they make 
objects originate in this moment. We have discussed at length that what we experience through contact and noting, 
as feelings, sensations, volitions, etc., are derived forms, i.e., forms with names, or nominal forms. We now know 
to say that these nominations originate simultaneously with the origination of feelings, perceptions, volitions, 
contact, and attention. Nominal phenomena do not originate without form phenomena and form phenomena do 
not originate without nominal phenomena. Names and forms originate with the origination of consciousness. And, 
it is with the origination of names and forms that the mind originates (nāma rūpa samudaya cittassa samudayo – 
SN, Samudaya Sutta – see note 31). These originate with each other as cause or condition. Nothing originates without, 
singly, by themselves. 
  
We also know now that our experiences are constructed with such a current of minds. This bit serves as a 
recollection. We do not recognise a current of minds even though they flow by as one mind after the other. We 
imagine the existence of one mind. “I” am constructed through a series of minds that grasp the aggregates of 
clinging, namely, feelings, sensations, volitions, and consciousness. Here, too, we are deceived into thinking that 
there is one “I.” This gives rise to misery. Ignorance is not knowing that. Just like ‘self,’ not seeing the cessation of 
arisen aggregates, one thinks that the five constituents continue to exist. It is this co-dependent nature that is 
described as clinging or personalising attachment conditions existence (upādāna paccayā bhava) in the teaching on 
dependent co-arising. Things are fabricated in this way as experiences. Such fabrications are known as substrata of 
existence in the Dhamma (upadhi). Misery is conditioned by these substrata of existence (upadhin paticca 
dukkhamidan samhoti). If all these attachments cease, misery will not arise (sabbūpādānakkhayā natthi dukkhassa 
sambhavo). It is on the principle that ‘if this is, that shall be, and if this arises, that arises’ that all that is part of the 
nature of experience originates. The Buddha applied the word “bhuta” (what exists) to phenomena that originate 
in this manner. It is ignorance that makes them appear as things that truly are or exist. 
 
Beings in existence hold on to the origination side without knowing that the phenomena that originate are but a 
current or flood of phenomena. These beings think they are things that exist. They imagine themselves to be in 
continuous existence because they do not know origination. As much as they do not know origination, they do not 
know cessation. The worldling does not know cessation. They think people exist for some time and die, and that 
things exist for some time and perish. They do not know the principle of cessation, that ‘this does not exist when 
this other does not exist, and this ceases when this other ceases.’ Ignorance is the deception that there is an 
existence due to this unknowing. Beings attached to the aggregates so constricted by ignorance do not find an 
escape from existence.   
 
All the aggregates like forms and feelings that beings thus attach to are transient, susceptible to misery and 
suffering, and liable to change (sabbe te bhavā aniccā dukkhā viparināmadhammā – KN, Discourse on Surveying 
the World – see note 56). This refers to all the forms, feelings, perceptions, volitions, and consciousness that are 
constructed in beings’ currents of mind being transient, unsatisfactory, liable to change, and not to the external 
world and the things in there.  They, too, are transient. But knowing their impermanence does not lead one to the 
cessation of existential suffering. In the discourse on the advent of the seven suns, the Buddha teaches that this 
earth, ashes and soot will all perish at the time of the destruction of the world. Scientists, too, having examined the 
atom and sub-atomic particles, now say that there is no substance as matter but only energy. Knowing about the 
external atoms does not facilitate one’s path to liberation (nibbāna). Knowing that does not help develop insight. 
Buddha teaches that external forms are constituted of earth, water, heat, and air. The great elements are not some 
chemical, nor electrons, protons and neutrons. They have reference to how we feel and experience things. Things 
felt as hard or soft are called earth (pathavi). The nature of cohesion, or what is felt as moist, is water (āpo). What 
is felt as hot or cold is heat (tejo). The nature of expansion, contraction, and motion is called air (vāyo). That is how 
we experience them. The Buddha’s teachings refer to things as they are felt by us, irrespective of what substances 
are there in the world of matter. Conceptual thinking occurs depending on what is experienced. A person refers to 
things based on how they are experienced. Accordingly, the Buddha’s teachings refer to a form as an image formed 
in one’s perception or sensation (rūpa saññā), and not a material substance.   
   
Think of a form, attributed with the convention ‘beautiful,’ that meets the eye. The eye is receptive to colour and 
form or shape only. Onto this, the value judgement of beautiful or not beautiful is appended by your defilements. 
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The form or body that is seen has no inherent beauty or ugliness. That is why the Buddha speaks of the lust in a 
person’s conceptualisation (sankapparāgo purisassa kāmo) in the Nibbedhika sutta (above, at note 19). The diverse and 
versatile world is not lust. Various things just are in the external world. Whatever external object that you think you 
desire; ultimately, that you are attached to the concept that you have constructed is something that you must 
reflect on carefully and understand.  
 
A derived world of concepts built around feelings, perceptions, and volitions in relation to forms, sounds, 
fragrances, flavours, and tactile sensations of the external world is what one attaches to. Yet, the worldling does 
not know that it is a concept that they are attached to. I who continuously exist desire a person who continuously 
exists, and things that continuously exist is how one thinks, and it is this thought of continuous existence that is the 
view of existence, or existential view (bhavaditthi).  The thought that ‘a person lives for some time and dies, and an 
object exists for a while and perishes’ is the view of annihilation (vibhavaditthi). Seeing forms, the worldling 
constructs existential and annihilationist views. The existential craving or the emotional attachment to existence is 
the desire to maintain those conceptual conditions without changing (bhava tanhā). Desire to see the end of 
something that you dislike or a misery that you cannot tolerate is the craving or emotional attachment to 
annihilation (vibhava tanhā). To desire no rebirth after death is also annihilationist craving.  
 
When you understand things this way, you begin to realise that even with regard to the objective world, all that we 
have are conceptually fabricated images of perception (saññāmātra). It is from noting or attention that all 
phenomena originate (sabbe dhammā manasikāra sambhavā), teaches the Buddha for this reason. He also teaches 
that all phenomena arise from contact (phassa samudaya sabbe dhammā). All that is caught up in experience 
originates from choice, liking, and desire (chanda mūlakā sabbe dhammā). All converge on feeling (vedanā 
samosaranā sabbe dhammā). 
 
To exist, and to perish having existed is a fact that has reference to the heap of experience of contact, attention, 
desire and feeling. Existence as reality (yathābhūta) is another term for the manner of origination of our 
experiences. Seeing this nature with insight helps eliminate craving for existence. And such one will not hope for 
annihilation, either (bhava tanhā pahīyati...vibhavan nābhinandati). Nibbāna or final liberation is the complete 
elimination without remainder of this existential and annihilationist craving (sabbaso tanhānan khayā asesavirāga 
nirodha nibbānan – see note 56). Such a liberated one has no sorrow about existence because they have no clinging 
or personalising attachment (upādāna) left in them. They have transcended, and are victorious over, death. Such a 
noble one has exceeded all planes of existence. 
 
Recollecting the above was based mainly on the discourse on surveying the world (KhN, Udānapāli, Nanda Vagga, 
Lokavyalokana Sutta – note 56). This discourse is extremely helpful in understanding why and what deficiency keeps 
us stuck in existence if we wish to understand and traverse the way of the dhamma. A similar discourse is the 
Ditthigata Sutta (KhN, Itivuttakapāli - note 25). Without the ability to recognise existential and annihilationist views, 
the goal of liberation cannot be appreciated. Deities and humans with the existential view cannot understand 
sermons on the cessation of existence. It will not be clear to them. They cannot get established in it. Their minds 
retreat from cessation (ōlīyanti). One with the annihilationist view thinks that existence comes to an end with death. 
To want annihilation without following a proper principled path is recklessness (atidhāvanti). This was discussed 
earlier, too. One can commence on the path when they see the defect in these views with some insight. It is one 
with the wisdom eye who will see (cakkhumantova passanti – KhN, Ditthigata Sutta – see note 25). Those who have 
commenced on the path are they who have seen the views of existence and annihilation, their origination, got 
disillusioned about them and determined dispassion and their cessation.  
 
All that an existential person naturally experiences are from minds of names and forms. The connection between 
names and forms arise with contact as cause (nāmañca rūpañca paticca phassa). Yet, one who does not know the 
dhamma, would not know that. This contact has no existence. It passes as it arises. Names and forms, too, pass, as 
they arise. If attention is applied, it arises, again. And, it passes, instantly. Think of the light patterns in a wesak 
pandal. They light up, light off, repetitively. Lighting off happens simultaneously with lighting on. Yet, the observer 
disregards the unlit moments, and latching on to the lit-up moments, observes light patterns. The mind currents 
are similar. Existence is imagined because it is only the side of originations that is seen and not that of cessations. 
Not knowing cessation makes one return to existence (nirodhan appajānantā āgantāro punabbhavan). Cessation is 
not seen because of craving or emotional attachment. Covered by craving. One who doesn’t know dhamma, though 
they be on the side of origination, fails to see it as an experience of the origination of the causative connection. 
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They think that they who continuously exist are experiencing things that continuously exist. In short, origination is 
a fact about the mind. So is cessation.    
 
Now, we know the components of a mind. Let’s recall them again. Attention meets with the forms and images of 
the six sense faculties that originate with sensory contact. These are perceived according to feelings, sensations 
and volitions. The nature of knowing them apart is consciousness. These are a mind’s components. A mind thus 
composed ceases as soon as it originates. None of these components can come to be by themselves. We noted 
earlier that name and form originate with contact as cause. It is consciousness that depicts name and form. Due to 
the application of attention, name and form originate with contact as cause. Therefore, we see. Hear. Smell. Taste. 
Feel touch. Think. It is not something ‘I’ do. It is an activity that occurs where there is the causative relationship.  
 
That contact is one end. The phenomena of names and forms that arise, move, cease, change, turn otherwise, and 
reengage with attention due to craving come to be due to contact that comes to be with attention and the six sense 
faculties. This contact is the second end. Names and forms originate again. 
 
We fail to see transience, when we keep receiving sense experiences from a current of minds arising from focussing 
on contact after contact, due to craving. We do not see the speedily originating and ceasing continuity of minds. 
The Buddha observed that it is not easy to draw an analogy for the speed of conversion of minds. Not seeing the 
conversion, existential persons fall into the trap of solid perceptions. Fall into the deception that ‘I’ exist, and 
experienced things exist. 
 
It is craving or emotional excitement that connects up contact with contact. There is cessation of contact (phassa 
nirodha) between two contacts. Craving blinds one to cessation of contact. Not seeing cessation, one keeps 
returning to clinging and existence. The youth, Tissametteyya, student of brahmin, Bāvari, once asked the Buddha: 
“Who lives happily in this world? Who is without agitation? Who drops the two ends and does not attach to the 
centre wisely? Who is the great one? Who has transcended the seamstress?” The Buddha says: “One who is 
celibate, who has extirpated craving, who is constantly attentive and is calm, such a monk is free of agitation.” 
 
“Knowing the two ends, they wisely avoid attachment to the centre. Such one, I call a great person. S/he has 
transcended the seamstress.”  
 
Discussing amongst themselves after the almsround one day, the senior monks were to recall what was the one 
end that the Buddha referred to in the questions of Metteyya. What was the second end? What was the middle? 
Who was the seamstress? Six monks responded thus: 
 

 
 
 
 
 
 
 
These are the two ends and centre. Every response noted craving as the seamstress that stitches up the two ends, 
while keeping the centre invisible. When asked which of these was correct, the Buddha said that all were. In the 
TissaMetteyya Sutta, He stated that the two ends were contact and its origination, and its cessation was the middle. 
All six responses are important to those keen on the path of dhamma. 
 
The path to liberation does not grow in the extremes. Only as non-attachment to the centre while penetrating with 
wisdom. Insight meditation is for this purpose. Personality view is to consider as self and things and possess them 
as mine the currents of mind originating in the nature of forms, feeling, sensations, volitions, and consciousness. 
Beings in existence attach to the constituents of consciousness, and converge on the origination of personality, 
without seeing its cessation. The point of cessation is the weakest point to eliminate personality view. 
 
A trainee who aims to do this must know through reviewing all minds as phenomena that originate and cease. None 
of these minds is made by us. The fault here lies in nourishing these with our own defilement based motivations. If 
not for the nourishments, the minds can only erase. What our defiled motivations do is to place the notions of ‘self’ 

Contact Cessation of Contact Origination of Contact 

Past Present Future 
Pleasant Feelings Feelings neither pleasant nor unpleasant Unpleasant Feelings 
Name  Consciousness Form 
Internal Faculties Consciousness External Faculties 

Personality View Cessation of Personality  Origination of Personality 
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and ‘mine’ at the fore. Therefore, when you have sense experiences, gradually, see with wisdom that they are not 
made by you. When you see, instead of looking, try to reflect on ‘seeing.’ Treat the other faculties and their objects 
similarly.  
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20. If the Dhamma is to be Awakened … 
 

We, with heightened ego, make effort to acquire those things that we do not yet possess, but wish to have. When 
the Buddha announces that ‘existence is sorrowful, liberation is comforting,’ we wish to be liberated, too. To be a 
proud owner of nibbāna just like the commercial advertisements say. Desire and effort are needed for liberation, 
too. However, one must be led by wisdom, instead of ego. It is futile to oppose defilements. One needs to act in 
order to condition the necessary causative phenomena for realisation. Not only liberation, we need know that the 
causes necessary for the dhamma path, too, awaken through the dhamma.  
 
A good, relevant, illustrative discourse is the Cetanā Karanīya Sutta, on the consummation of virtue and will or 
intention: Accordingly, the immoral person’s mind is remorseful or full of regret, due to attachments, sorrow, and 
deceptions. A virtuous person is free of remorse. S/he does not have to particularly will for there to be no remorse. 
Not having to intend the absence of remorse, their mind is joyful. No willing for joy is necessary. One who has joy, 
is naturally rapturous. Understand it thus. One who has rapture is naturally serene in body. One who has serenity 
naturally has pleasure of mind. One with a pleased mind is easily unified in mind. With unification of mind, one 
attains knowledge and seeing things as they actually are. One who knows and sees things as they actually are 
develops dispassion and disenchantment insightfully. With disenchantment, they enter knowledge and vision of 
release. “…In this way, monks, mental qualities lead onto mental qualities. Mental qualities bring mental qualities 
to their consummation, for the sake of going from the near (existential cycle of samsāra) to the farther shore of 
liberation (nibbāna).” [see note 57 under References]. Understanding these natures, entering the path of principles will 
not be difficult, it will be easy. What is needed here is your assessment of yourself and how much effort is required.  
 
Why have we come so long in existence? It is due to the unwholesome roots. We got attached because of greed. 
Because of greed, we stressed. Due to delusion we got deceived. Taking pleasing images as me and mine, we grew 
the propensities of lust. Thinking aversion as self and mine we let the proclivity to hatred grow. Even without 
attachment and aversion, taking the names and forms depicted on perception as self and mine, we let the 
propensity to ignorance grow. Let us not forget that ignorance combines to evoke lust and hatred, and these 
proclivities grow together. Then, the most powerful of these three unwholesome roots is delusion or ignorance. It 
is powerful as a fault, too (mahā sāvajja). And, difficult to eliminate, as well (dandhavirāgī). 
 
Things being this way, it is not easy for one to become virtuous, too. Generally, a person desires the five strands of 
sensuality (kāmacchanda). By nature, they clash, sorrow, are lethargic, restless, remorseful, and uncertain and 
doubtful. It needs no mention that with such a mind, it is not easy to be virtuous even if one wants to. Therefore, 
one may even think that a religious life is stressful. The discourse discussed above starts with a virtuous person. 
That non regret results from morality. Then, let’s find out how virtue is awoken.  
 
The discourse on ignorance (AN, Avijjā Sutta – see note 58 under References) is important to consider here. It states that 
when rains pour down on the hilltops, naturally the lakes, ponds, rivers, streams, and streamlets fill up and the 
ocean is also filled. Just like the rains in the hills, one needs good, worthy associates (sappurisansevo). It is the 
primary cause for one’s growth in the dhamma. Fulfilling this primary cause means that one is able to listen to the 
Buddha dhamma (saddhamma savanan). It is when one is able to listen to the dhamma properly that insight begins 
to bloom. Replacing the familiar unwise attention, wise attention begins to awaken (yoniso manasikāra). Seeing 
wisely means firstly, realising that all this time one has been deceived by the names and forms depicted on the 
consciousness, and understanding sense experiences, accordingly. Experiences must be seen as being fabricated in 
this moment. It means, understanding the causes why experiences originate. Understanding that this mind has 
been deceptive a long time, one is able to awaken wise attention this way, and let attention start to flourish (sati 
sampajañño). 
 
All this time, one thought that the eye exists. Coloured forms exist. And, because they exist, one looks. At the normal 
level of perception, it seems correct (sanjānana). But when one considers at the insightful level (abhijānana), one 
realizes that one sees because one looks. What occurs first is seeing. Simultaneously, one begins to look. Without 
knowing that they are images constructed by feelings, sensations, volitions, and consciousness. So, the eye is here. 
The form is there. One does not even know that consciousness made them separate. Covered by craving, one does 
not know of consciousness, either. Though it appears that the eye, form, and consciousness are in three different 
places, they originate simultaneously. The sensitive parts of the eye organ, the external form, and eye-
consciousness arise in this moment, no matter what exists in the outside world. This is what occurs at all six sense 
organs. 
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What happens, then, if there is no clear comprehension or mindful attention (sati sampajañña)? One endlessly 
seeks external things to be happy. Comprehending these phenomena with wise attention fulfils clear 
comprehension.  What does this mindful intellect fulfil? Sense restraint (indriya sanvaran). What does sense 
restraint fulfil? Disciplined and principled conduct of body, speech, and thoughts (tīni sucaritāni). Right conduct of 
bodily actions, speech, and mind make up morality or virtue. How many things need be rectified to get here from 
association of worthy persons? Now think back a little. A character being purified and a good character being 
constructed in this manner means that the four establishments of awareness are also being fulfilled. With these as 
cause, the seven factors of enlightenment are also being fulfilled. By their very cause, the knowledge of liberation 
gets fulfilled.   
 
This is what is meant by ‘mental qualities bring mental qualities to their consummation.’ Then, attainment of 
nibbāna is not something one does. It is a consummation of dhammas or phenomena or mental qualities. If that be 
the state of how mental qualities reach consummation, then getting one’s ego to the fore, wishing to be moral, or 
to be unified in mind, or to be wise, or to attain nibbāna, only demonstrate one’s desire to reach some status. It is 
nothing more than the desire to build one’s identity. Let us consider sīla, morality or virtue. If the background to 
virtue is constructed, then morality will simultaneously be fulfilled.  
 
According to the noble eightfold path, correct speech, correct action, and correct livelihood make up virtue. A 
person’s words and actions are conducted according to their thoughts. That is, how they think. This is easily 
understood. Then, one thinks in accordance with their views, and convictions. Concepts and thought-conceptions 
develop in the mind. We have been used in existence to develop sensual thought conceptions. To develop 
conceptualisations of aversion, and harm. Then, verbal, bodily, and mental misconduct is actioned by these habitual 
thought-conceptualisations. Based on the personality view of ‘I am’ and ‘things exist’, sensual, aversive, and harmful 
thought conceptualisations have grown (kāma-, vyāpāda-, vihimsā- vitakka). We have behaved according to these 
conceptualisations. If this is what one is doing even now, then, this will be what they shall do in future, too. 
Existence, too, shall not cease. Knowing this truism, we need to arrive at right view or harmonious perspective. It is 
when right view or perspective gets rectified that correct and harmonious thoughts get oriented. When orientation 
is right, morality will awaken. The main thing we need to know for right view is to understand how the sense 
experience world is constructed by dependent co-origination. 
 
Thought conceptualisation based on renunciation (nekkhamma vitakka), instead of sense-pleasure based 
conceptualisation (kāma vitakka), must grow on the path to liberation. This means that in the least, right 
perspective must be shaped by understanding that sensuality is something to be got rid of. Hate-based 
conceptualisations must be replaced by non-aversion-based conceptualisation. One must be able to see that there 
is nothing worth developing animosity against another. That is, that a loving-kindness filled mind must develop. 
Harmful conceptualisations must be replaced by harmlessness-based conceptualisation (avyāpāda- avihimsā-
vitakka). One must have compassion, transcending all desire to harm another.    
 
Right perspective or view is necessary for wholesome conceptualisation to replace unwholesome ones. One need 
examine meaning of dhamma concepts to understand dhamma. It is in that sense that the discourse on the great 
forty refers to one with right view succeeding in right thinking (sammā ditthissa sammā sankappan pahoti). With 
right thinking, speech gets rectified. With right speech, bodily actions get rectified. With right action, one’s 
livelihood gets rectified (MN, Maha Cattārīsaka Sutta: The Discourse on the Great Forty – see note 59 under References). 

Behaviour and conduct are shaped by thinking. Thinking is shaped by perspective or view. 
 
We possess defilements as proclivities that have become latent through cycles of existence. Sense experiences 
activate these latent defilements (pariyuṭṭhāna: outburst; prepossession). The precepts get breached if one gives 
in to these defilements. Such breach of precepts means one has transgressed or gone beyond (Vītikkamana - 
vītikkanta: (pp. of vītikkamati) transgressed; gone beyond). Demerit and sins occur in this manner due to ignorance and craving. 
Accordingly, one cannot expect to be virtuous without right perspective. We cannot anticipate the external world 
to be so conditioned for us to be virtuous and wholesome. Morality must be something that blossoms in us. The 
mind is important here. Sensual conceptualisations dwindle and get erased only when we have sufficient insight to 
let go. Harmful conceptualisations get erased when we have sufficient wisdom to be compassionate. Virtue will 
arise in proportion.  
 



 49 

Insight will make one honestly kind and compassionate toward others. The wise know that ‘self’ comes to be with 
attachment to forms, feelings, sensations, volitions, and knowing. They know that ‘forms’ here are the images of 
sense objects pertaining to all six faculties. That feelings, sensations, and volitions are formed in relation to these 
images, is known. Such one knows that ‘I,’ or ‘self’ is a felt notion in this causative relationship. Taking this mental 
current including form-imagery, feelings, sensations, volitions, and knowing to be substantial, incorrectly, is what 
leads to the cycle of existence (sakkāya ditthi). The insightful person who knows thus keeps weakening the delight 
in this being. Therefore they shall not egoistically take another’s life. Shall not take another’s belonging. Shall not 
violate sexual decency. When possible, they shall observe celibacy. They do not deceive, harm, inconvenience or 
harass another, or cause negligence in another with falsehoods. Neither do they make their livelihoods wrongfully.  
 
When morality blossoms this way, the hindrances also get weakened. The mind, too, does not go astray due to 
sensuality, aversion, and harm based thoughts. When the background gets fashioned this way, the mind easily 
reaches unification. An unified mind can easily be directed to wisdom. In the path to liberation, insight or wisdom 
means a mind that knows and sees things as they actually are (yathābhūta ñānadassana). It sees how our world of 
experience gets conditioned. It is the nature of the body, mind, and the world that is known with wisdom. 
 
Knowing as facts does not mean one knows the dhamma. The dhamma gets well realised when one investigates 
life experiences well with an enquiring mind. Even though we wish to follow the dhamma path, a sensual thought 
may arise as an obstacle. We may even be drawn by it. We may strive to get rid of it, too. Either of these gives rise 
to misery. What we must do, instead, is investigate their causative relationship. This concept that has arisen without 
invitation is not mine. It’s not anybody else’s either. This sensuality based conceptualisation that has arisen without 
anyone’s bidding, will cease as it has arisen. It is futile to inflame it without letting it pass. Neither should one flee 
in fear of it. It is a mere concept that will arise and pass away. If no fuel is added it will be extinguished. Wisdom is 
active here. A person is not considered wise because of their weighty speech. It is measured by how one can remain 
calm in the heat of such conceptual thoughts. Morality, unification of mind, and wise knowing grow with seeing 
insightfully, and not by getting caught up in, or turning away from, conceptual thinking. It will thus be necessary to 
keep looking at concepts with wisdom and eliminating them (paññāya diswā diswā pahātabban – Discourse on the 
Body, AN, see note 11).     
 
There are many mental phenomena that can suppress us as concepts. E.g., greed and lust, aversion, delusion, 
speaking spitefully of others (palāsa), miserliness, jealousy, pretending to possess virtues that one does not have 
(pāpicchā), and so on. Every such concept merely comes to mind and vanish. They keep returning, and keep 
vanishing. It is useful to know their nature of appearing and vanishing. When one understands them that way, the 
fear of being caught up by, or of rejecting, them, diminishes.  
 
Without knowing that, we react to these emotions. We must undoubtedly know that these evils cannot subdue a 
person possessing wisdom. Concepts are not things we make up. They are like the waves that come up and recede 
in the sea. Only reflections of names and forms projected on consciousness. These causatively related conditions 
by themselves are impersonal/insubstantial. If there is no appearance of craving and clinging, the return of these 
concepts will dwindle to a stop. This is known as elimination of the entirety of latent proclivities.  
 
To confirm these facts, having listened and discussed, is easy. One may think it difficult to apply when thoughts and 
behaviours keep re-emerging. Start, little by little. The nibbānic path is comforting and healing. Joyful. (MN, 
Dvedhāvitakka Sutta – The Two Sorts of Thinking – see note 60 under References). 
 
When phenomena related to liberation grow in this way, one does not get to know how much of defilements are 
eliminated daily. The Buddha draws an analogy this way: A good carpenter working an adze, a tool for shaving off 
timber on its surface, works a whole day. One could see the imprint of the carpenter’s fingers on the handle of the 
adze. But one cannot say how much the handle got worn in that day. When it has been worked with for a while, 
though, one could see that the handle bears sufficient marks of being worn. In the same way, when a disciple keeps 
working meditatively, they know the eliminated defilements after a while (SN, Wāsijatopama Sutta: The Adze 
Handle – see note 61 under References).    
 
Here, the Buddha stresses that the elimination of defilements happens without too much effort (appakasireneva). 
Mindful not to get caught up with them nor stress about running away from them, and to see their origination and 
cessation, is the correct application of right effort.  
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21. Developing Insight 
 

We see, hear, smell, taste, touch, and think in our normal daily life. Simultaneously, the faculties are born.  We note 
objects. These happen in this moment. When objects are noted, we construct images with certainty. Pleasing 
objects result in pleasant feelings. Otherwise, unpleasant feelings. Self-imagery accompanies these as one thinks 
‘the experience is mine,’ and ‘I am experiencing.’ Objects are attached to with pleasant sensations, hateful 
sensations, and delusion. Where these happen, existence is lengthened. Desire and lust are the cause. The object 
is confirmed by attention. Origination happened due to sense contact. Focus has been on feelings. This is the 
construction of existence (samsāra).  

 
The ego leads with feelings. That is the emergence of craving or emotional attachment. Firstly, one feels that one 
saw, that one heard, that one smelt, that one tasted, that one touched, that one thought. If it stops there, there 
isn’t a problem. But it doesn’t. Feelings, sensations, volitions keep piling up. The perceptive process of distinguishing 
and knowing forms, and names help fabricate them. We do not know this fact until the Buddha teaches us. 
Therefore, we think that ‘I,’ the experiencer, am there. There are the things I experience. In real, there is no ‘I’ that 
exists, only one that is constructed. What is experienced are not things that exist, but constructions of names and 
forms. This is personality view. A mind’s components are what we discussed here.  

 
All of them originate in this moment. We wish to maintain the originations in the same condition. Yet, they are not 
things that exist. Egoistically estimated and imagined things that cease simultaneously. The next mind arises due to 
contact and attention. That also ceases. The next mind arises. A current of minds. We do not see their cessation. 
Emotional attachment connects up origination with origination. Without seeing cessation, we think there are things 
we experience. There am I who experiences. Understanding this way, we realise that the person is on the side of 
origination. But we fail to see origination as dependently arisen. We do not see origination as clarified above. We 
imagine a self that has been there for some time, experiencing things that have been around some time. This is the 
deception that arises when we do not see cessation of the series of originations connected by emotional 
attachment. Until we know the Dhamma properly, we do not know origination, nor cessation.    
 
Origination and cessation must be understood as dependently co-arising. I.e., in this moment. Dependent 
concurrence is also not seen by beings. Why is that? When one keeps reminiscing past experiences, and what one 
failed to experience, one anticipates the past. One expects the future when they keep anticipating future 
experiences. The time spent thinking like that is the dependent concurrence. But with their preoccupation with the 
past or the future, they fail to see the concurrent causation.      
 
“…'Formless phenomena are more peaceful than forms': this is one contemplation. 'Cessation is more peaceful than 
formless phenomena': this is a second contemplation. For a monk rightly contemplating this duality in this way — heedful, 
ardent, & resolute — one of two fruits can be expected: either gnosis right here & now, or — if there be any remnant of 
clinging-sustenance — non-return." 
That is what the Blessed One said. Having said that, the One Well-gone, the Teacher, said further: 
Those beings headed to forms, and those standing in the formless, 
with no knowledge of cessation, return to further becoming. 
But, comprehending form, not taking a stance in formless things, 
those released in cessation are people who've left death behind.” [see note 10: The Contemplation of Dualities]. 
 
This was said by the Buddha in the Dvayatānupassanā Sutta (above) because of this tendency to be preoccupied with 
the past or future and fail to comprehend cessation. It is only if one applies attention to the dependent concurrence 
insightfully that one will be able to experience cessation. Craving, by nature, is adept at keeping cessation unseen 
and delving into the next origination. Craving is known as creating the next existence (ponobhavikā) because of its 
nature of grasping the next existence, repeatedly. When one experience passes, missing its cessation, its nature of 
grasping the next experience is why craving is also known as taking delight in this now, and that, next (tatra 
tatrābhinandinī). This emotional attachment relates to craving for forms, for sounds, for smells, for tastes, for touch, 
for thoughts. All that is grasped with craving leave their imprints as names and forms on the consciousness. The 
internal faculties of eye, ear, nose, tongue, body, and mind originate simultaneously with that of the external 
faculties of forms, sound, smells, taste, touch, and thoughts. These faculties arise as eye and forms, etc, as mutually 
caused. Consciousness arises with the origination of the faculties. If the internal and external faculties are the two 
ends, the middle is consciousness. Craving oscillates us between sense organs and objects. Consciousness is not 
sensed. Contact is the coming together of the internal and external faculties and consciousness. With contact as 
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cause, we are taken through feelings, sensations, to volition. Delusion and ignorance is not understanding this 
process. Therefore, it is necessary to understand the origination of faculties as described.  
 
“The person who engages in extirpating craving, having seen the arising of faculties with a non-deceived mind, 
remains with mind duly released.” (AN, Sona Sutta – see note 62 under References).  
 
Now, we understand these teachings in line with the principle of dependent concurrence. This moment is what is 
crucial here. “Yan kiñci samudayadhamman sabbantan nirodhadhammanti” (All that is in the nature of origination 
is in the nature of cessation – see note 9: Discourse on Setting of the Wheel of Dhamma in Motion). The arising of the 
dhamma eye is seeing this nature with wisdom.  
 
We now know a host of dhamma facts that we ought to know. Knowing them, bearing them, examining their 
meaning, makes us realise them more. With realisation, the desire to be free of this deceit occurs. That prompts 
one to be effortful on the path. One who directs effort to end the misery of feelings, craving or emotional 
excitement, personalising craving or grasping, existence, birth, decay and death, sorrow, lamentation, pain, grief, 
and despair starts to reflect from the simplest point rather than develop attachments to objects, images and signs, 
and secondary attributes and indulge in them. There is no need to stop noting objects. Neither must one go seeking 
objects. Usually what happens is seeing, hearing, smelling, tasting, touching, and thinking. The expression ‘seeing a 
form,’ ‘hearing a sound,’ means that a mind has arisen. An object is not noted without a mind having arisen. The 
arising of a mind means that a fabrication as cause and effect occurs. It is not something ‘I’ or ‘self’ does. It is when 
one seeks more information or starts investigating due to feeling that one gets drawn further as craving and 
personalising happens. 
 
1. Now, we start at the easiest point. When you see, you reflect on seeing a form. When hearing, you reflect on 
hearing a sound.  When smelling, you reflect on a smell. When tasting, you reflect on a taste. When touching, a 
touch. When thinking, a thought. When you reflect this way, the tendency to follow objects will gradually reduce. 
Practice this, as and when you find space. When travelling in a bus, you can do this until the journey’s end. 
Whenever you are not engaged in a conversation with someone, you can do this. When you train this way for a 
little while, your awareness will also improve.  
 
2. Next, you reflect a little more subtly. When you see, reflect on ‘seeing, seeing,’ or ‘a sight, a sight.’ When hearing, 
reflect on ‘hearing, hearing,’ or ‘a sound, a sound.’ When feeling a smell, a taste, or a touch, reflect on ‘feeling, 
feeling,’ or ‘a feeling, a feeling.’ When thinking of something, reflect on ‘thinking, thinking,’ or ‘a thought, a thought.’ 
When noting like this for a while, the mind will remember to reflect more and more, when an object is received. 
This task becomes possible as awareness improves. You will realise that you tend less and less to enquire about the 
features of an object. This practice is to lead one to being less liable to be caught up in feelings and perceptions, 
and to simply note ‘seeing, hearing,’ etc., down to, ‘merely seeing, merely hearing, merely feeling,’ etc. Delusion 
increases when you consider there to be a person experiencing, and an item experienced. Delusion will be reduced 
when one practices as described here.  
 
3. Next, when you see, reflect ‘a mind,’ ‘a mind,’ when you hear, and ‘a mind, a mind,’ when you note an object. 
Seeing, hearing happens only when a mind is constructed. Construction of minds is not what you do. Inflammation 
happens when you add fuel when getting caught up in feelings, perceptions, etc. 
 
4. A ‘mind’ is the origination of the organs of names, forms, and consciousness. Names and forms are the depictions 
on consciousness. Feelings, sensations, volitions, are activated when attention or noting (manasikāra) gets focused 
on the contact of images on the six faculties. The nature of consciousness or the perceptual process is also that 
they are constructed from moment to moment. Names and forms also naturally arise moment to moment. 
Consciousness arises with name and form as cause. Names and forms arise with consciousness as cause. Therefore, 
when you note sense objects, reflect on their being names and forms depicted on consciousness.  
 
5. The being does not receive sense experiences with one mind. It is from a current of minds, of names and forms 
and consciousness. We do not understand this. That is why we think we exist, and that things are existing. Although 
we think of one, it is a series of forms that are constructed. A series of feelings. A series of sensations. The 
appellation ‘aggregate’ is used to denote this collective nature. When you say minds arise when a person receives 
experiences, it means forms, feelings, sensations, volitions and consciousness are aggregated. When they are 
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considered as craving and clinging (tanhā, upādāna), reference is made to the five aggregates of clinging or the five 
constituents of perception. Understand these facts very well. “Noting objects means minds arise. Arising of minds 
mean the origination of consciousness, names and forms. I.e., aggregates of clinging arise as minds.” Therefore, 
when seeing, hearing, etc., reflect on ‘a mind of five aggregates,’ for a while. Having started with a simple reflection, 
a little more depth is being reached now.  
 
6. The five aggregates of clinging is a phenomenon that arises and passes in this moment, and is not of a lasting 
nature. What originates and passes here is the world of experience of the six sense faculties. Contact causes the 
origination of names and forms. With the origination of names and forms consciousness originates (DN, 
MahāNidāna Sutta – see note 63 under References). Minds based on the five aggregates means causative phenomena 
conditioned by the principles of dependent origination. The arising of minds, or the arising of aggregates must be 
repeatedly reflected on insightfully to know the origination and cessation of the process of co-conditional causation 
in this moment. With this knowledge, reflect, ‘cause and effect, cause and effect.’  
 
7. ‘I’ am constructed when attachment to form occurs. ‘I’ am constructed when there is attachment to feelings. ‘I’ 
am constructed when attachment to perceptions, volitions, and consciousness occurs. Without attachment, ‘self’ 
does not arise (see note 33). Even though delusion makes us think ‘we exist, continuously,’ ‘self’ is of a momentarily 
constructed nature. Our six sense faculties’ experiences are similar. We like to keep thoughts unchanged. Yet they 
turn otherwise. They become unstable. The Buddha taught us to reflect on the sign of impermanence to get over 
egotism or the pride of self [“…And furthermore, when the monk is established in these five qualities, there are four 
additional qualities he should develop: He should develop [contemplation of] the unattractive so as to abandon passion. 
He should develop good will so as to abandon ill will. He should develop mindfulness of in-&-out breathing so as to cut 
off thinking. He should develop the perception of inconstancy so as to uproot the conceit, 'I am.' [1] For a monk perceiving 
inconstancy, the perception of not-self is made steady. One perceiving not-self attains the uprooting of the conceit, 'I am' 
— unbinding right in the here-&-now.”] [Refer KhN, Meghiya Sutta: https://www.accesstoinsight.org/tipitaka/kn/ud/ud.4.01.than.html].  
Although we imagine we desire people and things on the outside, in truth, we have desired our own feelings. The 
egoistical estimations. Thought-produced things. We desire to preserve the thought-produced things. Yet, the 
thought-made things alter and become different. Seeing things change, the person attached to existence still 
prefers existence, slavishly. Because of this desire, they fear change. This fear itself is misery.   
 
Therefore, it is inconsequential that you look at external things that decay and think they are impermanent. 
Although one decays, a new similar thing can be found. This does not diminish the conceit of self ‘I am.’ Therefore, 
what must be seen is the fact of origination and cessation of minds that come about in the name of experience. 
With this realisation, reflect on ‘transience’ (anicca) when minds arise. Not just for a day or two, but this sign of 
impermanence should be reflected on, consistently.  
 
Meanwhile, adoption of the following meditative practices are useful: breathing meditation, reflection on the 
virtues of the Buddha, release of mind through loving kindness, noting impurities of the body, reflection of the four 
elements, reflection on death, walking meditation, etc. Through these, unification of mind must be experienced. 
Note that virtue, unified mind, and wisdom are inter-related.  
 
Seeing the fivefold aggregated current of minds as transient, when practising this way, means that one sees rise 
and fall (udaya-vaya). Then, mindfulness, investigation of phenomena, effort, joy, calm of body and mind, 
unification of mind, and equanimity of mind develop. If one develops the factors of enlightenment well, in this way, 
and is attentive on seeing all objects of mind as impermanent, without any clinging or personalising, i.e., attached 
to release only, such blessed beings free of all defilements will be the enlightened beings in this world (khīṇāsava 
: (khiṇa + āsava) adj.) whose mind is free from mental obsessions: refer Dhammapada [chapter 6, The Wise, verse 89] 

https://www.accesstoinsight.org/tipitaka/kn/dhp/dhp.06.budd.html).    
 
As this stanza in the Dhammapada reiterates, liberation is for one who has eliminated all cankers and knows to 
detach themselves at the point of receiving a mental object without clinging to them. It is about detachment from 
all mental constructions, noting impermanence.  
 
It is craving that prompts the current of minds, one after the other. The inability to see the gap between one mind 
that had arisen and ceased, and the next one arising is because of craving. In walking mediation, practising raising 
the foot and placing it as rising and falling, one would gradually see the mind’s rise and fall. As much as seeing the 
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separate spaces between raising and placing, one will see the current of minds, too. Seeing rise and fall means 
seeing transience.  
 
‘Seeing impermanence, one inhales, seeing impermanence, one exhales,’ is to see rise and fall in one’s inhalation, 
and rise and fall in exhalation. One will start to see more and more the nature of passing in every moment. 
Attachment to phenomena that pass will also reduce (virāgānupassī). Then cessation will be seen more and more 
(nirodhānupassī). Seeing cessation facilitates letting-go or relinquishment (patinissaggānupassī – MN, Ānāpānasati 
Sutta – see note 64 under References). What is thus being relinquished are the depictions of names and forms on 
consciousness. When one develops insight this way, one gradually gets dispassionate about the world of names 
and forms, wisely (nibbindati). The delight and effort to remain in the world of the five aggregates gradually recedes 
(virajjati). It is in proportion to the mind attaining insight in this manner that the mind gets released from all cankers 
(vimuccati). Then origination no longer occurs. That is what is meant by the phrase on cessation ‘when this is not, 
this does not occur’ (imasmin asati idan ne hoti).  
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22. Release from Past, Future, and the Co-dependent 
 

At one time the Buddha was staying near Rajagaha in the Hot Springs Monastery.  

Then Venerable Samiddhi rose at the crack of dawn and went to the hot springs to bathe. When he had bathed and 
emerged from the water, he stood in one robe drying himself.  

Then, late at night, a glorious deity, lighting up the entire hot springs, went up to Samiddhi, stood to one side, and 
said to Samiddhi:  

“Mendicant, do you remember the recitation passage and analysis of One Fine Night?”  

“No, reverend, I do not.  Do you?”  

“I also do not.  But do you remember just the verses on One Fine Night?”  

“I do not.  Do you?”  

“I also do not.  Learn the recitation passage and analysis of One Fine Night, mendicant, memorize it, and remember 
it.  It is beneficial and relates to the fundamentals of the spiritual life.”  

That’s what that deity said, before vanishing right there.  

Then, when the night had passed, Samiddhi went to the Buddha, bowed, sat down to one side, and told him what 
had happened. Then he added:  

“Sir, please teach me the recitation passage and analysis of One Fine night.” [Maha Kaccāna Bhaddekaratta Sutta – 
see note 23]. 

Having asked Venerable Samiddhi to listen and pay attention, the Buddha said: 

“Don’t run back to the past,   
don’t hope for the future.   
What’s past is left behind;   
the future has not arrived 

and phenomena in the present   
are clearly seen in every case.   
Knowing this, foster it— 
unfaltering, unshakable.  

Today’s the day to keenly work— 
who knows, tomorrow may bring death!   
For there is no bargain to be struck   
with Death and his mighty hordes.  

The peaceful sage explained it’s those   
who keenly meditate like this,   
tireless all night and day,   
who truly have that one fine night.”  

Giving this brief description, the Buddha got up from his seat and entered his dwelling. The monks assembled there 
wondered how they could get a deeper analysis of this brief description. They thought of the senior monk, the most 
Venerable Mahā Kaccāna, one whom the Buddha also praises for his high intellect and analytical knowledge of the 
Dhamma, and went to him, seeking his analysis of what the Buddha had described briefly.  

He did not respond to them all at once. He said if a person in need of heartwood, goes in search of heartwood and 
coming across a large tree standing with heartwood, passes over the roots and trunk, imagining that the heartwood 
should be sought in the branches and leaves.  With this analogy, the senior monk emphasized that it was from the 
Buddha that they should have sought a deeper analysis, firstly. “For he is the Buddha, who knows and sees. He is 
vision, he is knowledge, he is the truth, he is supreme. He is the teacher, the proclaimer, the elucidator of meaning, 
the bestower of the deathless, the lord of truth, the Realized One.  That was the time to approach the Buddha and 
ask about this matter. You should have remembered it in line with the Buddha’s answer.”  
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“Most Ven Kaccāna, we certainly know the superiority of the Buddha’s knowledge and scholarship, and that we 
ought to have asked him while we were in his presence. Pray, do not consider this too weighty a request and please 
give us your explanation of its wider meaning, for we know the Buddha praises your knowledge, and you are 
esteemed by all senior monks for your superior understanding.”  

He then relented and agreed to explain it as he knew it, and asked the younger monks to listen and pay attention. 

He first analysed what is meant by ‘running back to the past.’ “When one thinks of their eyes and forms that they 
saw in the past, their consciousness gets caught up in desire and lust (chanda-rāga). Then you take pleasure in that, 
running back to the past. Similarly, when you think of the past ear, nose, tongue, body and mind, and the 
corresponding sounds, smells, tastes, touch, and thoughts you had in the past, the consciousness gets caught up in 
desire and lust. This is how one runs back to, or, follows, the past.” 

When you consider this elucidation, you may understand how we, too, recall emotionally our past sense 
experiences and get enmeshed in desire and lust in the present. The 10th discourse in the numerical discourses 
Sambodhivagga, the second discourse on Sources, Dutiya Nidāna Sutta, explains how when one gets caught up in 
thinking of past things that brought desire and pleasure, such applied and sustained thoughts give rise to new 
lustrous intend and thus, kammic actions. Contact with the past pleasure was the cause of the new kamma. This 
just compounds your existing kammic baggage. How does one hope to gain liberation with such, and when can one 
be rid of past kammic actions? One has to, over time, practise not falling into desire and lust when past thoughts 
come into mind, reflecting on their impermanence, misery, and insubstantiality, with wisdom.   

In this discourse, the Most Venerable MahāKaccāna also explains what was meant by not following the past. 
Consciousness doesn’t get tied up there with desire and lust, when one does not consider past internal and external 
sense faculties (e.g., eyes and sights, ears and sounds, etc), and reflects wisely, without taking pleasure in them. 
“That’s when you no longer run back to the past.” And, you do not compound past actions, while letting go of past 
attachments, aversions, and deceptions. When you successfully refrain from adding fuel to recollections of past 
experiences, you successfully avoid renewing them. 

As much as you relinquish past volitional notes, you must wisely avoid hoping for future experiences, too. If the 
heart is set on getting what it desires in the future, consequential causation or kamma will let you have them in 
pleasant or unpleasant sources.  Thinking of having such eyes and such sights in the future, or such ears and sounds, 
etc., wishing to have what one thought they did not enjoy in the past is a common and ordinary habit.  

Even at present, our endowments of twelve internal and external faculties are in accordance with past hopes and 
wishes. One’s hope may be for something superior, but kamma doles out according to its own methods. This is 
one’s ancient consequential actions (purāna kamma). The eye is ancient kamma. It has been volitionally 
constructed, envisioned with feeling.   The ear, nose, tongue, body, and mind have all been so constructed. And 
what do we do with the present faculties. We perform new actions with mind, speech, and body. So, would 
existence end? No, would it? When one does not possess sufficient right view to know that existence is something 
to be stopped, existence is all that gets constructed. That is why we are still here.  

Next, let’s consider what the Venerable MahāKaccāna said about not hoping for the future.  Where the heart does 
not take delight on getting what it does not have, thinking: ‘may I have such eyes and such sights in the future,’ or 
‘may I have such ears and such sounds …  such a nose and such smells …  such a tongue and such tastes …  such a 
body and such touches …  such a mind and such thoughts in the future,’ that is not desiring the future. Then one 
must remember well that what one has received has resulted from what one desired. The reward of faculties, be it 
in the brahma, divine, human, demonic, ghostly, animal, or hellish realm, are what one had hoped for. Kamma 
accords them with good appointment or otherwise. The more one hopes for, the more kamma is born. The lesser 
one hopes for, fewer kamma is born. If nothing is hoped for, no kamma is born.  

Now, we understand the questions of the past and the future. What remains is the present time. The conditioned 
causation. Let’s look at the result of past kamma in the form of the twelve sense faculties that we have now. We 
err with the present faculties, when we still get attracted to them with craving, views, and conceit. The eye and 
form, whatever they be, are concurrently arisen due to conditions. And that is, that they arise based on the 
phenomenal principle of ‘if this is, then that comes to be.’ The eye originates with the coloured image. The coloured 
form arises with the eye. The consciousness attached to this concurrence with desire and lust (tasmin paccuppanne 
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chandarāga patibaddhan hoti viññānan). Now the eye, the form and the eye consciousness do not come together 
later, having been in three different places. They mutually cause and condition one another. Not knowing this, we 
assumed ‘self’ and ‘mine’ and constructed this long existence. So, will we construct cycles of existence hereonwards. 
It is the deception that we create here that we fell into in the past, too.  It is that deception that we aspire to in 
future, too. It is the same causational relationship that was constructed in the past. And if we construct a future, 
that, too, will be on the same causational relationship.  

The past is ceased. The future has not arrived. We feel as if we are in this moment due to origination of co-
dependent conditions. They do not originate and remain. They cease. They re-originate due to desire and lust. They 
cease instantly. They instantly re-originate. In this way, the consciousness that is tied up with desire and lust delight 
in the concurrent origination. What can one do if one takes delight and keeps hoping? Liking and delighting attracts 
one to the co-originating phenomena. When this concurrence ceases, they are called past desire and lust based 
phenomena. What arises now are called concurrent desire and lust based phenomena.  

The ear, sound, and ear consciousness, the nose, odours, and nose consciousness, the tongue, flavours, and tongue 
consciousness, the body, touch, and body consciousness, the mind, thoughts, and mind consciousness, all arise in 
this concurrent, co-dependent, conditioning. Understand this fact well.  

So, it is not opportune to be attracted to this concurrence. We need to be free. If one were to desist from getting 
attracted with desire and lust to the concurrent co-arising, they shall thereby not condition new kamma. If no desire 
and lust arise in this moment, there shall be no future, as well.   

“And how do you not falter amid presently arisen phenomena?  Both the eye and sights are presently arisen.  If 
consciousness doesn’t get tied up there in the present with desire and lust, you don’t take pleasure in that, and 
that’s when you no longer falter amid presently arisen phenomena.  Both the ear and sounds …  nose and smells 
…  tongue and tastes …  body and touches …  mind and thoughts are presently arisen.  If consciousness doesn’t get 
tied up there in the present with desire and lust, and you don’t take pleasure in that, that’s when and how you 
don’t falter amid presently arisen phenomena.”  

Now, we, too, have clarified the detailed meaning of that brief passage for recitation given by the Buddha, as 
explained by the Most venerable Maha Kaccāna. The wise monk told the younger monks that is how he understood 
the meaning and implications of the brief description given by the Buddha, and that they may seek the Buddha’s 
advice on this, and remember it in line with how Buddha would explain it. They did accordingly relate the event to 
the Buddha. 

Listening to what the young monks related, the Buddha said: “Mahākaccāna is astute, monks, he has great 
wisdom.  If you came to me and asked this question, I would answer it in exactly the same way as 
Mahākaccāna.  That is what it means, and that’s how you should remember it.” [MN, MahāKaccāna Bhaddekaratta 
Sutta – see note 23]. 

The answer and explanation is now clear, and we know what needs be done. Yet, being detached from desire and 
lust is the challenge. We need firstly hear and understand the hidden truths of this existence. That is what we just 
did. We get energised by this knowing. Wisdom’s illumination is felt in the mind. That gives reason for us to apply 
our minds to commence. We must start however we are able to. Going forward, little by little, the ability increases.  
Virtue and unification of mind are a good basis. The five precepts will suffice. Reflection of the virtues of the Buddha, 
meditation on loving kindness, mindfulness on breathing, reflection of the primary elements, and reflection of the 
impurities will help develop unification of the mind. Growth of the unified mind makes the path pleasant and 
welcoming. It will reduce wanting for the five strands of sensuality. One who knows the pleasantness of the unified 
mind knows how coarse and petty sensuality is. Stillness of mind is proportionate to the reduction of being 
enamoured by physicality. This is not to make reasonable living distasteful.  

Those who live impulsively, committing the evils to be shunned by the five and ten precepts, become their own 
enemies. Their lives are restless. After death, they would mostly be destined for lower realms. ‘I’ and ‘mine’ are not 
things of any substance but mere notions. Knowing it, weakens personality view. Even a stream-enterer who has 
eliminated personality view and transcended sceptical doubt and adherence to empty rituals is susceptible to being 
attracted by desire and lust to the past, future and the concurrent. The sensual household life is open to stream-
entry and the once-returner for this reason. The desire and lust there is not strong or unwholesome enough to 
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make one hell-bound. That makes the two path winners special. No source of sensual pleasure that causes desire 
and lust in us is devoid of the potential to result in misery. Every source of worldly pleasure is inherently a cause of 
misery. The traveller on the path to liberation knows this clearly. The learned noble disciple has the power to 
withstand this misery with little trepidation. This relates to the first two path winners and not to the noble non-
returners and arhants. It is about the protection available to one who is a householder and follows the noble path, 
confirming the protection assured by the teaching within the Teacher’s dispensation. This fact is mentioned as a 
reminder to avoid any lethargy that may set in to discourage a householder, particularly, if they were to imagine 
from the deep level of an arhant, at the start, itself, when discussing not being driven by desire and lust.  

The four stanzas discussed in the beginning are from the Bhaddekaratta sutta, hence, known as the Bhaddekaratta 
stanzas. There are different opinions about what they mean. These need not confuse you. Desire and lust 
(chandarāga) is synonymous with craving or emotional attachment (tanhā). Even when alone, if one is overcome 
by craving, one is accompanied by it, and therefore, is not in solitude, is what is explained in the relevant discourses. 
Similarly, if one is devoid of craving, and is in the midst of a crowd, they are said to be in solitude. ‘Ekaratta’ means 
‘attached to solitude.’ Absence of emotional attachment, meaning being attached to solitude, is the highest 
attachment. Therefore, treat ‘bhaddekaratta’ to mean ‘supreme solitude.’ 

Supreme solitude also means freedom from extremes. Penetration of the middle via media. Past is one end. Past 
phenomena must be unanticipated. The other end is the future. Desiring the future must also be absent. Then the 
concurrent now is the middle. All that is taken to be ‘self,’ and ‘mine’ are volitional constructions. When one sees 
this, one is reasonably disillusioned about concurrent phenomena. This erases determination. Cessation is seen 
(paccuppannānan dhammānaṃ nibbidāya virāgāya nirodhaya patipanno hoti – SN, Bāhirānicca Sutta – see note 65 

under References). Supreme solitude grows thus as a prime pathway.  
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23. Keeping the Mind Healthy even when the Body is not 
 

Nakulapitā was a disciple who had gained stream-entry. He was the husband of Nakulamātā. The two of them were 
most trustworthy. One day, the holy man met the Buddha and said thus: “Lord, I am now decrepit. Old in age. In 
my last days. The body is sickly. Frequently indisposed. Lord, I do not get to meet pious monks, who develop their 
minds. Please give me counsel that will be for long-term wellness of mind.” (SN, Nakulapitu Sutta - see note 6]. 
 
Nakulapitā’s question is ours, too, since we also grow old and infirm. Buddha’s counsel here is very valuable to us, 
undoubtedly. Consider what the Buddha said: “Householder, that is so. That is so. This body is sickly. Covered by a 
very delicate shell, like an egg. Living in such a body, if anyone were to claim even for a moment that their body is 
healthy, there is but one comment, that is, that such talk is puerile. Therefore, you should restrain thus: Even if my 
body gets sick, I shall abide so that my mind will not be sick.” 
  
Hearing these words from the Buddha, the householder, Nakulapitu, was glad. Venerating the Buddha very 
respectfully, he took his leave and went to see the Venerable Sāriputta. He paid obeisance and took a seat. The 
Venerable Sāriputta addressed him thus: “Householder, your senses are very pleasant. Your face has a healthy hue. 
Did you get to hear a dhamma teaching from the Master?” In response, he says: ‘Why not? I have just been blessed 
with the sprinkling of immortal water of his counsel.’ 
 
The Venerable Sariputta then asks, “Householder, what sort of blessed water crowned you?” ‘Lord, I met the 
Buddha, and having told him of my weakening health and my inability to meet knowledgeable monks so often, I 
requested that he counsel me on long-term wellness of the mind. His counsel was “Even though the body be sickly, 
dwell in a manner of restraint that keeps the mind well.” 
 
“Did you not think then to ask him, however the body and mind may both get unwell, how does the mind remain 
well even when the body be unwell?”  Then the householder says that he came from afar to meet the Venerable 
Sariputta and seek his explanation of the meaning of the Buddha’s advice.  
 
“Then, listen, and reflect well. I shall explain.” The householder, respectfully, assented and prepared to listen. 
 
“Householder, how does one become sick in body and mind? Here, one who does not see the noble ones, who 
does not know the teaching, who is unrestrained by the dhamma, who does not associate resolute ones on the 
path, who is not adept in the worthy teaching, who is not restrained by the dhamma, and one who is worldly and 
does not listen to the teaching takes this form to be ‘self’. Takes ‘self’ to contain form. Takes form to be in ‘self’. 
Takes ‘self’ to be in form. ‘The form is me, the form is mine’ is their dominant idea. The form of the person possessed 
of this notion of self and form turns otherwise and changes. When this happens, they sorrow and lament, grieve, 
suffer, and despair. Now, why create such misery and sorrow? That things change is a natural phenomenon. We 
cannot stop it. Beings attached to existence, subservient to existence, crave existence, itself. This is how the mind 
becomes sick.” 
 
In this same way, the Most Venerable Sāriputta explained how beings sorrow, lament, grieve, suffer, and despair 
when the notion of ‘self’ and ‘mine’ they’ve fabricated in relation to feelings, sensations, volitions, and 
consciousness turns and undergoes change. Having explained thus, he says, “Householder, the afflicted body and 
the afflicted mind comes about in this manner.” 
 
He then explained how the mind can remain unafflicted, even though the body be sick. “Here, householder, those 
who regularly see noble disciples, those adept in the noble teaching, those restrained by the teaching, those who 
see the resolute followers, those thus restrained, and those worthy ones who listen to and know the dhamma do 
not see the form as ‘self.’ Do not see ‘self’ as containing form. Do not see form in ‘self.’ Do not see ‘self’ in form. 
They are free of the notion ‘the form is self, and the form is mine’ dominating them. Since this notion of form and 
self being not dominant, they do not sorrow, lament, grieve, suffer, or despair when the form changes and turns 
otherwise.  
 
In this same way, the Most Venerable Sāriputta explained how one is free from sorrow, lamentation, grief, suffering, 
and despair when they do not fabricate the idea of ‘self’ and ‘mine’ in relation to feelings, sensations, volitional 
formations, and consciousness. Having explained thus, he says, “Householder, this is how one remains unafflicted 
in mind, even though they be sick in body.”  
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We are here to understand the first discourse in the Connected or Linked Discourses on the Aggregates (khanda 
samyutta), the advice given by the Buddha to Nakula’s father, and explained further by the Venerable Sāriputta. 
What is apparent here is that the worldling unlearned in the Dhamma is anyway afflicted in the mind. They have 
not come to the principled path of a healthy mind. The learned noble disciples are they who restrain themselves in 
the way of being healthy in mind. What is important here is neither the past nor the future. It is this moment.  
 
Until they know the teaching, beings imagine forms, feelings, sensations, volitional formations, and consciousness 
to be real. Though they think these last, on and on, what happens is a recurrence of originations, and cessations. 
Latching on to forms, feelings, sensations, volitions, or consciousness, ‘self’ is fabricated. Taking a view ‘I am,’ 
without knowing it to be a recurrent fabrication from moment to moment, one traverses aeons in existence 
samsāra.  Existence does not end while this view is present. It has been taught in the Samanupassanā Sutta (SN, 

Khanda samyutta, Attadīpa vagga, Section on Aggregates, Be an Island unto Yourself subsection) that so long as one thinks of ‘am’ or 
‘being’ the five sense faculties continue to arise. Since the mind is also present here, thoughts also continue to arise. 
Ignorance makes one think “I am. Things I experience, exist.” The unlearned worldling in contact with feelings arising 
from contact with ignorance invariably assesses egoistically ‘I am.’ This is what befalls all of us as long as the path 
of the teaching does not grow in us. This is the affliction of the mind. So, in line with the Venerable Sāriputta’s 
advice to Nakulapitu, if we can insightfully see the nature of origination and cessation of forms, feelings, sensations, 
volitions, and consciousness in relation to sense experiences in this moment, then we can reduce the egoistical 
assessments of ‘I am” and ‘mine.’ What must happen here is instead of grasping in deception, to review with 
wisdom. 
 
It is now clear that what is important here is that we understand the five aggregates of clinging. The Buddha 
mentions five ways in which to know this. Origination, cessation, indulgence, dangers, and escape or refuge are the 
five ways (samudaya, nirodha, assāda, ādīnava, nissarana). 
 
1. This karmically acquired or produced coarse body that we bear belongs to the aggregate of form. The coloured 
forms, sound forms, odour forms, flavour forms, tactile forms, and thought forms connected with the six sense 
faculties also belong to the aggregate of form. The aggregate of form comes to be with the great/primary elemental 
forms as cause. The colour, sound, etc., as forms that we deal with here are merely nominal forms that arise through 
the four elemental forms. They are termed forms of derived corporeality (upādā rūpa) based on the four primary 
physical elements. In the Discourse on a Full-moon Night (MN, Mahapunnama Sutta), the Buddha said: “Monk, the 
four great existents (earth, water, fire, & wind) are the cause, the four great existents the condition, for the 
delineation of the aggregate of form…” Then, we see that were it not for the four primary elemental forms there 
cannot arise the aggregate of form. With form as cause, if one were to enjoy some pleasantness, that is the 
enjoyment of indulgence in form (assāda). That the form is transient, leading to misery, and liable to change, is its 
danger (ādīnava). Weakening desire and lust in form is one’s safety and refuge (nissarana). 
 
 

2. The aggregate of feeling comes to be with contact as cause. Contact, here, means, contact with form images 
from all six sense faculties. There is no contact without form (SN, Kalahavivāda Sutta – see note 1). Feelings refer to 
the feelings arising from contact through all six senses. This is origination of feeling. With cessation of contact, 
feelings cease. If there be a pleasant feeling with feeling as cause, then that is the enjoyment of the indulgence in 
feeling. Its danger is in its change, its transience and misery. Refuge is in the fading of desire and lust for feeling. 
 
3. The aggregate of perception/sensations comes to be with contact as cause. Perception or sensation is about 
recognition. It ceases when contact ceases. If there be some pleasant feeling in mind due to sensations, then that 
is its enjoyment. Transience, misery and change of sensations are its danger. Safety and refuge lie in fading of desire 
and lust for sensations.  
 
4. The aggregate of volitional formations also arise with contact as cause. They are the conceptual acquisitions that 
one makes as intended through feeling and sensations regarding sense object images. Cessation of contact leads 
to cessation of volitions. If pleasantness arises with volitions as cause, that is their enjoyment. Their transience, 
misery, and change are their danger. Safety and refuge lie in the fading of desire and lust for volitional formations. 
 
5. The aggregate of consciousness or perception arises with name and form as cause. Name and form refer to the 
collection of mental phenomena of feelings, sensations, volitions, contact, and noting, and the images and forms 
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noted through the six senses. These names and forms are depicted on the consciousness. That is, that consciousness 
arises with name and form as cause. It is the origination of consciousness. Cessation of names and forms is the 
cessation of consciousness. If some pleasantness arises with consciousness as cause, that is its enjoyment. The 
transience, misery, and change of consciousness is its danger. Fading of any desire and lust for consciousness is 
refuge from it.    
 
Understand well the five-fold origination, cessation, indulgence, dangers, and refuge regarding the aggregates. Not 
seeing these five caused the entire past cycle of existences. The past, too, consisted of this current of arising and 
passing minds. The fabricated current of minds of ‘self’ and ‘mine.’ If this is what happens now, and if this what is 
hoped for in future, then the cycle of existence will go on. Understand well that this current of minds made up of 
these five aggregates is constructed by the conceit of ‘self’, and craving as ‘mine’, attached to the external images 
and this animate body, or body possessed of consciousness. At death in our previous existence the proclivities of 
conceit and craving prevented the animate body from letting go of all external images. If it was the animate body 
and the external images that one took to be ‘mine’ and ‘self’ then one does not want to be detached from them. 
Yet, if the productive or regenerative kamma had been exhausted, then whether one likes it or not, they are relieved 
of those attachments. Then, based on the application of principles of kamma, the present body is the result of 
consciousness having implanted an animated name and form as a root-seed in a mother’s womb. This body is not 
yours. It is neither anybody else’s. It is the result constructed by causes, prepared by volition, and subject to feelings 
of past kammic actions (see Netumha Sutta: Not Yours at note 5).     
 
Not only this body, the eyes, ears, nose, tongue, body, and mind, are all old kamma, according to the discourse on 
Action: Kamma Sutta (SN – See note 66 under References). What happens now is that one constructs ‘self’ and experiences 
consequences of old kammic actions. That is not all. Experiencing with the dominant ‘self’, one acquires new kamma 
too. How is that? “If one acts with speech, thought, or action, now, that is new kamma.” 
 
Then what is the cessation of kamma? “Monks, if one contacts liberation from the cessation of bodily, verbal and 
mental kamma, that is the cessation of kamma. The path to cessation of kamma is the noble eightfold path. 
 
If that is so, how do we follow the path so that there will be happiness of mind? Now if the eye, ear, nose, tongue, 
body and mind that are old kamma, which are not yours nor anybody else’s, yet if they bring objects, what must be 
done? We know the eye originates with an image of form. The image of form originates with the eye. They cannot 
arise alone. Eye consciousness originates when eye and form originate. They eye, form and eye consciousness 
cannot arise without contact.  Origination of contact means that feeling arises, too. Then, this eye, form, eye 
consciousness, eye contact, and the feelings arising as a result of eye contact originate according to the phenomenal 
principle of dependent concurrence. Then, there cannot be an owner of these. The mind’s affliction is taking such 
things to be ‘self’ and ‘mine.’ “If something be not yours, let them go.” When they are eliminated, there will be 
happiness and health of the mind.  
 
Apply this principle of phenomena to the ear, nose, tongue, body and mind. This is explained in the discourse on 
what is not yours (SN, Netumha Sutta – at note 5). The same must be comprehended with regard to the five aggregates or 
the constituents of perception. This is clarified in the two discourses on what is not yours in the section of the 
aggregates in the linked discourses (khandha samyutta). If the mind is to be unafflicted, the faculties and aggregates 
must be known insightfully to be not yours. Growth of insight will proportionately diminish the acquisition of 
kamma. The body that cannot be claimed to be healthy will also be largely rid of ill health.  
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24. Concurrence that must be wisely seen to end Existence 
 

Once when our Buddha was living at the Vultures’ Peak, he gathered the monks and went for the day’s abiding to 
the Inspiration Point (Patibhānakūta or Inspiration Crest). A monk who saw a huge and deep precipice there asked, 
“Lord, could there be a greater and more frightening precipice than this one?” When faced with a question like this, 
the Buddha habitually made it a point to say something worthy to one’s inner advancement. Accordingly, the 
Buddha said, “Monk, there is a more frightful precipice than this.”  
 
“Monk, if a recluse or a contemplative does not know ‘this is misery’ as it is, does not know ‘this is the cause of 
misery,’ as it is, does not know ‘this is cessation of misery,’ as it is, does not know ‘this is the path to cessation of 
misery,’ as it is, they will get attached to formations that are the cause for the misery of birth. Attached to 
formations leading to the misery of decay. Attached to formations leading to the misery of death. Those getting 
attached to these formations gather formations that lead to birth. Gather formations leading to death. Gather 
formations leading to sorrow, lamentation, grief, misery and despair. They acquire in this way and fall into the 
precipice of birth (jāti papātampi papatanti). Fall over the precipice of decay. Fall over the precipice of death. Fall 
over the precipice of sorrow, lamentation, grief, misery, and despair (jarā… marana… 
sokaparidèvadukkhadomanassupāyāsāpapātampi papatanti). They will not escape birth decay death sorrow 
lamentation grief misery and despair. They will not escape misery, I say.” (Refer discourse on Precipice Papāta in note 67). 

When you consider when these formations are gathered, it will be seen that it is in the concurrent, present moment. 
Aeons of existences, i.e., repeatedly falling over the precipice, happened because of formations being constructed 
in this moment.  
 
Ordinarily, going about one’s daily functions, attaching to objects that keep arising, one does not think that one is 
constantly getting pushed closer to the precipice. The world of experience gets constructed as a series of activity of 
forms, feelings, sensations, volitions, and consciousness. Birth is the result of the faculties and the construction of 
aggregates. If pushed towards birth, then one is pushed towards decay. Towards afflictions. Death. Sorrow. 
Lamentation. Pain. Grief. Fatigue. Stress. Whatever we plan as we wish for our happiness and comfort, we cannot 
surmount the existential plan. We have to conform. Not once or twice, but infinitely. 
 
Therefore, be it a woman, a man, lay-person, or a recluse, one must often reflect, ‘I am bound to grow old; I have 
not transcended it. I am bound to fall sick; I have not transcended it. I am bound to die; I have not transcended it. I 
will have to leave all that is dear to me. Be it merit or sin, I shall inherit my actions (kamma).’ [Refer AN, Thāna 
Sutta]. Whatever comforts we make up, ultimately, things happen accordingly to the said samsāric plan. That is the 
result of the volitional formations conditioned by defilements.  
 
The Buddha has not stressed that much on the misery of lower existences, but on the misery of decay and death. 
The misery of woeful existences ends only when the misery of decay and death ends. Therefore, it is more important 
to cease decay and death. Birth must cease for decay and death to cease. The threefold craving or emotional 
attachment to sensuality, existence and annihilation must be eliminated for one not to approach birth in a new 
existence (āyati punabbhavābhinibbatti). It means we need to change our outlook on the world, henceforth. 
Looking at this body with the intoxication of youth does not make one see decay and death. With the intoxication 
of good health, one will not see its susceptibility to illness. Viewing it with the intoxication of life, one will not see it 
as destined to die. When enjoying concourse with people and things of delight, one will not see separation in its 
nature. Comforts and discomforts do not make one see them as results of kammic action. This is why people engage 
in unwholesome habits of bodily action, speech, and thinking.  
 
Instead of hovering over the precipice in this manner, we need to change our world view to be directed towards 
disenchantment and weariness over worldly life. Normally the worldly mind is reluctant about tending towards 
disenchantment. The worldly mind is ever ready to act with desire and lust, emotional attachment, and passion. It 
likes to maintain and continue with the illusory world it creates with craving. This love to continue and maintain is 
the emotional attachment to existence bhava tanhā. The craving for annihilation vibhava tanhā is the desire to see 
an end of what one does not like. It is excessively hasty. 
 
We need to learn to look insightfully avoiding both regression and excessive haste. The Buddha guides us 
accordingly. Let us revise what we have learned thus far of this special way of seeing. 
1. This body is not yours. Nor anybody else’s. It has been super-constructed by your desire and intent for forms, 
sounds, fragrances, flavours, and touch, and is old kamma that is cause for feelings.  
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2. Consciousness is an adjunct of this body and acts with the fabrication of the notion of ‘me’ or ‘self’.  
 
3. This animate body keeps receiving and personalising external images and storing them as proclivities (anusaya). 
 
4. Whatever there may be materially, what you experience is an illusion (māyā) fabricated by the proclivities.    
 
5. These illusory images we experience as forms, sounds, fragrances, flavours, touch, and concepts are depicted on 
the consciousness (knowing).  
 
6. The illusory images are constructed as an activity of mental phenomena of feelings, sensations, volitions, contact, 
and attention. 
 
7. The images one attaches to through mental phenomena are not real forms. They are nominal and notional forms.  
 
8. These mental phenomena, phenomena of images, and consciousness are components of the mind. A mind comes 
to be with the origination of names and forms (nāmarūpa samudaya cittassa samudayo).  
 
9. Mental phenomena are cause for the origination of phenomena of forms. And, vice versa, phenomena of forms 
cause the origination of mental phenomena. Consciousness must invariably be part of the cause for the origination 
of names and forms. On the other hand, consciousness cannot arise without name and form being cause.  
 
10. Established in, devoted to, or being settled in, names and forms, we think of them as true or real (nivitthan 
nāmarūpasmin idan saccanti maññati).  
 
11. When we receive sense experiences through our defilements, we experience these names and forms.  (Sn, 
MahāVyuha Sutta – see note 68 under References). 
 
12. We receive experiences through a current of minds made of these names and forms on consciousness. 
 
13. This train of thoughts are constructed of consciousness as made of names and forms, and names and forms as 
made of consciousness.  
 
14. It is with attention that one latches on to images of form (manasikāra sambhavā sabbe dhammā). All 
phenomena of names and forms arise with contact as cause (phassa samudaya sabbe dhammā). 
 
15. It is with desire and lust as cause that all these phenomena arise (chanda mūlakā sabbe dhammā). They are all 
directed at feeling (vedanā samosaranā sabbe dhammā). 
 
16. Without knowing them as fabrications of name and form, one tends to think that all these are experienced as 
they appear to be (bhabbarūpova dissati). That they are so always (sassati viya khāyati). It is only when one knows 
these as fabrications of name and form that they know them to be without any substance (passato natthi kiñcanan). 
 
Minds arise as consciousness - name and form, and name and form – consciousness, one after the other. As a series 
of activity of originations and cessations. With contact and attention as cause, consciousness and names and forms 
are fabricated. This causes a current of minds. Until Buddha taught that it is such a train of minds that shapes 
experiences, people did not know. They thought that they continuously experienced consistently existing things as 
consistently existing ‘selves’ or persons. Seeing impermanence at the level of seeing things that form, exist for some 
time, and perish, and persons born, who live for some time and pass away is fruitless. Origination and cessation are 
not things that happen far apart from each other. Impermanence at that level can be known by all. A Buddha is not 
necessary to tell us of that level of impermanence. A Buddha arises in this world to teach us origination and 
cessation of this co-dependent concurrence.  
 
The Buddha teaches that the worldly being assumes existence for a time and passing as annihilation at the sensory 
level of perception of experiencing forms. At this level, there is no focus on wisdom driven disenchantment. They 
are still on enjoyment and suffering. Sensory contact at the six faculties act as cause for feelings. Name and form 
act as cause for contact. It is feeling that one tries to maintain without change. Attachment all round happens 
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because of emotional excitement at, and attachment to, feelings (icchā nidānāni pariggahāni). Without liking and 
craving there is no grasping and personalising as ‘mine’ (icchāya santyā ne mamattamatthi). Buddha teaches that 
sensory contact will not lead to mental contact if one transcends the images of name and form (rūpe vibhūte ne 
phusanti phassā – Sn, Kalahavivāda sutta – see discourse at note 1). Where contact has ceased, there is no fabrication 
of name and form. It is demonstrative of the noble stage of an arhant experiencing the attainment of the fruits of 
arahantship (arhatphalasamāpatti). Nibbāna is when one transcends the notional nominal image forms produced 
through the nominal phenomena. All existential bonds are undone here. The direction of the path of dhamma is 
aimed here.    
 
We, with our gross bodies engrossed in clinging to, and experiencing the five sensual strands, listen to the dhamma 
for the purpose of knowing this focus. Since conceptualising reduces when the features of unification of the mind 
improve, we shall be able to comprehend the discomfort that arises when we keep getting bulldozed by minds 
made of consciousness, names and forms. To understand the origination and cessation of the process of our 
experiencing. Consider a person watching a teledrama. If they do not know anything on the side of the Teaching, 
they imagine that they are watching the drama with one mind. A drama cannot be seen with one mind, with its 
background scenery changing from moment to moment, the ever-changing stances of the actors and actresses, 
their dialogues, and the drama that unfolds as many events. It is with a host of mind currents that one captures all 
the events. Contact and attention come into action with great speed. Feelings, perceptions, and volitions regarding 
all the changes depicted on the screen arise and cease speedily. The glue of craving acts to combine the passing 
scenes of the drama with the present moment’s scene, and in anticipation of the next scene. Now, the clinging and 
personalising of the drama is strong. It’s made ‘I’ and ‘mine.’ The strength of this clinging can be seen if someone 
were to change the channel, or if there were a power outage. Understand how strongly the person gets tied to the 
single second, the infinitely small moment between the past volitional noting and the anticipation of future 
volitions. Understand that it is this infinitely small second that is important in insight (vipassanā). This moment 
arose. It ceased. It became concurrently conditioned. It passed. That’s all. It is the dhamma eye reflecting that “If 
something is of the nature to arise, so are they all of the nature to pass” (yan kiñci samudayadhamman sabban tan 
nirodha dhamman). Originated, and passed. Where is existence? Existence is the illusion created in the mind by 
craving and clinging (tanhā paccayā upādānan upādāna paccayā bhavo). 
 
All that a person does, speaks, and thinks without knowing this nature of illusion, constructing volitions and 
existence, keeps pushing them over the precipice of births, decay and death, sorrow, lamentation, pain, grief, and 
despair. We must not forget that realising this fact is useful for the sense consuming lay life, too. It is because this 
provides for the attainment of wisdom necessary for the release from fear of lower destinations. The 
accomplishment of wisdom amongst the four conditions for spiritual or inner progress referred to in the advice 
given by the Buddha to the son of the Koliyans, Dīgajānu, is this (paññā sampadā). “The accomplishment of insight 
is the noble wisdom that grows from seeing origination and cessation, and which serves toward ending all misery, 
and attaining disenchantment.”   
 
"Herein a householder is wise: he is endowed with wisdom that understands the arising and cessation (of the five 
aggregates of existence); he is possessed of the noble penetrating insight that leads to the destruction of suffering. This 
is called the accomplishment of wisdom” (AN, Vyagghapajja Sutta – see note 69 under References). It is clear that this 
principled view is relevant to both recluses and householders.  

The past, future, and this moment are assumptions about time. We cannot identify time without events. Time is 
fixed in relation to events. When events are passed, they are in the past. The future is fixed in line with what has 
not yet happened. This moment comes about when an event is being experienced. Experiencing an event means a 
current of minds, originating and ceasing, is flowing by. Therefore, it is difficult to see this moment, too. That is 
because of strong attachment to the past and future. Here, let us understand how this fact is explained in the 
discourse on the middle (see note 53). 

The past is one end. The second end is the future. The concurrent is the middle. The attachment to past volitions, 
and future volitions with craving is such that the concurrent is not seen. It is craving that conjoins volitions necessary 
for birth in each existence. This nature must be known through special knowledge. One is drawn to disenchantment 
when one knows in this way. It is futile to want to control misery the way one desires, expecting happiness, without 
knowing the nature of the world, the body, and the mind. What one needs to do is to change their world view. This 
is done by seeing the nature of alteration and change without being deceived by the fabricated existence. Realising 
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the world. When one realises this way, one receives a different response, instead of attachment, aversion, and 
deception. That is disenchantment. Let us now investigate how Buddha has taught this. 

Past and future phenomena are transient, subject to misery, and impersonal. There is nothing to be said for 
concurrent phenomena. The learned, noble disciple who sees this way is non-expectant, unanticipative. They do 
not hope for future endowments of unreceived things. They become principled towards being knowingly 
disenchanted with what originates concurrently in this moment, detached, and for cessation (paccuppannānan 
dhammānaṃ nibbidāya virāgāya nirodhaya patipanno hoti – see note 65). Things get erased when disenchantment 
accompanied by realisation occurs. Things cease without giving space to the glue of emotional attachment. This is 
the path of liberation.  
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25. Causally Connected Concurrence 
 

We now seek to understand about seeing this moment’s concurrence. ‘When this is, this shall be’ (imasmin sati 
idan hoti). ‘This shall originate when this originates’ (imassa uppādā idan uppajjati). When this is not, this shall not 
be (imasmin asati idan ne hoti). ‘When the one ceases, the other shall cease to be’ (imassa nirodha idan nirujjhati). 
It is this origination-cessation principle that is called dependent origination or concurrence (ayanca 
paticcasamuppādo). It means that no phenomenon can originate by itself. It comes to be together with a 
phenomenon that is conducive to, or matches, its origination. Let’s take an example from the external world. Fire 
cannot emerge by itself. It requires fuel of some sort, be it firewood or oil. Something becomes a fuel when it 
nourishes a fire. There is no fuel unless it can feed a fire. The appellation ‘fuel’ applies only when it feeds a fire. It is 
only when the fuel becomes food can the appellation ‘fire’ come to be applied. These two cannot come to be by 
themselves. When the nourishing fuel ceases, the fire ceases. 
 
In the same way, the being or person is constructed as an origination of mutually dependent causative phenomena. 
Phenomena that originate do not remain continuously. They cease as soon as the causative phenomena that 
generated them cease. Origination means that the causative phenomena become prominent as they become 
mutually dependent. They do not last because they are phenomena that are unstable and wear out. They cease. 
Craving and clinging cause them to reoriginate. Cease. So, these concurrently arising phenomena that arise 
according to the phenomenal principle of dependent origination are called co-dependent or concurrent 
phenomena (paticcasamuppannā dhammā). Let us now look at the causative phenomena behind the condition or 
state of a being or person. 
 
With birth as cause, decay and death occur. Birth is caused by existence. Clinging causes existence. Craving causes 
clinging. Feelings cause craving. Contact causes feeling. The six sense faculties cause contact. Name and form cause 
the faculties. Consciousness causes name and from. Volitional formations cause consciousness. Ignorance causes 
volitional formations. Buddha who discoursed this in this way in the discourse on Requisite Conditions in the section 
on causation in the linked discourses, says further: 
 
“Whether or not there is the arising of Tathagatas, this property stands — this regularity of the Dhamma, this orderliness 
of the Dhamma, this this/that conditionality. The Tathagata directly awakens to that, breaks through to that. Directly 
awakening & breaking through to that, he declares it, teaches it, describes it, sets it forth. He reveals it, explains it, makes 
it plain, & says, 'Look.'” This says that if things originate, they shall cease. Yet the reality remains. [SN, Paccaya Sutta: 
Requisite Conditions – see note 70 under References]. 
 
All those noble ones who aspire to Buddhahood first see this conditioned causation nexus about beings, through 
wise attention. That means, by reflecting insightfully on what the source could be. The starting point is the 
prominent misery of decay and death.  
 
01.  Decay and death are explained separately. Decay refers to the degeneration of beings, falling teeth, greying of 
hair, wrinkling of body, passage of life span, and the weakening of senses. The death of beings is their extinction, 
death, passing away, breakup of the aggregates and vitality. This decay keeps occurring from the day of birth. The 
current of aggregates originate. Cease. 
 
02.  ‘Birth causes decay and death’ becomes apparent when one examines what causes the nature of decay and 
death. Birth is each being appearing in their particular animal species, their birth, establishment, the arising of their 
aggregates, and the endowment of their faculties. In short, what is born must die. 
 
03. Existence causes the origination of birth. This refers to the three planes: sensual, form, and formless. Where 
kammic actions were formed that would bear fruit in those planes, then those planes get causatively designated.  
 
04. Clinging causes the origination of existence. Four types of clinging are constructed. When the five strands of 
sensuality are grasped, it is termed personalising of sensual experiences or clinging to sensuality (kāma upādānaya). 
When existential and annihilationist views are grasped, it is termed personalisation of views (ditthi upādānaya). 
When perceptions of self, being or person are personalised, it is termed personalisation of notions of self (attavāda 
upādāna). When behaviour is shaped by thoughts and views based on such clinging, it is termed clinging to or 
personalisation of rituals (sīlabbata upādāna).  
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05. Craving causes the origination of clinging or personalisation. Craving or emotional excitement and attachment 
is sixfold. Attachment to forms visible to the eye; to sounds heard by the ear; to odours smelt by the nose; to 
flavours tasted by the tongue; to tactile sensations felt by the body; and to thoughts arising in the mind. 
 
06. Feelings cause the origination of craving. Feelings are enjoyed, experienced, or known. The body of feelings is 
sixfold. Feelings, arising out of eye contact; arising out of ear contact; arising out of nose contact; arising out of 
tongue contact; arising out of body contact; and, feelings arising out of mind contact.  
 
07. Contact causes the origination of feelings. Contact occurs when sensitive corporeality and object forms of the 
six sense faculties are depicted on consciousness. In detail, eye contact means the confluence of the eye, the form 
and eye consciousness, the latter of which originates with the former two as cause. Similarly, ear contact is the 
confluence of the ear, sound, and ear consciousness that originates with ear and sound as cause. Nose contact is 
the confluence of the nose, and odour, and the nose consciousness that originates with nose and odour as cause. 
Tongue contact is the confluence of the tongue, a flavour, and tongue consciousness that originates with tongue 
and flavour as cause. Body contact is the confluence of the body, a touch, and the body consciousness that 
originates with body and touch as cause. Mind contact is the confluence of the mind, a thought, and the mind 
consciousness that originates with mind and thought as cause. 
 
08. Six sense faculties cause the origination of contact. The eye faculty arises when the eye and form come together. 
The ear faculty arises when the ear and a sound combine. The nose faculty arises when the nose and an odour 
combine. The tongue faculty arises when the tongue and a flavour combine. The body faculty arises when the body 
and a tactile source combine. The mind faculty arises when the mind and thought combine.  
 
09. Name and form cause the origination of the six faculties. Nominal phenomena (nāma dhamma) include feelings 
(vedanā), perception or sensations (saññā), thinking about the object through feelings and sensations (volitional 
formations, cetanā), contact (phassa), and reflection, attention or noting (manasikāra). Each mind arises with these 
phenomena. These nominal phenomena relate to the sense form images of colour or visual forms, sounds, odours, 
flavours, touch, and thoughts. The forms that become signs or images to the sense faculties are derived from the 
forms of the four great or primary elements of earth, water, heat, and air.  Names and forms are these nominal 
phenomena and mental images of corporeal or physical form phenomena (nāma- & rūpa dhamma). A person 
experiences these names and forms. Knows them. Nothing more than that.  
 
10. Consciousness or perceptual process causes the origination of name and form. The term ‘viññāna’ means 
‘knowing distinctly.’ The eye and form are known distinctly through eye consciousness. The ear and sounds are 
known distinctly through ear consciousness. The nose and odours are known distinctly through the nose 
consciousness. The tongue and flavours are known distinctly through nose consciousness. The body and touch are 
known distinctly through body consciousness. The mind and thoughts are known distinctly through mind 
consciousness. Every sentient being in existence has this world of names and forms depicted on consciousness as 
their world of experience. This fact must essentially be known if one is to cease this lot of existential or samsaric 
misery. 
 
11. Volitional Formations cause the origination of consciousness. Formations, here, refer to the bodily formations 
made up of inhalations and exhalations, verbal formations made of thought conception and discursive thinking (or 
applied and sustained thought), and mental formations made of feelings and sensations (kāya- vacī- citta sankhāra). 
These formations provide the backdrop against which the earlier mentioned world of experience of consciousness 
depicting names and forms is constructed. This construction is what is important in seeing the concurrent, 
dependent co-arising. These bodily, verbal, and mental formations get constructed when a sentient being with form 
gets focused on external images. 
 
12. Avijjā causes the origination of formations. Avijjā means not knowing. Not seeing. Not knowing what? Not 
knowing misery or suffering (dukkha), not knowing its origin, not knowing its cessation, not knowing the path to its 
cessation, i.e., not knowing the four noble truths. Misery is this causal connection. Ignorance of the cause of misery 
means not knowing that taking the depiction of names and forms on consciousness to be real or true is a deception. 
The self-assessment as ‘I’ and ‘mine’ of the animate body and external images is due to this deception.  It is the 
ignorance of the cessation of misery being the cessation of names and forms. Ignorance of the noble eightfold path 
being the path to it.  
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The construction of misery is the origination of these causal phenomena. The cessation of these causes is the 
cessation of misery. What can be said of all these causal phenomena is that they are transient (aniccan). They are 
constructed (sankhatan). They originate due to the causal connection (paticcasamuppannan). They bear the nature 
of decay or waste (khaya dhamman). They bear the nature of ageing, loss or decay (vaya dhamman). They are of 
the nature of waning or fading away or dispassionateness (virāga dhamman). They are phenomena that cease 
(nirodha dhamman) (above, note 70).  
 
Buddha aspirants see this dependent concurrence with wise attention. When reflecting mindfully while still in the 
misery of decay and death to seek the origin of this causal connection, they see that consciousness and names and 
forms mutually cause one another. They come to know that the fabricated existence is fuelled by the combination 
of consciousness and names and forms. They know that they’ve found the path of insight that is necessary for the 
realisation of nibbāna (adhigato kho myāyan vipassanā maggo bodhāya – DN, Mahāpadāna Sutta: refer 

https://suttacentral.net/dn14/en/sujato). This is what is necessary for the attainment of insight knowledge, too (ettāvatā 
paññāvacaran – DN, Mahā Nidāna Sutta – see note 63). If we aspire to end the misery of the rounds of existence, we 
must also understand that as long as we fix our defilements on the external world through feelings and sensations 
and so be deceived by sensual forms and sensations, ignorance and formations will be constructed; and, that 
faculties, contact, feelings, craving, clinging, existence, birth, and decay and death will originate. We must know 
that what we do by saying we are experiencing the external world is attach to the names and forms fabricated on 
consciousness.  
 
The discourse on quarrels and disputes (see note 1) speaks of this, thus: Contact originates because of phenomena of 
names and forms. Contact gives cause to pleasant and unpleasant feelings. If there were no contact, there would 
not be pleasant and unpleasant feelings. If one acts with desire in this world, it is due to desire and lust for pleasant 
objects. Desire and lust cause beings to seek and find delight in the afterlife. Desire and lust arise in conjunction 
with pleasant and unpleasant feelings. Worldlings make up views of existence and annihilation through attachment 
to images derived from names and forms with lust. Complete attachment to derived imagery is due to desire and 
lust. Without desire, there is no assumption of ‘self’ and ‘mine,’ too. If derived imagery is transcended, there is no 
contact, either.  
 
Thus, at some point when a noble disciple sees here is dependent concurrence, here are its component phenomena, 
and this is how they originate, they will know that it was this same causal connection that happened in the past. If 
they will, this is how it will happen in future, too. It is this same causal connection that happens now, too. Not 
knowing this concurrent activity causes one to fail to see cessation of contact and to fall prey to craving that glues 
together each originating contact and to imagine that there is a ‘self’ that continues to be, and that there are things 
to be experienced continuously.  
 
Not knowing this causal connectivity phenomenon, one fabricates views of existence and annihilation in relation to 
past and future. The noble disciple does not keep running to the ends of past or future, thinking, “Was I in the past, 
was I not in the past, who was I in the past, how was I in the past, who did I become having been whom in the past” 
and, so on, and “Will I be in the future, will I not be in the future, who will I be in the future, how will I be in the 
future, who will I become having been whom in the future.” Nor do they think with doubt, “Am I at present, am I 
not, how am I, where did I come from, where is this being bound.” Why would that not happen? It is because they’ve 
seen with insight the workings of causal connection well. This is stated in the discourse on Requisite Conditions (see 

note 70). 
 
If one sees insightfully at the moment of concurrence, i.e., at the point of the origination of the causal phenomena, 
one’s insight knowledge will develop and at one point see cessation clearly. There is no fixed person here. No fixed 
phenomenon. There is no person that lives on, nor a continuously existing thing, here. But when not seeing the 
dependent concurrence, one thinks a being is born and dies after living for some time. That a thing comes to be 
and perishes after being there for some time. The ordinary person errs on the side of origination. But they do not 
see origination, they see being, and existing. They do not see cessation. One cannot deny existence when they see 
origination. One cannot say being or existing when they see cessation. What happens here is the cessation of 
phenomena that originate. Assuming being and existence is a deception. If one knows that, they will not attach with 
desire and lust. They will not take them to be ‘self’ or ‘mine.’  (SN, Kaccāna Gotta Sutta, see note 71 under References). If 
something originates, it is not a person or thing, it is misery. It is also misery that ceases. If there is no doubt or 
scepticism about this and it is clear to you, that is right view.  
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26. Seeing Concurrence and Letting It Go is the Path to Nibbāna 
 
We have now discussed many points of the Teaching. We now know that ‘I’ am not a perpetually existent thing. We 
know it is a momentarily constructed conceptual state arising with experiences at the sense faculties. When minds 
arise, we feel that we see, hear, smell, taste, touch, and think. We know the same process occurred in the past, too. 
We also know that if there were to be an activity in the future, it would not be different from this. Who was it that 
experienced in this way, who is experiencing now, and who wishes to keep experiencing in the future? That is ‘me.’ 
Then, ‘I am,’ or ‘self’ is only a notion that arises together with experiencing. In the teachings, ‘I am’ is referred to as 
a fantasy, a thought imbued with egoistic estimation, for this reason (asmīti bhikkave maññitametan).  
 
Not knowing that ‘self’ is only a fabricated notion, we have travelled aeons in existence (samsāra). If the notion ‘I’ 
keeps lunging to the fore even now, existence will be fashioned in future, too. Until a Buddha proclaims this, we do 
not see anything wrong with this notion of self. The possessive notion of ‘mine’ joins up with ‘me.’ The notion of 
self is also called ‘pride.’ The notion of ‘mine’ is called conceit or egoism. So, naturally, we think nothing could be 
wrong with the notion ‘if there be a person, there must be things belonging to them.’ Even a frog in a well is 
supposed to have said, ‘if I am in the well, and the well is mine, why must that matter to anybody?’ Similarly, one 
could say, ‘if I am in existence, and if all that is in existence is mine, so what?’  
 
Yet, one must not forget that all that we possess as mine in existence are phenomena subject to birth, decay, death, 
sorrow, lamentation, grief, misery, and despair. It is to disclose a way out of these miseries that a Buddha arises in 
the world from time to time. Why it requires a Buddha, himself, to arrive to disclose these is because of the 
ignorance of the massive deception that we have engulfed ourselves in through existence. That is, how we are 
deceived by the names and forms being depicted on consciousness. Whatever form of existence we construct, all 
that is constructed is name and form. What we have experienced, what we experience now, and what we desire to 
experience in future are these names and forms. When name and form is said to have originated, it means the 
origination of the six sense-faculties. However many things exist as external objects, all that they provide is an 
experience of name and form. This world of names and forms originates and ceases every moment. Since we do 
not see their cessation, we imagine this series of names and forms as a solid sensation. Ignorance is to construct 
‘self’ in relation to them, and to possess them as ‘mine.’ 
 
Therefore, the Buddha teaches us as follows: The world gets fabricated at the six faculties. They associate the six 
faculties. Latching on to these six faculties, the world comes under stress at these six faculties. (SN, Loka Sutta – see 

note 72 under References). If this truth be realised well, one need not traverse through space looking for the world. We 
need to understand the world constructed by the six senses. Seeking transience through splitting atoms in the 
external world is futile. Buddhas are not necessary to even say that they are transient. Transience must be seen 
where ‘I’ and ‘mine’ are conceived. That is, transience must be seen in the world constructed by the six senses. 
Transience must be seen to end the assessment of ‘self’ (aniccasaññā bhāvetabbā asmimāna samugghātāya – see 

note 73 under References). Comprehend this fact well. 
 
It is the nature of the worldling mind that they not only generate defiled thoughts about objects of this moment, 
but also dwell on defiled thoughts born in the past and regenerate defilements. They also pine about missed 
opportunities of sense experiences. These accumulate nothing else, but kamma. The worldling mind next engages 
in anticipatory future experiences and generates defilements in this moment. These also generate kamma. They 
also generate defilements with names and forms arisen in this moment as objects. By noting names and forms that 
are depicted on consciousness, the worldling adds on to their account of proclivities (anusaya). This is how the 
proclivities of lust, hatred, and delusion grow. Existence is constructed here, be it in the sensuous, the form, or the 
formless, plane, wherever volitions may mature into results. 
 
The primary cause that gives rise to kamma is contact at the six sense faculties (phasso bhikkhave kammānan 
nidānasambhavo – see the discourse on the Penetrative Path at note 19 “…And what is the source of deeds?  Contact is their source.”). 
Where contact originates, feelings originate. Where feelings arise, craving originates. Where craving originates, 
clinging or personalisation originates. Where clinging originates, existence, does. And, so, birth, decay, death, 
sorrow, lamentation, grief, misery, and despair, follow. This is where the fabricated notion of self leads. Kamma is 
all that we do thinking, ‘I do.’ I have to take responsibility for all of them. Pleasant results will follow those done 
with a pleasant mind. Unpleasant results will follow those done with a wicked mind. Yet, at the time of 
experiencing results, the worldling does not think that they are experiencing results for what they had done 
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saying ‘I do.’ Thinking ‘I am experiencing,’ they suffer consequences. This leads to further accumulation of kamma. 
Therefore, Buddha teaches as follows in the discourse on the Training, or the Rod Unembraced:  
 
“Burn up what's before,  
and have nothing for after. 
If you don't grasp 
at what's in between,[8] 
 you will go about, calm.” [see note 28: Sn, Attadanda Sutta]. 

[If defilements are born of past volitions, burn them. Do not leave room for defilements to arise regarding future intendments. Do 
not attach to present images with defilements. One who acts thus is calm and composed.] 
 
This is the path to liberation in the dispensation of the Buddha. We built defilements in the past. Thinking of them, 
why build defilements anymore? Seeing present images with defilements, we built further defilements, anticipating 
future objects. This worldling nature must be well comprehended. Buddha advices that we comprehend this and 
remain diligent from this moment.  
 
A person has a heap of volitions as names and forms in the name of the past. In the name of the future is another 
heap of volitions around anticipated experiences with names and forms. In the name of the present moment, too, 
is another heap of volitions around names and forms. Objects, things, people, mother, father, husband, wife, 
daughter, son, in laws, grandchildren, relative, neighbour, friend, enemy, ruler, governed, employee, self (me), we, 
home, property, wealth and assets, etc., are all derived endowments in relation to which a person only constructs 
volitional formations. A person experiences and knows only the world of sense experiences fabricated with the 
notions of me and mine.  
 
It was this process that happened in the past, and if it does, it’ll be the same thing in the future, too. It will be 
sufficient if they attempt to comprehend what happens concurrently at present. There was nothing more 
spectacular in the past, nor will there be anything different to this conditioned causation in future, too. What we 
must not lose sight of is that “I’ or ‘self’ is just a notion built on attachment to forms, feelings, sensations, volitions, 
and consciousness. 
 
Thinking of continuous existence without seeing the origination of aggregates or their cessation reinforces the 
wrong view of personality or the misperceived being in body. The Buddha revealed to us that what we consider as 
personality or being is only a heap of aggregates originating and ceasing at present. As long as we assume the 
objects that we note as names and forms depicted on consciousness to be true, we validate a past, future, and 
present/concurrent. 
 
The objects we attach to from the contact between our senses and external forms are really depictions of derived 
forms on our consciousness. Sensory contact is cause for the origination of feelings, sensations, and volitions. Name 
and form cause consciousness to arise. Cessation of this causal connection ceases the aggregates too. Though 
existence is considered as a unit, it is nothing more than a flow of originations, and cessations.  
 
There is another fact to be understood here. Some attained to view earlier births recall past existences. An ordinary 
person thinks that they are able to view these past births because there is such a thing as existence and self (ātma). 
Many conceived of a view of existence through the earliest end, thinking in this way (pūrwāntha kalpana). Those 
highly attained, including arhants, can view past lives, not as existence and self, but by reflecting on the aggregates 
of clinging in a reverse order (sabbe te pañcūpādānakkhande anussarati – SN, Khajjanīya Sutta – see note 74 under 

References). In the past, I was of such form, feelings, sensations, volitions, consciousness is how one recalls. Any 
substance as self will not be found. Recluses and holy persons of other dispensations too recall in this manner. But 
they attach a value to each aggregate, because they do not see their origination or cessation. In the past, too, they 
aspired to be born in a place where they find permanent happiness. Buddha saw that this is a futile aspiration. If 
one is born, death inevitably follows. Whatever existence, it leads to personality view.   
 
Devine beings endowed with long life spans, pleasant complexion, comfort, and born into higher realms, come to 
think that they are certain, permanent, and eternal. They become distressed and frightened, when they hear the 
teachings of a fully enlightened Buddha who arises in the world, and know that they had assumed certainty, 
permanence, and eternity even when they were not. Friends, we, too, are impermanent, uncertain, and not eternal. 
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Those divine beings become so emotional because they had taken personality to be all complete. An eternal place 
of happiness will not be found, however subtle one makes their view of personality. A learned noble disciple is one 
who has understood this confusion.  
 
Learned, noble disciples would think as follows in this situation: “I am being consumed by form. I was similarly 
consumed by form in the past. In the same way, if I desire a future form, I will be consumed by form then, too. With 
such wise consideration, they let go of all anticipation and desire for form, past and future. They thus work towards 
disenchantment, dispassion, and cessation of the concurrent form. In the same way, they reflect wisely on feelings, 
perceptions, volitions, and consciousness. They see aggregates as transient, leading to misery, and insubstantial. 
This is the path to liberation.   
 
What we comprehended here is the view one must develop to grow on the nibbānic path. This is what one must 
know sufficiently as it is and insightfully. Wise attention is this special knowledge (yoniso manasikāra). Its etymology 
is that you apply your mind to the origination, cause or reason, of or for, something, and understand it. One who is 
limited to knowing through sensations only will not see it with this special knowledge. We listen to and learn the 
dhamma to establish this special knowledge. It is then that we see that cessation of volitional formations is 
synonymous with cessation of misery, and with nibbāna. One who sees from this ordinary level of knowing sees 
liberation as an annihilation. But one who sees origination and cessation of aggregates sees liberation as ending 
suffering. Cessation of things of the nature of arising due to causes is not the ending of things that were. If 
something ends, it is the ignorantly assumed ‘I’ or ‘self.’ The craving that says not enough. What else? If the 
deception is finished, there is no person or thing to be deceived, or deceived of.  
 
Now we know what happens concurrently. And, what happened in the past, and what will happen in the future. 
The path of the Teaching is to know clearly, and act mindfully in this moment. If we see the causative connection 
of the six faculties in this moment with wise attention, and see the origination of the aggregates with wise attention, 
then there will be no views arising in association with the past. Then, there will be no formation of views in 
association with the future, too.  
 
What is being mentioned here is that the eighteen views that arise in association with the past and the forty four 
views that can arise in association with the future as mentioned in the teaching in the Brahmajāla sutta will not 
come about (see the discourse on the net of Views at note 54). All views arise on the basis of personality view. That is, on the 
basis of personalising feelings, sensations, volitions and consciousness as ‘I’ and ‘mine.’ If we understand the 
origination and cessation of these aggregates concurrently, there will be no views that arise. The tendencies of 
craving and clinging built up in cycles of existence do not leave one all at once. Therefore, the practice must be 
developed by applying insightful knowledge when objects are noted through the six faculties.  
 
The second discourse on impermanence (SN, Dutiya Aniccatā Sutta – see note 75 under References) from which the above 
was taken, also mentions that the seizing of aggregates as me and mine get reduced when views about the future 
are not formed. Reviewing wisely, reduces grasping/seizing. When seizing forcefully ends, the nature of the mind 
to attach to form, feelings, sensations, volitional formations, and consciousness gets weakened, little by little. 
Without clinging and personalising, the mind is freed from defilements. Freed, it settles. Settled, it is joyous. Joyous, 
it is not agitated. Not agitated, it is liberated. That birth is ended, the celibate holy life is fulfilled, the needful is 
done, and that there is nothing left to be done, becomes known here. This is the path to liberation (nibbāna).  
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27. Release from ‘there is’ and ‘there is not’ 
 

Not knowing the phenomena of origination and cessation gives rise to the thought of existence in continuity. To 
the ordinary mind, the loss of something seems as the end or destruction of something that existed. The views of 
existence and annihilation arise in this manner. We wouldn’t know any better until Buddha teaches us that it is the 
world of names and forms depicted on consciousness that we experience at the sense faculties. Wise attention 
needs be applied to understand this. Wise attention is normally explained as reflecting with knowledge. Though it 
is not wrong, it may still be unclear as to what it really is. Wise attention is focussed noting of the origination of 
every cause that we encounter in the activity of the sense faculties. In other words, when sense experiences occur, 
seeing the cause or phenomenon behind the origination of the emerging situation or experience, is through wise 
attention. Similarly, reflecting so that unarisen defilements do not arise, and arisen defilements are weakened, is 
the work of wise attention. 
 
A comprehensive description of the use of wise attention is found in the discourse on all the fermentations (see note 

3). Buddha clarifies it thus: “Disciples, I say that defilements are ended in one who knows and one who sees. In one 
who knows what, and in who sees what? The one who knows wise attention and unwise attention. Unwise attention 
gives rise to unarisen defilements. Arisen ones grow. Wise attention ensures unarisen defilements remain unarisen. 
Arisen ones are subdued.” (MN, Sabbāsava sutta). 
 
The worldling who has not heard the dhamma (assutavā puthujjano) does not know what ought to be noted, and 
what ought not be noted. Such one reflects on what ought not be noted and fails to reflect on what ought to be 
noted.  
 
If some reflection brings up the taints of sense-desire that were not arisen, increases the arisen lust, brings up 
defilements of existence that were not arisen, increases the already present existential defilement, brings up the 
defilement of ignorance, and increases the already arisen ignorance, we need to know that we are failing to reflect 
on what we ought. The defilements of lust or the taints of sense-desire refer to the nature of thoughts about the 
five sensual strands flowing in. The taint of existence refers to the flow of thoughts of the desire to be eternally in 
existence, and the desire to maintain things that you assume as yours to be continuously in existence. The taint of 
ignorance is the flow of thoughts relating to ‘I’ and ‘mine.’   
 
These taints flow into the minds of beings depending on their worlds of experience. Our single minds do not see 
anything wrong with this. Generally, the human society as we know it, is demonstrative of the effort people take to 
maintain this world full of defilements. If ever we think of ending this misery of existence, it is when we understand 
that there is nothing more in this existence than decay, death, sorrow, lamentation, grief, misery, and despair. 
These begin to be understood only through knowing the dhamma. Wise attention does not begin to take root 
merely because one knows that the Buddha has taught it thus, or that it is stated so in the dhamma books. This 
nature is more prevalent. If the desire for sensuality is strong, then teaching dhamma to cease sensuality, cease 
existence, and overcome personality view will not penetrate such minds.  
 
It could be said that one is reflecting properly when one understands these facts and structures their attention so 
that the taints of sensuality, existence, and ignorance do not arise, and the arisen taints fade away. 
 
A worldling thinking if they existed in the past, or not, if they did exist in the past, who were they, how were they, 
who were they before and who did they become later, is attending unwisely (ayoniso manasikāra). Similarly, a 
worldling who thinks of future existences is attending unwisely. And, a worldling mind that thinks similarly of the 
coarisen present attends unwisely.  
 
Know that the form associated with individuality is this animate body and external images. Feelings are those 
constructed in association with the six faculties. Sensations are the recognition of images of forms and sounds, etc., 
received in association with the six faculties. Volitional formations are the intentions formed about forms, sounds, 
etc., received as images in association with the six faculties. Consciousness is what originates as eye consciousness, 
ear consciousness, etc. Our experiencing refers to the origination of these aggregates in this moment. Know that 
phenomena that arise are of the nature of cessation. Yet, because of the habit of sticking origination with origination 
with the glue of craving, we fail to see cessation. 
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Without knowing this to be a current of origination and cessation, if one did not know ‘I am’ is a fabrication due to 
personalising form, that ‘being’ is a fabrication due to personalising feelings, that ‘being’ is a fabrication due to 
personalising sensations, that ‘being’ is a fabrication due to personalising volitions, and that ‘being’ is a fabrication 
due to personalising consciousness, then the being thinks that they were a continuously existing person or ‘self.’ 
This thinking leads one to the deception that ‘I exist permanently.’ The view that ‘my ‘self’ exists’ can arise. This falls 
into the eternalist view. Alternatively, one may deceive themselves that ‘I shall exist for some time and be 
annihilated.’ The view that ‘my ‘self’ is not’ may arise. This falls into the annihilationist view. Know that all views 
stem from these. One who falls into these views does not escape from birth, decay, death, sorrow, lamentation, 
misery and grief, and despair. There is no liberation from misery.    
 
The noble disciple learned in the Teaching knows what to reflect on. Also knows what not to reflect on. Knowing 
thus, they reflect on what ought to be reflected on. They do not reflect on what debases. They do not reflect on 
what leads to the taints of sensuality, existence, and ignorance. They reflect on what does not lead to the taints of 
sensuality, existence, and ignorance. They reflect on what is misery with insight. Reflect insightfully on the cessation 
of misery. Reflect insightfully on the path leading to the cessation of misery. This is the resourceful view that is 
necessary for the unbinding of the fetters of personality view, sceptical doubt, and clinging to dogmatic practices 
and rituals. These three fetters are mentioned in the discourse on all the fetters as those that need be eliminated 
from one’s view and vision.  
 
We know that the Venerable Channa, besotted with conceit, was decreed during the first Council after the Buddha’s 
passing into parinibbāna, to undergo the Brahma punishment. Having ridden himself out of conceit, he beseeched 
the senior monks, “Please counsel me so that I may see the Dhamma” (SN, Channa Sutta – see note 76 under References). 
At that time, the noble seniors declared that all aggregates of forms, feelings, perceptions, volitional formations, 
and consciousness are impermanent, fraught with suffering and impersonal and that all phenomena are 
impersonal/insubstantial. This statement did not suffice for the venerable Channa. He thus thought “I too know 
this fact. Thought I know it, my mind does not accomplish liberation. Agitations arise. Clingings arise. The mind 
that asks ‘what is self’ keeps arising. This cannot happen to one who sees the Teaching. Who will proclaim the 
dhamma so that I may see it?” 
 
‘I thought that the Venerable Ānanda would be clever to teach me at this point and went to him and beseeched 
him to teach me the dhamma so that I may see.’ The Venerable Ānanda commended him for ridding himself of 
conceit before attempting to teach him and reminded him that he was now suitable for listening to the Teaching. 
Having heard these words, the Venerable Channa’s heart was gladdened that he was now so suited. Recalling how 
the Buddha had instructed the Venerable Kaccānagotta (note 71), Venerable Channa was taught thus. 
 
“Kaccāna, worldlings, by and large, associate with existence and non-existence. This tendency to fall into either 
extreme, Kaccāna, does not hold valid for one who sees the origination of the world in the co-dependent routine, 
nor does non-existence (When this is, this is so, and when this is not, this in not so). The worldling is so prone to 
associating closely, attaching, and bias. One who sees with insight knowledge does not get led to getting attached, 
clinging, being biased, confirming mentally, or to latching on with proclivities saying, ‘this is my ‘self’.’ They have no 
doubt that in what originates, there is only misery, and in what passes, there is only misery. There is no scepticism. 
In here, they develop a knowledge that others are not endowed with. Kaccāna, in so much as this, there is right or 
harmonious view (sammāditthi). 
 
Now, from this it must be clear that it is wrong to assume ‘there is’ or existence, if one cannot see origination and 
cessation. It is also wrong to assume ‘there is not’ or non-existence. The worldling who does not know about these, 
keeps falling into either of the extremes of existence or non-existence. Therefore, Buddha puts it to Venerable 
Kaccāna in this way, too.  
 
“Kaccāna, ‘everything is’ is one extreme. ‘Everything is not’ is a second extreme. Avoiding both extremes, the 
Buddha teaches from a median stance. Ignorance causes volitional formations. Formations cause consciousness. 
Consciousness causes name and form. Name and form cause the six faculties. The faculties cause contact. Contact 
causes feelings. Feelings cause craving/ emotional attachment. Craving causes clinging/ personalisation. Clinging 
causes existence. Existence causes birth. Birth causes decay and death, sorrow, lamentation, misery and grief, and 
despair. In this way, the whole mass of misery originates.  
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Remainderless cessation of ignorance negates formations. Cessation of formations ends consciousness. Cessation 
of consciousness ends names and forms. Cessation of names and forms ends the six faculties. Cessation of the 
faculties ends contact. Cessation of contact ends feelings. Cessation of feelings end craving. Cessation of craving 
ends clinging. Cessation of clinging ends existence. Cessation of existence ends birth. Cessation of birth ends decay 
and death, sorrow, lamentation, misery and grief, and despair, and the whole mass of suffering.” 
 
In this way, the Venerable Ananda instructs the Venerable Channa on dependent concurrence, since it was not 
sufficient to underline the impermanence, misery and insubstantiality of the aggregates of clinging for the 
Venerable Channa to see. The process of origination and cessation was explained. That the assumptions of existence 
and non-existence occur when one does not see origination and cessation, in other words, the phenomenon of 
concurrence was explained. Seeing concurrence means seeing the arising of causes. Then one need not look for 
past and future.  
 
The past is one end. The future is the second. Concurrence sits in the middle. The word present is not used here. 
That word, too, implies existence. Concurrence will not lead to problems. We make up a world of sense experiences, 
concurrently. Then, if past formations are not recalled, if they are not desired in the future, and if there is no 
attachment to concurrently arising experiences, that is liberation. This is the path and practice that we too must 
develop.     
 
When we direct our consciousness in this way, we get freed of grasping this world through craving, views and 
conceit, expectations, boasts, and mental absorptions. In other words, when reflection on disenchantment grows, 
that is, when we know clearly that consciousness is a fabrication of names and forms, a substanceless illusion, our 
promptings stemming from defilements that browbeat us gradually recede and get erased. They are abandoned. 
“Nibbindan virajjati - Being disillusioned, desire fades away” is how this is expressed in the Teaching. With 
abandonment and erasure they are freed from defilements “virāgā vimuccati – when desire fades away, they’re 
freed.” When so released, the adherent to the path knows they are so released “vimuttasmiṃ vimuttamiti ñāṇaṃ 
hoti.” 
 
The Venerable Channa whose mind was not bent towards nibbāna though he was able to see that the aggregates of 
clinging, viz., forms, feelings, perceptions, formations, and consciousness, were impermanent and impersonal and that 
all phenomena were insubstantial, became a stream-enterer after hearing the Venerable Ānanda. He mentions it as 
follows: 
 
“Friend, Ananda, if there be noble monks, who, out of compassion, and with others’ progress at heart, are able to advice 
and counsel others, they must be ones like your noble self. I realised the Teaching having heard you instruct me on the 
Dhamma.” Even though the Venerable Channa associated the Buddha, his conceit delayed him his progress on the path. 
The Venerable Ananda became a true and noble friend to him. The value of noble friendship on the path is highlighted 
by this. 
 
  
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 



 74 

28. Origination of the Transient Body 
 

Until the teachings of the Buddha are thoroughly known, all think of this body as ‘self.’ It is thought that a person is 
a body.  We begin to like this body as it also gives us some pleasure. In association with the eye, ear, nose, tongue, 
and body, objects in the nature of sights, sounds, odours, flavours, and touch are experienced. Thoughts are 
experienced by the mind. Pleasant objects are desired. But objects are not always pleasant. When pleasant objects 
are experienced, there is attachment to them. Unpleasant objects arouse aversion. Pleasant, unpleasant, or neither 
pleasant nor unpleasant, objects received are assumed to be real. Accordingly, we are drawn to lust, anger, and 
delusion.  
 
Beings born in animal realms also have these six organs at their own level. They experience pleasure and misery 
through them. Even the sensuous sphere deities possess these organs. Although we can see animals, we cannot 
see the deities. Since our senses are physically coarse, we can only see corresponding and related objects. The 
planes of fine-material experience are more subtle than those of the sensuous plane deities. The non-material 
spheres are even more subtle. These coarse and subtle conditions depend on the nature of defilements of beings. 
 
The universe is a large collection of worlds. The discourse on seven suns describes the destruction of a world 
element. As stated in the discourse on the origin of the world (refer DN, Aggañña sutta – see note 79 under References), 
this world element gets destroyed after the passage of a long time. It means that life in the sensuous plane and the 
first absorption plane perish. With such destruction, many beings evolve into the plane of radiance of the second 
absorption, who subsist on joy, their fine-material forms exuding light, dressed in resplendent clothing and ornate 
jewellery, and travel through the skies. They spend a long time there until the world re-evolves. Then, depending 
on the balance of their merit and life-span, they approach the evolving earth. They are still mind-made and space-
bound. They are radiant in their mind-made forms. No gender distinction. There is still no sun, moon, stars, day, 
night, seasons, etc. They do not experience the light from the other physical celestial bodies. It is said in the 
Cūlasakuludāyi sutta (MN) that there are deities who never experience the light of the sun or the moon. That is 
because their subtle sense organs are not coarse enough to desire sensitivity to physical objects. In this way, too, 
they spend a long time. In time, the earth reaches a state of evolution where just like the yolk forming over milk, 
the layer of taste nutriment element forms over earth. It is sweetly fragrant. A being with greed curiously sticks a 
finger and tastes the layer of taste-nutriment element. There begins the craving for taste. Know that the long-
suppressed desire for the five strands of sensuality gets aroused in proportion to the evolution of the environment 
suited to it.  
 
The agitation of greed is the nature that drives one to curiously dig into something in anticipation. When one claims 
it to be tasty, the others, too, partake of the layer of taste and nutriment earth. This is what following the example 
is, or imitating what one sees (ditthānugati). Due to this arousal of emotional wanting or craving, the tasty-
nutritional earth element vanishes and a type of ground-mushroom comes to be. They are also tasty. The emotion 
of craving becomes coarser. They also vanish. The self-luminosity reduces. The body gets coarse. Types of clasping 
creepers come to be. It is after this that a huskless, readily edible grain comes to be. “There were, but now there 
aren’t,” is a statement that comes from these early events of changing tastes and flavours. This is stated even today 
of what there was fifty or sixty years ago.   
 
Now we understand that beings started to consume physical food not so much to satisfy hunger, but to satisfy their 
curiosity and craving for taste. This arouses the habitual defilements of existence. Food makes some fair in 
complexion. Some, not so. Consuming the indigenous grains make the bodies more coarse/rough. The distinction 
of genders happen at this stage. Gender is acquired depending on the nature and intensity of concupiscent desires 
each being had fabricated. When males and females gaze upon each other sufficiently long, lust is aroused. When 
this happens continuously the body gets afflicted with the burning of lust. Sexual union commences this way. This 
is called an evil condition or misconduct (asaddhamma) in the Teaching. Houses came to be to hide this evil 
condition. When the inherent nature of self-propagation of the readily edible grains diminished, the grain fields had 
to be divided. They needed to be cultivated. The desire to steal another’s share arises. When the thief is caught, 
they deny their stealing, and hence, falsity comes to be. Carrying tales arises. Beating occurs. Murder happens. In 
this way, the whole ten demeritorious acts come to be socially invested, when the power of the mind gives way to 
the desire of the body. Family, society, judiciary, state, all these institutions become necessary due to the growth 
of the desire to possess this body. 
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This, briefly, is the explanation one finds in the discourse on the world’s origin (DN, https://suttacentral.net/dn27/en/sujato). 
Know that this process occurs according to the principle of co-dependent origination. A being’s existence or 
samsāra is a collection of many such contracted and extended aeons. Existence is organised according to one’s 
kammic actions one does with ‘self’ at the fore in thoughts, words, and actions (kamma patisaranā).  
 
Once the Venerable Mālunkyaputta urgently requested a brief advice on how to end defilements. Buddha asks in 
response, “If there be sights that you can know through eye consciousness, sounds that you can know through ear 
consciousness, odours that you can know through nose consciousness, tastes that you can know through tongue 
consciousness, touch that you can know through body consciousness, and concepts and thoughts that you can 
know through mind consciousness that you haven’t experienced, and you have no desire for such experiences now, 
nor any anticipation to experience them in future, can you entertain any lust or affection for any sights, sounds, 
smells, flavours, touches, and thoughts?” The Venerable Mālunkyaputta answers in the negative (SN, 
Mālunkyaputta Sutta – refer https://www.dhammatalks.org/suttas/SN/SN35_95.html).  
 
Buddha’s response here should clarify for us that what we desire now are those very images of the six faculties that 
we desired in the past. If there is such desire now and one does nothing to overcome this desire, then they retain 
that desire for the future, too. They shall receive it in the future. And, if so, there is no end to existence. Today the 
images of our sense world have increased in variety. Varied and colourful. Internet facilities have assisted the 
development of these. The human mind is rudderless. Therefore, today’s ten unwholesome actions are intense.  
 
We discuss these facts because even in such an age there are those who make an effort on the dhamma path and 
principle. Therefore, make the merit in you to be knowing and insightful. Understand well how Buddha discussed 
this body which originates from nutriment-food. “Disciples, this body is not yours. Nor anybody else’s. Constructed 
by causes, with volition at its root, subject to feelings, it is old kamma or actions.” [See discourse on ‘Not Yours’ at note 5].  
 
Now try to understand this discourse with that of the Venerable Mālunkyaputta. In the past, too, the animate body 
received external images. A view to be rid of it did not generate. Desire to repeat those experiences have now 
resulted in them being replayed. But what has been received now goes beyond what was desired, per se. They have 
been dished out with decay, senility, death, sorrow, lamentation, misery, grief, and despair. It is only a Buddha who 
gives us this view of life with a human body. No other specialist does.  
 
The worldling is conceited with ‘I am’ and ‘mine’ (ahinkāra and maminkāra). All of us think that way until we come 
to know the dhamma properly. That assessment happens in association with this conscious body and external 
images (SN, Rāhula Sutta – see note 77 under References). Thinking of ‘self’ in this manner is ‘ignorance.’ Thinking ‘mine’ 
is ‘craving.’ Ignorance is a defilement. It’s a phenomenon that obstructs the path to liberation. Craving is a 
compounded fetter. This body comes to be to an unknowing person who is defiled with ignorance, and has craving, 
said the Buddha in the discourse on fools and wise persons (see note 38; Alt., 

[https://www.dhammatalks.org/suttas/SN/SN12_19.html]).  If we receive a human body and think that as pleasing, the Buddha 
still calls it a chasm. In the discourse on the bottomless pit or the chasm, he says, “Disciples, another name for the 
misery of this body is the chasm.” (SN, Pātāla Sutta – see note 78 under References). 
 
Then, we received this body because of our unknowing ways. Ignorance, and our inability to reduce craving was our 
unknowing way. The Venerable Ratthapāla says thus: “The king and most other people die without eliminating 
craving. Die without satisfying the mind’s desires. There is no satisfaction, whatever, in the five strands of 
sensuality.” (refer MN, Ratthapāla Sutta - https://www.dhammatalks.org/suttas/MN/MN82.html). 
 
The unknowing, unlearned worldling dies thinking there is so much more to experience and that they wish to 
experience again. If one died with this thought, they fabricate a birth somewhere. There is less room to receive a 
human life with sufficient comfort. Greater likelihood of a lower existence. Still less room to be a deity. Even if a 
comfortable existence were found, decay, death, sorrow, lamentation, misery, grief, and despair are not overcome. 
It is said thus of the way the next existence is constructed: 
 
“This person comes repeatedly into existence and enters a mother’s womb. They also go to death. With no more 
knowledge than their own programme of desire, anger, and delusion, they keep entering mothers’ wombs. They 
keep dying.” 
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It is now very clear to us that this body is the result of old kamma. Let us enquire further in accordance with the 
discourse on fools and wise persons. What we have so far is that this body has come about to the unwise clothed 
in craving and the hindrance of ignorance. It is stated further: “In this way, this body and external names and forms, 
as a duality, cause or condition contact, at either of the six faculties. The unknowing unwise person experiences 
pleasure and pain due to contact at each of these faculties.” 
 
This discourse mentions not only the unwise person, but also the wise one. Let’s see how this same description 
alters in the case of the wise person. “Disciples, the wise person with ignorance and clothed in craving gets this 
body. The contact of the duality of the body and external names and forms gives rise to pleasure or pain at the six 
faculties.” The Buddha asks the monks if that is so, what is the difference between the wise and unwise persons.  
 
The difference was not clear to the monks who were listening to this discourse at that point. They said that this 
teaching is centred in the Buddha, with Him as the refuge, and, therefore, they entreated the Buddha to explain 
the difference to them, and stated that they would listen earnestly and bear it as he explains. The Buddha then tells 
them to listen and reflect well and says thus: 
 
“Monks, if this body came to be due to ignorance and clothed in craving, the unwise person has not overcome the 
ignorance. Has not got rid of the craving. Why is that? Monks, the unwise person has not travelled the celibate way 
to end this mass of misery. They will, upon the dissolution of this body, enter another. Entering another body, they 
are not freed of birth, decay, death, sorrow, lamentation, misery, grief, and despair. They are not freed of all forms 
of misery.” 
 
Of the wise person, the Buddha says: “Monks, hindered by ignorance, clothed in craving, a wise person enters a 
body, but ignorance is overcome, and craving eliminated. Monks, the wise had taken the effort to end all misery by 
leading the celibate life. Therefore, upon dissolution of this body, the wise shall not enter another. With the nature 
of not entering another body, they are freed from birth, decay, death, sorrow, lamentation, misery, grief, and 
despair. They are freed from all misery.”  
 
This, clearly, is how the wise and the unwise persons differ. The wise here refers to the arhant. The bodies they 
bear are the same ones that came about due to ignorance and craving prior to their full liberation. Having properly 
lived the celibate principled life, ignorance and craving are eliminated. This body is relinquished not to grasp 
another. So, we understand how this body originates as a preliminary view to relinquish it. We listen to the teaching 
to generate that view. It is when one develops this view that one conditions a mind that prompts one to be rid of 
sensuality, hatred, and harm filled thoughts and concepts. The generation of renunciate, non-hateful, and harmless 
thoughts cause virtue to blossom. That is, the structuring of right speech, action, and livelihood. That is virtue. 
 
This process of action requires effort. Right effort. Awareness sustains effort. When all these come together, right 
unification of mind grows. The knowledge of the path and fruition arises within this organised structure. 
 
Examine well, you, yourself. Be introspective of what happens within when you contact sight, sound, odour, flavour, 
touch, and the thoughts that arise. The registering of an object in the mind means that it adds to a proclivity of 
defilements. Therefore, it is necessary to develop insight until the latent tendencies get emptied.     
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29. Mūlaparyāya Sutta 
[Discourse on the Root Sequence] 

 
In this course of Dhamma leaflets, we have repeatedly recounted that no matter what lies in the external world, we 
experience the nature of whatever is constructed by the six sense faculties. That it is the world of names and forms 
depicted on the consciousness of each sense faculty. The six sense faculty images we experience are forms of 
derived corporeality of the four great primaries of earth, water, heat, and air. These are taken as sense objects by 
attention or noting (manasikārasambhavā sabbedhammā). They originate by cause of contact at the sense faculties, 
as eye contact, ear contact, and so on (phassasamudayā sabbedhammā). Feelings, sensations, and volitions are 
activated regarding these sense images. 
 
Sense images do not register without activation of feelings, sensations, volitions, contact, and attention, either. 
Names and forms, too, do not originate without these sense images. Names and forms mutually cause each other. 
Names and forms arise together with consciousness. Consciousness arises together with names and forms. 
Consciousness fabricates names and forms. Names and forms fabricate consciousness. These are mutually 
dependent causative phenomena. There is no sense faculty world that exists, having come to be. All phenomena 
that arise as sense faculties cease to be. This is the eye of Dhamma that arises when one reaches the fruition of the 
stream-winner stage of development.   
 
Sakkāya, or the view of being in body, or personality view, is when one takes the names and forms depicted on 
consciousness to be real, perceiving them as solid things, instead of seeing them as names and forms that originate 
and cease. Kāya, or body, is this mass of consciousness and names and forms. Assuming them to be a unit that 
exists is the origination of the false view of personality. This is the ordinary level of knowing with sensations and 
assuming them to be their world of experience (sañjānāti). There is no seeing with knowing or insight there. A 
confused and distorted perception. A wrong identification. The worldling employs twenty four fundamental facts 
to get into this view of being in body, according to the discourse on the root sequence (note 7). 
 
01. Earth element – hardness, softness 
02. Water element – moistness, cohesiveness 
03. Heat – heat and cold 
04. Air – motion, distension, contraction 
05. Existence – human plane of experience, animal, and lower planes of experience, like demons, ghosts, and hells 
06. Deities – planes of divine experience, the heavens, e.g., the four great kings, tāvatiṃsa, yāma, tusita, 
nimmānarati, and paranimmitavasavatti heavens  
07. Pajāpati – māra 
08. Brahma – plane of first absorption 
09. Ābhassara (the Radiant Ones) – plane of the second absorption 
10. Subhakinha – plane of third absorption 
11. Vehappala – plane of fourth absorption 
12. Abhibu – plane of non-sensation 
13. Plane of unbounded space 
14. Plane of unbounded consciousness 
15. Plane of nothingness 
16. Plane of neither perception not non-perception    
17. Sense faculty of seeing 
18. Sense faculty of hearing 
19. Sense faculties of feeling – smell, taste, and touch 
20. Faculty of mental perception 
21. Unified cognition of the four aggregates of feelings, sensations, volitions, and consciousness 
22. Perception of variety, where the five aggregates are cognised separately 
23. The whole – recognition of all the phenomena that make up the personality view 
24. Nibbāna – the worldling makes liberation also a thing, and makes it a fact in the repertoire of misperceptions of 
self or sakkāya. 
 
The above notes twenty four situations that a person fabricates as their experience. The worldling recognises these 
facts as cognisable to the worldling mind (sañjānāti). Then, they possess them as mine (maññati). They assume 
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their selves dwelled in these facts. Or that their selves exist outside of these facts. They delight in them 
(abhinandati). Why? Because of their utter ignorance (apariññātan). Not knowing them fully. In other words, 
because they do not know them to bear a causatively conditioned relationship. 
 
This is how the worldling constructs their worlds of perception. A worldling may even attain to fine material and 
immaterial states. Attainments, by themselves, do not free one from being a worldling. They make those 
attainments ‘mine.’ Then, they make up a volitional super construction instead of accomplishing liberation. Nibbāna 
is stilling all super-constructions (sabba sankhāra samatha).  
 
Now let’s discuss how a person on the nibbānic path, i.e., a disciple in training, sees these twenty four primary facts. 
They, too, experience these primaries. But they do not take them at the normal perceptive level. They will know 
them differently, as phenomena resulting from causes. Where a worldling acts with normal sensation-based 
perception, the trainee disciple acts with super-perception (abhijānāti). Knowing them with special knowledge, they 
restrain themselves from thinking them as me and mine (māmaññi). They restrain themselves to not expect them 
again and again (mābhinandi). Why? Because these primaries ought to be known so fully with the path attainment 
to arhanthood (pariññeyyan). The trainee disciple’s level of realisation is not up there yet.  
 
Next, we discuss the arhant, having transcended training. The noble arhant who has eradicated all taints. The 
arhant, too, experiences these twenty four primaries. Their noble selves know their causative connection. Know 
them with special knowledge (abhijānāti). The arhant doesn’t have to restrain themselves at this point. They are 
already so restrained. These primary factors do not cross their minds as me and mine at all (ne maññati). The 
primaries do not evoke the thought “I am.” Nor “mine.” They do not expect them in future (nābhinandati). The 
reason being, none other, than that they know fully (pariññātan). 
 
The arhant, having transcended training, does not conceptualise egoistically, nor delight in, knowing especially, 
because they extirpated all desire and lust and are dispassionate (khayā rāgassa vītarāgattā). Having eliminated 
aversion, they are without anger (khayā dosassa vītadosattā). Having eliminated delusion, they are without 
bewilderment, hence, without ignorance (khayā mohassa vītamohattā). 
 
Of the Buddha, too, it is said, as for the arhant. "He directly knows Unbinding as Unbinding. Directly knowing 
Unbinding as Unbinding, he does not conceive things about Unbinding, does not conceive things in Unbinding, does 
not conceive things coming out of Unbinding, does not conceive Unbinding as 'mine,' does not delight in Unbinding. 
Why is that? Because he has known that delight is the root of suffering & stress, that from coming-into-being there 
is birth, and that for what has come into being there is aging & death. Therefore, with the total ending, fading away, 
cessation, letting go, relinquishment of craving, the Tathagata has totally awakened to the unexcelled right self-
awakening, I tell you." (see note 7). 

The following table is a guide to comprehend the differences of receiving sense experiences between an ordinary 
worldling, a trainee disciple, and an arhant:  

 

Worldling Trainee Disciple Arhant 

Sañjānāti 

The worldling knows 
their experiences at the sensory 
level of the conventional world. 

Abhijānāti 

Trainee disciples 
restrain themselves perceiving their  
experiences with special knowledge 

Abhijānāti 

Having transcended training, 
arhants perceive experiences 
with special knowledge 

Maññati 

Worldlings take experiences as me 
and mine. 

Māmaññi 

Trainee-disciples are restrained to not 
take experiences as me and mine. 

Ne Maññati 

Arhants do not take experiences 
as me and mine.  

Abhinandati 

Worldlings take experiences to be 
me and mine, and delight in 
expecting them repeatedly. 

Māabhinandati 

Trainees are restrained not to expect 
experiences, repeatedly, in delight, as 
me and mine. 

Nābhinandati 

Arhants do not anticipate 
experiences as me and mine, in 
delight, again and again. 
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Apariññātan 

The worldling does not know fully 
their world of experience. 

Pariññeyyan 

Trainee disciples are restrained in 
order that they would fully know the 
world of experience. 

Pariññātan 

Arhants fully know the world of 
experience. 

 

When we start seeing and comprehending our sense experiences through the doctrinal phenomenon of co-
dependent concurrence, we can move beyond the sensational level of perceiving our experiences to the level of 
knowing them especially. Seeing this moment’s sense experience process originating is seeing co-dependent 
concurrence. Instead of taking things as ‘I or me’ in ignorance, and as ‘mine’ with craving, if one comprehends 
experiences as causal connections, that is seeing co-dependent concurrence. Preventing the attachment, aversion, 
and deception regarding the images seen, heard, felt, and thought happens when they are seen with the principle 
of codependence. It is this realisation that gets rounded and completed in the four stages of stream-entry, once-
returner, non-returner, and arhanthood. 

Let’s discuss a few more facts for the realisation that is needed to see with insight. Old kamma has resulted in the 
faculties of eye, ear, nose, tongue, body, and mind. The being in the past fabricated signs and images with the six 
faculties (abhisankhatan). They were ordered as volition (abhisañcetayitan). Desire, lust and affection were directed 
at them. Those are the old kammic actions. They are reasons for feelings (vedanīyan). Repeated anticipation was 
for forms through eye consciousness, sounds through ear consciousness, odours through nose consciousness, 
flavours through tongue consciousness, touch through body consciousness, and mental phenomena through mind 
consciousness. There is an abundance of sense activity that one receives even now as results of the old kamma, 
which lets one to experience freely. So thought, speech, and actions are in operation through desire, lust, and 
affection towards sense images. These generate new kamma. One dies in this frame of mind expecting to 
experience those desired sense images. So, in dependence on how one directed their thoughts, speech and actions 
in constructing those kammic actions, consciousness resides in a suitable name and form.  

Present providence is due to previously constructed actions. Present kamma will provide results in the future. The 
flow of existence as samsāra does not end. This is the misery surrounding the worldling. But the worldling does not 
know that they are subject to such a disaster. They can know this fact only through knowing the teachings of a fully 
enlightened Buddha. One who comes to know this dhamma, has only to think and do thus with firm resolve: “It is 
futile to regret past actions where thoughts, speech and actions were directed with desire, lust and affection toward 
sense images of the six faculties. I must adopt the path of the Teaching in order to increasingly reduce conducting 
my mind, words, and behaviour with desire, lust and affection toward sense images.”   

Here, let us consider what the youthful Hemaka asked of the Buddha, and what the Buddha said in response. 
“Excepting the Teaching of Gauthama, the Buddha, other teachers state that ‘there is a past where things happened 
thus, and that there is a future where things will happen thus.’ The past is finished. The future is yet to happen. 
They are both purely argumentative statements. I am not impressed by them. Lord, please teach me the path to 
eradicate craving. Please teach me so ‘where understanding a certain phenomenon and acting with awareness, 
they shall overcome this grasping emotion called craving’.” 

The Buddha makes a very clear and pithy statement here: “Hemaka, eliminating desire and lust for all that is 
endearing in this world as sights met with the eye, sounds met with the ear, fragrances met with the nose, flavours 
tasted by the tongue, and things known by the mind is unalterable extinguishment.” 

“Knowing this fact, if one acts with awareness and accomplishes extinguishment in this life, they shall be at peace 
for all time (upashānta). They have crossed over this world’s entrapping craving.” 

We now comprehend the futility of being remorseful about the past. Equally futile is building desires of the future. 
What is important is to be awake in this moment. Instead of remaining stuck at the worldling level of recognising 
sensations, comprehending the sense faculty world through the phenomenal principle of concurrent codependence 
is what needs be done. If liberation is eliminating desire and lust for the sense faculty world of experience, then 
regarding them as ‘self’ and ‘mine’ is erroneous. 

These facts are not what we can comprehend by ourselves. We need a Buddha or his disciples to edify us. This is 
why we listen to the Teaching. We cannot comprehend the essence of this discourse on the root sequence through 
its words and grammatical boundaries all at once. We shall begin to comprehend it when we make effort to see 
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through the co-dependent concurrence, with right view, and wise attention. Comprehension will correspond to the 
extent of liberating our reflection from the conceptual pattern that tends toward the cycle of existence.  

This discourse on the root sequence ends with the note that those monks listening to its delivery were not satisfied. 
It seems they were unhappy with the statement that having renounced all that is of the three worlds, they were 
also instructed to be free of any conception of ‘self’ and ‘mine’ even of the liberation that they anticipate. Buddha 
does not teach a path where a being that is born finds a permanent dwelling of eternal happiness. Birth invariably 
leads to death. Therefore, He teaches about being unborn, through eliminating fully all defilements and taints, and 
latent tendencies toward them that go to fabricate names and forms that lead to birth.  

We come to know the facts of this discourse not so much for instant liberation by knowing them, but to let their 
reflection sufficiently open the wisdom eye that is focused on the path to liberation.  

___________________________________________ 
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References 
1. SN, Kalaha-vivāda Sutta 

 
           Sn 4.11 PTS: Sn 862-877 

Kalaha-vivāda Sutta: Quarrels & Disputes  
translated from the Pali by Thanissaro Bhikkhu © 1994 

Alternate translation: Ireland 
 

"From where have there arisen quarrels, disputes, 
lamentation, sorrows, along with selfishness, 
conceit & pride, along with divisiveness? 
From where have they arisen? Please tell me." 
 
"From what is dear there have arisen quarrels, disputes, 
lamentation, sorrows, along with selfishness, conceit & pride, along with divisiveness. 
Tied up with selfishness are quarrels & disputes. 
In the arising of disputes is divisiveness." 
 
"Where is the cause of things dear in the world, 
along with the greeds that go about in the world? 
And where is the cause of the hopes & fulfillments 
for the sake of a person's next life?" 
 
"Desires are the cause of things dear in the world, 
along with the greeds that go about in the world. 
And it too is the cause of the hopes & fulfillments 
for the sake of a person's next life." 
 
"Now where is the cause of desire in the world? 
And from where have there arisen decisions, anger, lies, & perplexity, 
and all the qualities described by the Contemplative?" 
 
"What they call 'appealing' & 'unappealing' in the world: 
in dependence on that desire arises. 
Having seen becoming & not-becoming with regard to forms, 
a person gives rise to decisions in the world; 
anger, lies, & perplexity: these qualities, too, when that pair exists. 
A person perplexed should train for the path of knowledge, 
for it's in having known that the Contemplative has spoken of qualities/dhammas."[1]  
 
"Where is the cause of appealing & un-appealing? 
When what isn't, do they not exist? 
And whatever is meant by becoming & not-becoming: 
tell me, ‘Where’ is its cause?" 
 
"Contact is the cause of appealing & un-appealing. 
When contact isn't, they do not exist. 
And whatever is meant by becoming & not-becoming: this too is its cause." 
 
"Now where is the cause of contact in the world, 
and from where have graspings, possessions, arisen? 
When what isn't does mine-ness not exist. 
When what has disappeared do contacts not touch?" 
 
"Conditioned by name & form is contact. 
In longing do graspings, possessions have their cause. 
When longing isn't, mine-ness does not exist. 
When forms have disappeared, contacts don't touch." 
 
"For one arriving at what does form disappear? 
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How do pleasure & pain disappear? Tell me this. 
My heart is set on knowing how they disappear." 
 
"One not percipient of perceptions 
not percipient of aberrant perceptions, 
not unpercipient, nor percipient of what's disappeared:[2]  
for one arriving at this, form disappears — 
for objectification-classifications[3] have their cause in perception." 
 
"What we have asked, you have told us. 
We ask one more thing. 
Please tell it. 
Do some of the wise say that just this much is the utmost, 
the purity of the spirit[4] is here? 
Or do they say that it's other than this?" 
 
"Some of the wise say that just this much is the utmost, 
the purity of the spirit is here. 
But some of them, who say they are skilled, 
say it's the moment with no clinging remaining. 
 
Knowing, 'Having known, they still are dependent,'[5]  
the sage ponders dependencies. 
On knowing them, released, he doesn't get into disputes, 
doesn't meet with becoming & not-becoming: he's enlightened." 
 
Notes  

1. As other passages in this poem indicate (see note 5, below), the goal is not measured in terms of knowledge, but as this passage points out, knowledge 
is a necessary part of the path to the goal. 
2. According to Nd.I, this passage is describing the four formless jhānas, but as the first three of the formless jhānas involve perception (of infinite space, 
infinite consciousness, and nothingness), only the fourth of the formless jhānas — the dimension of neither perception nor non-perception — would fit 
this description. On this point, see AN 10.29. 
3. Objectification-classifications (papañca-sankha): The mind's tendency to read distinctions and differentiations even into the simplest experience of the 
present, thus giving rise to views that can issue in conflict. As Sn 4.14 points out, the root of these classifications is the perception, "I am the thinker." For 
further discussion of this point, see note 1 to that discourse and the introduction to MN 18. 
4. "Spirit" is the usual rendering of the Pali word, yakkha. According to Nd.I, however, in this context the word yakkha means person, individual, human 
being, or living being. 
5. In other words, the sage knows that both groups in the previous stanza fall back on their knowledge as a measure of the goal, without comprehending 
the dependency still latent in their knowledge. The sages in the first group are mistaking the experience of neither perception nor non-perception as the 
goal, and so they are still dependent on that state of concentration. The sages in the second group, by the fact that they claim to be skilled, show that 
there is still a latent conceit in their awakening-like experience, and thus it is not totally independent of clinging. (For more on this point, see MN 102, 
quoted in The Mind Like Fire Unbound, pp. 81-82.) Both groups still maintain the concept of a "spirit" that is purified in the realization of purity. Once these 
dependencies are comprehended, one gains release from disputes and from states of becoming and not-becoming. It is in this way that knowledge is a 
means to the goal, but the goal itself is not measured or defined in terms of knowledge. 
 See also: DN 21; MN 18; Sn 5.14. [https://www.accesstoinsight.org/tipitaka/kn/snp/snp.4.11.than.html]. 

 
 

2. SN, Niruttipatha Sutta 
 

Saṃyutta Nikāya 22; connected discourses on the aggregates 

Pathways of Language by Bhikku Bodhi 
At Savatthi. “Bhikkhus, there are these three pathways of language, pathways of designation, pathways of description, that are 
unmixed, that were never mixed, that are not being mixed, that will not be mixed, that are not rejected by wise ascetics and 
brahmins. What three? 

“Whatever form, bhikkhus, has passed, ceased, changed: the term, label, and description ‘was’ applies to it, not the term ‘is’ or 
the term ‘will be.’ 

“Whatever feeling … Whatever perception … Whatever volitional formations … Whatever consciousness has passed, ceased, 
changed: the term, label, and description ‘was’ applies to it, not the term ‘is’ or the term ‘will be.’ 

“Whatever form, bhikkhus, has not been born, has not become manifest: the term, label, and description ‘will be’ applies to it, 
not the term ‘is’ or the term ‘was.’ 
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“Whatever feeling … Whatever perception … Whatever volitional formations … Whatever consciousness has not been born, has 
not become manifest: the term, label, and description ‘will be’ applies to it, not the term ‘is’ or the term ‘was.’ 

“Whatever form, bhikkhus, has been born, has become manifest: the term, label, and description ‘is’ applies to it, not the term 
‘was’ or the term ‘will be.’ 

“Whatever feeling … Whatever perception … Whatever volitional formations … Whatever consciousness has been born, has 
become manifest: the term, label, and description ‘is’ applies to it, not the term ‘was’ or the term ‘will be.’ 

“These, bhikkhus, are the three pathways of language, pathways of designation, pathways of description, that are unmixed, that 
were never mixed, that are not being mixed, that will not be mixed, that are not rejected by wise ascetics and brahmins. 

“Bhikkhus, even Vassa and Bañña of Ukkala, proponents of noncausality, of the inefficacy of action, and of nihilism, did not think 
that these three pathways of language, pathways of designation, pathways of description should be criticized or scorned. For 
what reason? Because they fear blame, attack, and condemnation.” 

[https://suttacentral.net/sn22.62/en/bodhi]. 
 
 

3. MN, Sabbāsava Sutta 
 

MN 2 PTS: M i 6 

Sabbāsava Sutta: All the Fermentations  
translated from the Pali by Thanissaro Bhikkhu © 1997 

I have heard that on one occasion the Blessed One was staying at Savatthi, in Jeta's Grove, Anāthapindika’s monastery. There he 
addressed the monks: "Monks!" 

"Yes, lord," the monks replied. 

The Blessed One said, "Monks, the ending of the fermentations is for one who knows & sees, I tell you, not for one who does 
not know & does not see. For one who knows what & sees what? Appropriate attention & inappropriate attention. When a monk 
attends inappropriately, unarisen fermentations arise, and arisen fermentations increase. When a monk attends appropriately, 
unarisen fermentations do not arise, and arisen fermentations are abandoned. There are fermentations to be abandoned by 
seeing, those to be abandoned by restraining, those to be abandoned by using, those to be abandoned by tolerating, those to 
be abandoned by avoiding, those to be abandoned by dispelling, and those to be abandoned by developing. 

"[1] And what are the fermentations to be abandoned by seeing? There is the case where an uninstructed, run-of-the-mill person 
— who has no regard for noble ones, is not well-versed or disciplined in their Dhamma; who has no regard for men of integrity, 
is not well-versed or disciplined in their Dhamma — does not discern what ideas are fit for attention or what ideas are unfit for 
attention. This being so, he does not attend to ideas fit for attention and attends [instead] to ideas unfit for attention. 

"And what are the ideas unfit for attention that he attends to? Whatever ideas such that, when he attends to them, the unarisen 
fermentation of sensuality arises in him, and the arisen fermentation of sensuality increases; the unarisen fermentation of 
becoming arises in him, and arisen fermentation of becoming increases; the unarisen fermentation of ignorance arises in him, 
and the arisen fermentation of ignorance increases. These are the ideas unfit for attention that he attends to. 

"And what are the ideas fit for attention that he does not attend to? Whatever ideas such that, when he attends to them, the 
unarisen fermentation of sensuality does not arise in him, and the arisen fermentation of sensuality is abandoned; the unarisen 
fermentation of becoming does not arise in him, and arisen fermentation of becoming is abandoned; the unarisen fermentation 
of ignorance does not arise in him, and the arisen fermentation of ignorance is abandoned. These are the ideas fit for attention 
that he does not attend to. Through his attending to ideas unfit for attention and through his not attending to ideas fit for 
attention, both unarisen fermentations arise in him, and arisen fermentations increase. 

"This is how he attends inappropriately: 'Was I in the past? Was I not in the past? What was I in the past? How was I in the past? 
Having been what, what was I in the past? Shall I be in the future? Shall I not be in the future? What shall I be in the future? How 
shall I be in the future? Having been what, what shall I be in the future?' Or else he is inwardly perplexed about the immediate 
present: 'Am I? Am I not? What am I? How am I? Where has this being come from? Where is it bound?' 

"As he attends inappropriately in this way, one of six kinds of view arises in him: The view I have a self arises in him as true & 
established, or the view I have no self... or the view It is precisely by means of self that I perceive self... or the view It is precisely 
by means of self that I perceive not-self... or the view It is precisely by means of not-self that I perceive self arises in him as true 
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& established, or else he has a view like this: This very self of mine — the knower that is sensitive here & there to the ripening of 
good & bad actions — is the self of mine that is constant, everlasting, eternal, not subject to change, and will stay just as it is for 
eternity. This is called a thicket of views, a wilderness of views, a contortion of views, a writhing of views, a fetter of views. Bound 
by a fetter of views, the uninstructed run-of-the-mill person is not freed from birth, aging, & death, from sorrow, lamentation, 
pain, distress, & despair. He is not freed, I tell you, from suffering & stress. 

"The well-instructed disciple of the noble ones — who has regard for noble ones, is well-versed & disciplined in their Dhamma; 
who has regard for men of integrity, is well-versed & disciplined in their Dhamma — discerns what ideas are fit for attention and 
what ideas are unfit for attention. This being so, he does not attend to ideas unfit for attention and attends [instead] to ideas fit 
for attention. 

"And what are the ideas unfit for attention that he does not attend to? Whatever ideas such that, when he attends to them, the 
unarisen fermentation of sensuality arises in him, and the arisen fermentation of sensuality increases; the unarisen fermentation 
of becoming arises in him, and arisen fermentation of becoming increases; the unarisen fermentation of ignorance arises in him, 
and the arisen fermentation of ignorance increases. These are the ideas unfit for attention that he does not attend to. 

"And what are the ideas fit for attention that he does attend to? Whatever ideas such that, when he attends to them, the 
unarisen fermentation of sensuality does not arise in him, and the arisen fermentation of sensuality is abandoned; the unarisen 
fermentation of becoming does not arise in him, and the arisen fermentation of becoming is abandoned; the unarisen 
fermentation of ignorance does not arise in him, and the arisen fermentation of ignorance is abandoned. These are the ideas fit 
for attention that he does attend to. Through his not attending to ideas unfit for attention and through his attending to ideas fit 
for attention, unarisen fermentations do not arise in him, and arisen fermentations are abandoned. 

"He attends appropriately: This is stress... This is the origination of stress... This is the cessation of stress... This is the way leading 
to the cessation of stress. As he attends appropriately in this way, three fetters are abandoned in him: identity-view, doubt, and 
grasping at precepts & practices. These are called the fermentations to be abandoned by seeing. 

"[2] And what are the fermentations to be abandoned by restraining? There is the case where a monk, reflecting appropriately, 
dwells restrained with the restraint of the eye-faculty. The fermentations, vexation, or fever that would arise if he were to dwell 
unrestrained with the restraint of the eye-faculty do not arise for him when he dwells restrained with the restraint of the eye-
faculty. 

Reflecting appropriately, he dwells restrained with the restraint of the ear-faculty... 

Reflecting appropriately, he dwells restrained with the restraint of the nose-faculty... 

Reflecting appropriately, he dwells restrained with the restraint of the tongue-faculty... 

Reflecting appropriately, he dwells restrained with the restraint of the body-faculty... 

Reflecting appropriately, he dwells restrained with the restraint of the intellect-faculty. The fermentations, vexation, or fever 
that would arise if he were to dwell unrestrained with the restraint of the intellect-faculty do not arise for him when he dwells 
restrained with the restraint of the intellect-faculty. These are called the fermentations to be abandoned by restraining. 

"[3] And what are the fermentations to be abandoned by using? There is the case where a monk, reflecting appropriately, uses 
the robe simply to counteract cold, to counteract heat, to counteract the touch of flies, mosquitoes, wind, sun, & reptiles; simply 
for the purpose of covering the parts of the body that cause shame. 

"Reflecting appropriately, he uses almsfood, not playfully, nor for intoxication, nor for putting on bulk, nor for beautification; 
but simply for the survival & continuance of this body, for ending its afflictions, for the support of the holy life, thinking, 'Thus 
will I destroy old feelings [of hunger] and not create new feelings [from overeating]. I will maintain myself, be blameless, & live 
in comfort.' 

"Reflecting appropriately, he uses lodging simply to counteract cold, to counteract heat, to counteract the touch of flies, 
mosquitoes, wind, sun, & reptiles; simply for protection from the inclemencies of weather and for the enjoyment of seclusion. 

"Reflecting appropriately, he uses medicinal requisites that are used for curing the sick simply to counteract any pains of illness 
that have arisen and for maximum freedom from disease. 
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"The fermentations, vexation, or fever that would arise if he were not to use these things [in this way] do not arise for him when 
he uses them [in this way]. These are called the fermentations to be abandoned by using. 

"[4] And what are the fermentations to be abandoned by tolerating? There is the case where a monk, reflecting appropriately, 
endures. He tolerates cold, heat, hunger, & thirst; the touch of flies, mosquitoes, wind, sun, & reptiles; ill-spoken, unwelcome 
words & bodily feelings that, when they arise, are painful, racking, sharp, piercing, disagreeable, displeasing, & menacing to life. 
The fermentations, vexation, or fever that would arise if he were not to tolerate these things do not arise for him when he 
tolerates them. These are called the fermentations to be abandoned by tolerating. 

"[5] And what are the fermentations to be abandoned by avoiding? There is the case where a monk, reflecting appropriately, 
avoids a wild elephant, a wild horse, a wild bull, a wild dog, a snake, a stump, a bramble patch, a chasm, a cliff, a cesspool, an 
open sewer. Reflecting appropriately, he avoids sitting in the sorts of unsuitable seats, wandering to the sorts of unsuitable 
habitats, and associating with the sorts of bad friends that would make his knowledgeable friends in the holy life suspect him of 
evil conduct. The fermentations, vexation, or fever that would arise if he were not to avoid these things do not arise for him 
when he avoids them. These are called the fermentations to be abandoned by avoiding. 

"[6] And what are the fermentations to be abandoned by destroying? There is the case where a monk, reflecting appropriately, 
does not tolerate an arisen thought of sensuality. He abandons it, dispels it, & wipes it out of existence. 

Reflecting appropriately, he does not tolerate an arisen thought of ill will... 

Reflecting appropriately, he does not tolerate an arisen thought of cruelty... 

Reflecting appropriately, he does not tolerate arisen evil, unskilful mental qualities. He abandons them, dispels them, & wipes 
them out of existence. The effluents, vexation, or fever that would arise if he were not to dispel these things do not arise for him 
when he dispels them. These are called the fermentations to be abandoned by dispelling. 

"[7] And what are the fermentations to be abandoned by developing? There is the case where a monk, reflecting appropriately, 
develops mindfulness as a factor for Awakening dependent on seclusion... dispassion... cessation, resulting in letting go. He 
develops analysis of qualities as a factor for Awakening... persistence as a factor for Awakening... rapture as a factor for 
Awakening... serenity as a factor for Awakening... concentration as a factor for Awakening... equanimity as a factor for 
Awakening dependent on seclusion... dispassion... cessation, resulting in letting go. The fermentations, vexation, or fever that 
would arise if he were not to develop these qualities do not arise for him when he develops them. These are called the 
fermentations to be abandoned by developing. 

"When a monk's fermentations that should be abandoned by seeing have been abandoned by seeing, his fermentations that 
should be abandoned by restraining have been abandoned by restraining, his fermentations that should be abandoned by using 
have been abandoned by using, his fermentations that should be abandoned by tolerating have been abandoned by tolerating, 
his fermentations that should be abandoned by avoiding have been abandoned by avoiding, his fermentations that should be 
abandoned by dispelling have been abandoned by dispelling, his fermentations that should be abandoned by developing have 
been abandoned by developing, then he is called a monk who dwells restrained with the restraint of all the fermentations. He 
has severed craving, thrown off the fetters, and — through the right penetration of conceit — has made an end of suffering & 
stress." 

That is what the Blessed One said. Gratified, the monks delighted in the Blessed One's words. 

See also: AN 4.24; AN 5.140. 
[http://www.accesstoinsight.org/tipitaka/mn/mn.002.than.html]. 

 
 

4. SN, Yawakalāpi Sutta 
Saṃyutta nikāya 35 Connected discourses on the six sense bases  The Sheaf of Barley: Yawakalāpi Sutta 

Translated by Bhikkhu Bodhi 

“Bhikkhus, suppose a sheaf of barley were set down at a crossroads. Then six men would come along with flails in their hands 
and they would strike that sheaf of barley with the six flails. Thus that sheaf of barley would be well struck, having been struck 
by the six flails. Then a seventh man would come along with a flail in his hand and he would strike that sheaf of barley with the 
seventh flail. Thus that sheaf of barley would be struck even still more thoroughly, having been struck by the seventh flail. 
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“So too, bhikkhus, the uninstructed worldling is struck in the eye by agreeable and disagreeable forms; struck in the ear by 
agreeable and disagreeable sounds; struck in the nose by agreeable and disagreeable odours; struck in the tongue by agreeable 
and disagreeable tastes; struck in the body by agreeable and disagreeable tactile objects; struck in the mind by agreeable and 
disagreeable mental phenomena. If that uninstructed worldling sets his mind upon future renewed existence, then that 
senseless man is struck even still more thoroughly, just like the sheaf of barley struck by the seventh flail. 

“Once in the past, bhikkhus, the devas and the asuras were arrayed for battle. Then Vepacitti, lord of the asuras, addressed the 
asuras thus: ‘Good sirs, if in this impending battle the asuras win and the devas are defeated, bind Sakka, lord of the devas, by 
his four limbs and neck and bring him to me in the city of the asuras.’ And Sakka, lord of the devas, addressed the Tāvatiṃsa 
devas: ‘Good sirs, if in this impending battle the devas win and the asuras are defeated, bind Vepacitti, lord of the asuras, by his 
four limbs and neck and bring him to me in Sudhamma, the assembly hall of the devas.’ 

“In that battle the devas won and the asuras were defeated. Then the Tāvatiṃsa devas bound Vepacitti by his four limbs and 
neck and brought him to Sakka in Sudhamma, the assembly hall of the devas. And there Vepacitti, lord of the asuras, was bound 
by his four limbs and neck. 
“When it occurred to Vepacitti: ‘The devas are righteous, the asuras are unrighteous; now right here I have gone to the city of 
the devas,’ he then saw himself freed from the bonds around his limbs and neck and he enjoyed himself furnished and endowed 
with the five cords of divine sensual pleasure. But when it occurred to him: ‘The asuras are righteous, the devas are unrighteous; 
now I will go there to the city of the asuras,’ then he saw himself bound by his four limbs and neck and he was deprived of the 
five cords of divine sensual pleasure. 

“So subtle, bhikkhus, was the bondage of Vepacitti, but even subtler than that is the bondage of Māra. In conceiving, one is 
bound by Māra; by not conceiving, one is freed from the Evil One. 

“Bhikkhus, ‘I am’ is a conceiving; ‘I am this’ is a conceiving; ‘I shall be’ is a conceiving; ‘I shall not be’ is a conceiving; ‘I shall consist 
of form’ is a conceiving; ‘I shall be formless’ is a conceiving; ‘I shall be percipient’ is a conceiving; ‘I shall be non-percipient’ is a 
conceiving; ‘I shall be neither percipient nor non-percipient’ is a conceiving. Conceiving is a disease, conceiving is a tumour, 
conceiving is a dart. Therefore, bhikkhus, you should train yourselves thus: ‘We will dwell with a mind devoid of conceiving.’ 

“Bhikkhus, ‘I am’ is a perturbation; ‘I am this’ is a perturbation; ‘I shall be’ is a perturbation … ‘I shall be neither percipient nor 
non-percipient’ is a perturbation. Perturbation is a disease, perturbation is a tumour, perturbation is a dart. Therefore, bhikkhus, 
you should train yourselves thus: ‘We will dwell with an imperturbable mind.’ 

“Bhikkhus, ‘I am’ is a palpitation; ‘I am this’ is a palpitation; ‘I shall be’ is a palpitation … ‘I shall be neither percipient nor non-
percipient’ is a palpitation. Palpitation is a disease, palpitation is a tumour, palpitation is a dart. Therefore, bhikkhus, you should 
train yourselves thus: ‘We will dwell with a mind devoid of palpitation.’ 

“Bhikkhus, ‘I am’ is a proliferation; ‘I am this’ is a proliferation; ‘I shall be’ is a proliferation … ‘I shall be neither percipient nor 
non-percipient’ is a proliferation. Proliferation is a disease, proliferation is a tumour, proliferation is a dart. Therefore, bhikkhus, 
you should train yourselves thus: ‘We will dwell with a mind devoid of proliferation.’ 

“Bhikkhus, ‘I am’ is an involvement with conceit; ‘I am this’ is an involvement with conceit; ‘I shall be’ is an involvement with 
conceit; ‘I shall not be’ is an involvement with conceit; ‘I shall consist of form’ is an involvement with conceit; ‘I shall be formless’ 
is an involvement with conceit ; ‘I shall be percipient’ is an involvement with conceit; ‘I shall be non-percipient’ is an involvement 
with conceit; ‘I shall be neither percipient nor non-percipient’ is an involvement with conceit. Involvement with conceit is a 
disease, involvement with conceit is a tumour, involvement with conceit is a dart. Therefore, bhikkhus, you should train 
yourselves thus: ‘We will dwell with a mind in which conceit has been struck down.’ Thus should you train yourselves.” 

[https://suttacentral.net/sn35.248/en/bodhi]. 

 

 

5. SN, Netumha sutta 
Saṃyutta nikāya 35; 1.4.7  

Not Yours:  Netumha sutta 
Translated by Bhikkhu Bodhi 

“Monks, this body is not yours. Nor is it anybody else’s. Monks, this is an ancient kamma. It is a product of causes. It has volition 
as root. It must also be known as being an object for feeling.  

Monks, the learned and wise disciple contemplates wisely how the dependent co-arising occurs, thus: “Ignorance causes 
formations. Formations cause consciousness…Thus is caused the entire lot of suffering. The remainderless cessation of ignorance 
causes the formations to cease. The cessation of formations cause consciousness to cease…Thus the entire lot of suffering ceases. 
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In this way, if there be some substance in the cessation of suffering, then this will be when this is present. When this originates, 
this shall be. This shall not be when this is not present. When this ceases this also ceases.” 

[https://suttacentral.net/sn35.101/en/bodhi]. 
 
 
6. SN, Nakulapita sutta 

SN 22.1 PTS: S iii 1 CDB i 853 

Nakulapita Sutta: To Nakulapita  
translated from the Pali by Thanissaro Bhikkhu © 1997 

 

I have heard that on one occasion the Blessed One was living among the Bhaggas at Crocodile Haunt in the Bhesakala Grove at 
the Deer Park. Then the householder Nakulapita went to the Blessed One and on arrival, having bowed down to him, sat to one 
side. As he was sitting there, he said to the Blessed One, "Lord, I am a feeble old man, aged, advanced in years, having come to 
the last stage of life. I am afflicted in body & ailing with every moment. And it is only rarely that I get to see the Blessed One & 
the monks who nourish the heart. May the Blessed One teach me, may the Blessed One instruct me, for my long-term benefit 
& happiness." 

"So it is, householder. So it is. The body is afflicted, weak, & encumbered. For who, looking after this body, would claim even a 
moment of true health, except through sheer foolishness? So you should train yourself: 'Even though I may be afflicted in body, 
my mind will be unafflicted.' That is how you should train yourself." 

Then the householder Nakulapita, delighting in & approving of the Blessed One's words, rose from his seat and — bowing down 
to the Blessed One and circumambulating him, keeping him to his right — went to Ven. Sāriputta and on arrival, having bowed 
down to him, sat to one side. As he was sitting there, Ven. Sāriputta said to him, "Your faculties are clear & calm, householder, 
your complexion pure. Have you had the opportunity today of listening to a Dhamma talk in the presence of the Blessed One?" 

"How could it be otherwise, lord? I have just now been sprinkled by the Blessed One with the deathless ambrosia of a Dhamma 
talk." 

"And how were you sprinkled by the Blessed One with the deathless ambrosia of a Dhamma talk?" 

"Just now I went to the Blessed One and on arrival, having bowed down to him, sat to one side. As I was sitting there, I said to 
him, 'Lord, I am a feeble old man, aged, advanced in years, having come to the last stage of life. I am afflicted in body & ailing 
with every moment. And it is only rarely that I get to see the Blessed One & the monks who nourish the heart. May the Blessed 
One teach me, may the Blessed One instruct me, for my long-term benefit & happiness.' 

"When this was said, the Blessed One said to me, 'So it is, householder. So it is. The body is afflicted, weak, & encumbered. For 
who, looking after this body, would claim even a moment of true health, except through sheer foolishness? So you should train 
yourself: "Even though I may be afflicted in body, my mind will be unafflicted." That is how you should train yourself.' That's how 
I was sprinkled by the Blessed One with the deathless ambrosia of a Dhamma talk." 

"But why didn't it occur to you to question the Blessed One further: 'In what way is one afflicted in body & afflicted in mind? And 
in what way is one afflicted in body but unafflicted in mind?' 

"I would come from a long way away to hear the explication of these words in Ven. Sariputta's presence. It would be good if Ven. 
Sariputta himself would enlighten me as to their meaning." 

"Then in that case, householder, listen & pay close attention. I will speak." 

"As you say, lord," the householder Nakulapita responded. 

Ven. Sariputta said: "Now, how is one afflicted in body & afflicted in mind? 

"There is the case where an uninstructed, run-of-the-mill person — who has no regard for noble ones, is not well-versed or 
disciplined in their Dhamma; who has no regard for men of integrity, is not well-versed or disciplined in their Dhamma — assumes 
form (the body) to be the self, or the self as possessing form, or form as in the self, or the self as in form. He is seized with the 
idea that 'I am form' or 'Form is mine.' As he is seized with these ideas, his form changes & alters, and he falls into sorrow, 
lamentation, pain, distress, & despair over its change & alteration. 

"He assumes feeling to be the self, or the self as possessing feeling, or feeling as in the self, or the self as in feeling. He is seized 
with the idea that 'I am feeling' or 'Feeling is mine.' As he is seized with these ideas, his feeling changes & alters, and he falls into 
sorrow, lamentation, pain, distress, & despair over its change & alteration. 

"He assumes perception to be the self, or the self as possessing perception, or perception as in the self, or the self as in 
perception. He is seized with the idea that 'I am perception' or 'Perception is mine.' As he is seized with these ideas, his 
perception changes & alters, and he falls into sorrow, lamentation, pain, distress, & despair over its change & alteration. 



 90 

"He assumes (mental) fabrications to be the self, or the self as possessing fabrications, or fabrications as in the self, or the self 
as in fabrications. He is seized with the idea that 'I am fabrications' or 'Fabrications are mine.' As he is seized with these ideas, 
his fabrications change & alter, and he falls into sorrow, lamentation, pain, distress, & despair over their change & alteration. 

"He assumes consciousness to be the self, or the self as possessing consciousness, or consciousness as in the self, or the self as 
in consciousness. He is seized with the idea that 'I am consciousness' or 'Consciousness is mine.' As he is seized with these ideas, 
his consciousness changes & alters, and he falls into sorrow, lamentation, pain, distress, & despair over its change & alteration. 

"This, householder, is how one is afflicted in body and afflicted in mind. 

"And how is one afflicted in body but unafflicted in mind? There is the case where a well-instructed disciple of the noble ones 
— who has regard for noble ones, is well-versed & disciplined in their Dhamma; who has regard for men of integrity, is well-
versed & disciplined in their Dhamma — does not assume form to be the self, or the self as possessing form, or form as in the 
self, or the self as in form. He is not seized with the idea that 'I am form' or 'Form is mine.' As he is not seized with these ideas, 
his form changes & alters, but he does not fall into sorrow, lamentation, pain, distress, or despair over its change & alteration. 

"He does not assume feeling to be the self... 

"He does not assume perception to be the self... 

"He does not assume fabrications to be the self... 

"He does not assume consciousness to be the self, or the self as possessing consciousness, or consciousness as in the self, or the 
self as in consciousness. He is not seized with the idea that 'I am consciousness' or 'Consciousness is mine.' As he is not seized 
with these ideas, his consciousness changes & alters, but he does not fall into sorrow, lamentation, pain, distress, or despair 
over its change & alteration. 

"This, householder, is how one is afflicted in body but unafflicted in mind." 

That is what Ven. Sariputta said. Gratified, the householder Nakulapita delighted in Ven. Sariputta's words. 

[http://www.accesstoinsight.org/tipitaka/sn/sn22/sn22.001.than.html]. 

     
 

7. MN, Mūlaparyāya sutta 
Mūlaparyāya Sutta: The Root Sequence  

translated from the Pali by Thanissaro Bhikkhu © 1998 

Translator's Introduction 

The Buddha taught that clinging to views is one of the four forms of clinging that tie the mind to the processes of suffering. He thus 
recommended that his followers relinquish their clinging, not only to views in their full-blown form as specific positions, but also in 
their rudimentary form as the categories & relationships that the mind reads into experience. This is a point he makes in the following 
discourse, which is apparently his response to a particular school of Brahmanical thought that was developing in his time — the 
Samkhya, or classification school. 

This school had its beginnings in the thought of Uddalaka, a ninth-century B.C. philosopher who posited a "root": an abstract principle 
out of which all things emanated and which was immanent in all things. Philosophers who carried on this line of thinking offered a 
variety of theories, based on logic and meditative experience, about the nature of the ultimate root and about the hierarchy of the 
emanation. Many of their theories were recorded in the Upanishads and eventually developed into the classical Samkhya system 
around the time of the Buddha. 

Although the present discourse says nothing about the background of the monks listening to it, the Commentary states that before 
their ordination they were brahmans, and that even after their ordination they continued to interpret the Buddha's teachings in light 
of their previous training, which may well have been proto-Samkhya. If this is so, then the Buddha's opening lines — "I will teach you 
the sequence of the root of all phenomena" — would have them prepared to hear his contribution to their line of thinking. And, in 
fact, the list of topics he covers reads like a Buddhist Samkhya. Paralleling the classical Samkhya, it contains 24 items, begins with the 
physical world (here, the four physical properties), and leads back through ever more refined & inclusive levels of being & experience, 
culminating with the ultimate Buddhist concept: Unbinding (nibbana). In the pattern of Samkhya thought, Unbinding would thus be 
the ultimate "root" or ground of being immanent in all things and out of which they all emanate. 

However, instead of following this pattern of thinking, the Buddha attacks it at its very root: the notion of a principle in the abstract, 
the "in" (immanence) & "out of" (emanation) superimposed on experience. Only an uninstructed, run of the mill person, he says, would 
read experience in this way. In contrast, a person in training should look for a different kind of "root" — the root of suffering 
experienced in the present — and find it in the act of delight. Developing dispassion for that delight, the trainee can then comprehend 
the process of coming-into-being for what it is, drop all participation in it, and thus achieve true Awakening. 

If the listeners present at this discourse were indeed interested in fitting Buddhist teachings into a Samkhyan mold, then it's small 
wonder that they were displeased — one of the few places where we read of a negative reaction to the Buddha's words. They had 
hoped to hear his contribution to their project, but instead they hear their whole pattern of thinking & theorizing attacked as ignorant 
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& ill-informed. The Commentary tells us, though, they were later able to overcome their displeasure and eventually attain Awakening 
on listening to the discourse reported in AN 3.123. 

Although at present we rarely think in the same terms as the Samkhya philosophers, there has long been — and still is — a common 
tendency to create a "Buddhist" metaphysics in which the experience of emptiness, the Unconditioned, the Dharma-body, Buddha-
nature, rigpa, etc., is said to function as the ground of being from which the "All" — the entirety of our sensory & mental experience 
— is said to spring and to which we return when we meditate. Some people think that these theories are the inventions of scholars 
without any direct meditative experience, but actually they have most often originated among meditators, who label (or in the words 
of the discourse, "perceive") a particular meditative experience as the ultimate goal, identify with it in a subtle way (as when we are 
told that "we are the knowing"), and then view that level of experience as the ground of being out of which all other experience comes. 

Any teaching that follows these lines would be subject to the same criticism that the Buddha directed against the monks who first 
heard this discourse. 

I have heard that on one occasion the Blessed One was staying at Ukkattha, in the shade of a royal Sal tree in the Very Blessed 
Grove. There he addressed the monks, "Monks!" 

"Yes, lord," the monks responded. 

The Blessed One said, "Monks, I will teach you the sequence of the root of all phenomena [or: the root sequence of all 
phenomena]. Listen & pay close attention. I will speak." 

"As you say, sir," they responded. 

The Blessed One said: "There is the case, monks, where an uninstructed run-of-the-mill person — who has no regard for noble 
ones, is not well-versed or disciplined in their Dhamma; who has no regard for men of integrity, is not well-versed or disciplined 
in their Dhamma — perceives earth as earth. Perceiving earth as earth, he conceives [things] about earth, he conceives [things] 
in earth, he conceives [things] coming out of earth, he conceives earth as 'mine,' he delights in earth. Why is that? Because he 
has not comprehended it, I tell you. 

"He perceives water as water... fire as fire... wind as wind[1] ... beings as beings... gods as gods...Pajāpati as Pajāpati...Brahma as 
Brahma... the luminous gods as luminous gods... the gods of refulgent glory as gods of refulgent glory... the gods of abundant 
fruit as the gods of abundant fruit... the Conqueror as the Conqueror[2] ... the dimension of the infinitude of space as the 
dimension of the infinitude of space... the dimension of the infinitude of consciousness as the dimension of the infinitude of 
consciousness... the dimension of nothingness as the dimension of nothingness... the dimension of neither-perception-nor-non-
perception as the dimension of neither-perception-nor-non-perception[3] ... the seen as the seen... the heard as the heard... the 
sensed as the sensed... the cognized as the cognized[4]... singleness as singleness... multiplicity as multiplicity[5] ... the All as the 
All[6] ... 

"He perceives Unbinding as Unbinding.[7] Perceiving Unbinding as Unbinding, he conceives things about Unbinding, he 
conceives things in Unbinding, he conceives things coming out of Unbinding, he conceives Unbinding as 'mine,' he delights in 
Unbinding. Why is that? Because he has not comprehended it, I tell you. 

The  Tra inee  

"A monk who is a trainee — yearning for the unexcelled relief from bondage, his aspirations as yet unfulfilled — directly knows 
earth as earth. Directly knowing earth as earth, let him not conceive things about earth, let him not conceive things in earth, let 
him not conceive things coming out of earth, let him not conceive earth as 'mine,' let him not delight in earth. Why is that? So 
that he may comprehend it, I tell you. 

"He directly knows water as water... fire as fire... wind as wind... beings as beings... gods as gods... Pajāpati as Pajāpati... Brahma 
as Brahma... the luminous gods as luminous gods... the gods of refulgent glory as gods of refulgent glory... the gods of abundant 
fruit as the gods of abundant fruit... the Conqueror as the Conqueror... the dimension of the infinitude of space as the dimension 
of the infinitude of space... the dimension of the infinitude of consciousness as the dimension of the infinitude of consciousness... 
the dimension of nothingness as the dimension of nothingness... the dimension of neither-perception-nor-non-perception as 
the dimension of neither-perception-nor-non-perception... the seen as the seen... the heard as the heard... the sensed as the 
sensed... the cognized as the cognized... singleness as singleness... multiplicity as multiplicity... the All as the All... 

"He directly knows Unbinding as Unbinding. Directly knowing Unbinding as Unbinding, let him not conceive things about 
Unbinding, let him not conceive things in Unbinding, let him not conceive things coming out of Unbinding, let him not conceive 
Unbinding as 'mine,' let him not delight in Unbinding. Why is that? So that he may comprehend it, I tell you. 

The  Arahant  

"A monk who is a Worthy One, devoid of mental fermentations — who has attained completion, finished the task, laid down the 
burden, attained the true goal, destroyed the fetters of becoming, and is released through right knowledge — directly knows 
earth as earth. Directly knowing earth as earth, he does not conceive things about earth, does not conceive things in earth, does 
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not conceive things coming out of earth, does not conceive earth as 'mine,' does not delight in earth. Why is that? Because he 
has comprehended it, I tell you. 

"He directly knows water as water... fire as fire... wind as wind... beings as beings... gods as gods... Pajāpati as Pajāpati... Brahma 
as Brahma... the luminous gods as luminous gods... the gods of refulgent glory as gods of refulgent glory... the gods of abundant 
fruit as the gods of abundant fruit... the Conqueror as the Conqueror... the dimension of the infinitude of space as the dimension 
of the infinitude of space... the dimension of the infinitude of consciousness as the dimension of the infinitude of consciousness... 
the dimension of nothingness as the dimension of nothingness... the dimension of neither-perception-nor-non-perception as 
the dimension of neither-perception-nor-non-perception... the seen as the seen... the heard as the heard... the sensed as the 
sensed... the cognized as the cognized... singleness as singleness... multiplicity as multiplicity... the All as the All... 

"He directly knows Unbinding as Unbinding. Directly knowing Unbinding as Unbinding, he does not conceive things about 
Unbinding, does not conceive things in Unbinding, does not conceive things coming out of Unbinding, does not conceive 
Unbinding as 'mine,' does not delight in Unbinding. Why is that? Because he has comprehended it, I tell you. 

"A monk who is a Worthy One, devoid of mental fermentations... directly knows earth as earth. Directly knowing earth as earth, 
he does not conceive things about earth, does not conceive things in earth, does not conceive things coming out of earth, does 
not conceive earth as 'mine,' does not delight in earth. Why is that? Because, with the ending of passion, he is devoid of passion, 
I tell you. 

"He directly knows water as water... the All as the All... 

"He directly knows Unbinding as Unbinding. Directly knowing Unbinding as Unbinding, he does not conceive things about 
Unbinding, does not conceive things in Unbinding, does not conceive things coming out of Unbinding, does not conceive 
Unbinding as 'mine,' does not delight in Unbinding. Why is that? Because, with the ending of passion, he is devoid of passion, I 
tell you. 

"A monk who is a Worthy One, devoid of mental fermentations... directly knows earth as earth. Directly knowing earth as earth, 
he does not conceive things about earth, does not conceive things in earth, does not conceive things coming out of earth, does 
not conceive earth as 'mine,' does not delight in earth. Why is that? Because, with the ending of aversion, he is devoid of aversion, 
I tell you. 

"He directly knows water as water... the All as the All... 

"He directly knows Unbinding as Unbinding. Directly knowing Unbinding as Unbinding, he does not conceive things about 
Unbinding, does not conceive things in Unbinding, does not conceive things coming out of Unbinding, does not conceive 
Unbinding as 'mine,' does not delight in Unbinding. Why is that? Because, with the ending of aversion, he is devoid of aversion, 
I tell you. 

"A monk who is a Worthy One, devoid of mental fermentations... directly knows earth as earth. Directly knowing earth as earth, 
he does not conceive things about earth, does not conceive things in earth, does not conceive things coming out of earth, does 
not conceive earth as 'mine,' does not delight in earth. Why is that? Because, with the ending of delusion, he is devoid of delusion, 
I tell you. 

"He directly knows water as water... the All as the All... 

"He directly knows Unbinding as Unbinding. Directly knowing Unbinding as Unbinding, he does not conceive things about 
Unbinding, does not conceive things in Unbinding, does not conceive things coming out of Unbinding, does not conceive 
Unbinding as 'mine,' does not delight in Unbinding. Why is that? Because, with the ending of delusion, he is devoid of delusion, 
I tell you. 

The  Tathagata  

"The Tathagata — a worthy one, rightly self-awakened — directly knows earth as earth. Directly knowing earth as earth, he does 
not conceive things about earth, does not conceive things in earth, does not conceive things coming out of earth, does not 
conceive earth as 'mine,' does not delight in earth. Why is that? Because the Tathagata has comprehended it to the end, I tell 
you. 

"He directly knows water as water... fire as fire... wind as wind... beings as beings... gods as gods... Pajāpati as Pajāpati... Brahma 
as Brahma... the luminous gods as luminous gods... the gods of refulgent glory as gods of refulgent glory... the gods of abundant 
fruit as the gods of abundant fruit... the Conqueror as the Conqueror... the dimension of the infinitude of space as the dimension 
of the infinitude of space... the dimension of the infinitude of consciousness as the dimension of the infinitude of consciousness... 
the dimension of nothingness as the dimension of nothingness... the dimension of neither-perception-nor-non-perception as 
the dimension of neither-perception-nor-non-perception... the seen as the seen... the heard as the heard... the sensed as the 
sensed... the cognized as the cognized... singleness as singleness... multiplicity as multiplicity... the All as the All... 
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"He directly knows Unbinding as Unbinding. Directly knowing Unbinding as Unbinding, he does not conceive things about 
Unbinding, does not conceive things in Unbinding, does not conceive things coming out of Unbinding, does not conceive 
Unbinding as 'mine,' does not delight in Unbinding. Why is that? Because the Tathagata has comprehended it to the end, I tell 
you. 

"The Tathagata — a worthy one, rightly self-awakened — directly knows earth as earth. Directly knowing earth as earth, he does 
not conceive things about earth, does not conceive things in earth, does not conceive things coming out of earth, does not 
conceive earth as 'mine,' does not delight in earth. Why is that? Because he has known that delight is the root of suffering & 
stress, that from coming-into-being there is birth, and that for what has come into being there is aging & death. Therefore, with 
the total ending, fading away, cessation, letting go, relinquishment of craving, the Tathagata has totally awakened to the 
unexcelled right self-awakening, I tell you. 

"He directly knows water as water... the All as the All... 

"He directly knows Unbinding as Unbinding. Directly knowing Unbinding as Unbinding, he does not conceive things about 
Unbinding, does not conceive things in Unbinding, does not conceive things coming out of Unbinding, does not conceive 
Unbinding as 'mine,' does not delight in Unbinding. Why is that? Because he has known that delight is the root of suffering & 
stress, that from coming-into-being there is birth, and that for what has come into being there is aging & death. Therefore, with 
the total ending, fading away, cessation, letting go, relinquishment of craving, the Tathagata has totally awakened to the 
unexcelled right self-awakening, I tell you." 

That is what the Blessed One said. Displeased, the monks did not delight in the Blessed One's words. 

Notes 

1. Earth, water, fire, and wind are the four properties that comprise the experience of physical form. 

2. In this section of the list, "beings" denotes all living beings below the level of the gods. "Gods" denotes the beings in the sensual 
heavens. The remaining terms — Pajāpati, Brahma, the luminous gods, the gods of refulgent glory, the gods of abundant fruit, & the 
Conqueror — denote gods in the heavens of form & formlessness. 

3. The dimension of the infinitude of space, the dimension of the infinitude of consciousness, the dimension of nothingness, & the 
dimension of neither-perception-nor-non-perception are four formless states that can be attained in concentration. 

4. "The seen, the heard, the sensed, & the cognized" is a set of terms to cover all things experienced through the six senses. 

5. Singleness = experience in states of intense concentration (jhana). Multiplicity = experience via the six senses. 

6. "What is the All? Simply the eye & forms, ear & sounds, nose & aromas, tongue & flavours, body & tactile sensations, intellect & ideas. 
This is termed the All. Anyone who would say, 'Repudiating this All, I will describe another,' if questioned on what exactly might be the 
grounds for his assertion, would be unable to explain, and furthermore, would be put to grief. Why is that? Because it lies beyond range." 
— SN 35.23 For more on this topic, see The Mind Like Fire Unbound, Chapter 1. 

7. Unbinding = nibbana (nirvana). 

See also: AN 10.58 

[http://www.accesstoinsight.org/tipitaka/mn/mn.001.than.html]. 
 
 

8. KhN, Theragāthā, Verse 1135 
Translation of Bhikku Khāntipālo © 2005 

“Formerly this wandering mind, a wanderer, 
went where it wished, wherever whim or pleasure led, 
today I shall thoroughly restrain it 
as a trainer’s hook the elephant in rut.” 
[https://www.accesstoinsight.org/tipitaka/kn/thag/thag.19.00.khan.html]. 

 
 

Translation of Bhikku Sujāto ©2019 
[verses of the senior monks; the book of the ones; chapter eight] 

1.77. Hatthārohaputta  
“In the past my mind wandered  
how it wished, where it liked, as it pleased.  
Now I’ll carefully guide it,  
as a trainer with a hook guides a rutting elephant.” 
[https://suttacentral.net/thag1.77/en/sujato]. 

 
 

9. SN, Dhammacakkappavattana sutta 



 94 

SN 56.11 PTS: S v 420  CDB ii 1843 

Dhammacakkappavattana Sutta: The Discourse on the Setting in Motion of the Wheel (of Vision) of the Basic 
Pattern: The Four True Realities for the Spiritually Ennobled Ones  

translated from the Pali by Peter Harvey © 2007 
 

Translator's note: The setting: seven weeks after the Buddha's enlightenment/awakening, he goes to five former companions 
that he had previously practiced extreme asceticism with (Vin i 8-10). After trying asceticism, he had given this up for a more 
moderate approach based on a healthy body and jhāna (mindful, calm and joyful altered states of consciousness based on 
samādhi (mental unification)). The following is seen as the first teaching he gave to anyone. In other contexts, the Buddha taught 
the Four True Realities for the Spiritually Ennobled Ones to people after first giving them a preparatory discourse to ensure they 
were in the right frame of mind be able to fully benefit from the teaching: 

"Then the Blessed One gave the householder Upāli a step-by-step discourse, that is, talk on giving, talk on moral virtue, talk on 
the heaven worlds; he made known the danger, the inferior nature of and tendency to defilement in sense-pleasures, and the 
advantage of renouncing them. When the Blessed One knew that the householder Upāli's mind was ready, open, without 
hindrances, inspired and confident, then he expounded to him the elevated Dhamma-teaching of the buddhas: dukkha, its 
origination, its cessation, the path." [M i 379-80] 

The four true realities taught by the Buddha are not as such things to "believe" but to be open to, see and contemplate, and 
respond to appropriately: by fully understanding dukkha/pain/the painful, abandoning that which originates it, personally 
experiencing its cessation, and cultivating the path that leads to this. These four true realities are the four fundamental 
dimensions of experience, as seen by a spiritually noble person with deep wisdom: the conditioned world, that which originates 
it, the cessation/transcending of it (the unconditioned, Nibbāna), and the path to this. Indeed, it is by insight into these that a 
person becomes spiritually ennobled. 

Thus have I heard. At one time the Blessed One was dwelling at Bārāṇasī in the Deer Park at Isipatana. There the Blessed One 
addressed the bhikkhus of the group of five thus: "Bhikkhus, these two extremes should not be followed by one gone forth (into 
the homeless life). What two? That which is this pursuit of sensual happiness in sense pleasures, which is low, vulgar, the way of 
the ordinary person, ignoble, not connected to the goal; and that which is this pursuit of self-mortification, which is painful, 
ignoble, not connected to the goal. Bhikkhus, without veering towards either of these two extremes, the One Attuned to Reality 
has awakened to the middle way, which gives rise to vision, which gives rise to knowledge, which leads to peace, to higher 
knowledge, to full awakening, to Nibbāna. 

"And what, bhikkhus, is that middle way awakened to by the One Attuned to Reality which gives rise to vision, which gives rise 
to knowledge, which leads to peace, to higher knowledge, to full awakening, to Nibbāna? It is just this Noble Eight-factored Path, 
that is to say, right view, right resolve, right speech, right action, right livelihood, right effort, right mindfulness, right mental 
unification. This, bhikkhus, is that middle way awakened to by the One Attuned to Reality, which gives rise to vision, which gives 
rise to knowledge, which leads to peace, to higher knowledge, to full awakening, to Nibbāna. 

"Now this, bhikkhus, for the spiritually ennobled ones, is the true reality which is pain: birth is painful, aging is painful, illness is 
painful, death is painful; sorrow, lamentation, physical pain, unhappiness and distress are painful; union with what is disliked is 
painful; separation from what is liked is painful; not to get what one wants is painful; in brief, the five bundles of grasping-fuel 
are painful. 

"Now this, bhikkhus, for the spiritually ennobled ones, is the pain-originating true reality. It is this craving which leads to renewed 
existence, accompanied by delight and attachment, seeking delight now here now there; that is, craving for sense-pleasures, 
craving for existence, craving for extermination (of what is not liked). 

"Now this, bhikkhus, for the spiritually ennobled ones, is the pain-ceasing true reality. It is the remainderless fading away and 
cessation of that same craving, the giving up and relinquishing of it, freedom from it, non-reliance on it. 

"Now this, bhikkhus, for the spiritually ennobled ones, is the true reality which is the way leading to the cessation of pain. It is 
this Noble Eight-factored Path, that is to say, right view, right resolve, right speech, right action, right livelihood, right effort, 
right mindfulness, right mental unification. 

"'This, for the spiritually ennobled ones, is the true reality of pain': in me, bhikkhus, in regard to things unheard before, there 
arose vision, knowledge, wisdom, true knowledge, and light. 

"Now on this, 'This — for the spiritually ennobled ones, the true reality of pain — is to be fully understood': in me, bhikkhus, in 
regard to things unheard before, there arose vision, knowledge, wisdom, true knowledge, and light. 
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"Now on this, 'This — for the spiritually ennobled ones, the true reality of pain — has been fully understood': in me, bhikkhus, 
in regard to things unheard before, there arose vision, knowledge, wisdom, true knowledge, and light. 

"(Likewise,) in me, bhikkhus, in regard to things unheard before, there arose vision, knowledge, wisdom, true knowledge and 
light, with respect to: 'This, for the spiritually ennobled ones, is the pain-originating true reality,' 'This — for the spiritually 
ennobled ones, the pain-originating true reality — is to be abandoned,' and 'This — for the spiritually ennobled ones, the pain-
originating true reality — has been abandoned.' 

"(Likewise,) in me, bhikkhus, in regard to things unheard before, there arose vision, knowledge, wisdom, true knowledge and 
light, with respect to: 'This, for the spiritually ennobled ones, is the pain-ceasing true reality,' 'This — for the spiritually ennobled 
ones, the pain-ceasing true reality — is to be personally experienced' and 'This — for the spiritually ennobled ones, the pain-
ceasing true reality — has been personally experienced.' 

"(Likewise,) in me, bhikkhus, in regard to things unheard before, there arose vision, knowledge, wisdom, true knowledge and 
light, with respect to: 'This, for the spiritually ennobled ones, is the true reality which is the way leading to the cessation of pain,' 
'This — for the spiritually ennobled ones, the true reality which is the way leading to the cessation of pain — is to be developed,' 
and 'This — for the spiritually ennobled ones, the true reality which is way leading to the cessation of pain — has been 
developed.' 

"So long, bhikkhus, as my knowledge and seeing of these four true realities for the spiritually ennobled ones, as they really are 
in their three phases (each) and twelve modes (altogether) was not thoroughly purified in this way, then so long, in the world 
with its devas, māras and brahmās, in this population with its renunciants and brahmans, its devas and humans, I did not claim 
to be fully awakened to the unsurpassed perfect awakening. But when, bhikkhus, my knowledge and vision of these four true 
realities for the spiritually ennobled ones, as they really are in their three phases and twelve modes was thoroughly purified in 
this way, then, in the world with its devas, māras and brahmās, in this population with its renunciants and brahmans, its devas 
and humans, I claimed to be fully awakened to the unsurpassed perfect awakening. Indeed, knowledge and seeing arose in me: 
'Unshakeable is the liberation of my mind; this is my last birth: now there is no more renewed existence.'" 

This is what the Blessed One said. Elated, the bhikkhus of the group of five delighted in the Blessed One's statement. And while 
this explanation was being spoken, there arose in the venerable Koṇḍañña the dust-free, stainless vision of the Basic Pattern: 
"whatever is patterned with an origination, all that is patterned with a cessation." 

And when the Wheel (of Vision) of the Basic Pattern (of things) had been set in motion by the Blessed One, the earth-dwelling 
devas raised a cry: "At Bārāṇasī, in the Deer Park at Isipatana, the unsurpassed Wheel (of Vision) of the Basic Pattern (of things) 
has been set in motion by the Blessed One, which cannot be stopped by any renunciant or brahman or māra or brahmā or by 
anyone in the world." Having heard the cry of the earth-dwelling devas, the devas of the Four Great Kings raised the same cry. 
Having heard it, the Thirty-three devas took it up, then the Yāma devas, then the Contented devas, then the devas Who Delight 
in Creating, then the devas With Mastery in the Creations of Others, and then the devas of the brahmā group. 

Thus at that moment, at that instant, at that second, the cry spread as far as the brahmā world, and this ten thousandfold world 
system shook, quaked, and trembled, and an immeasurable glorious radiance appeared in the world, surpassing the divine 
majesty of the devas. 

Then the Blessed One uttered this inspiring utterance: "the honourable Koṇḍañña has indeed understood! The honourable 
Koṇḍañña has indeed understood! In this way, the venerable Koṇḍañña acquired the name Koṇḍañña Who Has Understood. 

Glossary and Commentary 
Abandoned, to be: pahātabban. In the Dasuttara Sutta (D iii 272-93), various other items are said to be things "to be abandoned": 
"the 'I am' conceit"; "ignorance and craving for existence"; the three kinds of craving; the four "floods" — of sense-desire, existence, views 
and ignorance; the five hindrances; craving for the six sense-objects; the seven latent tendencies — to sense-desire, ill-will, views, wavering, 
conceit, attachment to existence, and ignorance; the eight wrongnesses — wrong view to wrong mental unification; the nine things rooted 
in craving, such as quarrelling over possessions; the ten wrongnesses — wrong view to wrong mental unification, then wrong knowledge and 
wrong liberation. 
Basic Pattern: Dhamma is a difficult word to translate, but "Basic Pattern" captures something of what it is about: it is the nature of things as 
a network of interdependent processes, teachings which point this out, practices based on an understanding of this, transformative 
experiences that come from this, and Nibbāna as beyond all conditioned patterns. 
Basic Pattern, vision of, or Dhamma-eye: Dhamma-cakkhu. The arising of this marks the attainment of the first definitive breakthrough to 
becoming a spiritually ennobled one. Often it means becoming a stream-enterer, but a person may also go straight to becoming a once-
returner or non-returner. 
Basic Pattern, Wheel of the (Vision) of: Dhamma-cakka. "Wheel" is cakka, and vision or eye is cakkhu. Given their similarity, some pun may 
be implied here, especially as the Dhamma-wheel is only said to turn the moment that Koṇḍañña gains the Dhamma-cakkhu, vision of the 
Dhamma/Basic Pattern. Moreover, in Buddhist art, Dhamma-wheels sometimes resemble eyes. The Dhamma-wheel is set in motion in the 
instant Koṇḍañña sees the realities pointed out by the Buddha. It does not turn just from the Buddha teaching, but when there is transmission 
of insight into Dhamma from the Buddha to another person, thus inaugurating the influence of Dhamma in the world. This parallels a passage 
in the Cakkavatti-sīhanāda Sutta, where a divine wheel appears in the sky only when a Cakkavatti (Wheel-turning) ruler, who rules according 
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to Dhamma — righteously and with compassion, ascends the throne, and it follows him as he moves through the world, conquering without 
violence (D iii 61-2). 
Bhikkhu: generally translated "monk," but literally "almsman," a renunciant living off donated alms. 
Bundles of grasping-fuel: the upādāna-kkhandhas or grasping-aggregates/groups/bundles. These are material form (the body), feeling, 
perception, the constructing/volitional activities and consciousness, all of which we generally grasp at as "I." In the above discourse, one might 
see "birth... death" as particularly related to the khandha of material form, "sorrow... distress" as particularly related to that of feeling, and 
"union... not to get what one wants" as involving activities and perceptions. All involve consciousness. The common translation of upādāna-
kkhandhā as "groups/aggregates of grasping" is misleading, as only part of the khandha of constructing/volitional activities is actual grasping. 
The khandhas are the object of grasping, upādānā. Moreover, "upādāna" also means fuel, that which is "taken up" by fire, here the "fire" of 
grasping and the other defilements. "Bundles of grasping-fuel" captures both these connotations of "upādāna." On this, cf. ch.2 of Thanissaro 
Bhikkhu, The Mind Like Fire Unbound, 1993., Barre, Mass.: Dhamma Dana Publications. The fuel-like nature of the khandhas is explicitly 
referred to at S iii 33-4 and M i 140-1 (MN 22 — just above "Well-proclaimed Dhamma" section), which compare the khandhas, as "not yours," 
to grass, sticks, branches and foliage being collected to be taken away and burnt. S iv 19-20 (SN 35.28) describes the six senses, their objects, 
their related consciousnesses, stimulations and feelings as all "burning" with attachment, hatred and delusion and "with birth, aging, death; 
with sorrow, lamentation, pain, unhappiness and distress," i.e., with causes of pain, and with things that are painful. 
Craving: taṇhā, which is not just any kind of "desire," but demanding desire. Chanda, the "desire to do," for example, can have wholesome 
forms which are part of the path. 
Developed, to be: bhāvitabban: to be developed, cultivated, practiced. This term is related to bhāvanā, development, cultivation, 
practice. Citta-bhāvanā, or cultivation of the heart-mind, is a term for what is referred to in English as "meditation." In the Dasuttara Sutta (D 
iii 272-93), various other items are said to be things "to be developed": "mindfulness regarding the body, accompanied by pleasure"; calm 
(samatha) and insight (vipassanā); three samādhis — with both mental application and examination, with just examination, with neither; the 
four applications of mindfulness; the fivefold right samādhi — (which involve) suffusion of joy, of happiness, of mind (ceto-), of light, and the 
reviewing sign (nimitta); recollection of the Buddha, Dhamma, Saṅgha, moral virtue, liberality, and devas; the seven factors of awakening; the 
Noble Eight-factored Path; the nine factors of effort for perfect purity; the ten kasiṇas (e.g., coloured discs) as meditation objects. 
Devas, māras and brahmās: devas refer to divine beings, especially those of the higher reaches of sense-desire (kāma-) realm that is seen to 
be the world shared by them, humans, animals, ghosts and hell-beings. The earth-dwelling devas and the following six types of devas in the 
above discourse are, in ascending order, the types of devas of the sense-desire realm. A māra is a tempter-deity, seen as seeking to keeping 
beings attached to sense pleasures. A brahmā is a divine being of the more refined realm of elemental form (rūpa-); beings attain rebirth at 
this level due to attaining meditative jhāna, which māras try to prevent happening. The devas of the brahmā group (brahma-kāyikā) are those 
of this realm of elemental form, the lowest of which are the devas of (Great) Brahmā's retinue (brahma-pārisajjā). A Great Brahmā is a type 
of being who is full of lovingkindness and compassion, but with a tendency to deludedly think he created the world. The brahmās also include 
more refined kinds of beings. 
Fully understood, to be: pariññeyyan. In the Dasuttara Sutta (D iii 272-93), various other items are said to be things "to be fully understood": 
"stimulation that is with-taint and linked to grasping (phasso sāsavo upādāniyo)"; "mind and material form"; the three kinds of feeling; the 
four nutriments; the five bundles of grasping-fuel; the six internal sense-spheres; the seven stations of consciousness (types of rebirth); the 
eight worldly conditions — gain and loss, fame and shame, blame and praise, pleasure and pain; the nine abodes of beings; the five physical 
senses and their objects. 
Mental unification: samādhi, generally translated as "concentration," does not refer to the process of concentrating the mind, but to the state 
of being concentrated, unified, in jhāna. 
Nibbāna: the destruction of attachment, hatred and delusion, the cessation of pain/the painful, the unconditioned state. 
Noble: the path is noble (ariya) and transforms those who practice it into spiritually ennobled ones (see entry on this). 
One Attuned to Reality: Tathāgata is a term for a Buddha. It literally means "Thus-gone" or "Thus-come." What is "thus" is what is real. 
Translating the term as "One Attuned to Reality" brings the term alive as referring to person who has awakened to the real nature of things, 
and experiences things as they really are, most significantly in terms of dukkha, its origination, its cessation, and the way to this. 
Pain: dukkha. The basic everyday meaning of the word dukkha as a noun is "pain" as opposed to "pleasure" (sukha). These, with neither-
dukkha-nor-sukha, are the three kinds of feeling (vedanā) (e.g., S iv 232). S v 209-10 explains dukkha vedanā as pain (dukkha) and unhappiness 
(domanassa), i.e., bodily and mental dukkha. This shows that the primary sense of dukkha, when used as a noun, is physical "pain," but then 
its meaning is extended to include mental pain, unhappiness. The same spread of meaning is seen in the English word "pain," for example in 
the phrase, "the pleasures and pains of life." That said, the way dukkha is explained in this discourse shows that it is here "pain" in the sense 
of "the painful", that which is painful, i.e. which brings pain, whether in an obvious or subtle sense. 
Painful: dukkha as an adjective refers to things which are not (in most cases) themselves forms of mental or physical pain, but which are 
experienced in ways which bring mental or physical pain. When it is said "birth is painful" etc, the word dukkha agrees in number and gender 
with what it is applied to, so is an adjective. The most usual translation "is suffering" does not convey this. Birth is not a form of "suffering," 
nor is it carrying out the action of "suffering," as in the use of the word in "he is suffering." 
"Patterned with an origination" and "patterned with a cessation": samudaya-dhamma and nirodha-dhamma: here "dhamma," the same word 
as for the Basic Pattern, is used as an adjective. One might also translate: "is subject to origination" and "is subject to cessation." The 
words samudaya and nirodha are the same ones used for the "origination" and "cessation" of pain/dukkha. 
Personally experienced, to be: sacchikātabban, from sacchikaroti, to see with one's own eyes, to experience for oneself. One is reminded of 
the epithet of the Dhamma as "ehipassiko... paccataṃ veditabbo viññūhi": "come-see-is... to be experienced individually by the discerning." 
A ii 182 explains that the eight deliverances (vimokhas) are to be personally experienced (sacchikaraṇīyā) by one's (mental) body; former lives 
are to be personally experienced by mindfulness (sati); the decease and rebirth of beings are to be personally experienced by (divine) vision 
(cakkhu), and the destruction of the taints (āsavas) is to be personally experienced by wisdom (paññā). The last of these seems that which 
applies in the case of experiencing the cessation of dukkha. In the Dasuttara Sutta (D iii 272-93), various other items are said to be things "to 
be personally experienced": "unshakeable liberation of mind"; "knowledge and liberation"; knowledge of past lives, the rebirths of other 
beings, and of destruction of one's taints; the "fruits" (-phalas) which are stream-entry, once-returner-hood, non-returner-hood and 
arahantship; the five dhamma-groups — of moral virtue, mental unification, wisdom, liberation, and knowledge and vision of liberation; the 
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six higher knowledges; the seven powers of one who has destroyed the taints; the eight deliverances; the nine successive cessations — first 
jhāna up to the cessation of perception and feeling; the ten dhammas of the non-learner — right view to right mental unification, then right 
knowledge and right liberation. 
Renewed existence: punabbhava, again becoming or rebirth. 
Renunciants and brahmans: those who renounce the household life for a religious quest, and priests of the pre-Buddhist religion of India. 
"Renunciants" include Buddhist and Jain monks and nuns, and also certain ascetics who rejected Brahmanism and were Fatalists, Materialists 
or Skeptics. 
Spiritually ennobled ones: ariya, which in pre-Buddhist times meant a 'noble' one born into the higher classes of Brahmanical society, in 
Buddhism is better rendered as 'spiritually ennobled one'. It refers to the persons of nobility of citta (mind/heart/spirit) who have had direct 
insight into the four true realities, so as to be firmly established on the noble path to Nibbana, the end of pain/the painful. The spiritually 
ennobled ones are stream-enterers, once-returners, non-returners and arahants, and those intently practicing to attain any of these, through 
deep insight. The Buddha is also "the Spiritually Ennobled One." 
True reality for the spiritually ennobled ones (or, for spiritually ennobled ones, a true reality): Ariya-sacca, usually translated "Noble Truth," 
but K.R.Norman sees this as "the least likely of all the possibilities" for the meaning of ariya-sacca. He points out that the commentators 
interpret it as: "'truth of the noble one,' 'truth of the noble ones,' 'truth for a noble one,' i.e., the truth that will make one noble, as well as 
the translation 'noble truth' so familiar to us. The last possibility, however, they put at the very bottom of the list of possibilities, if they 
mention it at all" (A Philological Approach to Buddhism, London: School of Oriental and African Studies, 1997, p. 16). He prefers "truth of the 
noble one (the Buddha)," but acknowledges that the term may be deliberately multivalent. At S v 435, the Buddha is "the Spiritually Ennobled 
One," but the term also applies to any of the ennobled persons (see entry on "Spiritually ennobled ones"). They are different from the 
"ordinary person," the puthujjana, though an ordinary person can become a Noble person by insight into Dhamma. 

As regards the translation of sacca, this means "truth" in many contexts, but as an adjective it means both "true" and "real." Taking sacca as 
meaning "truth" in the term ariya-sacca is problematic as in the above discourse it is said that the second ariya-sacca is "to be abandoned"; 
but surely, the "truth" on the origination of pain/the painful should not be abandoned. Rather, the "true reality" which is the origination of 
pain/the painful — craving — should be abandoned. Moreover, the discourse says that the Buddha understood, "This is the ariya-sacca which 
is pain," not "The ariya-sacca 'This is pain,'" which would be the case if sacca here meant a truth whose content was expressed in words in 
quote marks. The ariya-saccas as "true realities for the spiritually ennobled ones" are reminiscent of such passages as S iv 95, which says that, 
"That in the world by which one is a perceiver of the world, a conceiver of the world — this is called the world in the discipline of the spiritually 
ennobled one (ariyassa vinaye)." That is, spiritually ennobled ones understand things in a different way from ordinary people. Indeed, at 
Suttanipāta p.147, it is said, 'Whatever, bhikkhus, is regarded as "this is true reality" by the world... that is well seen by the spiritually ennobled 
ones with right wisdom as it really is as "this is deceptive"', and vice versa. Sn. p.148 then says 'Whatever, bhikkhus, is regarded as "This is 
pleasant" by the world... this is well seen by the spiritually ennobled ones with right wisdom as "this is painful (dukkha)"', and vice versa. This 
is because desirable sense-objects are impermanent and bring pain when they end, and because spiritually ennobled ones, unlike ordinary 
people, see the five 'bundles of grasping fuel' — the conditioned world — as painful. While ordinary people do not agree with this, or that 
'birth', that is, being born, is painful, they may of course agree that, for example, 'not to get what one wants is painful'. 

Vision: cakkhu means eye, but also vision, insight. 
Way leading to the cessation of pain: dukkha-nirodha-gāminī paṭipadā. 

[http://www.accesstoinsight.org/tipitaka/sn/sn56/sn56.011.harv.html]. 
  
 
  

10. Sn, Dvayatānupassanā Sutta: The Contemplation of Duality 
 

Sn 3.12; PTS: Sn 724-765 

Dvayatanupassana Sutta: The Contemplation of Dualities  
translated from the Pali by Thanissaro Bhikkhu © 2000 

 
I have heard that on one occasion the Blessed One was staying near Savatthi in the Eastern Monastery, the palace 
of Migara's mother. Now on that occasion — the Uposatha day of the fifteenth, the full-moon night — the Blessed One 
was sitting in the open air surrounded by the community of monks. Surveying the silent community of monks, he 
addressed them: "Monks, if there are any who ask, 'Your listening to teachings that are skilful, noble, leading onward, 
going to self-awakening is a prerequisite for what?' they should be told, 'For the sake of knowing qualities of dualities as 
they actually are.' 'What duality are you speaking about?' 'This is stress. This is the origination of stress': this is one 
contemplation. 'This is the cessation of stress. This is the path of practice leading to the cessation of stress': this is a 
second contemplation. For a monk rightly contemplating this duality in this way — heedful, ardent, & resolute — one of 
two fruits can be expected: either gnosis right here & now, or — if there be any remnant of clinging-sustenance — non-
return." 
That is what the Blessed One said. Having said that, the One Well-gone, the Teacher, said further: 
Those who don't discern stress, what brings stress into play, 
& where it totally stops, without trace; 
who don't know the path, the way to the stilling of stress: 
lowly in their awareness-release & discernment-release, 
incapable of making an end, they're headed to birth & aging. 
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But those who discern stress, what brings stress into play, 
& where it totally stops, without trace; 
who discern the path, the way to the stilling of stress: 
consummate in their awareness-release & discernment-release, 
capable of making an end, they aren't headed to birth & aging. 
 
"Now, if there are any who ask, 'Would there be the right contemplation of dualities in yet another way?' they should be 
told, 'There would.' 'How would that be?' 'Whatever stress comes into play is all from acquisition as a requisite condition': 
this is one contemplation. 'From the remainderless fading & cessation of that very acquisition, there is no coming into 
play of stress': this is a second contemplation. For a monk rightly contemplating this duality in this way — heedful, ardent, 
& resolute — one of two fruits can be expected: either gnosis right here & now, or — if there be any remnant of clinging-
sustenance — non-return." 
That is what the Blessed One said. Having said that, the One Well-gone, the Teacher, said further: 
The manifold stresses that come into play in the world, 
come from acquisition as their cause. 
Anyone not knowing [this] creates acquisition. 
The fool, he comes to stress again & again. 
Therefore, discerning [this], you shouldn't create acquisition 
as you contemplate birth as what brings stress into play. 
 
"Now, if there are any who ask, 'Would there be the right contemplation of dualities in yet another way?' they should be 
told, 'There would.' 'How would that be?' 'Whatever stress comes into play is all from ignorance as a requisite condition': 
this is one contemplation. 'From the remainderless fading & cessation of that very ignorance, there is no coming into play 
of stress': this is a second contemplation. For a monk rightly contemplating this duality in this way — heedful, ardent, & 
resolute — one of two fruits can be expected: either gnosis right here & now, or — if there be any remnant of clinging-
sustenance — non-return." 
That is what the Blessed One said. Having said that, the One Well-gone, the Teacher, said further: 
Those who journey the wandering-on 
through birth & death, again & again, 
in this state here or anywhere else, 
that destination is simply through ignorance. 
This ignorance is a great delusion 
whereby they have wandered-on a long, long time. 
While beings immersed in clear knowing don't go to further becoming. 
 
"Now, if there are any who ask, 'Would there be the right contemplation of dualities in yet another way?' they should be 
told, 'There would.' 'How would that be?' 'Whatever stress comes into play is all from fabrication as a requisite condition': 
this is one contemplation. 'From the remainderless fading & cessation of that very fabrication, there is no coming into 
play of stress': this is a second contemplation. For a monk rightly contemplating this duality in this way — heedful, ardent, 
& resolute — one of two fruits can be expected: either gnosis right here & now, or — if there be any remnant of clinging-
sustenance — non-return." 
That is what the Blessed One said. Having said that, the One Well-gone, the Teacher, said further: 
Any stress that comes into play 
is all from fabrication as a requisite condition. 
With the cessation of fabrication, 
there is no stress coming into play. 
Knowing this drawback — 
that stress comes from fabrication as a requisite condition — 
with the tranquilizing of all fabrication, 
with the stopping of perception: 
that's how there is the ending of stress. 
Knowing this as it actually is, an attainer-of-wisdom sees rightly. 
Seeing rightly, the wise — overcoming the fetter of Mara — go to no further becoming. 
 
"Now, if there are any who ask, 'Would there be the right contemplation of dualities in yet another way?' they should be 
told, 'There would.' 'How would that be?' 'Whatever stress comes into play is all from consciousness as a requisite 
condition': this is one contemplation. 'From the remainderless fading & cessation of that very consciousness, there is no 
coming into play of stress': this is a second contemplation. For a monk rightly contemplating this duality in this way — 
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heedful, ardent, & resolute — one of two fruits can be expected: either gnosis right here & now, or — if there be any 
remnant of clinging-sustenance — non-return." 
That is what the Blessed One said. Having said that, the One Well-gone, the Teacher, said further: 
Any stress that comes into play 
is all from consciousness as a requisite condition. 
With the cessation of consciousness, there is no stress coming into play. 
Knowing this drawback — 
that stress comes from consciousness as a requisite condition — 
with the stilling of consciousness, the monk free from hunger is totally unbound. 
 
"Now, if there are any who ask, 'Would there be the right contemplation of dualities in yet another way?' they should be 
told, 'There would.' 'How would that be?' 'Whatever stress comes into play is all from contact as a requisite condition': 
this is one contemplation. 'From the remainderless fading & cessation of that very contact, there is no coming into play 
of stress': this is a second contemplation. For a monk rightly contemplating this duality in this way — heedful, ardent, & 
resolute — one of two fruits can be expected: either gnosis right here & now, or — if there be any remnant of clinging-
sustenance — non-return." 
That is what the Blessed One said. Having said that, the One Well-gone, the Teacher, said further: 
For those overcome by contact, 
flowing along in the stream of becoming, 
following a miserable path, 
the ending of fetters is far away. 
While those who comprehend contact, 
delighting in stilling through discernment, 
they, by breaking through contact, free from hunger,  are totally unbound. 
 
"Now, if there are any who ask, 'Would there be the right contemplation of dualities in yet another way?' they should be 
told, 'There would.' 'How would that be?' 'Whatever stress comes into play is all from feeling as a requisite condition': 
this is one contemplation. 'From the remainderless fading & cessation of that very feeling, there is no coming into play of 
stress': this is a second contemplation. For a monk rightly contemplating this duality in this way — heedful, ardent, & 
resolute — one of two fruits can be expected: either gnosis right here & now, or — if there be any remnant of clinging-
sustenance — non-return." 
That is what the Blessed One said. Having said that, the One Well-gone, the Teacher, said further: 
Knowing that whatever is felt — 
pleasure, pain, neither pleasure nor pain, 
within or without — is stressful, deceptive, dissolving, 
seeing its passing away at each contact, 
each contact, he knows it right there: 
with just the ending of feeling, there is no stress coming into play. 
 
"Now, if there are any who ask, 'Would there be the right contemplation of dualities in yet another way?' they should be 
told, 'There would.' 'How would that be?' 'Whatever stress comes into play is all from craving as a requisite condition': 
this is one contemplation. 'From the remainderless fading & cessation of that very craving, there is no coming into play 
of stress': this is a second contemplation. For a monk rightly contemplating this duality in this way — heedful, ardent, & 
resolute — one of two fruits can be expected: either gnosis right here & now, or — if there be any remnant of clinging-
sustenance — non-return." 
That is what the Blessed One said. Having said that, the One Well-gone, the Teacher, said further: 
With craving his companion, a man wanders on a long, long time. 
Neither in this state here nor anywhere else 
does he go beyond the wandering-on. 
Knowing this drawback — that craving brings stress into play — 
free from craving, devoid of clinging, mindful, the monk lives the wandering life. 
 
"Now, if there are any who ask, 'Would there be the right contemplation of dualities in yet another way?' they should be 
told, 'There would.' 'How would that be?' 'Whatever stress comes into play is all from clinging as a requisite condition': 
this is one contemplation. 'From the remainderless fading & cessation of that very clinging, there is no coming into play 
of stress': this is a second contemplation. For a monk rightly contemplating this duality in this way — heedful, ardent, & 
resolute — one of two fruits can be expected: either gnosis right here & now, or — if there be any remnant of clinging-
sustenance — non-return." 
That is what the Blessed One said. Having said that, the One Well-gone, the Teacher, said further: 
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From clinging as a requisite condition comes becoming. 
One who has come into being goes to stress. 
There is death for one who is born. 
This is the coming into play of stress. 
Thus, with the ending of clinging, the wise seeing rightly, 
directly knowing the ending of birth, 
go to no further becoming. 
 
"Now, if there are any who ask, 'Would there be the right contemplation of dualities in yet another way?' they should be 
told, 'There would.' 'How would that be?' 'Whatever stress comes into play is all from disturbance as a requisite condition': 
this is one contemplation. 'From the remainderless fading & cessation of that very disturbance, there is no coming into 
play of stress': this is a second contemplation. For a monk rightly contemplating this duality in this way — heedful, ardent, 
& resolute — one of two fruits can be expected: either gnosis right here & now, or — if there be any remnant of clinging-
sustenance — non-return." 
That is what the Blessed One said. Having said that, the One Well-gone, the Teacher, said further: 
Any stress that comes into play is all from disturbance as a requisite condition. 
With the cessation of disturbance, there is no stress coming into play. 
Knowing this drawback — 
that stress comes from disturbance as a requisite condition — 
with the relinquishing of all disturbance, a monk released in non-disturbance, 
his craving for becoming crushed, his mind at peace, 
his wandering-on in birth totally ended: he has no further becoming. 
 
"Now, if there are any who ask, 'Would there be the right contemplation of dualities in yet another way?' they should be 
told, 'There would.' 'How would that be?' 'Whatever stress comes into play is all from nutriment as a requisite condition': 
this is one contemplation. 'From the remainderless fading & cessation of that very nutriment, there is no coming into 
play of stress': this is a second contemplation. For a monk rightly contemplating this duality in this way — heedful, ardent, 
& resolute — one of two fruits can be expected: either gnosis right here & now, or — if there be any remnant of clinging-
sustenance — non-return." 
That is what the Blessed One said. Having said that, the One Well-gone, the Teacher, said further: 
Any stress that comes into play is all from nutriment as a requisite condition. 
With the cessation of nutriment, there is no stress coming into play. 
Knowing this drawback — that stress comes from nutriment as a requisite condition — 
comprehending all nutriment, independent of all nutriment, 
rightly seeing freedom from disease through the total ending of fermentations, 
judiciously associating, a judge, he, an attainer-of-wisdom, 
goes beyond judgment, beyond classification. 
 
"Now, if there are any who ask, 'Would there be the right contemplation of dualities in yet another way?' they should be 
told, 'There would.' 'How would that be?' 'Whatever stress comes into play is all from what is perturbed as a requisite 
condition': this is one contemplation. 'From the remainderless fading & cessation of what is perturbed, there is no coming 
into play of stress': this is a second contemplation. For a monk rightly contemplating this duality in this way — heedful, 
ardent, & resolute — one of two fruits can be expected: either gnosis right here & now, or — if there be any remnant of 
clinging-sustenance — non-return." 
That is what the Blessed One said. Having said that, the One Well-gone, the Teacher, said further: 
Any stress that comes into play is all from what is perturbed as a requisite condition. 
With the cessation of what is perturbed, there is no stress coming into play. 
Knowing this drawback — that stress comes from what is perturbed as a requisite condition — 
the monk thus renouncing perturbance, 
putting a stop to fabrications, 
free from perturbance, free from clinging, mindful he lives the wandering life. 
 
"Now, if there are any who ask, 'Would there be the right contemplation of dualities in yet another way?' they should be 
told, 'There would.' 'How would that be?' 'For one who is dependent, there is wavering': this is one contemplation. 'One 
who is independent doesn't waver': this is a second contemplation. For a monk rightly contemplating this duality in this 
way — heedful, ardent, & resolute — one of two fruits can be expected: either gnosis right here & now, or — if there be 
any remnant of clinging-sustenance — non-return." 
That is what the Blessed One said. Having said that, the One Well-gone, the Teacher, said further: 
One who's independent doesn't waver. 
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One who's dependent, clinging to this state here or anywhere else, 
doesn't go beyond the wandering-on. 
Knowing this drawback — the great danger in dependencies — 
in-dependent, free from clinging, mindful the monk lives the wandering life. 
 
"Now, if there are any who ask, 'Would there be the right contemplation of dualities in yet another way?' they should be 
told, 'There would.' 'How would that be?' 'Formless phenomena are more peaceful than forms': this is one contemplation. 
'Cessation is more peaceful than formless phenomena': this is a second contemplation. For a monk rightly contemplating 
this duality in this way — heedful, ardent, & resolute — one of two fruits can be expected: either gnosis right here & now, 
or — if there be any remnant of clinging-sustenance — non-return." 
That is what the Blessed One said. Having said that, the One Well-gone, the Teacher, said further: 
Those beings headed to forms, and those standing in the formless, 
with no knowledge of cessation, return to further becoming. 
But, comprehending form, not taking a stance in formless things, 
those released in cessation are people who've left death behind. 
 
"Now, if there are any who ask, 'Would there be the right contemplation of dualities in yet another way?' they should be 
told, 'There would.' 'How would that be?' 'Whatever is considered as "This is true" by the world with its devas, Maras, & 
Brahmas, with its contemplatives & brahmans, its royalty & commonfolk, is rightly seen as it actually is with right 
discernment by the noble ones as "This is false"': this is one contemplation. 'Whatever is considered as "This is false" by 
the world with its devas, Maras, & Brahmas, with its contemplatives & brahmans, its royalty & commonfolk, is rightly 
seen as it actually is with right discernment by the noble ones as "This is true"': this is a second contemplation. For a monk 
rightly contemplating this duality in this way — heedful, ardent, & resolute — one of two fruits can be expected: either 
gnosis right here & now, or — if there be any remnant of clinging-sustenance — non-return." 
That is what the Blessed One said. Having said that, the One Well-gone, the Teacher, said further: 
See the world, together with its devas, conceiving not-self to be self. 
Entrenched in name & form, they conceive that 'This is true.' 
In whatever terms they conceive it, it turns into something other than that, 
And that's what's false about it: changing, it's deceptive by nature. 
Undeceptive by nature is Unbinding: that the noble ones know as true. 
They, through breaking through to the truth, free from hunger, are totally unbound. 
 
"Now, if there are any who ask, 'Would there be the right contemplation of dualities in yet another way?' they should be 
told, 'There would.' 'How would that be?' 'Whatever is considered as "This is bliss" by the world with its devas, Maras, & 
Brahmas, with its contemplatives & brahmans, its royalty & commonfolk, is rightly seen as it actually is with right 
discernment by the noble ones as "This is stressful"': this is one contemplation. 'Whatever is considered as "This is 
stressful" by the world with its devas, Maras, & Brahmas, with its contemplatives & brahmans, its royalty & commonfolk, 
is rightly seen as it actually is with right discernment by the noble ones as "This is bliss"': this is a second contemplation. 
For a monk rightly contemplating this duality in this way — heedful, ardent, & resolute — one of two fruits can be 
expected: either gnosis right here & now, or — if there be any remnant of clinging-sustenance — non-return." 
That is what the Blessed One said. Having said that, the One Well-gone, the Teacher, said further: 
All sights, sounds, smells, tastes, tactile sensations, & ideas 
that are welcome, appealing, agreeable — as long as they're said to exist, 
are supposed by the world together with its devas to be bliss. 
But when they cease, they're supposed by them to be stress. 
The stopping of self-identity is viewed by the noble ones as bliss. 
This is contrary to what's seen by the world as a whole. 
 
What others say is blissful, the noble ones say is stress. 
What others say is stressful, the noble know as bliss. 
See the Dhamma, hard to understand! 
Here those who don't know are confused. 
For those who are veiled, it's   darkness, blindness for those who don't see. 
But for the good it is blatant, like light for those who see. 
Though in their very presence, they don't understand it — dumb animals, unadept in the Dhamma. 
It's not easy for those overcome by passion for becoming, flowing along in the stream of becoming, 
falling under Mara's sway,  to wake up to this Dhamma. 
 
Who, apart from the noble, is worthy to wake up to this state? — 
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the state that, through rightly knowing it, 
they're free from fermentation, totally unbound. 
 
That is what the Blessed One said. Gratified, the monks delighted in the Blessed One's words. And while this explanation 
was being given, the minds of 60 monks, through lack of clinging, were fully released from fermentation. 
 
See also: DN 15; Iti 16; Iti 51; Iti 73; Iti 103 
[http://www.accesstoinsight.org/tipitaka/kn/snp/snp.3.12.than.html]. 

 
 

11. AN, Body: Kāya sutta 
Aṅguttara nikāya: Book of the tens; AN 10.23 

Body [by Bhikkhu Bodhi] 
 

“Bhikkhus, there are things to be abandoned by body, not by speech. There are things to be abandoned by speech, not by body. 
There are things to be abandoned neither by body nor by speech but by having repeatedly seen with wisdom. 
 
“And what, bhikkhus, are the things to be abandoned by body, not by speech? Here, a bhikkhu has committed a particular 
unwholesome deed with the body. His wise fellow monks investigate him and say thus: ‘You have committed a particular 
unwholesome deed with the body. It would really be good if you would abandon bodily misconduct and develop bodily good 
conduct.’ When his wise fellow monks investigate him and speak to him, he abandons bodily misconduct and develops bodily 
good conduct. These are called things to be abandoned by body, not by speech. 
 
“And what are the things to be abandoned by speech, not by body? Here, a bhikkhu has committed a particular unwholesome 
deed by speech. His wise fellow monks investigate him and say thus: ‘You have committed a particular unwholesome deed by 
speech. It would really be good if you would abandon verbal misconduct and develop verbal good conduct.’ When his wise fellow 
monks investigate him and speak to him, he abandons verbal misconduct and develops verbal good conduct. These are called 
things to be abandoned by speech, not by body. 
 
“And what are the things to be abandoned neither by body nor by speech but by having repeatedly seen with wisdom? Greed is 
to be abandoned neither by body nor by speech but by having repeatedly seen with wisdom. Hatred … Delusion … Anger … 
Hostility … Denigration … Insolence … Miserliness is to be abandoned neither by body nor by speech but by having repeatedly 
seen with wisdom. 
“Evil envy, bhikkhus, is to be abandoned neither by body nor by speech but by having repeatedly seen with wisdom. And what 
is evil envy? Here, a householder or householder’s son is prospering in wealth or grain, in silver or gold. A slave or dependent 
might think of him: ‘Oh, may this householder or householder’s son not prosper in wealth or grain, in silver or gold!’ Or else an 
ascetic or brahmin gains robes, almsfood, lodging, and medicines and provisions for the sick. Another ascetic or brahmin might 
think of him: ‘Oh, may this venerable one not gain robes, almsfood, lodging, and medicines and provisions for the sick!’ This is 
called evil envy. Evil envy is to be abandoned neither by body nor by speech but by having repeatedly seen with wisdom. 
 
“Evil desire, bhikkhus, is to be abandoned neither by body nor by speech but by having repeatedly seen with wisdom. And what 
is evil desire? Here, one without faith desires: ‘Let them know me as one endowed with faith.’ An immoral person desires: ‘Let 
them know me as virtuous.’ One with little learning desires: ‘Let them know me as learned.’ One who delights in company 
desires: ‘Let them know me as solitary.’ One who is lazy desires: ‘Let them know me as energetic.’ One who is muddle-minded 
desires: ‘Let them know me as mindful.’ One who is unconcentrated desires: ‘Let them know me as concentrated.’ One who is 
unwise desires: ‘Let them know me as wise.’ One whose taints are not destroyed desires: ‘Let them know me as one whose 
taints are destroyed.’ This is called evil desire. Evil desire is to be abandoned neither by body nor by speech but by having 
repeatedly seen with wisdom. 
 
“If, bhikkhus, greed overcomes that bhikkhu and continues on; if hatred … delusion … anger … hostility … denigration … insolence 
… miserliness … evil envy … evil desire overcomes that bhikkhu and continues on, he should be understood thus: ‘This venerable 
one does not understand in such a way that he would have no greed; thus greed overcomes him and continues on. This venerable 
one does not understand in such a way that he would have no hatred … no delusion … no anger … no hostility … no denigration 
… no insolence … no miserliness … no evil envy … no evil desire; thus evil desire overcomes him and continues on.’ 
 
“If, bhikkhus, greed does not overcome that bhikkhu and continue on; if hatred … delusion … anger … hostility … denigration … 
insolence … miserliness … evil envy … evil desire does not overcome that bhikkhu and continue on, he should be understood 
thus: ‘This venerable one understands in such a way that he would have no greed; thus greed does not overcome him and 
continue on. This venerable one understands in such a way that he would have no hatred … no delusion … no anger … no hostility 
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… no denigration … no insolence … no miserliness … no evil envy … no evil desire; thus evil desire does not overcome him and 
continue on.’” 

[https://suttacentral.net/an10.23/en/bodhi]. 
 

 
12. KhN, Adhimutta 

Verses of the senior monks; Book of the twenties; Chapter one  

 Adhimutta (2nd)  
Translated by Bhikkhu Sujāto 

“Those who we killed in the past,  
whether for sacrifice or for wealth,  
without exception were afraid;  
they trembled and they squealed.  

But you’re not scared;  
you look even calmer than before.  
Why don’t you cry out  
in such a terrifying situation?”  

“There isn’t any mental suffering  
for one without hope, village chief.  
All fears are left behind  
by one whose fetters have ended.  

When attachment to rebirth is ended,  
and the truth is seen as it is,  
there is no fear of death;  
it’s like laying down a burden.  

I’ve lived the spiritual life well,  
and developed the path well, too.  
I do not fear death;  
it’s like the passing of a disease.  

I’ve lived the spiritual life well,  
and developed the path well, too.  
I’ve seen that there’s nothing gratifying in existences,  
like someone who has tasted poison, then thrown it out.  

One who has gone beyond, without grasping,  
they’ve completed the task and are free of defilements.  
They are content at the end of life,  
like someone released from execution.  

Having realized the supreme Dhamma,  
without needing anything in the whole world,  
one doesn’t grieve at death;  
for it’s like escaping from a burning house.  

Whatever has come to pass,  
wherever life is obtained,  
there is no Lord of all that:  
so said the great hermit.  

Whoever understands this  
as it was taught by the Buddha  
doesn’t grab on to any new life,  
like you wouldn’t grab a hot iron ball.  
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It doesn’t occur to me, ‘I existed in the past’;  
nor, ‘I will exist in the future’.  
All conditions will disappear— 
why weep over that?  

Seeing in accordance with reality  
the bare arising of phenomena,  
and the bare process of conditions,  
there is no fear, village chief.  

The world is like grass and sticks:  
when this is seen with wisdom,  
not finding anything to be mine,  
thinking ‘it isn’t mine’, one doesn’t grieve.  

I’m fed up with the body;  
I don’t need another life.  
This body will be broken up,  
and there won’t be another.  

Do what you want  
with my corpse.  
I won’t be angry or attached  
on account of that.”  

When they heard these words,  
so astonishing and hair-raising,  
the young men laid down their swords  
and spoke these words:  

“What have you practiced, Venerable?  
And who is your teacher?  
Whose instructions do we follow  
to gain the sorrowless state?”  

“The knower of all, the seer of all:  
the victor is my teacher.  
He is a Teacher of great compassion,  
healer of the whole world.  

He taught this Dhamma,  
leading to ending, unsurpassed.  
Following his instructions,  
you can gain the sorrowless state.”  

When the bandits heard the good words of the hermit,  
they laid down their swords and weapons.  
Some refrained from their former deeds,  
while others chose the going-forth.  

When they had gone forth in the teaching of the Holy One,  
those astute ones developed the awakening factors and the powers.  
Joyful, happy, their faculties complete,  
they realized the state of quenching, the unconditioned.  

[https://suttacentral.net/thag16.1/en/sujato]. 
 
 

13. AN, Kinmūlaka sutta 
Numbered Discourses 8; 9. Mindfulness (Atthaka Nipāta; Sati Vagga) 

83. Rooted  
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Translated by Bhikkhu Sujāto 
 

“Mendicants, if wanderers who follow other paths were to ask:  ‘Reverends, all things have what as their root? What produces 
them? What is their origin? What is their meeting place? What is their chief? What is their ruler? What is their overseer? What 
is their core?’ How would you answer them?”  
“Our teachings are rooted in the Buddha. He is our guide and our refuge. Sir, may the Buddha himself please clarify the 
meaning of this. The mendicants will listen and remember it.”  
 
“Well then, mendicants, I will teach it.  Listen and pay close attention, I will speak.”  
 
“Yes, sir,” they replied.  The Buddha said this:  
“Mendicants, if wanderers who follow other paths were to ask:  ‘Reverends, all things have what as their root? What produces 
them? What is their origin? What is their meeting place? What is their chief? What is their ruler? What is their overseer? What 
is their core?’  You should answer them: ‘Reverends, all things are rooted in desire. Attention produces them. Contact is their 
origin. Feeling is their meeting place. Immersion is their chief. Mindfulness is their ruler. Wisdom is their overseer. Freedom is 
their core.’  When questioned by wanderers who follow other paths, that’s how you should answer them.” 

[https://suttacentral.net/an8.83/en/sujato]. 
 
 

14. KhN, Udena sutta 
Udāna 7.10; Udenasuttaṃ 70 

The Discourse about Udena 
Translated by Bhikkhu Ānandajoti 

 
Thus I heard: At one time the Gracious One was dwelling near Kosambī, in Ghosita’s Monastery. Then at that time when King 
Udena had gone to the pleasure park, the inner quarters of the palace were burnt down, and five hundred women died 
with Queen Sāmāvatī at their head. 
 
Then many monks, having dressed in the morning time, after picking up their bowl and robe, entered Kosambī for alms, and 
after walking for alms in Kosambī, while returning from the alms-round after the meal, went to the Gracious One, and after 
going and worshipping the Gracious One, they sat down on one side. While sat on one side those monks said this to the 
Gracious One: 
“Here, reverend Sir, when King Udena had gone to the pleasure park, the inner quarters of the palace were burnt down, and 
five hundred women died with Queen Sāmāvatī at their head. What is the destination of the female lay followers, reverend Sir, 
what is their future state?” 
 
“There are in this, monks, female lay followers who are stream-enterers, there are once-returners, there are non-returners, - 
none of those female lay followers died, monks, without having attained some result.” 
 
Then the Gracious One, having understood the significance of it, on that occasion uttered this exalted utterance: 
“The world, in bondage to delusion, is looked on as being beautiful, 
The fool, in bondage to cleaving, is surrounded by darkness. 
It seems like it is eternal, but there is nothing to hold to for the one who sees.” 

[https://suttacentral.net/ud7.10/en/anandajoti]. 
 
 

15. SN, Rāsiya sutta 
Linked discourses 42; Chiefs  

 With Rāsiya  
Translated by Bhikkhu Sujātho 

Then Rāsiya the chief went up to the Buddha, bowed, sat down to one side, and said to him:  

“Sir, I have heard this: ‘The ascetic Gotama criticizes all forms of mortification. He categorically condemns and denounces those 
self-mortifiers who live rough.’  Do those who say this repeat what the Buddha has said, and not misrepresent him with an 
untruth? Is their explanation in line with the teaching? Are there any legitimate grounds for rebuke and criticism?”  

“Chief, those who say this do not repeat what I have said. They misrepresent me with what is false, hollow, and untrue.  

These two extremes should not be cultivated by one who has gone forth.  Indulgence in sensual pleasures, which is low, crude, 
ordinary, ignoble, and pointless. And indulgence in self-mortification, which is painful, ignoble, and pointless.  
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Avoiding these two extremes, the Realized One woke up by understanding the middle way, which gives vision and knowledge, 
and leads to peace, direct knowledge, awakening, and extinguishment.  

And what is that middle way?  It is simply this noble eightfold path, that is:  right view, right thought, right speech, right action, 
right livelihood, right effort, right mindfulness, and right immersion.  

This, chief, is the middle way, woken up to by the Realized One, which gives vision and knowledge, and leads to peace, direct 
knowledge, awakening, and extinguishment.  

There are these three kinds of pleasure seekers in the world.  What three?  Take a pleasure seeker who seeks wealth using 
illegitimate, coercive means, and who doesn’t make themselves happy and pleased, or share it and make merit.  Next, a pleasure 
seeker seeks wealth using illegitimate, coercive means.  They make themselves happy and pleased, but don’t share it and make 
merit.  Next, a pleasure seeker seeks wealth using illegitimate, coercive means.  They make themselves happy and pleased, and 
they share it and make merit.  

Next, a pleasure seeker seeks wealth using means both legitimate and illegitimate, and coercive and non-coercive.  They don’t 
make themselves happy and pleased, or share it and make merit.  Next, a pleasure seeker seeks wealth using means both 
legitimate and illegitimate, and coercive and non-coercive.  They don’t make themselves happy and pleased, or share it and 
make merit.  Next, a pleasure seeker seeks wealth using means both legitimate and illegitimate, and coercive and non-
coercive.  They make themselves happy and pleased, and they share it and make merit.  

Next, a pleasure seeker seeks wealth using legitimate, non-coercive means.  They don’t make themselves happy and pleased, or 
share it and make merit.  Next, a pleasure seeker seeks wealth using legitimate, non-coercive means.  They make themselves 
happy and pleased, but don’t share it and make merit.  Next, a pleasure seeker seeks wealth using legitimate, non-coercive 
means.  They make themselves happy and pleased, and they share it and make merit.  They enjoy that wealth tied, infatuated, 
attached, blind to the drawbacks, and not understanding the escape.  Next, a pleasure seeker seeks wealth using legitimate, 
non-coercive means.  They make themselves happy and pleased, and they share it and make merit.  And they enjoy that wealth 
untied, uninfatuated, unattached, seeing the drawbacks, and understanding the escape.  

Now, consider the pleasure seeker who seeks wealth using illegitimate, coercive means, and who doesn’t make themselves 
happy and pleased, or share it and make merit.  They may be criticized on three grounds.  What three?  They seek wealth using 
illegitimate, coercive means. This is the first ground for criticism.  They don’t make themselves happy and pleased. This is the 
second ground for criticism.  They don’t share it and make merit. This is the third ground for criticism.  This pleasure seeker may 
be criticized on these three grounds.  

Now, consider the pleasure seeker who seeks wealth using illegitimate, coercive means, and who makes themselves happy and 
pleased, but doesn’t share it and make merit.  This pleasure seeker may be criticized on two grounds, and praised on one.  What 
are the two grounds for criticism?  They seek wealth using illegitimate, coercive means. This is the first ground for criticism.  They 
don’t share it and make merit. This is the second ground for criticism.  What is the one ground for praise?  They make themselves 
happy and pleased. This is the one ground for praise.  This pleasure seeker may be criticized on these two grounds, and praised 
on this one.  

Now, consider the pleasure seeker who seeks wealth using illegitimate, coercive means, and who makes themselves happy and 
pleased, and shares it and makes merit.  This pleasure seeker may be criticized on one ground, and praised on two.  What is the 
one ground for criticism?  They seek wealth using illegitimate, coercive means. This is the one ground for criticism.  What are 
the two grounds for praise?  They make themselves happy and pleased. This is the first ground for praise.  They share it and 
make merit. This is the second ground for praise.  This pleasure seeker may be criticized on this one ground, and praised on 
these two.  

Now, consider the pleasure seeker who seeks wealth using means both legitimate and illegitimate, and coercive and non-
coercive, and who doesn’t make themselves happy and pleased, or share it and make merit.  They may be praised on one ground, 
and criticized on three.  What is the one ground for praise?  They seek wealth using legitimate, non-coercive means. This is the 
one ground for praise.  What are the three grounds for criticism?  They seek wealth using illegitimate, coercive means. This is 
the first ground for criticism.  They don’t make themselves happy and pleased. This is the second ground for criticism.  They 
don’t share it and make merit. This is the third ground for criticism.  This pleasure seeker may be praised on this one ground, 
and criticized on these three.  

Now, consider the pleasure seeker who seeks wealth using means both legitimate and illegitimate, and coercive and non-
coercive, and makes themselves happy and pleased, but doesn’t share it and make merit.  They may be praised on two grounds, 
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and criticized on two. What are the two grounds for praise?  They seek wealth using legitimate, non-coercive means. This is the 
first ground for praise.  They make themselves happy and pleased. This is the second ground for praise.  What are the two 
grounds for criticism?  They seek wealth using illegitimate, coercive means. This is the first ground for criticism.  They don’t share 
it and make merit. This is the second ground for criticism.  This pleasure seeker may be praised on these two grounds, and 
criticized on these two.  

Now, consider the pleasure seeker who seeks wealth using means both legitimate and illegitimate, and coercive and non-
coercive, and who makes themselves happy and pleased, and shares it and makes merit.  They may be praised on three grounds, 
and criticized on one. What are the three grounds for praise?  They seek wealth using legitimate, non-coercive means. This is 
the first ground for praise.  They make themselves happy and pleased. This is the second ground for praise.  They share it and 
make merit. This is the third ground for praise.  What is the one ground for criticism?  They seek wealth using illegitimate, 
coercive means. This is the one ground for criticism.  This pleasure seeker may be praised on these three grounds, and criticized 
on this one.  

Now, consider the pleasure seeker who seeks wealth using legitimate, non-coercive means, but who doesn’t make themselves 
happy and pleased, or share it and make merit.  They may be praised on one ground, and criticized on two.  What is the one 
ground for praise?  They seek wealth using legitimate, non-coercive means. This is the one ground for praise.  What are the two 
grounds for criticism?  They don’t make themselves happy and pleased. This is the first ground for criticism.  They don’t share it 
and make merit. This is the second ground for criticism.  This pleasure seeker may be praised on this one ground, and criticized 
on these two.  

Now, consider the pleasure seeker who seeks wealth using legitimate, non-coercive means, and who makes themselves happy 
and pleased, but doesn’t share it and make merit.  This pleasure seeker may be praised on two grounds, and criticized on 
one.  What are the two grounds for praise?  They seek wealth using legitimate, non-coercive means. This is the first ground for 
praise.  They make themselves happy and pleased. This is the second ground for praise.  What is the one ground for 
criticism?  They don’t share it and make merit. This is the one ground for criticism.  This pleasure seeker may be praised on these 
two grounds, and criticized on this one.  

Now, consider the pleasure seeker who seeks wealth using legitimate, non-coercive means, and who makes themselves happy 
and pleased, and shares it and makes merit. But they enjoy that wealth tied, infatuated, attached, blind to the drawbacks, and 
not understanding the escape.  They may be praised on three grounds and criticized on one.  What are the three grounds for 
praise?  They seek wealth using legitimate, non-coercive means. This is the first ground for praise.  They make themselves happy 
and pleased. This is the second ground for praise.  They share it and make merit. This is the third ground for praise.  What is the 
one ground for criticism?  They enjoy that wealth tied, infatuated, attached, blind to the drawbacks, and not understanding the 
escape. This is the one ground for criticism.  This pleasure seeker may be praised on these three grounds, and criticized on this 
one.  

Now, consider the pleasure seeker who seeks wealth using legitimate, non-coercive means, and who makes themselves happy 
and pleased, and shares it and makes merit.  And they enjoy that wealth untied, uninfatuated, unattached, seeing the drawbacks, 
and understanding the escape.  This pleasure seeker may be praised on four grounds.  What are the four grounds for 
praise?  They seek wealth using legitimate, non-coercive means. This is the first ground for praise.  They make themselves happy 
and pleased. This is the second ground for praise.  They share it and make merit. This is the third ground for praise.  They enjoy 
that wealth untied, uninfatuated, unattached, seeing the drawbacks, and understanding the escape. This is the fourth ground 
for praise.  This pleasure seeker may be praised on these four grounds.  

These three self-mortifiers who live rough are found in the world.  What three?  

Take a self-mortifier who has gone forth from the lay life to homelessness, thinking: ‘Hopefully I will achieve a skilful quality! 
Hopefully I will realize a superhuman distinction in knowledge and vision worthy of the noble ones!’  They mortify and torment 
themselves. But they don’t achieve any skilful quality, or realize any superhuman distinction in knowledge and vision worthy of 
the noble ones.  

Take another self-mortifier who has gone forth from the lay life to homelessness, thinking: ‘Hopefully I will achieve a skilful 
quality! Hopefully I will realize a superhuman distinction in knowledge and vision worthy of the noble ones!’  They mortify and 
torment themselves. And they achieve a skilful quality, but don’t realize any superhuman distinction in knowledge and vision 
worthy of the noble ones.  

Take another self-mortifier who has gone forth from the lay life to homelessness, thinking: ‘Hopefully I will achieve a skilful 
quality! Hopefully I will realize a superhuman distinction in knowledge and vision worthy of the noble ones!’  They mortify and 
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torment themselves. And they achieve a skilful quality, and they realize a superhuman distinction in knowledge and vision worthy 
of the noble ones.  

In this case, the first self-mortifier may be criticized on three grounds.  What three?  They mortify and torment themselves. This 
is the first ground for criticism.  They don’t achieve a skilful quality. This is the second ground for criticism.  They don’t realize a 
superhuman distinction in knowledge and vision worthy of the noble ones. This is the third ground for criticism.  This self-
mortifier may be criticized on these three grounds.  

In this case, the second self-mortifier may be criticized on two grounds, and praised on one. What are the two grounds for 
criticism?  They mortify and torment themselves. This is the first ground for criticism.  They don’t realize a superhuman 
distinction in knowledge and vision worthy of the noble ones. This is the second ground for criticism.  What is the one ground 
for praise?  They achieve a skilful quality. This is the one ground for praise.  This self-mortifier may be criticized on these two 
grounds, and praised on one.  

In this case, the third self-mortifier may be criticized on one ground, and praised on two. What is the one ground for 
criticism?  They mortify and torment themselves. This is the one ground for criticism.  What are the two grounds for 
praise?  They achieve a skilful quality. This is the first ground for praise.  They realize a superhuman distinction in knowledge and 
vision worthy of the noble ones. This is the second ground for praise.  This self-mortifier may be criticized on this one ground, 
and praised on two.  

There are these three kinds of wearing away that are visible in this very life, immediately effective, inviting inspection, relevant, 
so that sensible people can know them for themselves.  What three?  

A greedy person, because of greed, intends to hurt themselves, hurt others, and hurt both. When they’ve given up greed they 
don’t have such intentions.  This wearing away is visible in this very life, immediately effective, inviting inspection, relevant, so 
that sensible people can know it for themselves.  

A hateful person, because of hate, intends to hurt themselves, hurt others, and hurt both. When they’ve given up hate they 
don’t have such intentions.  This wearing away is visible in this very life, immediately effective, inviting inspection, relevant, so 
that sensible people can know it for themselves.  

A deluded person, because of delusion, intends to hurt themselves, hurt others, and hurt both.  When they’ve given up delusion 
they don’t have such intentions.  This wearing away is visible in this very life, immediately effective, inviting inspection, relevant, 
so that sensible people can know it for themselves.  

These are the three kinds of wearing away that are visible in this very life, immediately effective, inviting inspection, relevant, so 
that sensible people can know them for themselves.”  
When he said this, Rāsiya the chief said to the Buddha, “Excellent, sir! Excellent! …  From this day forth, may the Buddha 
remember me as a lay follower who has gone for refuge for life.” 

[https://suttacentral.net/sn42.12/en/sujato]. 
 
 

16. MN, Bhaddekaratta Sutta 
MN 131 PTS: M iii 187 

Bhaddekaratta Sutta: The Discourse on the Ideal Lover of Solitude  
translated from the Pali by Bhikkhu Ñānānanda © 2005 

Editor's note: An extensive discussion of this sutta may be found in Ideal Solitude: An Exposition on the Bhaddekaratta Sutta by the translator. 

Thus have I heard: At one time the Exalted one was living at Sāvatthi in the Jeta Grove, Anāthapindika’s monastery. There he 
addressed the monks thus: "Monks." "Revered one," the monks answered the Exalted One in assent. The Exalted one spoke thus 
"Monks, I shall preach to you the summary and the exposition of the Ideal Lover of Solitude. Listen and give attention. I shall 
speak." "Even so, revered sir," the monks answered the Exalted One in assent. The Exalted One said this: 

Let one not trace back the past 
Or yearn for the future-yet-to-come. 
That which is past is left behind 
Unattained is the "yet-to-come." 
But that which is present he discerns — 
With insight as and when it comes. 
The Immovable — the-non-irritable. 
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In that state should the wise one grow 
Today itself should one bestir 
Tomorrow death may come — who knows? 
For no bargain can we strike 
With Death who has his mighty hosts. 
But one who dwells thus ardently 
By day, by night, untiringly 
Him the Tranquil Sage has called 
The Ideal Lover of Solitude. 

"And how, monks, does one trace back the past? He thinks: 'I was of such form in the past' and brings delight to bear on it. He 
thinks: 'I was of such feeling in the past' and brings delight to bear on it. He thinks: 'I was of such perception in the past' and 
brings delight to bear on it. He thinks: 'I was of such formations in the past' and brings delight to bear on them. He thinks: 'I was 
of such consciousness in the past' and brings delight to bear on it. That is how, monks, one traces back the past. 

"And how, monks, does one not trace back the past? He thinks: 'I was of such form in the past' but brings no delight to bear on 
it. He thinks: 'I was of such feeling... of such perception... of such formations...'... He thinks: 'I was of such consciousness in the 
past' but brings no delight to bear on it. That is how, monks, one does not trace back the past. 

"And how, monks, does one yearn for the future? He thinks: 'I may have such form in the future' and brings delight to bear on 
it. He thinks: 'I may have such feeling... such perception... such formations...'... He thinks: 'I may have such consciousness in the 
future' and brings delight to bear on it. That is how, monks, one yearns for the future. 

"And how, monks, does one not yearn for the future? He thinks: 'I may have such form in the future' but brings no delight to 
bear on it. He thinks: 'I may have such feeling... such perception... such formations...'... He thinks: 'I may have such consciousness 
in the future' but brings no delight to bear on it. That is how, monks, one does not yearn for the future. 

"And how is one drawn into present things? Herein, monks, an uninstructed ordinary man who takes no account of the Noble 
Ones, is unskilled in the Dhamma of the Noble Ones, untrained in the Dhamma of the Noble Ones, taking no account of the good 
men, unskilled in the Dhamma of the good men, untrained in the Dhamma of the good men, looks upon form as self, or self as 
possessed of form, or form as in self, or self as in form. He looks upon feeling as self, or self as possessed of feeling, or feeling as 
in self, or self as in feeling. He looks upon perception as self, or self as possessed of perception, or perception as in self, or self 
as in perception. He looks upon formations as self, or self as possessed of formations, or formations as in self, or self as in 
formations. He looks upon consciousness as self, or self as possessed of consciousness, or consciousness as in self, or self as in 
consciousness. That is how, monks, one is drawn into present things. 

"And how, monks, is one not drawn into present things? Herein, monks, an instructed Noble disciple who takes into account the 
Noble Ones, skilled in the Dhamma of the Noble Ones, trained in the Dhamma of the Noble Ones, taking into account the good 
men, skilled in the Dhamma of the good men, trained in the Dhamma of the good men, does not look upon form as self, or self 
as possessed of form, or form as in self, or self as in form. He does not look upon feeling as self... He does not look upon 
perception as self... He does not look upon formations as self... He does not look upon consciousness as self, or self as possessed 
of consciousness, or consciousness as in self, or self as in consciousness. That is how, monks, one is not drawn into present 
things. 
 

Let one not trace back the past 
Or yearn for the future-yet-to-come. 
That which is past is left behind 
Unattained is the "yet-to-come." 
But that which is present he discerns — 
With insight as and when it comes. 
The Immovable — the-non-irritable. 
In that state should the wise one grow 
Today itself should one bestir 
Tomorrow death may come — who knows? For, no bargain can we strike 
With Death who has his mighty hosts. 
But one who dwells thus ardently 
By day, by night, untiringly 
Him the Tranquil Sage has called, ‘The Ideal Lover of Solitude.’ 

So it was with reference to this that it was said: "Monks, I shall preach to you the summary and the exposition of the Ideal 
Lover of Solitude." 

Thus spoke the Exalted One, Delighted, those monks rejoiced in what the Exalted One had said. 
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[http://www.accesstoinsight.org/tipitaka/mn/mn.131.nana.html]. 

 
 

17. AN, Sources of Kamma I  
 

Numbered discourses 3 Tikanipāta; 11. Awakening, Sambodhi Vagga  

111. Sources (1st)  
Translated by Bhikkhu Sujātho 

 
“Mendicants, there are these three sources that give rise to deeds.  What three?  Greed, hate, and delusion are sources that 
give rise to deeds.  Any deed that emerges from greed, hate, or delusion—born, sourced, and originated from greed, hate, or 
delusion—is unskilful, blameworthy, results in suffering, and leads to the creation of more deeds, not their cessation.  These are 
three sources that give rise to deeds.  
There are these three sources that give rise to deeds.  What three?  Contentment, love, and understanding are sources that give 
rise to deeds.  Any deed that emerges from contentment, love, or understanding—born, sourced, and originated from 
contentment, love, or understanding—is skilful, blameless, results in happiness, and leads to the cessation of more deeds, not 
their creation.  These are three sources that give rise to deeds.” 

[https://suttacentral.net/an3.111/en/sujato]. 
 
 

18. AN, Sources of Kamma II 
Numbered discourses 3 Tikanipāta; 11. Awakening Sambodha vagga 

112. Sources (2nd) by Bhikkhu Sujāto 
 

“Mendicants, there are these three sources that give rise to deeds.  What three?  
Desire comes up for things that stimulate desire and greed in the past, future, or present. And how does desire come up for 
things that stimulate desire and greed in the past, future, or present?  In your heart you think about and consider things that 
stimulate desire and greed in the past, future, or present.  When you do this, desire comes up, and you get attached to those 
things.  This lust in the heart is what I call a fetter.  That’s how desire comes up for things that stimulate desire and greed in the 
past, future, or present.  
 
These are three sources that give rise to deeds.  
 
There are these three sources that give rise to deeds.  What three?  Desire doesn’t come up for things that stimulate desire and 
greed in the past, future, or present.  And how does desire not come up for things that stimulate desire and greed in the past, 
future, or present?  You understand the future result of things that stimulate desire and greed in the past, future, or 
present.  When you know this, you grow disillusioned, your heart becomes dispassionate, and you see it with penetrating 
wisdom.  That’s how desire doesn’t come up for things that stimulate desire and greed in the past, future, or present.  
 
These are three sources that give rise to deeds.” 

[https://suttacentral.net/an3.112/en/sujato].  
 
 

19.  AN, Nibbedhika Sutta 
AN 6.63; PTS: A iii 410 

Nibbedhika Sutta: Penetrative Path 
by Thanissaro Bhikkhu © 1997 

 

"I will teach you the penetrative explanation that is a Dhamma explanation. Listen & pay close attention. I will speak." 

"As you say, lord," the monks responded. 

The Blessed One said: "And which penetrative explanation is a Dhamma explanation? 

"Sensuality should be known. The cause by which sensuality comes into play should be known. The diversity in sensuality should 
be known. The result of sensuality should be known. The cessation of sensuality should be known. The path of practice for the 
cessation of sensuality should be known. 
 

"Feeling should be known. The cause by which feeling comes into play should be known. The diversity in feeling should be known. 
The result of feeling should be known. The cessation of feeling should be known. The path of practice for the cessation of feeling 
should be known. 
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"Perception should be known. The cause by which perception comes into play should be known. The diversity in perception 
should be known. The result of perception should be known. The cessation of perception should be known. The path of practice 
for the cessation of perception should be known. 

"Fermentations[1] should be known. The cause by which fermentations come into play should be known. The diversity in 
fermentations should be known. The result of fermentations should be known. The cessation of fermentations should be known. 
The path of practice for the cessation of fermentations should be known. 

"Kamma should be known. The cause by which kamma comes into play should be known. The diversity in kamma should be 
known. The result of kamma should be known. The cessation of kamma should be known. The path of practice for the cessation 
of kamma should be known. 

"Stress should be known. The cause by which stress comes into play should be known. The diversity in stress should be known. 
The result of stress should be known. The cessation of stress should be known. The path of practice for the cessation of stress 
should be known. 

[1] "'Sensuality should be known. The cause by which sensuality comes into play... The diversity in sensuality... The result of 
sensuality... The cessation of sensuality... The path of practice for the cessation of sensuality should be known.' Thus it has been 
said. In reference to what was it said? 

"There are these five strings of sensuality. Which five? Forms cognizable via the eye — agreeable, pleasing, charming, endearing, 
fostering desire, enticing; sounds cognizable via the ear... aromas cognizable via the nose... flavours cognizable via the tongue... 
tactile sensations cognizable via the body — agreeable, pleasing, charming, endearing, fostering desire, enticing. But these are 
not sensuality. They are called strings of sensuality in the discipline of the noble ones. 

The passion for his resolves is a man's sensuality, 

not the beautiful sensual pleasures 

 found in the world. 

The passion for his resolves is a man's sensuality. 

The beauties remain as they are in the world, 

while the wise, in this regard, subdue their desire. 

"And what is the cause by which sensuality comes into play? Contact is the cause by which sensuality comes into play. 

"And what is the diversity in sensuality? Sensuality with regard to forms is one thing, sensuality with regard to sounds is another, 
sensuality with regard to aromas is another, sensuality with regard to flavours is another, sensuality with regard to tactile 
sensations is another. This is called the diversity in sensuality. 

"And what is the result of sensuality? One who wants sensuality produces a corresponding state of existence, on the side of 
merit or demerit. This is called the result of sensuality. 

"And what is the cessation of sensuality? From the cessation of contact is the cessation of sensuality; and just this noble eightfold 
path — right view, right resolve, right speech, right action, right livelihood, right effort, right mindfulness, right concentration — 
is the way leading to the cessation of sensuality. 

"Now when a disciple of the noble ones discerns sensuality in this way, the cause by which sensuality comes into play in this 
way, the diversity of sensuality in this way, the result of sensuality in this way, the cessation of sensuality in this way, & the path 
of practice leading to the cessation of sensuality in this way, then he discerns this penetrative holy life as the cessation of 
sensuality. 

"'Sensuality should be known. The cause by which sensuality comes into play... The diversity in sensuality... The result of 
sensuality... The cessation of sensuality... The path of practice for the cessation of sensuality should be known.' Thus it has been 
said, and in reference to this was it said. 

[2] "'Feeling should be known. The cause by which feeling comes into play... The diversity in feeling... The result of feeling... The 
cessation of feeling... The path of practice for the cessation of feeling should be known.' Thus it has been said. In reference to 
what was it said? 

"There are these three kinds of feeling: a feeling of pleasure, a feeling of pain, & feeling of neither pleasure nor pain. 

"And what is the cause by which feeling comes into play? Contact is the cause by which feeling comes into play. 

"And what is the diversity in feeling? There is the feeling of pleasure connected with the baits of the world. There is the feeling 
of pleasure not connected with the baits of the world. There is the feeling of pain connected with the baits of the world. There 
is the feeling of pain not connected with the baits of the world. There is the feeling of neither pleasure nor pain connected with 
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the baits of the world. There is the feeling of neither pleasure nor pain not connected with the baits of the world. This is called 
the diversity in feeling.[2] 

"And what is the result of feeling? One who feels a feeling produces a corresponding state of existence, on the side of merit or 
demerit. This is called the result of feeling. 

"And what is the cessation of feeling? From the cessation of contact is the cessation of feeling; and just this noble eightfold path 
— right view, right resolve, right speech, right action, right livelihood, right effort, right mindfulness, right concentration — is 
the way leading to the cessation of feeling. 

"Now when a disciple of the noble ones discerns feeling in this way, the cause by which feeling comes into play in this way, the 
diversity of feeling in this way, the result of feeling in this way, the cessation of feeling in this way, & the path of practice leading 
to the cessation of feeling in this way, then he discerns this penetrative holy life as the cessation of feeling. 

"'Feeling should be known. The cause by which feeling comes into play... The diversity in feeling... The result of feeling... The 
cessation of feeling... The path of practice for the cessation of feeling should be known.' Thus it has been said, and in reference 
to this was it said. 

[3] "'Perception should be known. The cause by which perception comes into play... The diversity in perception... The result of 
perception... The cessation of perception... The path of practice for the cessation of perception should be known.' Thus it has 
been said. In reference to what was it said? 

"There are these six kinds of perception:[3] the perception of form, the perception of sound, the perception of aroma, the 
perception of flavour, the perception of tactile sensation, the perception of ideas. 

"And what is the cause by which perception comes into play? Contact is the cause by which perception comes into play. 

"And what is the diversity in perception? Perception with regard to forms is one thing, perception with regard to sounds is 
another, perception with regard to aromas is another, perception with regard to flavours is another, perception with regard to 
tactile sensations is another, perception with regard to ideas is another. This is called the diversity in perception. 

"And what is the result of perception? Perception has expression as its result, I tell you. However a person perceives something, 
that is how he expresses it: 'I have this sort of perception.' This is called the result of perception. 

"And what is the cessation of perception? From the cessation of contact is the cessation of perception; and just this noble 
eightfold path — right view, right resolve, right speech, right action, right livelihood, right effort, right mindfulness, right 
concentration — is the way leading to the cessation of perception. 

"Now when a disciple of the noble ones discerns perception in this way, the cause by which perception comes into play in this 
way, the diversity of perception in this way, the result of perception in this way, the cessation of perception in this way, & the 
path of practice leading to the cessation of perception in this way, then he discerns this penetrative holy life as the cessation of 
perception. 

"'Perception should be known. The cause by which perception comes into play... The diversity in perception... The result of 
perception... The cessation of perception... The path of practice for the cessation of perception should be known.' Thus it has 
been said, and in reference to this was it said. 

[4] "'Fermentations should be known. The cause by which fermentations come into play... The diversity in fermentations... The 
result of fermentations... The cessation of fermentations... The path of practice for the cessation of fermentations should be 
known.' Thus it has been said. In reference to what was it said? 

"There are these three kinds of fermentations: the fermentation of sensuality, the fermentation of becoming, the fermentation 
of ignorance. 

"And what is the cause by which fermentations come into play? Ignorance is the cause by which fermentations come into play. 

"And what is the diversity in fermentations? There are fermentations that lead to hell, those that lead to the animal womb, those 
that lead to the realm of the hungry shades, those that lead to the human world, those that lead to the world of the devas. This 
is called the diversity in fermentations. 

"And what is the result of fermentations? One who is immersed in ignorance produces a corresponding state of existence, on 
the side of merit or demerit. This is called the result of fermentations. 

"And what is the cessation of fermentations? From the cessation of ignorance is the cessation of fermentations; and just this 
noble eightfold path — right view, right resolve, right speech, right action, right livelihood, right effort, right mindfulness, right 
concentration — is the way leading to the cessation of fermentations. 

"Now when a disciple of the noble ones discerns fermentations in this way, the cause by which fermentations come into play in 
this way, the diversity of fermentations in this way, the result of fermentations in this way, the cessation of fermentations in this 



 113 

way, & the path of practice leading to the cessation of fermentations in this way, then he discerns this penetrative holy life as 
the cessation of fermentations. 

"'Fermentations should be known. The cause by which fermentations come into play... The diversity in fermentations... The 
result of fermentations... The cessation of fermentations... The path of practice for the cessation of fermentations should be 
known.' Thus it has been said, and in reference to this was it said. 

[5] "'Kamma should be known. The cause by which kamma comes into play should be known. The diversity in kamma should be 
known. The result of kamma should be known. The cessation of kamma should be known. The path of practice for the cessation 
of kamma should be known.' Thus it has been said. In reference to what was it said? 

"Intention, I tell you, is kamma. Intending, one does kamma by way of body, speech, & intellect. 

"And what is the cause by which kamma comes into play? Contact is the cause by which kamma comes into play. 

"And what is the diversity in kamma? There is kamma to be experienced in hell, kamma to be experienced in the realm of 
common animals, kamma to be experienced in the realm of the hungry shades, kamma to be experienced in the human world, 
kamma to be experienced in the world of the devas. This is called the diversity in kamma. 

"And what is the result of kamma? The result of kamma is of three sorts, I tell you: that which arises right here & now, that which 
arises later [in this lifetime], and that which arises following that. This is called the result of kamma. 

"And what is the cessation of kamma? From the cessation of contact is the cessation of kamma; and just this noble eightfold 
path — right view, right resolve, right speech, right action, right livelihood, right effort, right mindfulness, right concentration — 
is the path of practice leading to the cessation of kamma. 

"Now when a disciple of the noble ones discerns kamma in this way, the cause by which kamma comes into play in this way, the 
diversity of kamma in this way, the result of kamma in this way, the cessation of kamma in this way, & the path of practice 
leading to the cessation of kamma in this way, then he discerns this penetrative holy life as the cessation of kamma. 

"'Kamma should be known. The cause by which kamma comes into play... The diversity in kamma... The result of kamma... The 
cessation of kamma... The path of practice for the cessation of kamma should be known.' Thus it has been said, and in reference 
to this was it said. 

[6] "'Stress should be known. The cause by which stress comes into play should be known. The diversity in stress should be 
known. The result of stress should be known. The cessation of stress should be known. The path of practice for the cessation of 
stress should be known.' Thus it has been said. In reference to what was it said? 

Birth is stress, aging is stress, death is stress; sorrow, lamentation, pain, distress, & despair are stress; association with the 
unbeloved is stress; separation from the loved is stress; not getting what is wanted is stress. In short, the five clinging-aggregates 
are stress. 

"And what is the cause by which stress comes into play? Craving is the cause by which stress comes into play. 

"And what is the diversity in stress? There is major stress & minor, slowly fading & quickly fading. This is called the diversity in 
stress. 

"And what is the result of stress? There are some cases in which a person overcome with pain, his mind exhausted, grieves, 
mourns, laments, beats his breast, & becomes bewildered. Or one overcome with pain, his mind exhausted, comes to search 
outside, 'Who knows a way or two to stop this pain?' I tell you, monks, that stress results either in bewilderment or in search. 
This is called the result of stress. 

"And what is the cessation of stress? From the cessation of craving is the cessation of stress; and just this noble eightfold path 
— right view, right resolve, right speech, right action, right livelihood, right effort, right mindfulness, right concentration — is 
the path of practice leading to the cessation of stress. 

"Now when a disciple of the noble ones discerns stress in this way, the cause by which stress comes into play in this way, the 
diversity of stress in this way, the result of stress in this way, the cessation of stress in this way, & the path of practice leading to 
the cessation of stress in this way, then he discerns this penetrative holy life as the cessation of stress. 

"'Stress should be known. The cause by which stress comes into play... The diversity in stress... The result of stress... The cessation 
of stress... The path of practice for the cessation of stress should be known.' Thus it was said, and in reference to this was it said. 

"And this is the penetrative explanation that is a Dhamma explanation." 

Notes  

1. Āsava. 
2. See The Wings to Awakening, passage §179. 
3. I.e., mental labels. [https://www.accesstoinsight.org/tipitaka/an/an06/an06.063.than.html]. 
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20. AN, Nidāna sutta 
Aṅguttara Nikāya; Book of the Threes 

Causes 
Bhikkhu Bodhi 

“Bhikkhus, there are these three causes for the origination of kamma. What three? Greed is a cause for the origination of kamma; 
hatred is a cause for the origination of kamma; delusion is a cause for the origination of kamma. 

(1) “Any kamma, bhikkhus, fashioned through greed, born of greed, caused by greed, originated by greed, ripens wherever the 
individual is reborn. Wherever that kamma ripens, it is there that one experiences its result, either in this very life, or in the next 
rebirth, or on some subsequent occasion. 

(2) “Any kamma fashioned through hatred, born of hatred, caused by hatred, originated by hatred, ripens wherever the 
individual is reborn. Wherever that kamma ripens, it is there that one experiences its result, either in this very life, or in 
the next rebirth, or on some subsequent occasion. 

(3) “Any kamma fashioned through delusion, born of delusion, caused by delusion, originated by delusion, ripens wherever the 
individual is reborn. Wherever that kamma ripens, it is there that one experiences its result, either in this very life, or in the next 
rebirth, or on some subsequent occasion. 

“Suppose, bhikkhus, seeds that are intact, unspoiled, not damaged by wind and the sun’s heat, fecund, well preserved, were 
deposited in well-prepared ground in a good field and receive proper rainfall: in this way, those seeds would grow, increase, and 
mature. So too, any kamma that is fashioned through greed … hatred … delusion, born of delusion, caused by delusion, originated 
by delusion, ripens wherever the individual is reborn. Wherever that kamma ripens, it is there that one experiences its result, 
either in this very life, or in the next rebirth, or on some subsequent occasion. 

“These are the three causes for the origination of kamma. 

“Bhikkhus, there are these three other causes for the origination of kamma. What three? Non-greed is a cause for the origination 
of kamma; non-hatred is a cause for the origination of kamma; non-delusion is a cause for the origination of kamma. 

(1) “Any kamma, bhikkhus, fashioned through non-greed, born of non-greed, caused by non-greed, originated by non-greed, is 
abandoned when greed has vanished; it is cut off at the root, made like a palm stump, obliterated so that it is no more subject 
to future arising. 

(2) “Any kamma fashioned through non-hatred, born of non-hatred, caused by non-hatred, originated by non-hatred, is 
abandoned when hatred has vanished; it is cut off at the root, made like a palm stump, obliterated so that it is no more subject 
to future arising. 

(3) “Any kamma fashioned through non-delusion, born of non-delusion, caused by non-delusion, originated by non-delusion, is 
abandoned when delusion has vanished; it is cut off at the root, made like a palm stump, obliterated so that it is no more subject 
to future arising. 

“Suppose, bhikkhus, there are seeds that are intact, unspoiled, not damaged by wind and the sun’s heat, fecund, well preserved. 
Then a man would burn them in a fire, reduce them to ashes, and winnow the ashes in a strong wind or let them be carried away 
by the swift current of a river. In this way, those seeds would be cut off at the root, made like a palm stump, obliterated so that 
they are no more subject to future arising. So too, any kamma that is fashioned through non-greed … non-hatred … non-delusion, 
born of non-delusion, caused by non-delusion, originated by non-delusion, is abandoned when delusion has vanished; it is cut 
off at the root, made like a palm stump, obliterated so that it is no more subject to future arising.” 

“These, bhikkhus, are the three causes for the origination of kamma.” 

Whatever kamma an ignorant person has done 
born of greed, hatred, and delusion, 
whether what was fashioned by him be little or much, 
it is to be experienced right here: 
there exists no other site for it. 

Therefore a wise person should abandon 
any deed born of greed, hatred, and delusion. 
A bhikkhu, giving rise to knowledge, 
should abandon all bad destinations. 

[https://suttacentral.net/an3.34/en/bodhi]. 

 



 115 

 
21. SN, Sankhadhama Sutta: The Conch Trumpet 
 

SN 42.8;PTS: S iv 317; CDB ii 1340 

Sankha Sutta: The Conch Trumpet  
translated from the Pali by Thanissaro Bhikkhu © 1999 

 

Translator's note: Although the Jains, like the Buddhists, teach a doctrine of the moral consequences of actions, the teachings of the 
two traditions differ in many important details. This discourse points out two of the major points where the Buddhist teaching is 
distinctive: its understanding of the complexity of the kammic process, and its application of that understanding to the psychology of 
teaching. The Buddha shows that a simplistic, fatalistic view of the kammic process is logically inconsistent, and also leads to 
unfortunate results for any person who, with a background of bad kamma, believes in it. The actual complexity of kamma, however, 
allows for a way in which past evil deeds can be overcome: through refraining from evil now and into the future, and through 
developing expansive mind-states of good will, compassion, appreciation, & equanimity. In such an expansive mind state, the 
unavoidable consequences of past evil actions count for next to nothing. The Buddha also shows how his method of teaching is better 
than that of the Jains in that it actually can help free the mind from debilitating feelings of guilt and remorse, and lead to the overcoming 
of past kamma. 

For a fuller discussion of the complexity of the kammic process, see "Kamma and the Ending of Kamma" in The Wings to Awakening. 

On one occasion the Blessed One was staying near Nalanda in the Pavarika Mango Grove. Then Asibandhakaputta the headman, 
a disciple of the Niganthas, went to the Blessed One and on arrival, having bowed down to him, sat to one side. As he was sitting 
there the Blessed One said to him: "Headman, how does Nigantha Nātaputta teach the Dhamma to his disciples?" 

"Nigantha Nātaputta teaches the Dhamma to his disciples in this way, lord: 'All those who take life are destined for a state of 
deprivation, are destined for hell. All those who steal... All those who indulge in illicit sex... All those who tell lies are destined for 
a state of deprivation, are destined for hell. Whatever one keeps doing frequently, by that is one led [to a state of rebirth].' That's 
how Nigantha Nātaputta teaches the Dhamma to his disciples." 

"If it's true that 'Whatever one keeps doing frequently, by that is one led [to a state of rebirth],' then no one is destined for a 
state of deprivation or destined to hell in line with Nigantha Nātaputta’s words. What do you think, headman: If a man is one 
who takes life, then taking into consideration time spent doing & not doing, whether by day or by night, which time is more: the 
time he spends taking life or the time he spends not taking life?" 

"If a man is one who takes life, lord, then taking into consideration time spent doing & not doing, whether by day or by night, 
then the time he spends taking life is less, and the time he spends not taking life is certainly more. If it's true that 'Whatever one 
keeps doing frequently, by that is one led [to a state of rebirth],' then no one is destined for a state of deprivation or destined 
to hell in line with Nigantha Nātaputta’s words." 

"What do you think, headman: If a man is one who steals... indulges in illicit sex... tells lies, then taking into consideration time 
spent doing & not doing, whether by day or by night, which time is more: the time he spends telling lies or the time he spends 
not telling lies?" 

"If a man is one who tells lies, lord, then taking into consideration time spent doing & not doing, whether by day or by night, 
then the time he spends telling lies is less, and the time he spends not telling lies is certainly more. If it's true that 'Whatever one 
keeps doing frequently, by that is one led [to a state of rebirth],' then no one is destined for a state of deprivation or destined 
to hell in line with Nigantha Nātaputta’s words." 

"There's the case, headman, where a certain teacher holds this doctrine, holds this view: 'All those who take life are destined 
for a state of deprivation, are destined for hell. All those who steal... All those who indulge in illicit sex... All those who tell lies 
are destined for a state of deprivation, are destined for hell.' A disciple has faith in that teacher, and the thought occurs to him, 
'Our teacher holds this doctrine, holds this view: "All those who take life are destined for a state of deprivation, are destined for 
hell." There are living beings that I have killed. I, too, am destined for a state of deprivation, am destined for hell.' He fastens 
onto that view. If he doesn't abandon that doctrine, doesn't abandon that state of mind, doesn't relinquish that view, then as if 
he were to be carried off, he would thus be placed in hell. 

"[The thought occurs to him,] 'Our teacher holds this doctrine, holds this view: 'All those who steal... All those who indulge in 
illicit sex... All those who tell lies are destined for a state of deprivation, are destined for hell.' There are lies that I have told. I, 
too, am destined for a state of deprivation, am destined for hell.' He fastens onto that view. If he doesn't abandon that doctrine, 
doesn't abandon that state of mind, doesn't relinquish that view, then as if he were to be carried off, he would thus be placed 
in hell. 

"There is the case, headman, where a Tathagata appears in the world, worthy and rightly self-awakened, consummate in clear 
knowing & conduct, well-gone, a knower of the cosmos, unexcelled trainer of those to be tamed, teacher of human & divine 
beings, awakened, blessed. He, in various ways, criticizes & censures the taking of life, and says, 'Abstain from taking life.' He 
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criticizes & censures stealing, and says, 'Abstain from stealing.' He criticizes & censures indulging in illicit sex, and says, 'Abstain 
from indulging in illicit sex.' He criticizes & censures the telling of lies, and says, 'Abstain from the telling of lies.' 

"A disciple has faith in that teacher and reflects: 'The Blessed One in a variety of ways criticizes & censures the taking of life, and 
says, "Abstain from taking life." There are living beings that I have killed, to a greater or lesser extent. That was not right. That 
was not good. But if I become remorseful for that reason, that evil deed of mine will not be undone.' So, reflecting thus, he 
abandons right then the taking of life, and in the future refrains from taking life. This is how there comes to be the abandoning 
of that evil deed. This is how there comes to be the transcending of that evil deed. 

"[He reflects:] 'The Blessed One in a variety of ways criticizes & censures stealing... indulging in illicit sex... the telling of lies, and 
says, "Abstain from the telling of lies." There are lies that I have told, to a greater or lesser extent. That was not right. That was 
not good. But if I become remorseful for that reason, that evil deed of mine will not be undone.' So, reflecting thus, he abandons 
right then the telling of lies, and in the future refrains from telling lies. This is how there comes to be the abandoning of that evil 
deed. This is how there comes to be the transcending of that evil deed. 

"Having abandoned the taking of life, he refrains from taking life. Having abandoned stealing, he refrains from stealing. Having 
abandoned illicit sex, he refrains from illicit sex. Having abandoned lies, he refrains from lies. Having abandoned divisive speech, 
he refrains from divisive speech. Having abandoned harsh speech, he refrains from harsh speech. Having abandoned idle chatter, 
he refrains from idle chatter. Having abandoned covetousness, he becomes uncovetous. Having abandoned ill will & anger, he 
becomes one with a mind of no ill will. Having abandoned wrong views, he becomes one who has right views. 

"That disciple of the noble ones, headman — thus devoid of covetousness, devoid of ill will, unbewildered, alert, mindful — 
keeps pervading the first direction [the east] with an awareness imbued with good will, likewise the second, likewise the third, 
likewise the fourth. Thus above, below, & all around, everywhere, in its entirety, he keeps pervading the all-encompassing 
cosmos with an awareness imbued with good will — abundant, expansive, immeasurable, without hostility, without ill will. Just 
as a strong conch-trumpet blower can notify the four directions without any difficulty, in the same way, when the awareness-
release through good will is thus developed, thus pursued, any deed done to a limited extent no longer remains there, no longer 
stays there. 

"That disciple of the noble ones — thus devoid of covetousness, devoid of ill will, unbewildered, alert, mindful — keeps pervading 
the first direction with an awareness imbued with compassion... appreciation... equanimity, likewise the second, likewise the 
third, likewise the fourth. Thus above, below, & all around, everywhere, in its entirety, he keeps pervading the all-encompassing 
cosmos with an awareness imbued with equanimity — abundant, expansive, immeasurable, without hostility, without ill will. 
Just as a strong conch-trumpet blower can notify the four directions without any difficulty, in the same way, when the awareness-
release through equanimity is thus developed, thus pursued, any deed done to a limited extent no longer remains there, no 
longer stays there." 

When this was said, Asibandhakaputta the headman, the disciple of the Niganthas, said to the Blessed One: "Magnificent, lord! 
Magnificent! Just as if he were to place upright what was overturned, to reveal what was hidden, to point out the way to one 
who was lost, or to carry a lamp into the dark so that those with eyes could see forms, in the same way has the Blessed One — 
through many lines of reasoning — made the Dhamma clear. I go to the Blessed One for refuge, to the Dhamma, & to the 
community of monks. May the Blessed One remember me as a lay follower who has gone for refuge from this day forward, for 
life." 

See also: MN 21; MN 101; SN 42.9; AN 3.33; AN 3.65; AN 3.99. 

[http://www.accesstoinsight.org/tipitaka/sn/sn42/sn42.008.than.html]. 
 

 
22. MN, Ariyapariyesana sutta: The Noble Search 
 

MN 26; PTS: M i 160 

Ariyapariyesana Sutta: The Noble Search  
translated from the Pali by Thanissaro Bhikkhu © 2004 

Translator's Introduction 

Some scholars have suggested that, of the many autobiographical accounts of the Buddha's Awakening presented in the Pali canon, 
this is the earliest. From that assumption, they have further suggested that because this account does not mention the four noble 
truths, either in connection with the Awakening or with the Buddha's instructions to his first disciples, the four noble truths must have 
been a later doctrine. 

There is little reason, however, to accept these suggestions. To begin with, the sutta does not recount the Buddha's period of austerities 
prior to his Awakening, nor does it tell of how the group of five monks attended to him during that period and later left him when he 
abandoned his austerities, and yet toward the end of the sutta the Buddha alludes to those two incidents in a way indicating that he 
assumes them to be familiar to his listeners. Thus, if anything, the accounts that do explicitly relate those events — such as the one 
in MN 36— would seem to be earlier. 
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Secondly, the lack of reference to the four noble truths does not indicate that they were not actually involved in the Awakening or the 
first sermon. As is always the case in the Buddha's autobiographical accounts in the Canon, this account is designed to convey a lesson, 
and the lesson is clearly articulated toward the beginning of the sutta: the difference between noble search and ignoble search. The 
account then illustrates the Buddha's own noble search and his later teaching career in the terms introduced by the lesson: the search 
for the "unborn, aging-less, illness-less, deathless, sorrow-less, undefiled, unexcelled rest from the yoke: Unbinding." In particular, all 
the events mentioned in the account revolve around the issue of the Deathless: the discovery of the Deathless, the teaching of the 
Deathless, and the Buddha's success in helping others to attain the Deathless. Had the lesson of the sutta concerned the four noble 
truths, they would probably have been mentioned in the account. Thus there seems little reason to regard this sutta as "proof" that 
the four noble truths were a later teaching. 

Nevertheless, this sutta offers many excellent lessons in the Dhamma, in addition to mentioning a few incidents in the Buddha's life 
that are found nowhere else in the Sutta Pitaka. 

I have heard that on one occasion the Blessed One was staying at Savatthi, in Jeta's Grove, Anāthapindika’s monastery. Then 
early in the morning, having put on his robes and carrying his bowl & outer robe, he went into Savatthi for alms. Then a large 
number of monks went to Ven. Ananda and said, "It has been a long time, friend Ananda, since we have heard a Dhamma talk 
in the Blessed One's presence. It would be good if we could get to hear a Dhamma talk in the Blessed One's presence." 

"In that case, venerable ones, go to the hermitage of Rammaka the brahman. Perhaps you will get to hear a Dhamma talk in the 
Blessed One's presence." 

"As you say, friend," the monks replied to Ven. Ananda and left. 

Then the Blessed One, having gone for alms, after his meal, on returning from his alms round, said to Ven. Ananda, "Ananda, 
let's go to the Eastern Park, the palace of Migara's mother, for the day's abiding." 

"As you say, lord," Ven. Ananda replied to the Blessed One. 

So the Blessed One, together with Ven. Ananda, went to the Eastern Park, the palace of Migara's mother, for the day's abiding. 
Then in the evening, emerging from seclusion, he said to Ven. Ananda, "Ananda, let's go to the Eastern Gatehouse to bathe our 
limbs." 

"As you say, lord," Ven. Ananda replied to the Blessed One. 

So the Blessed One, together with Ven. Ananda, went to the Eastern Gatehouse to bathe his limbs. Having bathed his limbs at 
the Eastern Gatehouse, coming out of the water, he stood in his lower robe, drying his limbs. Then Ven. Ananda said to him, 
"Lord, the hermitage of Rammaka the brahman is not far away. Pleasing is the hermitage of Rammaka the brahman. Delightful 
is the hermitage of Rammaka the brahman. It would be good if the Blessed One went to the hermitage of Rammaka the brahman 
out of sympathy." The Blessed One acquiesced through silence. 

So the Blessed One went to the hermitage of Rammaka the brahman. Now at that time a large number of monks had gathered 
in the hermitage of Rammaka the brahman for a Dhamma discussion. The Blessed One stood outside the door waiting for the 
discussion to end. On knowing that the discussion had ended, clearing his throat, he tapped at the door. The monks opened the 
door for him. Entering the hermitage of Rammaka the brahman, the Blessed One sat down on a seat made ready. As he was 
sitting there, he addressed the monks: "For what discussion are you gathered together here? In the midst of what discussion 
have you been interrupted?" 

"Lord, our interrupted Dhamma discussion was about the Blessed One himself, and then the Blessed One arrived." 

"Good, monks. It's fitting that you, as sons of good families who have gone forth out of faith from home to the homeless life, 
should gather for Dhamma discussion. When you have gathered you have two duties: either Dhamma discussion or noble 
silence. [1] 

"Monks, there are these two searches: ignoble search & noble search. And what is ignoble search? There is the case where a 
person, being subject himself to birth, seeks [happiness in] what is likewise subject to birth. Being subject himself to aging... 
illness... death... sorrow... defilement, he seeks [happiness in] what is likewise subject to illness... death... sorrow... defilement. 

"And what may be said to be subject to birth? Spouses & children are subject to birth. Men & women slaves... goats & sheep... 
fowl & pigs... elephants, cattle, horses, & mares... gold & silver are subject to birth. Subject to birth are these acquisitions, and 
one who is tied to them, infatuated with them, who has totally fallen for them, being subject to birth, seeks what is likewise 
subject to birth. 

"And what may be said to be subject to aging... illness... death... sorrow... defilement? Spouses & children... men & women 
slaves... goats & sheep... fowl & pigs... elephants, cattle, horses, & mares... gold & silver [2] are subject to aging... illness... death... 
sorrow... defilement. Subject to aging... illness... death... sorrow... defilement are these acquisitions, and one who is tied to them, 
infatuated with them, who has totally fallen for them, being subject to birth, seeks what is likewise subject to aging... illness... 
death... sorrow... defilement. This is ignoble search. 
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"And what is the noble search? There is the case where a person, himself being subject to birth, seeing the drawbacks of birth, 
seeks the unborn, unexcelled rest from the yoke: Unbinding. Himself being subject to aging... illness... death... sorrow... 
defilement, seeing the drawbacks of aging... illness... death... sorrow... defilement, seeks the aging-less, illness-less, deathless, 
sorrow-less, undefiled, unexcelled rest from the yoke: Unbinding. This is the noble search. 

"I, too, monks, before my Awakening, when I was an unawakened bodhisatta, being subject myself to birth, sought what was 
likewise subject to birth. Being subject myself to aging... illness... death... sorrow... defilement, I sought [happiness in] what was 
likewise subject to illness... death... sorrow... defilement. The thought occurred to me, 'Why do I, being subject myself to birth, 
seek what is likewise subject to birth? Being subject myself to aging... illness... death... sorrow... defilement, why do I seek what 
is likewise subject to illness... death... sorrow... defilement? What if I, being subject myself to birth, seeing the drawbacks of 
birth, were to seek the unborn, unexcelled rest from the yoke: Unbinding? What if I, being subject myself to aging... illness... 
death... sorrow... defilement, seeing the drawbacks of aging... illness... death... sorrow... defilement, were to seek the aging-less, 
illness-less, deathless, sorrow-less, unexcelled rest from the yoke: Unbinding?' 

"So, at a later time, while still young, a black-haired young man endowed with the blessings of youth in the first stage of life — 
and while my parents, unwilling, were crying with tears streaming down their faces — I shaved off my hair & beard, put on the 
ochre robe and went forth from the home life into homelessness. 

"Having thus gone forth in search of what might be skilful, seeking the unexcelled state of sublime peace, I went to Ālāra 
Kalama and, on arrival, said to him: 'Friend Kalama, I want to practice in this doctrine & discipline.' 

"When this was said, he replied to me, 'You may stay here, my friend. This doctrine is such that a wise person can soon enter & 
dwell in his own teacher's knowledge, having realized it for himself through direct knowledge.' 

"It was not long before I quickly learned the doctrine. As far as mere lip-reciting & repetition, I could speak the words of 
knowledge, the words of the elders, and I could affirm that I knew & saw — I, along with others. 

"I thought: 'It isn't through mere conviction alone that Ālara Kalama declares, "I have entered & dwell in this Dhamma, having 
realized it for myself through direct knowledge." Certainly he dwells knowing & seeing this Dhamma.' So I went to him and said, 
'To what extent do you declare that you have entered & dwell in this Dhamma?' When this was said, he declared the dimension 
of nothingness. 

"I thought: 'Not only does Ālāra Kalama have conviction, persistence, mindfulness, concentration, & discernment. I, too, have 
conviction, persistence, mindfulness, concentration, & discernment. What if I were to endeavour to realize for myself the 
Dhamma that Ālara Kalama declares he has entered & dwells in, having realized it for himself through direct knowledge.' So it 
was not long before I quickly entered & dwelled in that Dhamma, having realized it for myself through direct knowledge. I went 
to him and said, 'Friend Kalama, is this the extent to which you have entered & dwell in this Dhamma, having realized it for 
yourself through direct knowledge?' 

"'Yes, my friend...' 

"'This, friend, is the extent to which I, too, have entered & dwell in this Dhamma, having realized it for myself through direct 
knowledge.' 

"'It is a gain for us, my friend, a great gain for us, that we have such a companion in the holy life. So the Dhamma I declare I have 
entered & dwell in, having realized it for myself through direct knowledge, is the Dhamma you declare you have entered & dwell 
in, having realized it for yourself through direct knowledge. And the Dhamma you declare you have entered & dwell in, having 
realized it for yourself through direct knowledge, is the Dhamma I declare I have entered & dwell in, having realized it for myself 
through direct knowledge. The Dhamma I know is the Dhamma you know; the Dhamma you know is the Dhamma I know. As I 
am, so are you; as you are, so am I. Come friend, let us now lead this community together.' 

"In this way did Ālāra Kalama, my teacher, place me, his pupil, on the same level with himself and pay me great honour. But the 
thought occurred to me, 'This Dhamma leads not to disenchantment, to dispassion, to cessation, to stilling, to direct knowledge, 
to Awakening, nor to Unbinding, but only to reappearance in the dimension of nothingness.' So, dissatisfied with that Dhamma, 
I left. 

"In search of what might be skilful, seeking the unexcelled state of sublime peace, I went to Uddaka Rāmaputta and, on arrival, 
said to him: 'Friend Uddaka, I want to practice in this doctrine & discipline.' 

"When this was said, he replied to me, 'You may stay here, my friend. This doctrine is such that a wise person can soon enter & 
dwell in his own teacher's knowledge, having realized it for himself through direct knowledge.' 

"It was not long before I quickly learned the doctrine. As far as mere lip-reciting & repetition, I could speak the words of 
knowledge, the words of the elders, and I could affirm that I knew & saw — I, along with others. 

"I thought: 'It wasn't through mere conviction alone that Rama declared, "I have entered & dwell in this Dhamma, having realized 
it for myself through direct knowledge." Certainly he dwelled knowing & seeing this Dhamma.' So I went to Uddaka and said, 'To 
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what extent did Rama declare that he had entered & dwelled in this Dhamma?' When this was said, Uddaka declared the 
dimension of neither perception nor non-perception. 

"I thought: 'Not only did Rama have conviction, persistence, mindfulness, concentration, & discernment. I, too, have conviction, 
persistence, mindfulness, concentration, & discernment. What if I were to endeavour to realize for myself the Dhamma that 
Rama declared he entered & dwelled in, having realized it for himself through direct knowledge.' So it was not long before I 
quickly entered & dwelled in that Dhamma, having realized it for myself through direct knowledge. I went to Uddaka and said, 
'Friend Uddaka, is this the extent to which Rama entered & dwelled in this Dhamma, having realized it for himself through direct 
knowledge?' 

"'Yes, my friend...' 

"'This, friend, is the extent to which I, too, have entered & dwell in this Dhamma, having realized it for myself through direct 
knowledge.' 

"'It is a gain for us, my friend, a great gain for us, that we have such a companion in the holy life. So the Dhamma Rama declared 
he entered & dwelled in, having realized it for himself through direct knowledge, is the Dhamma you declare you have entered 
& dwell in, having realized it for yourself through direct knowledge. And the Dhamma you declare you have entered & dwell in, 
having realized it for yourself through direct knowledge, is the Dhamma Rama declared he entered & dwelled in, having realized 
it for himself through direct knowledge. The Dhamma he knew is the Dhamma you know; the Dhamma you know is the Dhamma 
he knew. As he was, so are you; as you are, so was he. Come friend, lead this community.' 

"In this way did Uddaka Rāmaputta, my companion in the holy life, place me in the position of teacher and pay me great honour. 
But the thought occurred to me, 'This Dhamma leads not to disenchantment, to dispassion, to cessation, to stilling, to direct 
knowledge, to Awakening, nor to Unbinding, but only to reappearance in the dimension of neither perception nor non-
perception.' So, dissatisfied with that Dhamma, I left. 

"In search of what might be skilful, seeking the unexcelled state of sublime peace, I wandered by stages in the Magadhan 
country and came to the military town of Uruvela. There I saw some delightful countryside, with an inspiring forest grove, a 
clear-flowing river with fine, delightful banks, and villages for alms-going on all sides. The thought occurred to me: 'How delightful 
is this countryside, with its inspiring forest grove, clear-flowing river with fine, delightful banks, and villages for alms-going on all 
sides. This is just right for the exertion of a clansman intent on exertion.' So I sat down right there, thinking, 'This is just right for 
exertion.' 

"Then, monks, being subject myself to birth, seeing the drawbacks of birth, seeking the unborn, unexcelled rest from the yoke, 
Unbinding, I reached the unborn, unexcelled rest from the yoke: Unbinding. Being subject myself to aging... illness... death... 
sorrow... defilement, seeing the drawbacks of aging... illness... death... sorrow... defilement, seeking the aging-less, illness-less, 
deathless, sorrow-less, unexcelled rest from the yoke, Unbinding, I reached the aging-less, illness-less, deathless, sorrow-less, 
unexcelled rest from the yoke: Unbinding. Knowledge & vision arose in me: 'Unprovoked is my release. This is the last birth. 
There is now no further becoming.' 

"Then the thought occurred to me, 'This Dhamma that I have attained is deep, hard to see, hard to realize, peaceful, refined, 
beyond the scope of conjecture, subtle, to-be-experienced by the wise. [3] But this generation delights in attachment, is excited 
by attachment, enjoys attachment. For a generation delighting in attachment, excited by attachment, enjoying attachment, 
this/that conditionality & dependent co-arising are hard to see. This state, too, is hard to see: the resolution of all fabrications, 
the relinquishment of all acquisitions, the ending of craving; dispassion; cessation; Unbinding. And if I were to teach the Dhamma 
and others would not understand me, that would be tiresome for me, troublesome for me.' 

"Just then these verses, unspoken in the past, unheard before, occurred to me: 
'Enough now with teaching what only with difficulty I reached. 
This Dhamma is not easily realized by those overcome with aversion & passion. 
 

What is abstruse, subtle, deep, hard to see, 
going against the flow — 
those delighting in passion, cloaked in the mass of darkness, won't see.' 
 

"As I reflected thus, my mind inclined to dwelling at ease, not to teaching the Dhamma. 

"Then Brahma Sahampati, having known with his own awareness the line of thinking in my awareness, thought: 'The world is 
lost! The world is destroyed! The mind of the Tathagata, the Arahant, the Rightly Self-awakened One inclines to dwelling at ease, 
not to teaching the Dhamma!' Then, just as a strong man might extend his flexed arm or flex his extended arm, Brahma 
Sahampati disappeared from the Brahma-world and reappeared in front of me. Arranging his upper robe over one shoulder, he 
knelt down with his right knee on the ground, saluted me with his hands before his heart, and said to me: 'Lord, let the Blessed 
One teach the Dhamma! Let the One-Well-Gone teach the Dhamma! There are beings with little dust in their eyes who are falling 
away because they do not hear the Dhamma. There will be those who will understand the Dhamma.' 
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"That is what Brahma Sahampati said. Having said that, he further said this: 

'In the past there appeared among the Magadhans 
an impure Dhamma devised by the stained. 
Throw open the door to the Deathless! 
Let them hear the Dhamma realized by the Stainless One! 
 
Just as one standing on a rocky crag might see people all around below, 
So, O wise one, with all-around vision, ascend the palace fashioned of Dhamma. 
Free from sorrow, behold the people submerged in sorrow, oppressed by birth & aging. 
Rise up, hero, victor in battle! 
O Teacher, wander without debt in the world. 
Teach the Dhamma, O Blessed One: There will be those who will understand.' 
 

"Then, having understood Brahma's invitation, out of compassion for beings, I surveyed the world with the eye of an Awakened 
One. As I did so, I saw beings with little dust in their eyes and those with much, those with keen faculties and those with dull, 
those with good attributes and those with bad, those easy to teach and those hard, some of them seeing disgrace & danger in 
the other world. Just as in a pond of blue or red or white lotuses, some lotuses — born & growing in the water — might flourish 
while immersed in the water, without rising up from the water; some might stand at an even level with the water; while some 
might rise up from the water and stand without being smeared by the water — so too, surveying the world with the eye of an 
Awakened One, I saw beings with little dust in their eyes and those with much, those with keen faculties and those with dull, 
those with good attributes and those with bad, those easy to teach and those hard, some of them seeing disgrace & danger in 
the other world. 

"Having seen this, I answered Brahma Sahampati in verse: 

'Open are the doors to the Deathless to those with ears. 
Let them show their conviction. 
Perceiving trouble, O Brahma, 
I did not tell people the refined, sublime Dhamma.' 
 
"Then Brahma Sahampati, thinking, 'The Blessed One has given his consent to teach the Dhamma,' bowed down to me and, 
circling me on the right, disappeared right there. 

"Then the thought occurred to me, 'To whom should I teach the Dhamma first? Who will quickly understand this Dhamma?' 
Then the thought occurred to me, 'This Ālāra Kalama is wise, competent, intelligent. He has long had little dust in his eyes. What 
if I were to teach him the Dhamma first? He will quickly understand this Dhamma.' Then devas came to me and said, 'Lord, Ālāra 
Kalama died seven days ago.' And knowledge & vision arose within me: 'Ālara Kalama died seven days ago.' The thought occurred 
to me, 'A great loss has Ālara Kalama suffered. If he had heard this Dhamma, he would have quickly understood it.' 

"Then the thought occurred to me, 'To whom should I teach the Dhamma first? Who will quickly understand this Dhamma?' 
Then the thought occurred to me, 'This Uddaka Rāmaputta is wise, competent, intelligent. He has long had little dust in his eyes. 
What if I were to teach him the Dhamma first? He will quickly understand this Dhamma.' Then devas came to me and said, 'Lord, 
Uddaka Rāmaputta died last night.' And knowledge & vision arose within me: 'Uddaka Rāmaputta died last night.' The thought 
occurred to me, 'A great loss has Uddaka Rāmaputta suffered. If he had heard this Dhamma, he would have quickly understood 
it.' 

"Then the thought occurred to me, 'To whom should I teach the Dhamma first? Who will quickly understand this Dhamma?' 
Then the thought occurred to me, 'They were very helpful to me, the group of five monks who attended to me when I was 
resolute in exertion. What if I were to teach them the Dhamma first?' Then the thought occurred to me, 'Where are the group 
of five monks staying now?' And with the divine eye, purified & surpassing the human, I saw that they were staying 
near Varanasi in the Deer Park at Isipatana. 

"Then, having stayed at Uruvela as long as I liked, I set out to wander by stages to Varanasi. Upaka the Ajivaka saw me on the 
road between Gaya and the (place of) Awakening, and on seeing me said to me, 'Clear, my friend, are your faculties. Pure your 
complexion, and bright. On whose account have you gone forth? Who is your teacher? In whose Dhamma do you delight?' 

"When this was said, I replied to Upāka the Ājīvaka in verses: 

'All-vanquishing, all-knowing am I, 
with regard to all things, unadhering. 
All-abandoning, released in the ending of craving: 
having fully known on my own, to whom should I point as my teacher? [4]  
I have no teacher, and one like me can't be found. 
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In the world with its devas, I have no counterpart. 
For I am an arahant in the world; I, the unexcelled teacher. 
I, alone, am rightly self-awakened. Cooled am I, unbound. 
 
To set rolling the wheel of Dhamma I go to the city of Kasi. 
In a world become blind, I beat the drum of the Deathless.' 
 
"'From your claims, my friend, you must be an infinite conqueror.' 
 
'Conquerors are those like me who have reached fermentations' end. 
I've conquered evil qualities, and so, Upāka, I'm a conqueror.' 
 
"When this was said, Upaka said, 'May it be so, my friend,' and — shaking his head, taking a side-road — he left. 

"Then, wandering by stages, I arrived at Varanasi, at the Deer Park in Isipatana, to where the group of five monks were staying. 
From afar they saw me coming and, on seeing me, made a pact with one another, (saying,) 'Friends, here comes Gotama the 
contemplative: living luxuriously, straying from his exertion, backsliding into abundance. He doesn't deserve to be bowed down 
to, to be greeted by standing up, or to have his robe & bowl received. Still, a seat should be set out; if he wants to, he can sit 
down.' But as I approached, they were unable to keep to their pact. One, standing up to greet me, received my robe & bowl. 
Another spread out a seat. Another set out water for washing my feet. However, they addressed me by name and as 'friend.' 

"So I said to them, 'Don't address the Tathagata by name and as "friend." The Tathagata, friends, is a worthy one, rightly self-
awakened. Lend ear, friends: the Deathless has been attained. I will instruct you. I will teach you the Dhamma. Practicing as 
instructed, you will in no long time reach & remain in the supreme goal of the holy life for which clansmen rightly go forth from 
home into homelessness, knowing & realizing it for yourselves in the here & now.' 

"When this was said, the group of five monks replied to me, 'By that practice, that conduct, that performance of austerities you 
did not attain any superior human states, any distinction in knowledge & vision worthy of a noble one. So how can you now — 
living luxuriously, straying from your exertion, backsliding into abundance — have attained any superior human states, any 
distinction in knowledge & vision worthy of a noble one?' 

"When this was said, I replied to them, 'The Tathagata, monks, is not living luxuriously, has not strayed from his exertion, has 
not backslid into abundance. The Tathagata, friends, is a worthy one, rightly self-awakened. Lend ear, friends: the Deathless has 
been attained. I will instruct you. I will teach you the Dhamma. Practicing as instructed, you will in no long time reach & remain 
in the supreme goal of the holy life for which clansmen rightly go forth from home into homelessness, knowing & realizing it for 
yourselves in the here & now.' 

A second time... A third time, the group of five monks said to me, 'By that practice, that conduct, that performance of austerities 
you did not attain any superior human states, any distinction in knowledge & vision worthy of a noble one. So how can you now 
— living luxuriously, straying from your exertion, backsliding into abundance — have attained any superior human states, any 
distinction in knowledge & vision worthy of a noble one?' 

"When this was said, I replied to the group of five monks, 'Do you recall my ever having spoken in this way before?' 

"'No, lord.' 

"'The Tathagata, monks, is not living luxuriously, has not strayed from his exertion, has not backslid into abundance. The 
Tathagata, friends, is a worthy one, rightly self-awakened. Lend ear, friends: the Deathless has been attained. I will instruct you. 
I will teach you the Dhamma. Practicing as instructed, you will in no long time reach & remain in the supreme goal of the holy 
life for which clansmen rightly go forth from home into homelessness, knowing & realizing it for yourselves in the here & now.' 

"And so I was able to convince them. I would teach two monks while three went for alms, and we six lived off what the three 
brought back from their alms round. Then I would teach three monks while two went for alms, and we six lived off what the two 
brought back from their alms round. Then the group of five monks — thus exhorted, thus instructed by me — being subject 
themselves to birth, seeing the drawbacks of birth, seeking the unborn, unexcelled rest from the yoke, Unbinding, reached the 
unborn, unexcelled rest from the yoke: Unbinding. Being subject themselves to aging... illness... death... sorrow... defilement, 
seeing the drawbacks of aging... illness... death... sorrow... defilement, seeking the aging-less, illness-less, deathless, sorrow-less, 
unexcelled rest from the yoke, Unbinding, they reached the aging-less, illness-less, deathless, sorrow-less, unexcelled rest from 
the yoke: Unbinding. Knowledge & vision arose in them: 'Unprovoked is our release. This is the last birth. There is now no further 
becoming.' 

"Monks, there are these five strings of sensuality. Which five? Forms cognizable via the eye — agreeable, pleasing, charming, 
endearing, fostering desire, enticing. Sounds cognizable via the ear — agreeable, pleasing, charming, endearing, fostering desire, 
enticing. Aromas cognizable via the nose — agreeable, pleasing, charming, endearing, fostering desire, enticing. Tastes 
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cognizable via the tongue — agreeable, pleasing, charming, endearing, fostering desire, enticing. Tactile sensations cognizable 
via the body — agreeable, pleasing, charming, endearing, fostering desire, enticing. These are the five strings of sensuality. 

"And any brahmans or contemplatives tied to these five strings of sensuality — infatuated with them, having totally fallen for 
them, consuming them without seeing their drawbacks or discerning the escape from them — should be known as having met 
with misfortune, having met with ruin; Mara can do with them as he will. Just as if a wild deer were to lie bound on a heap of 
snares: it should be known as having met with misfortune, having met with ruin; the hunter can do with it as he will. When the 
hunter comes, it won't get away as it would like. In the same way, any brahmans or contemplatives tied to these five strings of 
sensuality — infatuated with them, having totally fallen for them, consuming them without seeing their drawbacks or discerning 
the escape from them — should be known as having met with misfortune, having met with ruin; Mara can do with them as he 
will. 

"But any brahmans or contemplatives not tied to these five strings of sensuality — uninfatuated with them, having not totally 
fallen for them, consuming them seeing their drawbacks and discerning the escape from them — should be known as not having 
met with misfortune, not having met with ruin; Mara cannot do with them as he will. Just as if a wild deer were to lie unbound 
on a heap of snares: it should be known as not having met with misfortune, not having met with ruin; the hunter cannot do with 
it as he will. When the hunter comes, it will get away as it would like. In the same way, any brahmans or contemplatives not tied 
to these five strings of sensuality — uninfatuated with them, having not totally fallen for them, consuming them seeing their 
drawbacks and discerning the escape from them — should be known as not having met with misfortune, not having met with 
ruin; Mara cannot do with them as he will. 

"Suppose that a wild deer is living in a wilderness glen. Carefree it walks, carefree it stands, carefree it sits, carefree it lies down. 
Why is that? Because it has gone beyond the hunter's range. [5] In the same way, a monk — quite withdrawn from sensual 
pleasures, withdrawn from unskilful qualities — enters & remains in the first jhana: rapture & pleasure born from withdrawal, 
accompanied by directed thought & evaluation. This monk is said to have blinded Mara. Trackless, he has destroyed Mara's 
vision and has become invisible to the Evil One. [6] 

"Then again, the monk, with the stilling of directed thoughts & evaluations, enters & remains in the second jhana: rapture & 
pleasure born of composure, unification of awareness free from directed thought & evaluation — internal assurance. This monk 
is said to have blinded Mara. Trackless, he has destroyed Mara's vision and has become invisible to the Evil One. 

"Then again, the monk, with the fading of rapture, he remains equanimous, mindful, & alert, and senses pleasure with the body. 
He enters & remains in the third jhana, of which the Noble Ones declare, 'Equanimous & mindful, he has a pleasant abiding.' 
This monk is said to have blinded Mara. Trackless, he has destroyed Mara's vision and has become invisible to the Evil One. 

"Then again, the monk, with the abandoning of pleasure & stress — as with the earlier disappearance of elation & distress — 
enters & remains in the fourth jhana: purity of equanimity & mindfulness, neither-pleasure-nor-pain. This monk is said to have 
blinded Mara. Trackless, he has destroyed Mara's vision and has become invisible to the Evil One. 

"Then again, the monk, with the complete transcending of perceptions of [physical] form, with the disappearance of perceptions 
of resistance, and not heeding perceptions of diversity, [perceiving,] 'Infinite space,' enters & remains in the dimension of the 
infinitude of space. This monk is said to have blinded Mara. Trackless, he has destroyed Mara's vision and has become invisible 
to the Evil One. 

"Then again the monk, with the complete transcending of the dimension of the infinitude of space, [perceiving,] 'Infinite 
consciousness,' enters & remains in the dimension of the infinitude of consciousness. This monk is said to have blinded Mara. 
Trackless, he has destroyed Mara's vision and has become invisible to the Evil One. 

"Then again the monk, with the complete transcending of the dimension of the infinitude of consciousness, [perceiving,] 'There 
is nothing,' enters & remains in the dimension of nothingness. This monk is said to have blinded Mara. Trackless, he has 
destroyed Mara's vision and has become invisible to the Evil One. 

"Then again the monk, with the complete transcending of the dimension of nothingness, enters & remains in the dimension of 
neither perception nor non-perception. This monk is said to have blinded Mara. Trackless, he has destroyed Mara's vision and 
has become invisible to the Evil One. 

"Then again the monk, with the complete transcending of the dimension of neither perception nor non-perception, enters & 
remains in the cessation of perception & feeling. And, having seen [that] with discernment, his mental fermentations are 
completely ended. This monk is said to have blinded Mara. Trackless, he has destroyed Mara's vision and has become invisible 
to the Evil One. Having crossed over, he is unattached in the world. Carefree he walks, carefree he stands, carefree he sits, 
carefree he lies down. Why is that? Because he has gone beyond the Evil One's range." 

That is what the Blessed One said. Gratified, the monks delighted in the Blessed One's words. 

Notes  

1. See Ud 2.2 and AN 10.69. Noble silence = the levels of jhana beginning with the second. 
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2. The Burmese, Sri Lankan, and PTS editions of the Canon exclude gold and silver from the list of objects subject to illness, death, and sorrow, apparently 
on the grounds that they themselves do not grow ill, die, or feel sorrow. The Thai edition of the Canon includes gold and silver in the list of objects subject 
to illness, death, and sorrow in the sense that any happiness based on them is subject to change because of one's own illness, death, and sorrow. 
3. The section from here to Brahma Sahampati's disappearance is recounted in the third person at SN 6.1. 
4. This verse = Dhp 353. 
5. For another use of the wild deer as a symbol for a free mind, see Ud 2.10. 
6. As the Commentary points out, simply attaining the states of concentration from the first jhana through the dimension of neither perception nor non-
perception blinds Mara only temporarily. Only with the arising of discernment is Mara blinded for good. On Mara's blindness, see Sn 5.15 and SN 22.87 
(the latter in The Mind Like Fire Unbound). For the meaning of "trackless," see Dhp 92-93, 179-180. 
[http://www.accesstoinsight.org/tipitaka/mn/mn.026.than.html]. 
 

 

23. MN, MahāKaccānaBhaddekaratta Sutta 
 

Middle discourses 133  

MahāKaccāna and One Fine Night  
Translated by Bhikkhu Sujāto 

 
So I have heard.  At one time the Buddha was staying near Rājagaha in the Hot Springs Monastery.  

Then Venerable Samiddhi rose at the crack of dawn and went to the hot springs to bathe. When he had bathed and emerged 
from the water, he stood in one robe drying himself.  

Then, late at night, a glorious deity, lighting up the entire hot springs, went up to Samiddhi, stood to one side, and said to 
Samiddhi:  

“Mendicant, do you remember the recitation passage and analysis of One Fine Night?”  

“No, reverend, I do not.  Do you?”  

“I also do not.  But do you remember just the verses on One Fine Night?”  

“I do not.  Do you?”  

“I also do not.  Learn the recitation passage and analysis of One Fine Night, mendicant, memorize it, and remember it.  It is 
beneficial and relates to the fundamentals of the spiritual life.”  

That’s what that deity said, before vanishing right there.  

Then, when the night had passed, Samiddhi went to the Buddha, bowed, sat down to one side, and told him what had happened. 
Then he added:  

“Sir, please teach me the recitation passage and analysis of One Fine night.”  

“Well then, mendicant, listen and pay close attention, I will speak.”  

“Yes, sir,” Samiddhi replied.  The Buddha said this:  

“Don’t run back to the past,   
don’t hope for the future.   
What’s past is left behind;   
the future has not arrived;  

and phenomena in the present   
are clearly seen in every case.   
Knowing this, foster it— 
unfaltering, unshakable.  

Today’s the day to keenly work— 
who knows, tomorrow may bring death!   
For there is no bargain to be struck   
with Death and his mighty hordes.  

The peaceful sage explained it’s those   
who keenly meditate like this,   
tireless all night and day,   
who truly have that one fine night.”  
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That is what the Buddha said.  When he had spoken, the Holy One got up from his seat and entered his dwelling.  

Soon after the Buddha left, those mendicants considered, “The Buddha gave this brief passage for recitation, then entered his 
dwelling without explaining the meaning in detail. … 

Who can explain in detail the meaning of this brief summary given by the Buddha?”  

Then those mendicants thought:  

“This Venerable MahāKaccāna is praised by the Buddha and esteemed by his sensible spiritual companions.  He is capable of 
explaining in detail the meaning of this brief passage for recitation given by the Buddha.  Let’s go to him, and ask him about this 
matter.”  

Then those mendicants went to MahāKaccāna, and exchanged greetings with him.  When the greetings and polite conversation 
were over, they sat down to one side. They told him what had happened, and said:  

“May Venerable MahāKaccāna please explain this.”  

“Reverends, suppose there was a person in need of heartwood. And while wandering in search of heartwood he’d come across 
a large tree standing with heartwood. But he’d pass over the roots and trunk, imagining that the heartwood should be sought in 
the branches and leaves.  Such is the consequence for the venerables. Though you were face to face with the Buddha, you 
passed him by, imagining that you should ask me about this matter.  For he is the Buddha, who knows and sees. He is vision, he 
is knowledge, he is the truth, he is supreme. He is the teacher, the proclaimer, the elucidator of meaning, the bestower of the 
deathless, the lord of truth, the Realized One.  That was the time to approach the Buddha and ask about this matter. You should 
have remembered it in line with the Buddha’s answer.”  

“Certainly he is the Buddha, who knows and sees. He is vision, he is knowledge, he is the truth, he is supreme. He is the teacher, 
the proclaimer, the elucidator of meaning, the bestower of the deathless, the lord of truth, the Realized One.  That was the time 
to approach the Buddha and ask about this matter.  We should have remembered it in line with the Buddha’s answer.  Still, 
Venerable Mahākaccāna is praised by the Buddha and esteemed by his sensible spiritual companions.  He is capable of explaining 
in detail the meaning of this brief passage for recitation given by the Buddha.  Please explain this, if it’s no trouble.”  

“Well then, reverends, listen and pay close attention, I will speak.”  

“Yes, reverend,” they replied.  Venerable MahāKaccāna said this:  

“Reverends, the Buddha gave this brief passage for recitation, then entered his dwelling without explaining the meaning in 
detail:  

‘Don’t run back to the past …   
not slacking off by night or day,   
who truly have that one fine night.’  

And this is how I understand the detailed meaning of this passage for recitation.  

And how do you run back to the past?  Consciousness gets tied up there with desire and lust, thinking: ‘In the past I had such 
eyes and such sights.’  So you take pleasure in that, and that’s when you run back to the past.  

Consciousness gets tied up there with desire and lust, thinking: ‘In the past I had such ears and such sounds …  such a nose and 
such smells …  such a tongue and such tastes …  such a body and such touches …  such a mind and such thoughts.’  So you take 
pleasure in that, and that’s when you run back to the past.  That’s how you run back to the past.  

And how do you not run back to the past?  Consciousness doesn’t get tied up there with desire and lust, thinking: ‘In the past I 
had such eyes and such sights.’  So you don’t take pleasure in that, and that’s when you no longer run back to the past.  

Consciousness doesn’t get tied up there with desire and lust, thinking: ‘In the past I had such ears and such sounds …  such a 
nose and such smells …  such a tongue and such tastes …  such a body and such touches …  such a mind and such thoughts.’  So 
you don’t take pleasure in that, and that’s when you no longer run back to the past.  That’s how you don’t run back to the past.  
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And how do you hope for the future?  The heart is set on getting what it does not have, thinking: ‘May I have such eyes and such 
sights in the future.’  So you take pleasure in that, and that’s when you hope for the future.  The heart is set on getting what it 
does not have, thinking: ‘May I have such ears and such sounds …  such a nose and such smells …  such a tongue and such tastes 
…  such a body and such touches …  such a mind and such thoughts in the future.’  So you take pleasure in that, and that’s when 
you hope for the future.  That’s how you hope for the future.  

And how do you not hope for the future?  The heart is not set on getting what it does not have, thinking: ‘May I have such eyes 
and such sights in the future.’  So you don’t take pleasure in that, and that’s when you no longer hope for the future.  The heart 
is not set on getting what it does not have, thinking: ‘May I have such ears and such sounds …  such a nose and such smells 
…  such a tongue and such tastes …  such a body and such touches …  such a mind and such thoughts in the future.’  So you don’t 
take pleasure in that, and that’s when you no longer hope for the future.  That’s how you don’t hope for the future.  

And how do you falter amid presently arisen phenomena?  Both the eye and sights are presently arisen.  If consciousness gets 
tied up there in the present with desire and lust, you take pleasure in that, and that’s when you falter amid presently arisen 
phenomena.  Both the ear and sounds …  nose and smells …  tongue and tastes …  body and touches …  mind and thoughts are 
presently arisen.  If consciousness gets tied up there in the present with desire and lust, you take pleasure in that, and that’s 
when you falter amid presently arisen phenomena.  That’s how you falter amid presently arisen phenomena.  

And how do you not falter amid presently arisen phenomena?  Both the eye and sights are presently arisen.  If consciousness 
doesn’t get tied up there in the present with desire and lust, you don’t take pleasure in that, and that’s when you no longer 
falter amid presently arisen phenomena.  Both the ear and sounds …  nose and smells …  tongue and tastes …  body and touches 
…  mind and thoughts are presently arisen.  If consciousness doesn’t get tied up there in the present with desire and lust, you 
don’t take pleasure in that, and that’s when you no longer falter amid presently arisen phenomena.  That’s how you don’t falter 
amid presently arisen phenomena.  

This is how I understand the detailed meaning of that brief passage for recitation given by the Buddha.  

If you wish, you may go to the Buddha and ask him about this.  You should remember it in line with the Buddha’s answer.”  

“Yes, reverend,” said those mendicants, approving and agreeing with what Mahākaccāna said. Then they rose from their seats 
and went to the Buddha, bowed, sat down to one side, and told him what had happened, adding:  

“Mahākaccāna clearly explained the meaning to us in this manner, with these words and phrases.”  

“Mahākaccāna is astute, mendicants, he has great wisdom.  If you came to me and asked this question, I would answer it in 
exactly the same way as Mahākaccāna.  That is what it means, and that’s how you should remember it.”  

That is what the Buddha said.  Satisfied, the mendicants were happy with what the Buddha said. 

[https://suttacentral.net/mn133/en/sujato]. 
 
24. AN, KinDitthika Sutta 

AN 10.93 PTS: A v 185 

Ditthi Sutta: Views  
translated from the Pali by Thanissaro Bhikkhu © 1994 

 

I have heard that on one occasion the Blessed One was staying near Savatthi in Jeta's Grove, Anāthapindika’s monastery. Then 
Anāthapindika the householder left Savatthi in the middle of the day to see the Blessed One, but the thought then occurred to 
him, "Now is not the right time to see the Blessed One, for he is in seclusion. And it is not the right time to see the monks who 
are developing their minds [in meditation], for they are in seclusion. What if I were to visit the park of the wanderers of other 
persuasions?" So he headed to the park of the wanderers of other persuasions. 

Now on that occasion the wanderers of other persuasions had come together in a gathering and were sitting, discussing many 
kinds of bestial topics,[1] making a great noise and racket. They saw Anāthapindika the householder coming from afar, and on 
seeing him, hushed one another: "Be quiet, good sirs. Don't make any noise. Here comes Anāthapindika the householder, a 
disciple of Gotama the contemplative. He is one of those disciples of Gotama the contemplative, clad in white, who lives in 
Savatthi. These people are fond of quietude and speak in praise of quietude. Maybe, if he perceives our group as quiet, he will 
consider it worth his while to come our way." So the wanderers fell silent. 
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Then Anāthapindika the householder went to where the wanderers of other persuasions were staying. On arrival he greeted 
them courteously. After an exchange of friendly greetings & courtesies, he sat to one side. As he was sitting there, the wanderers 
said to him, "Tell us, householder, what views Gotama the contemplative has." 

"Venerable sirs, I don't know entirely what views the Blessed One has." 

"Well, well. So you don't know entirely what views Gotama the contemplative has. Then tell us what views the monks have." 

"I don't even know entirely what views the monks have." 

"So you don't know entirely what views Gotama the contemplative has or even that the monks have. Then tell us what views 
you have." 

"It wouldn't be difficult for me to expound to you what views I have. But please let the venerable ones expound each in line with 
his position, and then it won't be difficult for me to expound to you what views I have." 

When this had been said, one of the wanderers said to Anāthapindika the householder, "The cosmos is eternal. Only this is true; 
anything otherwise is worthless. This is the sort of view I have." 

Another wanderer said to Anāthapindika, "The cosmos is not eternal. Only this is true; anything otherwise is worthless. This is 
the sort of view I have." 

Another wanderer said, "The cosmos is finite... The cosmos is infinite... The soul & the body are the same... The soul is one thing 
and the body another... After death a Tathagata exists... After death a Tathagata does not exist... After death a Tathagata both 
does & does not exist... After death a Tathagata neither does nor does not exist. Only this is true; anything otherwise is worthless. 
This is the sort of view I have." 

When this had been said, Anāthapindika the householder said to the wanderers, "As for the venerable one who says, 'The cosmos 
is eternal. Only this is true; anything otherwise is worthless. This is the sort of view I have,' his view arises from his own 
inappropriate attention or in dependence on the words of another. Now this view has been brought into being, is fabricated, 
willed, dependently originated. Whatever has been brought into being, is fabricated, willed, dependently originated, that is 
inconstant. Whatever is inconstant is stress. This venerable one thus adheres to that very stress, submits himself to that very 
stress." (Similarly for the other positions.) 

When this had been said, the wanderers said to Anāthapindika the householder, "We have each & everyone expounded to you 
in line with our own positions. Now tell us what views you have." 

"Whatever has been brought into being, is fabricated, willed, dependently originated, that is inconstant. Whatever is inconstant 
is stress. Whatever is stress is not me, is not what I am, is not my self. This is the sort of view I have." 

"So, householder, whatever has been brought into being, is fabricated, willed, dependently originated, that is inconstant. 
Whatever is inconstant is stress. You thus adhere to that very stress, submit yourself to that very stress." 

"Venerable sirs, whatever has been brought into being, is fabricated, willed, dependently originated, that is inconstant. Whatever 
is inconstant is stress. Whatever is stress is not me, is not what I am, is not my self. Having seen this well with right discernment 
as it actually is present, I also discern the higher escape from it as it actually is present." 

When this had been said, the wanderers fell silent, abashed, sitting with their shoulders drooping, their heads down, brooding, 
at a loss for words. Anāthapindika the householder, perceiving that the wanderers were silent, abashed... at a loss for words, 
got up & went to where the Blessed One was staying. On arrival, having bowed down to the Blessed One, he sat to one side. As 
he was seated there, he told the Blessed One the entirety of his conversation with the wanderers. 

[The Blessed One said:] "Well done, householder. Well done. That is how you should periodically refute those foolish men with 
the Dhamma." Then he instructed, urged, roused, and encouraged Anāthapindika the householder with a talk on Dhamma. 
When Anāthapindika the householder had been instructed, urged, roused and encouraged by the Blessed One with a talk on 
Dhamma, he got up from his seat and, having bowed down to the Blessed One, left, keeping the Blessed One on his right side. 
Not long afterward, the Blessed One addressed the monks: "Monks, even a monk who has long penetrated the Dhamma in this 
Doctrine and Discipline would do well to refute the wanderers of other persuasions with the Dhamma periodically in just the 
way Anāthapindika the householder has done." 

 
Notes  
1. See AN 10.69.  

See also: AN 4.24; AN 10.96; Sn 4.12. 
[http://www.accesstoinsight.org/tipitaka/an/an10/an10.093.than.html]. 

 
 

25. KhN, Itivuttakapāli, Ditthigata Sutta 
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Itivuttaka: The Group of Twos §  4 9 .    { I t i  2 . 2 2 ;  I t i  4 3 }  

Ditthigata Sutta 
translated from the Pali by Thanissaro Bhikkhu © 2001 

This was said by the Blessed One, said by the Arahant, so I have heard: "Overcome by two viewpoints, some human & divine 
beings adhere, other human & divine beings slip right past, while those with vision see. 

"And how do some adhere? Human & divine beings enjoy becoming, delight in becoming, are satisfied with becoming. When 
the Dhamma is being taught for the sake of the cessation of becoming, their minds do not take to it, are not calmed by it, do not 
settle on it or become resolved on it. This is how some adhere. 

"And how do some slip right past? Some, feeling horrified, humiliated, & disgusted with that very becoming, relish non-
becoming: 'When this self, at the break-up of the body, after death, perishes & is destroyed, and does not exist after death, that 
is peaceful, that is exquisite, that is sufficiency!' This is how some slip right past. 

"And how do those with vision see? There is the case where a monk sees what has come into being as come into being. Seeing 
what has come into being as come into being, he practices for disenchantment with what has come into being, dispassion toward 
what has come into being, cessation of what has come into being. This is how those with vision see."[1] 

 
Those, having seen what's come to be as what's come to be, 
 and what's gone beyond what's come to be, 
 are released in line with what's come to be, 
 through the exhaustion of craving for becoming. 
 
If they've comprehended what's come to be, 
and are free from the craving for becoming & non-becoming, 
with the non-becoming of what's come to be, 
monks come to no further becoming. 
 
Note 

1. This discourse illustrates, in a technical fashion, the function of appropriate attention explained in the note to §16. SN 12.15 presents the same point 
from a different perspective: "This world takes as its object a polarity, that of existence & non-existence. But when one sees the origination of the world 
(= the six senses and their objects) as it actually is with right discernment, 'non-existence' with reference to the world does not occur to one. When one 
sees the cessation of the world as it actually is with right discernment, 'existence' with reference to the world does not occur to one. By & large, this world 
is in bondage to attachments, clingings, & biases. But one such as this does not get involved with or cling to these attachments, clingings, fixations of 
awareness, biases, or obsessions; nor is he resolved on 'my ‘self’.' He has no uncertainty or doubt that, when there is arising, only stress is arising; and 
that when there is passing away, stress is passing away. In this, his knowledge is independent of others." 

[https://www.accesstoinsight.org/tipitaka/kn/iti/iti.2.028-049.than.html#iti-049]. 
 
 

26. SN, AcelaKassapa Sutta 
SN 12.17 PTS: S ii 18 CDB i 545 

Acela Sutta: Naked Kassapa  
(excerpt) translated from the Pali by Maurice O'Connell Walshe © 2007 

 
 [At Veluvana the wanderer Acela-Kassapa (Naked Kassapa) questioned the Buddha:] 

"Well now, good Gotama, is suffering caused by oneself?" 

"No indeed, Kassapa," said the Blessed One. 

"Well then, good Gotama, is one's suffering caused by another?" 

"No indeed, Kassapa." 

"Well then, good Gotama, is suffering caused by both oneself and another?" 

"No indeed, Kassapa." 

"Well then, good Gotama, this suffering which is caused neither by oneself nor by another, is it the result of chance?"[1] 

"No indeed, Kassapa." 

"Well then, good Gotama, is suffering non-existent?" 

"No Kassapa: suffering is not non-existent. Suffering exists." 
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"Then the good Gotama neither knows nor sees suffering." 

"No, Kassapa, it is not that I neither know nor see suffering: I know suffering, I see suffering." 

"Well now, good Gotama, when I asked you, 'Is suffering caused by oneself?' you answered 'No indeed' [and so on for all the 
other questions.] Would the Lord, the Blessed One[2]expound suffering to me! Would the Lord, the Blessed One teach me 
about suffering!" 

"'He who performs the act also experiences [the result]' — what you, Kassapa, first called 'suffering caused by oneself' — this 
amounts to the Eternalist[3] theory. 'One person performs the act, another experiences,' — which to the person affected 
seems like "suffering caused by another" — this amounts to the Annihilationist[4] theory. Avoiding both extremes, Kassapa, 
the Tathāgata teaches a doctrine of the middle: Conditioned by ignorance are the (Kamma-) formations... [as SN 12.15]... so 
there comes about the cessation of this entire mass of suffering." 

[Kassapa is converted and eventually becomes an Arahant.] 

Notes  
1. Not caused by any conditions. 
2. Kassapa here switches from the familiar bho Gotama to the more respectable form. He is now ready to accept instruction. 
3. Sassatavāda (SN 12.15, n. 2). 
4. Ucchedavāda (SN 12.15, n. 3). 
[http://www.accesstoinsight.org/tipitaka/sn/sn12/sn12.017x.wlsh.html.] 

 
 
27. SN, Dukkha Sutta 
 

Saṃyutta nikāya 12; connected discourses on causation 

43. Suffering 
Translated by Bhikkhu Bodhi 

 

At Sāvatthi. “Bhikkhus, I will teach you the origin and the passing away of suffering. Listen to that and attend closely, I will speak.” 

“Yes, venerable sir,” the bhikkhus replied. The Blessed One said this: 

“And what, bhikkhus, is the origin of suffering? In dependence on the eye and forms, eye-consciousness arises. The meeting of 
the three is contact. With contact as condition, feeling comes to be; with feeling as condition, craving. This is the origin of 
suffering. 

“In dependence on the ear and sounds … In dependence on the nose and odours … In dependence on the tongue and tastes … 
In dependence on the body and tactile objects … In dependence on the mind and mental phenomena, mind-consciousness 
arises. The meeting of the three is contact. With contact as condition, feeling comes to be; with feeling as condition, craving. 
This is the origin of suffering. 

“And what, bhikkhus, is the passing away of suffering? In dependence on the eye and forms, eye-consciousness arises. The 
meeting of the three is contact. With contact as condition, feeling comes to be; with feeling as condition, craving. But with the 
remainderless fading away and cessation of that same craving comes cessation of clinging; with the cessation of clinging, 
cessation of existence; with the cessation of existence, cessation of birth; with the cessation of birth, aging-and-death, sorrow, 
lamentation, pain, displeasure, and despair cease. Such is the cessation of this whole mass of suffering. This is the passing away 
of suffering. 

“In dependence on the ear and sounds … In dependence on the mind and mental phenomena, mind-consciousness arises. The 
meeting of the three is contact. With contact as condition, feeling comes to be; with feeling as condition, craving. But with the 
remainderless fading away and cessation of that same craving comes cessation of clinging … cessation of existence … cessation 
of birth; with the cessation of birth, aging-and-death, sorrow, lamentation, pain, displeasure, and despair cease. Such is the 
cessation of this whole mass of suffering. This is the passing away of suffering.” 

 [https://suttacentral.net/sn12.43/en/bodhi]. 
 
 
28. Sn, Attadanda Sutta, The Rod Unembraced 
 

Sn 4.15 PTS: Sn 935-954 

Attadanda Sutta: The Training  
translated from the Pali by John D. Ireland © 1995 

 "Violence breeds misery; [1] look at people quarrelling. I will relate the emotion agitating me. 
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"Having seen people struggling and contending with each other like fish in a small amount of water, fear entered me. The world 
is everywhere insecure, every direction is in turmoil; desiring an abode for myself I did not find one uninhabited. [2] When I saw 
contention as the sole outcome, aversion increased in me; but then I saw an arrow [3] here, difficult to see, set in the heart. 
Pierced by it, one runs in every direction, but having pulled it out one does not run nor does one sink. [4] 

"Here follows the (rule of) training: 

"Whatever are worldly fetters, may you not be bound by them! Completely break down sensual desires and practice so as to 
realize Nibbana for yourself! 

"A sage should be truthful, not arrogant, not deceitful, not given to slandering others, and should be without anger. He should 
remove the evil of attachment and wrongly directed longing; he should conquer drowsiness, lassitude and sloth, and not dwell 
in indolence. A man whose mind is set on Nibbana should not be arrogant. He should not lapse into untruth nor generate love 
for sense objects. He should thoroughly understand (the nature of) conceit and abstain from violence. He should not delight in 
what is past, nor be fond of what is new, nor sorrow for what is disappearing, nor crave for the attractive. 

"Greed, I say, is a great flood; it is a whirlpool sucking one down, a constant yearning, seeking a hold, continually in 
movement; [5] difficult to cross is the morass of sensual desire. A sage does not deviate from truth, a brahmana [6] stands on 
firm ground; renouncing all, he is truly called 'calmed.' 

"Having actually experienced and understood the Dhamma he has realized the highest knowledge and is independent. [7] He 
comports himself correctly in the world and does not envy anyone here. He who has left behind sensual pleasures, an attachment 
difficult to leave behind, does not grieve nor have any longing; has cut across the stream and is unfettered. 

"Dry out that which is past, [8] let there be nothing for you in the future. [9] If you do not grasp at anything in the present you 
will go about at peace. One who, in regard to this entire mind-body complex, has no cherishing of it as 'mine,' and who does not 
grieve for what is non-existent truly suffers no loss in the world. For him there is no thought of anything as 'this is mine' or 'this 
is another's'; not finding any state of ownership, and realizing, 'nothing is mine,' he does not grieve. 

"To be not callous, not greedy, at rest and unruffled by circumstances — that is the profitable result I proclaim when asked about 
one who does not waver. For one who does not crave, who has understanding, there is no production (of new 
kamma). [10] Refraining from initiating (new kamma) he sees security everywhere. A sage does not speak in terms of being 
equal, lower or higher. Calmed and without selfishness he neither grasps nor rejects." 

Notes  

1. Attadanda bhayam jātam: "Violence" (attadanda, lit.: "seizing a stick" or "weapons") includes in it all wrong conduct in deeds, words and thoughts. Bhaya is either 

a subjective state of mind, "fear," or the objective condition of "fearfulness," danger, misery; and so it is explained in the Comy. as the evil consequences of wrong 

conduct, in this life and in future existence. 

2. Uninhabited by decay and death, etc. (Comy). 

3. The arrow of lust, hate, delusion and (wrong) views. 

4. That is, sink into the four "floods" of sensual desire, continual becoming, wrong views and ignorance. These are the two contrasting dangers of Samsara, i.e., 

restless running, ever seeking after sensual delights, and sinking, or passively clinging to the defilements, whereby one is overwhelmed by the "flood." In the first 

discourse of the Samyutta-nikāya the Buddha says: "If I stood still, I sank; if I struggled, I was carried away. Thus, by neither standing still nor struggling, I crossed the 

flood." 

5. According to the commentary these four phrases, beginning with a "whirlpool sucking down," are all synonyms for craving (tanha) or greed (gedha) called the 

"great flood." 

6. In Buddhism the title "Brahmana" is sometimes used for one who has reached final deliverance. The Buddha himself is sometimes called "the Brahmana." 

7. Independent of craving and views. 

8. "Dry out" (visosehi) your former, and not your matured kamma, i.e., make it unproductive, by not giving room to passions that may grow out of the past actions. 

9. Do not rouse in kamma-productive passions concerning the future. 

10. Volitional acts, good or bad, manifesting in deeds of body, speech and mind leading to a future result. 
[http://www.accesstoinsight.org/tipitaka/kn/snp/snp.4.15.irel.html]. alt [https://www.dhammatalks.org/suttas/KN/StNp/StNp4_15.html]. 

 
 
29. SN, Ajjhattānicca Sutta 
 

Saṃyutta nikāya 35 Connected discourses on the six sense bases 

The Internal as Impermanent 
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Thus have I heard. On one occasion the Blessed One was dwelling at Savatthi in Jeta’s Grove, Anāthapiṇḍika’s Park. There the 
Blessed One addressed the bhikkhus thus: “Bhikkhus!” 

“Venerable sir!” those bhikkhus replied. The Blessed One said this: 

“Bhikkhus, the eye is impermanent. What is impermanent is suffering. What is suffering is nonself. What is nonself should be 
seen as it really is with correct wisdom thus: ‘This is not mine, this I am not, this is not my ‘self’.’ 

“The ear is impermanent…. The nose is impermanent…. The tongue is impermanent…. The body is impermanent…. The mind is 
impermanent. What is impermanent is suffering. What is suffering is nonself. What is nonself should be seen as it really is with 
correct wisdom thus: ‘This is not mine, this I am not, this is not my ‘self’.’  

“Seeing thus, bhikkhus, the instructed noble disciple experiences revulsion towards the eye, revulsion towards the ear, revulsion 
towards the nose, revulsion towards the tongue, revulsion towards the body, revulsion towards the mind. Experiencing 
revulsion, he becomes dispassionate. Through dispassion his mind is liberated. When it is liberated there comes the knowledge: 
‘It’s liberated.’ He understands: ‘Destroyed is birth, the holy life has been lived, what had to be done has been done, there is no 
more for this state of being.’” 

[https://suttacentral.net/sn35.1/en/bodhi]. 

 
30. Bhūta 

Pali-English dictionary 
Bhuta in Pali glossary... « previous · [B] · next » 

bhūta: (pp. of bhavati) become; existed. 
Source: BuddhaSasana: Concise Pali-English Dictionary 

Bhūta, (pp. of bhavati, Vedic etc. bhūta) grown, become; born, produced; nature as the result of becoming. ‹-› The (exegetical) definition by 
Bdhgh of the word bhūta is interesting. He (at MA. I, 31) distinguishes the foll. 7 meanings of the term: (1) animate Nature as principle, or 
the vital aggregates (the 5 Khandhas), with ref. M. I, 260; (2) ghosts (amanussā) Sn. 222; (3) inanimate Nature as principle, or the Elements 
(the 4 dhātus) S. III, 101 (mahābhūtā); (4) all that exists, physical existence in general (vijjamānaṃ) Vin. IV, 25 (bhūtaṃ); (5) what we should 
call a simple predicative use, is exemplified by a typical dogmatic example, viz. “kālaghaso bhūto,” where bhūta is given as meaning 
khīṇāsava (Arahant) J. II, 260; (6) all beings or specified existence, animal kingdom (sattā) D. II, 157; (7) the vegetable kingdom, plants, 
vegetation (rukkh’ādayo) Vin. IV, 34 (as bhūta-gāma). —Meanings: 1. bhūtā & bhūtāni (pl.) beings, living beings, animate Nature Sn. 35 
(explained at Nd2479 as 2 kinds, viz. tasā & thāvarā, movable & immovable; S. II. 47 (K. S. II. 36) mind and body as come-to-be; Dh. 131 
(bhūtāni), 405; M. I, 2 sq. (paṭhavī, āpo etc., bhūtā, devā, Pajāpatī etc.), 4; MA. I, 32. The pl. nt. bhūtāni is used as pl. to meaning 2; viz. 
inanimate Nature, elements, usually enumerated under term mahā-bhūtāni. —2. (nt.) nature, creation, world M. I, 2 (bhūte bhūtato 
sañjānāti recognises the beings from nature, i.e. from the fact of being nature); DhsA. 312 (°pasāda-lakkhaṇa, see Expos. 409). See 
cpds. °gāma, °pubba (?). —3. (nt. adj.) that which is, i.e. natural, genuine, true; nt. truth; neg. abhūta falsehood, lie Sn. 397; PvA. 34. See 
cpds. °bhāva, °vacana, °vāda. —4. a supernatural being, ghost, demon, Yakkha; pl. bhūtā guardian genii (of a city) J. IV, 245. See cpds. °vijja, 
°vejja. —5. (-°) pp. in predicative use (cp. on this meaning Bdhgh’s meaning No. 5, above): (a) what has been or happened; viz. mātu-bhūtā 
having been his mother PvA. 78; abhūtapubbaṃ bhūtaṃ what has never happened before happened (now) DA. I, 43 (in explanation of 
abbhuta); — (b) having become such & such, being like, acting as, being, quâsi (as it were), consisting of, e.g. andha° blind, as it were J. VI, 
139; aru° consisting of wounds DhA. III, 109; udapāna° being a well, a well so to speak PvA. 78; opāna° acting as a spring A. IV, 185; hetu° as 
reason, being the reason PvA. 58; cp. cakkhu° having become an eye of wisdom. Sometimes bhūta in this use hardly needs to be translated 
at all. 

Source: Sutta: The Pali Text Society's Pali-English Dictionary [https://www.wisdomlib.org/definition/bhuta#buddhism]. 
 
 
31. SN, Samudaya Sutta 
 

SN 47.42 PTS: S v 184 CDB ii 1660 

Samudaya Sutta: Origination  
translated from the Pali by Thanissaro Bhikkhu © 2012 

 

I have heard that at one time the Blessed One was staying in Savatthi at Jeta's Grove, Anāthapindika’s park. There he 
addressed the monks, saying, "Monks!" 

"Yes, lord," the monks responded to him. 

The Blessed One said, "I will teach & analyse for you the origination and subsiding of the four establishings of mindfulness. 
Listen & pay close attention. I will speak." 

"As you say, lord," the monks responded to him. 

The Blessed One said, "And what, monks, is the origination of the body? [1] From the origination of nutriment is the origination 
of the body. From the cessation of nutriment is the subsiding of the body. 
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"From the origination of contact is the origination of feeling. From the cessation of contact is the subsiding of feeling. 

"From the origination of name-&-form is the origination of the mind. From the cessation of name-&-form is the cessation of 
the mind. 

"From the origination of attention is the origination of mental qualities. [2] From the cessation of attention is the subsiding of 
mental qualities." 

Notes  

1. This discourse is unusual in that it identifies the word satipatthāna, not with the standard formula of the process of establishing mindfulness, but 
with the objects that form the frame of reference for that process. For example, instead of identifying the first satipatthāna as, "There is the case 
where a monk remains focused on the body in & of itself — ardent, alert, & mindful — subduing greed & distress with reference to the world," it 
identifies it simply as "body." 

2. Mental qualities = dhammas. SN 46.51 discusses the ways in which inappropriate attention feeds such unskilful mental qualities as the hindrances, 
whereas appropriate attention feeds such skilful mental qualities as the factors for awakening. 

Dhammas can also mean "phenomena," "events," or "actions." It is apparently in connection with these three meanings that AN 10.58 lists three 
factors underlying the appearance of dhammas: 
"All phenomena are rooted in desire. 
"All phenomena come into play through attention. 
"All phenomena have contact as their origination." 
[http://www.accesstoinsight.org/tipitaka/sn/sn47/sn47.042.than.html]. 
 

 
32. SN, Pathama Janeti Sutta 

Samyutta Nikāya; Division I – Sagātha; Book 1 - Devatā Saṃyutta; Chapter 6 - Jarā Vagga 

Pathama Janeti (Janam) Sutta 
1. 6. 5. (55) Janam I – Stimulates 
 

“What stimulates man? What is the running? 
What is met in existences and what is the great fear?” 
 

“Craving stimulates man and his mind runs about 
Man meets this in existence and unpleasantness is the great fear.” 
 

Alt: Engendered 
Jana Sutta (SN 1:55) 

NAVIGATIONSuttas/SN/1:55 
 
“What engenders a person? 
What does one have that runs around? 
What rushes toward the wandering-on? 
What does one have as one’s great danger? 
 

The Buddha: 
“Craving engenders a person. 
One’s mind is what runs around. 
A being rushes toward the wandering-on. 
Suffering is one’s great danger.” 

See also: SN 23:2; Khp 4  [https://www.dhammatalks.org/suttas/SN/SN1_55.html]. 
 

  

33. SN, Ānanda Sutta 
 

SN 22.83 PTS: S iii 105 CDB i 928 

Ananda Sutta: Ananda  
translated from the Pali by Thanissaro Bhikkhu © 2006 

At Savatthi. There Ven. Ananda addressed the monks, "Friend monks!" 

"Yes, friend," the monks responded to him. 

Ven. Ananda said, "Friends, Ven. Punna Mantaniputta was very helpful to us when we were newly ordained. He exhorted us with 
this exhortation: 
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"'It's with possessiveness, friend Ananda, that there is "I am," not without possessiveness. And through possessiveness of what 
is there "I am," not without possessiveness? Through possessiveness of form there is "I am," not without possessiveness. Through 
possessiveness of feeling... perception... fabrications... Through possessiveness of consciousness there is "I am," not without 
possessiveness. 

"'Just as if a young woman — or a man — youthful, fond of adornment, contemplating the image of her face in a mirror, pure & 
bright, or in a bowl of clear water, would look with possessiveness, not without possessiveness. In the same way, through 
possessiveness of form there is "I am," not without possessiveness. Through possessiveness of feeling... perception... 
fabrications... Through possessiveness of consciousness there is "I am," not without possessiveness. 

"'What do you think, friend Ananda — Is form constant or inconstant?' 

"'Inconstant, friend.' 

"'And is that which is inconstant easeful or stressful?' 

"'Stressful, friend.' 

"'And is it fitting to regard what is inconstant, stressful, subject to change as: "This is mine. This is my self. This is what I am"?' 

"'No, friend.' 

"'... Is feeling constant or inconstant?' 

"'Inconstant, friend.'... 

"'... Is perception constant or inconstant?' 

"'Inconstant, friend.'... 

"'... Are fabrications constant or inconstant?' 

"'Inconstant, friend.'... 

"'What do you think, friend Ananda — Is consciousness constant or inconstant?' 

"'Inconstant, friend.' 

"'And is that which is inconstant easeful or stressful?' 

"'Stressful, friend.' 

"'And is it fitting to regard what is inconstant, stressful, subject to change as: "This is mine. This is my self. This is what I am"?' 

"'No, friend.' 

"'Thus, friend Ananda, any form whatsoever that is past, future, or present; internal or external; blatant or subtle; common or 
sublime; far or near: every form is to be seen as it actually is with right discernment as: "This is not mine. This is not my self. This 
is not what I am." 

"'Any feeling whatsoever... 

"'Any perception whatsoever... 

"'Any fabrications whatsoever... 

"'Any consciousness whatsoever that is past, future, or present; internal or external; blatant or subtle; common or sublime; far 
or near: every consciousness is to be seen as it actually is with right discernment as: "This is not mine. This is not my self. This is 
not what I am." 

"'Seeing thus, the instructed disciple of the noble ones grows disenchanted with form, disenchanted with feeling, disenchanted 
with perception, disenchanted with fabrications, disenchanted with consciousness. Through disenchantment, he becomes 
dispassionate. Through dispassion, he is fully released. With full release, there is the knowledge, "Fully released." He discerns 
that "Birth is ended, the holy life fulfilled, the task done. There is nothing further for this world."' 

"Friends, Ven. Punna Mantaniputta was very helpful to us when we were newly ordained. He exhorted us with this exhortation. 
And when I had heard this Dhamma-explanation from Ven. Punna Mantaniputta, I broke through to the Dhamma." 

[http://www.accesstoinsight.org/tipitaka/sn/sn22/sn22.083.than.html]. 
 

 
34. MN, Māgandiyā Sutta 
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MN 75 PTS: M i 501 

Māgandiyā Sutta: To Māgandiyā  
(excerpt) translated from the Pali by Thanissaro Bhikkhu © 2008 

 
"Māgandiya, suppose that there was a leper covered with sores and infections, devoured by worms, picking the scabs off the 
openings of his wounds with his nails, cauterizing his body over a pit of glowing embers. His friends, companions, & relatives 
would take him to a doctor. The doctor would concoct medicine for him, and thanks to the medicine he would be cured of his 
leprosy: well & happy, free, master of himself, going wherever he liked. Then suppose two strong men, having grabbed him with 
their arms, were to drag him to a pit of glowing embers. What do you think? Wouldn't he twist his body this way & that?" 

"Yes, master Gotama. Why is that? The fire is painful to the touch, very hot & scorching." 

"Now what do you think, Māgandiyā? Is the fire painful to the touch, very hot & scorching, only now, or was it also that way 
before?" 

"Both now & before is it painful to the touch, very hot & scorching, master Gotama. It's just that when the man was a leper 
covered with sores and infections, devoured by worms, picking the scabs off the openings of his wounds with his nails, his 
faculties were impaired, which was why, even though the fire was actually painful to the touch, he had the skewed perception 
of 'pleasant.'" 

"In the same way, Māgandiyā, sensual pleasures in the past were painful to the touch, very hot & scorching; sensual pleasures 
in the future will be painful to the touch, very hot & scorching; sensual pleasures at present are painful to the touch, very hot & 
scorching; but when beings are not free from passion for sensual pleasures — devoured by sensual craving, burning with sensual 
fever — their faculties are impaired, which is why, even though sensual pleasures are actually painful to the touch, they have 
the skewed perception of 'pleasant.' 

"Now suppose that there was a leper covered with sores & infections, devoured by worms, picking the scabs off the openings of 
his wounds with his nails, cauterizing his body over a pit of glowing embers. The more he cauterized his body over the pit of 
glowing embers, the more disgusting, foul-smelling, & putrid the openings of his wounds would become, and yet he would feel 
a modicum of enjoyment & satisfaction because of the itchiness of his wounds. In the same way, beings not free from passion 
for sensual pleasures — devoured by sensual craving, burning with sensual fever — indulge in sensual pleasures. The more they 
indulge in sensual pleasures, the more their sensual craving increases and the more they burn with sensual fever, and yet they 
feel a modicum of enjoyment & satisfaction dependent on the five strings of sensuality. 

"Now what do you think, Māgandiyā? Have you ever seen or heard of a king or king's minister — enjoying himself, provided & 
endowed with the five strings of sensuality, without abandoning sensual craving, without removing sensual fever — who has 
dwelt or will dwell or is dwelling free from thirst, his mind inwardly at peace?" 

"No, master Gotama." 

"Very good, Māgandiyā. Neither have I ever seen or heard of a king or king's minister — enjoying himself, provided & endowed 
with the five strings of sensuality, without abandoning sensual craving, without removing sensual fever — who has dwelt or will 
dwell or is dwelling free from thirst, his mind inwardly at peace. But whatever brahmans or contemplatives who have dwelt or 
will dwell or are dwelling free from thirst, their minds inwardly at peace, all have done so having realized — as it actually is 
present — the origination & disappearance, the allure, the danger, & the escape from sensual pleasures, having abandoned 
sensual craving and removed sensual fever." 

Then at that moment the Blessed One exclaimed, 

Freedom from disease: the foremost good fortune. 

Unbinding: the foremost ease. 

The eightfold: the foremost of paths 

going to the Deathless, Secure. 

When this was said, Māgandiyā the wanderer said to the Blessed One, "It's amazing, master Gotama. It's astounding, how this, 
too, is well-stated by master Gotama: 'Freedom from disease: the foremost good fortune. Unbinding: the foremost ease.' We 
have also heard this said by earlier wanderers in the lineage of our teachers: 'Freedom from disease: the foremost good fortune. 
Unbinding: the foremost ease.' This agrees with that." 

"But as for what you have heard said by earlier wanderers in the lineage of your teachers, Māgandiyā — 'Freedom from disease: 
the foremost good fortune. Unbinding: the foremost ease' — which freedom from disease is that, which Unbinding?" 

When this was said, Māgandiyā the wanderer rubbed his own limbs with his hand. "This is that freedom from disease, master 
Gotama," he said. "This is that Unbinding. For I am now free from disease, happy, and nothing afflicts me." 
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"Māgandiyā, it's just as if there were a man blind from birth who couldn't see black objects... white... blue... yellow... red... or 
pink objects; who couldn't see even or uneven places, the stars, the sun, or the moon. He would hear a man with good eyesight 
saying, 'How wonderful, good sirs, is a white cloth — beautiful, spotless, & clean.' He would go in search of something white. 
Then another man would fool him with a grimy, oil-stained rag: 'Here, my good man, is a white cloth — beautiful, spotless, & 
clean.' The blind man would take it and put it on. Having put it on, gratified, he would exclaim words of gratification, 'How 
wonderful, good sirs, is a white cloth — beautiful, spotless, & clean.' Now what do you think, Māgandiyā? When that man blind 
from birth took the grimy, oil-stained rag and put it on; and, having put it on, gratified, exclaimed words of gratification, 'How 
wonderful, good sirs, is a white cloth — beautiful, spotless, & clean': Did he do so knowing & seeing, or out of faith in the man 
with good eyesight?" 

"Of course he did it not knowing & not seeing, master Gotama, but out of faith in the man with good eyesight." 

"In the same way, Māgandiyā, the wanderers of other sects are blind & eyeless. Without knowing freedom from disease, without 
seeing Unbinding, they still speak this verse: 
 

Freedom from disease: the foremost good fortune. 

Unbinding: the foremost ease. 

"This verse was stated by earlier worthy ones, fully self-awakened: 
 

Freedom from disease: the foremost good fortune. 

Unbinding: the foremost ease. 

The eightfold: the foremost of paths 

going to the Deathless, Secure. 

"But now it has gradually become a verse of run-of-the-mill people. 

"This body, Māgandiyā, is a disease, a cancer, an arrow, painful, an affliction. And yet you say, with reference to this body, which 
is a disease, a cancer, an arrow, painful, an affliction: 'This is that freedom from disease, master Gotama. This is that Unbinding,' 
for you don't have the noble vision with which you would know freedom from disease and see Unbinding." 

"I'm convinced, master Gotama, that you can teach me the Dhamma in such a way that I would know freedom from disease, 
that I would see Unbinding." 

"Māgandiyā, it's just as if there were a man blind from birth who couldn't see black objects... white... blue... yellow... red... the 
sun or the moon. His friends, companions, & relatives would take him to a doctor. The doctor would concoct medicine for him, 
but in spite of the medicine his eyesight would not appear or grow clear. What do you think, Māgandiyā? Would that doctor 
have nothing but his share of weariness & disappointment?" 

"Yes, master Gotama." 

"In the same way, Māgandiyā, if I were to teach you the Dhamma — 'This is that freedom from disease; this is that Unbinding' 
— and you on your part did not know freedom from disease or see Unbinding, that would be wearisome for me; that would be 
troublesome for me." 

"I'm convinced, master Gotama, that you can teach me the Dhamma in such a way that I would know freedom from disease, 
that I would see Unbinding." 

"Māgandiyā, it's just as if there were a man blind from birth who couldn't see black objects... white... blue... yellow... red... the 
sun or the moon. Now suppose that a certain man were to take a grimy, oil-stained rag and fool him, saying, 'Here, my good 
man, is a white cloth — beautiful, spotless, & clean.' The blind man would take it and put it on. 

"Then his friends, companions, & relatives would take him to a doctor. The doctor would concoct medicine for him: purges from 
above & purges from below, ointments & counter-ointments and treatments through the nose. And thanks to the medicine his 
eyesight would appear & grow clear. Then together with the arising of his eyesight, he would abandon whatever passion & 
delight he felt for that grimy, oil-stained rag. And he would regard that man as an enemy & no friend at all, and think that he 
deserved to be killed. 'My gosh, how long have I been fooled, cheated, & deceived by that man & his grimy, oil-stained rag! — 
"Here, my good man, is a white cloth — beautiful, spotless, & clean."' 

"In the same way, Māgandiyā, if I were to teach you the Dhamma — 'This is that freedom from Disease; this is that Unbinding' 
— and you on your part were to know that freedom from Disease and see that Unbinding, then together with the arising of your 
eyesight you would abandon whatever passion & delight you felt with regard for the five clinging-aggregates. And it would occur 
to you, 'My gosh, how long have I been fooled, cheated, & deceived by this mind! For in clinging, it was just form that I was 
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clinging to... it was just feeling... just perception... just fabrications... just consciousness that I was clinging to. With my clinging 
as a requisite condition, there arises becoming... birth... aging & death... sorrow, lamentation, pains, distresses, & despairs. And 
thus is the origin of this entire mass of stress.'" 

"I'm convinced, master Gotama, that you can teach me the Dhamma in such a way that I might rise up from this seat cured of 
my blindness." 

"In that case, Māgandiyā, associate with men of integrity. When you associate with men of integrity, you will hear the true 
Dhamma. When you hear the true Dhamma, you will practice the Dhamma in accordance with the Dhamma. When you practice 
the Dhamma in accordance with the Dhamma, you will know & see for yourself: 'These things are diseases, cancers, arrows. And 
here is where diseases, cancers, & arrows cease without trace. With the cessation of my clinging comes the cessation of 
becoming. With the cessation of becoming comes the cessation of birth. With the cessation of birth then aging & death, sorrow, 
lamentation, pain, distress, & despair all cease. Such is the cessation of this entire mass of suffering & stress." 

When this was said, Māgandiyā the wanderer said, "Magnificent, Master Gotama! Magnificent! Just as if he were to place upright 
what was overturned, to reveal what was hidden, to point out the way to one who was lost, or to carry a lamp into the dark so 
that those with eyes could see forms, in the same way has Master Gotama — through many lines of reasoning — made the 
Dhamma clear. I go to Master Gotama for refuge, to the Dhamma, & to the community of monks. Let me obtain the going forth 
in Master Gotama's presence, let me obtain admission." 

"Anyone, Māgandiyā, who has previously belonged to another sect and who desires the going forth & admission in this doctrine 
& discipline, must first undergo probation for four months. If, at the end of four months, the monks feel so moved, they give 
him the going forth & admit him to the monk's state. But I know distinctions among individuals in this matter." 

"Master Gotama, if anyone who has previously belonged to another sect and desires the going forth & admission in this doctrine 
& discipline must first undergo probation for four months; and if, at the end of four months, the monks feel so moved, they give 
him the going forth & admit him to the monk's state; then I am willing to undergo probation for four years. If, at the end of four 
years, the monks feel so moved, let them give me the going forth & admit me to the monk's state." 

Then Māgandiyā the wanderer received the going forth & the admission in the Blessed One's presence. And not long after his 
admission — dwelling alone, secluded, heedful, ardent, & resolute — he in no long time reached & remained in the supreme 
goal of the holy life, for which clansmen rightly go forth from home into homelessness, knowing & realizing it for himself in the 
here & now. He knew: "Birth is ended, the holy life fulfilled, the task done. There is nothing further for the sake of this world." 
And thus Ven. Māgandiyā became another one of the arahants. 

[http://www.accesstoinsight.org/tipitaka/mn/mn.075x.than.html]. 

 
 

35. SN, Kāmaguna sutta 
 

Volume IV - Saḷāyatanavaggo Samyutta 34 - Saḷāyatana Saṃyutta Chapter 12 - LokakāmaguṇaVaggo 

34. 12. 4. (117) Loka Kāmaguna 2 - The Five Strands of Sensuality 2 
 

At one time the Blessed One was living with his relations in a house of bricks and addressed the monks from there: 

“Monks, when I was seeking enlightenment, it occurred to me: `The mind with which I felt the five strands of sense pleasures in 
the past, are gone by, ceased and changed, yet my mind wanders much to the past and a little to the present and the future. 
Monks, then it occurred to me thus. The mind with which I felt the five strands of sense pleasures in the past, are gone by, 
ceased and changed, yet my mind wanders much to the past and a little to the present and the future. Therefore for my welfare 
I should protect my mind diligently and mindfully. 

Therefore monks, the minds with which you felt the five strands of sense pleasures in the past, are gone by, ceased and changed, 
yet your minds wander much to the past and a little to the present and the future. Monks, then it should occur to you thus. The 
mind with which we felt the five strands of sense pleasures in the past, are gone by, ceased and changed, yet our minds wander 
much to the past and a little to the present and the future. Therefore, for our welfare, we should protect our minds diligently 
and mindfully. 

“Therefore monks, you should know the sphere in which the eye ceases and the perception of forms lose interest, the ear ceases 
and the perception of sounds lose interest.” 

Repeat for the nose. 

“You should know the sphere, in which the tongue ceases and the perception of tastes lose interest.” 

Repeat for the body. 

“You should know the sphere, in which the mind ceases and the perception of ideas lose interest.” 



 136 

The Blessed One said this, got up from his seat and entered the monastery. 

Soon after the Blessed One had gone away it occurred to those monks: `Here, friends, the Blessed One has given the gist of this 
exposition and without giving its details got up from his seat and entered his dwelling. Therefore monks, you should know the 
sphere, in which the eye ceases and the perception of forms lose interest, the ear ceases and the perception of sounds lose 
interest.' 

Repeat for the nose. 

`You should know the sphere, in which the tongue ceases and the perception of tastes lose interest.' 

Repeat for the body. 

`You should know the sphere, in which the mind ceases and the perception of ideas lose interest' Who would explain the detailed 
meaning of this short exposition?' 

Then it occurred to those monks: “There is venerable Ānanda. He is even praised by the Teacher as a well-developed and wise 
one, among the co-associates in the holy life. It is possible for him to explain this short exposition given by the Blessed One. 
What if we approach venerable Ānanda and ask him to explain this to us?” 

Then those monks approached venerable Ānanda, exchanged friendly greetings and sat on side. 

Sitting those monks said to venerable Ānanda: “Friend, Ānanda, the Blessed One gave us the gist of this exposition and without 
giving its details got up from his seat and entered his dwelling. 

'Therefore monks, you should know the sphere, in which the eye ceases and the perception of forms lose interest, the ear ceases 
and the perception of sounds lose interest.” 

Repeat for the nose. 

You should know the sphere, in which the tongue ceases and the perception of tastes lose interest.” 

Repeat for the body. 

“You should know the sphere, in which the mind ceases and the perception of ideas lose interest' Then it occurred to us: `Who 
would explain the detailed meaning of this short exposition, it occurred to us: There is venerable Ānanda. He is even praised by 
the Teacher as a well developed and wise one, among the co-associates in the holy life. It is possible for venerable Ānanda to 
explain this short exposition given by the Blessed One. What if we approach venerable Ānanda and ask him to explain this to us 
Then, we approached you venerable Ānanda, would you explain this to us?” 

“Friends, you coming face to face with the Teacher should ignore him and ask me to explain this is like the work of a man in 
search of heartwood, coming to a standing tree full of heartwood, ignoring the root and the trunk and think to search for the 
essence among the branches and leaves. Friends, the Blessed One knows what should be known, sees what should be seen, is 
one with sight, is wise, is the Teaching, he has become Brahma. Friends, the Thus Gone One observes what he preaches, gives 
the essential, is giver of the deathless, the leader for the Teaching. This is the right time to ask the Blessed One himself and as 
the Blessed One explains bear it in your minds. 

“Indeed, friend Ānanda, the Blessed One knows what should be known, sees what should be seen, is one with sight, is wise, is 
the Teaching, he has become Brahma. Friend, the Thus Gone One observes what he preaches, gives the essential, is giver of the 
deathless, the leader for the Teaching. This is the right time to ask the Blessed One himself and as the Blessed One explains it, 
we should bear it in our minds, but venerable Ānanda is praised by the Teacher as a well-developed and wise one among the co-
associates in the holy life. It is possible for venerable Ānanda to explain this short exposition given by the Blessed One. Friend, 
Ānanda, explain it to us, taking it lightly”. 

“Then friends, listen carefully, I will tell you.” The monks agreed and venerable Ānanda said: 

“Friends, the Blessed One gave you the gist of this exposition, without giving its details got up from his seat and entered his 
dwelling. `Therefore monks, you should know the sphere, in which the eye ceases and the perception of forms lose interest, the 
ear ceases and the perception of sounds lose interest.” 

Repeat for the nose. 

“You should know the sphere, in which the tongue ceases and the perception of tastes lose interest.” 

Repeat for the body. 

“You should know the sphere, in which the mind ceases and the perception of ideas lose interest' Friends, I know the detailed 
meaning thus: Friends, the Blessed One had said this for the cessation of the six spheres. Therefore friends, you should know 
the sphere, in which the eye ceases and the perception of forms lose interest, the ear ceases and the perception of sounds lose 
interest.” 
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Repeat for the nose. 

“You should know the sphere, in which the tongue ceases and the perception of tastes lose interest.” 

Repeat for the body. 

“You should know the sphere, in which the mind ceases and the perception of ideas lose interest. 

“Friends, the Blessed One gave you the gist of this exposition, without giving its details got up from his seat and entered his 
dwelling. `Therefore monks, you should know the sphere, in which the eye ceases and the perception of forms lose interest, the 
ear ceases and the perception of sounds lose interest.” 

Repeat for the nose. 

“You should know the sphere, in which the tongue ceases and the perception of tastes lose interest.” 

Repeat for the body. 

“You should know the sphere, in which the mind ceases and the perception of ideas lose interest. I know the detailed explanation 
of this short exposition as above. Friends if you desire, approach the Blessed One and ask this from the Blessed One himself and 
as he explains bear it in your minds.” 

Those monks agreed, got up from their seats approached the Blessed One, worshipped and sat on a side. 

Sitting those monks said to the Blessed One 

“Venerable sir, the Blessed One gave us the gist of this exposition without giving its details got up from his seat and entered his 
dwelling. `Therefore monks, you should know the sphere, in which the eye ceases and the perception of forms lose interest, the 
ear ceases and the perception of sounds lose interest.” 

Repeat for the nose. 

“You should know the sphere, in which the tongue ceases and the perception of tastes lose interest.” 

Repeat for the body. 

“You should know the sphere, in which the mind ceases and the perception of ideas lose interest.' Then it occurred to us: `Who 
would explain the detailed meaning of this short exposition?' 

“It occurred to us: `There is venerable Ānanda. He is even praised by the Teacher as a well-developed and wise one, among the 
co-associates in the holy life. It is possible for venerable Ānanda to explain this short exposition given by the Blessed One.' Then 
we approached you venerable Ānanda, and asked an explanation. 

“Venerable sir, venerable Ānanda, explained it to us, in this manner using these words and phrases.”  

“Monks, Ānanda is very wise, if you had asked for its meaning from me, I too would have given this same explanation. This is its 
meaning bear it in your minds. * 

[https://vimuttimag.ga/tipitaka/2Sutta-Pitaka/3Samyutta-Nikaya/Samyutta4/34-Salayatana-Samyutta/12-Lokakamagunavaggo-E.html]. 

 
36. AN, Akusalamūlāni Sutta 

AN, Tika Nipāta, Mahā Vagga, Sutta 9 AN 3.69 PTS: A I 201 

9. Akusalamūlāni - Roots of demerit 
translated from the Pali by Thanissaro Bhikkhu © 2005 

"Monks, there are these three roots of what is unskilful. Which three? Greed is a root of what is unskilful, aversion is a root of 
what is unskilful, delusion is a root of what is unskilful. 

"Greed itself is unskilful. Whatever a greedy person fabricates by means of body, speech, or intellect, that too is unskilful. 
Whatever suffering a greedy person — his mind overcome with greed, his mind consumed — wrongly inflicts on another person 
through beating or imprisonment or confiscation or placing blame or banishment, [with the thought,] 'I have power. I want 
power,' that too is unskilful. Thus it is that many evil, unskilful qualities/events — born of greed, caused by greed, originated 
through greed, conditioned by greed — come into play. 

"Aversion itself is unskilful. Whatever an aversive person fabricates by means of body, speech, or intellect, that too is unskilful. 
Whatever suffering an aversive person — his mind overcome with aversion, his mind consumed — wrongly inflicts on another 
person through beating or imprisonment or confiscation or placing blame or banishment, [with the thought,] 'I have power. I 
want power,' that too is unskilful. Thus it is that many evil, unskilful qualities — born of aversion, caused by aversion, originated 
through aversion, conditioned by aversion — come into play. 
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"Delusion itself is unskilful. Whatever a deluded person fabricates by means of body, speech, or intellect, that too is unskilful. 
Whatever suffering a deluded person — his mind overcome with delusion, his mind consumed — wrongly inflicts on another 
person through beating or imprisonment or confiscation or placing blame or banishment, [with the thought,] 'I have power. I 
want power,' that too is unskilful. Thus it is that many evil, unskilful qualities — born of delusion, caused by delusion, originated 
through delusion, conditioned by delusion — come into play. 

"And a person like this is called one who speaks at the wrong time, speaks what is unfactual, speaks what is irrelevant, speaks 
contrary to the Dhamma, speaks contrary to the Vinaya. Why...? Because of having wrongly inflicted suffering on another person 
through beating or imprisonment or confiscation or placing blame or banishment, [with the thought,] 'I have power. I want 
power.' When told what is factual, he denies it and doesn't acknowledge it. When told what is unfactual, he doesn't make an 
ardent effort to untangle it [to see], 'This is unfactual. This is baseless.' That's why a person like this is called one who speaks at 
the wrong time, speaks what is unfactual, speaks what is irrelevant, speaks contrary to the Dhamma, speaks contrary to the 
Vinaya. 

"A person like this — his mind overcome with evil, unskilful qualities born of greed... born of aversion... born of delusion, his 
mind consumed — dwells in suffering right in the here-&-now — feeling threatened, turbulent, feverish — and at the break-up 
of the body, after death, can expect a bad destination. 

"Just as a sal tree, a birch, or an aspen, when smothered & surrounded by three parasitic vines, falls into misfortune, falls into 
disaster, falls into misfortune & disaster, in the same way, a person like this — his mind overcome with evil, unskilful qualities 
born of greed... born of aversion... born of delusion, his mind consumed — dwells in suffering right in the here-&-now — feeling 
threatened, turbulent, feverish — and at the break-up of the body, after death, can expect a bad destination. 

"These are the three roots of what is unskilful. 

"Now, there are these three roots of what is skilful. Which three? Lack of greed is a root of what is skilful, lack of aversion is a 
root of what is skilful, lack of delusion is a root of what is skilful. 

"Lack of greed itself is skilful. Whatever an ungreedy person fabricates by means of body, speech, or intellect, that too is skilful. 
Whatever suffering an ungreedy person — his mind not overcome with greed, his mind not consumed — does not wrongly inflict 
on another person through beating or imprisonment or confiscation or placing blame or banishment, [with the thought,] 'I have 
power. I want power,' that too is skilful. Thus it is that many skilful qualities — born of lack of greed, caused by lack of greed, 
originated through lack of greed, conditioned by lack of greed — come into play. 

"Lack of aversion itself is skilful... 

"Lack of delusion itself is skilful. Whatever an undeluded person fabricates by means of body, speech, or intellect, that too is 
skilful. Whatever suffering an undeluded person — his mind not overcome with delusion, his mind not consumed — does not 
wrongly inflict on another person through beating or imprisonment or confiscation or placing blame or banishment, [with the 
thought,] 'I have power. I want power,' that too is skilful. Thus it is that many skilful qualities — born of lack of delusion, caused 
by lack of delusion, originated through lack of delusion, conditioned by lack of delusion — come into play. 

"And a person like this is called one who speaks at the right time, speaks what is factual, speaks what is relevant, speaks in line 
with the Dhamma, speaks in line with the Vinaya. Why...? Because of not having wrongly inflicted suffering on another person 
through beating or imprisonment or confiscation or placing blame or banishment, [with the thought,] 'I have power. I want 
power.' When told what is factual, he acknowledges it and does not deny it. When told what is unfactual, he makes an ardent 
effort to untangle it [to see], 'This is unfactual. This is baseless.' That's why a person like this is called one who speaks at the right 
time, speaks what is factual, speaks what is relevant, speaks in line with the Dhamma, speaks in line with the Vinaya. 

"In a person like this, evil, unskilful qualities born of greed... born of aversion... born of delusion have been abandoned, their 
root destroyed, made like a palmyra stump, deprived of the conditions of development, not destined for future arising. He dwells 
in ease right in the here-&-now — feeling unthreatened, placid, unfeverish — and is unbound right in the here-&-now. 

"Just as if there were a sal tree, a birch, or an aspen, smothered & surrounded by three parasitic vines. A man would come along, 
carrying a spade & a basket. He would cut the vines at the root and, having cut them at the root, would dig around them. Having 
dug around them, he would pull them out, even down to the rootlets. He would cut the stalks of the vines. Having cut them, he 
would slice them into splinters. Having sliced them into splinters, he would pound them into bits. Having pounded them into 
bits, he would dry them in the wind & sun. Having dried them in the wind & sun, he would burn them in a fire. Having burned 
them in a fire, he would reduce them to powdered ash. Having reduced them to powdered ash, he would winnow them before 
a high wind or let them be washed away in a swift-flowing stream. In that way the parasitic vines would have their root destroyed, 
made like a palmyra stump, deprived of the conditions of development, not destined for future arising. 

"In the same way, in a person like this, evil, unskilful qualities born of greed... born of aversion... born of delusion have been 
abandoned, their root destroyed, made like a palmyra stump, deprived of the conditions of development, not destined for future 
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arising. He dwells in ease right in the here-&-now — feeling unthreatened, placid, unfeverish — and is unbound right in the here-
&-now. 

"These are the three roots of what is skilful." 

See also: MN 90; SN 3.5; SN 3.7; SN 3.14; SN 3.15; SN 3.25; AN 3.34; Ud 2.10 

 [http://www.accesstoinsight.org/tipitaka/an/an03/an03.069.than.html]. 

 [https://vimuttimag.ga/tipitaka/2Sutta-Pitaka/4Anguttara-Nikaya/Anguttara1/3-tikanipata/007-mahavaggo-e.html]. 

 
 
37. AN, Tikanipāta, Mahāvagga, Sutta 8 
 

AN 3.68 PTS: A i 199 

Añña Titthiya Sutta: Sectarians  
translated from the Pali by Thanissaro Bhikkhu © 2005 

 

"Monks, if you are asked by wanderers of other sects, 'Friends, there are these three qualities. Which three? Passion, 
aversion, & delusion. These are the three qualities. Now what is the difference, what the distinction, what the distinguishing 
factor among these three qualities?' — when thus asked, how would you answer those wanderers of other sects?" 

"For us, lord, the teachings have the Blessed One as their root, their guide, & their arbitrator. It would be good if the 
Blessed One himself would explicate the meaning of this statement. Having heard it from the Blessed One, the monks will 
remember it." 

"In that case, monks, listen & pay close attention. I will speak." 

"As you say, lord," the monks responded. 

The Blessed One said, "Monks, if you are asked by wanderers of other sects, 'Friends, there are these three qualities. 
Which three? Passion, aversion, & delusion. These are the three qualities. Now what is the difference, what the distinction, what 
the distinguishing factor among these three qualities?' — when thus asked, you should answer those wanderers of other sects 
in this way, 'Friends, passion carries little blame and is slow to fade. Aversion carries great blame and is quick to fade. Delusion 
carries great blame and is slow to fade. 

"[Then if they ask,] 'But what, friends, is the reason, what the cause, why unarisen passion arises, or arisen passion tends 
to growth & abundance?' 'The theme of the attractive,' it should be said. 'For one who attends inappropriately to the theme of 
the attractive, unarisen passion arises and arisen passion tends to growth & abundance...' 

"[Then if they ask,] 'But what, friends, is the reason, what the cause, why unarisen aversion arises, or arisen aversion 
tends to growth & abundance?' 'The theme of irritation,' it should be said. 'For one who attends inappropriately to the theme 
of irritation, unarisen aversion arises and arisen aversion tends to growth & abundance...' 

"[Then if they ask,] 'But what, friends, is the reason, what the cause, why unarisen delusion arises, or arisen delusion 
tends to growth & abundance?' 'Inappropriate attention,' it should be said. 'For one who attends inappropriately, unarisen 
delusion arises and arisen delusion tends to growth & abundance...' 

"[Then if they ask,] 'But what, friends, is the reason, what the cause, why unarisen passion does not arise, or arisen passion 
is abandoned?' 'The theme of the unattractive' it should be said. 'For one who attends appropriately to the theme of the 
unattractive, unarisen passion does not arise and arisen passion is abandoned...' 

"[Then if they ask,] 'But what, friends, is the reason, what the cause, why unarisen aversion does not arise, or arisen 
aversion is abandoned?' 'Good will as an awareness-release,' it should be said. 'For one who attends appropriately to good will 
as an awareness-release, unarisen aversion does not arise and arisen aversion is abandoned...' 

"[Then if they ask,] 'But what, friends, is the reason, what the cause, why unarisen delusion does not arise, or arisen 
delusion is abandoned?' 'Appropriate attention,' it should be said. 'For one who attends appropriately, unarisen delusion does 
not arise and arisen delusion is abandoned. This is the reason, this the cause, why unarisen delusion does not arise and arisen 
delusion is abandoned.'"  

[http://www.accesstoinsight.org/tipitaka/an/an03/an03.068.than.html].	
 

 
38. SN, Bāla-Pandita Sutta 
 

SN 12.19 PTS: S ii 23 CDB i 549 

Bāla-Pandita Sutta: The Fool & the Wise Person 
translated from the Pali by Thanissaro Bhikkhu © 1998 
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Dwelling at Savatthi. "When a fool is obstructed by ignorance and conjoined with craving, this body thus results. Now there is 
both this body and external name-&-form. Here, in dependence on this duality, there is contact at the six senses. Touched by 
these, or one or another of them, the fool is sensitive to pleasure & pain. 

"When a wise person is obstructed by ignorance and conjoined with craving, this body thus results. Now there is both this body 
and external name-&-form. Here, in dependence on this duality, there is contact at the six senses. Touched by these, or one or 
another of them, the wise person is sensitive to pleasure & pain. 

"So what difference, what distinction, what distinguishing factor is there between the wise person & the fool?" 

"For us, lord, the teachings have the Blessed One as their root, their guide, & their arbitrator. It would be good if the Blessed 
One himself would explicate the meaning of this statement. Having heard it from the Blessed One, the monks will remember it." 

"In that case, monks, listen & pay close attention. I will speak." 

"As you say, lord," the monks responded. 

The Blessed One said, "The ignorance with which the fool is obstructed, the craving with which he is conjoined, through which 
this body results: that ignorance has not been abandoned by the fool; that craving has not been destroyed. Why is that? The 
fool has not practiced the holy life for the right ending of stress. Therefore, at the break-up of the body, he is headed for a [new] 
body. Headed for a body, he is not entirely freed from birth, aging, death, sorrow, lamentation, pain, distress, & despair. I tell 
you, he is not entirely freed from stress & suffering. 

"The ignorance with which the wise person is obstructed, the craving with which he is conjoined, through which this body results: 
that ignorance has been abandoned by the wise person; that craving has been destroyed. Why is that? The wise person has 
practiced the holy life for the right ending of stress. Therefore, at the break-up of the body, he is not headed for a [new] body. 
Not headed for a body, he is entirely freed from birth, aging, death, sorrow, lamentation, pain, distress, & despair. He is, I tell 
you, entirely freed from stress & suffering." 

See also: AN 2.21 

 [http://www.accesstoinsight.org/tipitaka/sn/sn12/sn12.019.than.html]. 
 
 
39. MN, MahāSakuludāyī Sutta 
 

II. 3. 7. Mahā-sakuludāyisuttaṃ 
(77) Advice to the wandering Ascetic Sakuludāyi, by Sister Uppalavanna 

I heard thus. At one time the Blessed One was living in the squirrels' sanctuary in the bamboo grove in Rajagaha. At that time 
many well-known wandering ascetics lived in the wandering ascetics' monastery in the sanctuary of Mora trees. Such as, Anugaro 
Varadhara, Sakuludayi and other well-known wandering ascetics. Then the Blessed One putting on robes in the morning and 
taking bowl and robes entered Rajagaha for alms. Then it occurred to the Blessed One, it's too early to go for alms in Rajagaha, 
what if I approached the wandering ascetic Sakuludayi in the sanctuary of Mora trees. The Blessed One approached the 
monastery of the wandering ascetics and approached the wandering ascetic Sakuludāyi. At that time, the wandering ascetic 
Sakuludayi was seated with a large gathering of wandering ascetics making much noise. They were engaged in various kinds of 
childish talk, about kings, robbers, chief ministers, the army, fears, fights, eatables and drinks, dress, beds, flowers and scents, 
relations, conveyances, villages, hamlets, towns and states, women and heroes. About gossip at the corner of the street and at 
the well Talk about those dead and gone, various other talk about the origin of the world and the ocean and of things that did 
and not happen. The wandering ascetic Sakuludayi seeing the Blessed One, coming in the distance silenced the gathering: `Good 
sirs, make less noise, do not make such a noise. The recluse Gotama is coming. These venerable ones make little noise, and 
thinking this gathering makes little noise may have thought to approach'. The wandering ascetics became silent. Then the Blessed 
One approached the wandering ascetic Sakuludayi, and the wandering ascetic Sakuludayi said to the Blessed One: `Good 
Gotama, come! It is after a long time that good Gotama thought of coming. Sit good Gotama, the seat is ready,' The Blessed One 
sat on the prepared seat, and the wandering ascetic too sat on a side taking a low seat. Then the Blessed One, said. `With what 
talk were you seated here and what was the topic of conversation? ‘Let that be venerable sir, the talk we were sitting with, now. 
A talk from the Blessed One is rare and this talk could be heard later. A long time ago, in the past, when recluses and brahmins 
were assembled in the assembly hall this talk arose. It is great gain for Anga and Magadha that many recluses and brahmins, 
leaders of gatherings famous ford makers, considered good by many, come to Rajagaha for the rains with their followers. They 
are Purana Kassapa, Makkhali Gosāla, Ajita Kesakambali, Pakudha Kaccayana, Sanjaya Belatthiputta and Nigantha Nataputta. and 
also the recluse Gotama. How do the disciples revere and honour the Teacher and abide?'. Then a certain one said: `This Purana 
Kassapa leader and teacher of a gathering, considered a famous ford maker by many, is not honoured and revered by his disciples 
and Purana Kassapa does not give due honour to his disciples. Once Purana Kassapa was teaching a gathering of hundreds. Then 
one of the disciples of Purana Kassapa made an exclamation. ‘Good sirs, do not ask the meaning of this from Purana Kassapa, he 
does not know it: I know its meaning, ask the question from me, I will explain it to the good sirs’. It happened that Purana Kassapa 
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beat his breast and shouted entreating the gathering to be silent. These good sirs do not ask the question from him, they ask it 
from me. I will explain it. Many of his disciples arouse quarrels and go away from him: You do not know this discipline. I know it. 
What do you know of this discipline? Your path is wrong. I talk with reasons and you talk without. You tell the last words first, 
and the words that should be told first last. You have thought it out, reversed it, and aroused a dispute, stop it! If possible, 
dispute it out and be released. Thus Purana Kassapa is not honoured, and revered by his disciples and Purana Kassapa does not 
give due recognition to his disciples, and Purana Kassapa is reviled by his own Teaching,' `Then a certain one said, Makkhali 
Gosāla too, --Ajita Kesakambali too, ---Pakudha Kaccayana too ---Sanjaya Belatthiputta too---Nigantha Nataputta, leader and 
teacher of a gathering, considered a famous ford maker by many, is not honoured and revered by his disciples and Nigantha 
Nataputta does not give due honour to his disciples. Once Nigantha Nataputta was teaching a gathering of hundreds. Then one 
of the disciples of Nigantha Nātaputta made an exclamation. ‘Good sirs, do not ask the meaning of this from Nigantha Nataputta, 
he does not know it: I know its meaning, ask the question from me, I will explain it to the good sirs’. It happened that Nigantha 
Nātaputta beat his breast and shouted entreating the gathering to be silent. These good sirs do not ask the question from him, 
they ask it from me. I will explain it. Many of his disciples arouse quarrels and go away from him. You do not know the Discipline 
and the teaching. I know it. What do you know of this Discipline? You have fallen to the wrong path. I talk with reasons and you 
talk without. You tell the last words first, and the words that should be told first last. You have thought it out, reversed it, and 
aroused a dispute, stop it! If possible, dispute it out and be released. Thus Nigantha Nātaputta is not honoured, and revered by 
his disciples and Nigantha Nātaputta does not give due recognition to his disciples, and Nigantha Nātaputta is reviled by his own 
Teaching. 

A certain one said thus: `The recluse Gotama too is a leader and teacher of a gathering, considered a famous ford maker by 
many, is honoured and revered by his disciples and the recluse Gotama gives due honour to his disciples, and they abide 
supported by him. Once the recluse Gotama was teaching a gathering of hundreds. Then one of the disciples cleared his throat, 
and a certain other co-associate in the holy life, nudged him with his knee and said, venerable one do not make a noise. When 
the recluse Gotama teaches a gathering of hundreds, there is not even the sound of a sneeze or the sound of clearing the throat 
from the crowd. Then the gathering waits expecting to hear the next words of the recluse Gotama, thinking whatever the Blessed 
One says we will hear it. Like people waiting anxiously at the crossroads, until a small honeycomb, is covered up. In that manner, 
when the recluse Gotama teaches a gathering of hundreds, there is not even the sound of a sneeze or the sound of clearing the 
throat from the crowd. The gathering waits expecting to hear the next words of the recluse Gotama, thinking whatever the 
Blessed One says we will hear it. Even those disciples of the recluse Gotama, who were unable to yoke themselves to the training 
and gave up robes, praise the Teacher, the Teaching and the Community of bhikkhus. They blame themselves and not anyone 
else. I'm the unlucky one without merit, gone forth in this well preached Teaching could not lead the pure and complete holy 
life, until the end of life. They either live in a monastery or observe the five precepts and live as lay disciples. Thus the recluse 
Gotama is revered and honoured by the disciples and the recluse Gotama gives the due honour and reverence to his disciples 
and they abide supported by him. ` 

“Udāyi, what do you see in my Teaching, on account of which my disciples honour and revere me and abide, and they abide 
supported by me being honoured and revered?' ... 

“Venerable sir, I see five things on account of which the disciples honour and revere the Blessed One, and on account of them, 
they receive the due honour and reverence, and live supported. What are the five? Venerable sir, the Blessed One takes little 
food and praises taking little food. This is the first thing on account of which the disciples honour and revere the Blessed One, 
and abide supported, receiving due honour, themselves. 

Again venerable sir, the Blessed One is satisfied with whatever robes gained, and praises the satisfaction of whatever robes 
gained. This is the second thing on account of which the disciples honour and revere the Blessed One, and abide supported, 
receiving the due honour. 

Again, venerable sir, the Blessed One is satisfied with whatever gain of morsel food, and praises the satisfaction with whatever 
gain of morsel food. This is the third thing on account of which the disciples honour and revere the Blessed One, and abide, 
supported, receiving due honour, themselves. 

Again venerable sir, the Blessed One is satisfied with whatever gain of dwellings, and praises the satisfaction with whatever gain 
of dwellings, this is the fourth thing on account of which the disciples honour and revere the Blessed One, and abide supported, 
receiving due honour themselves. 

Again venerable sir, the Blessed One secluded praises seclusion, this is the fifth thing on account of which the disciples honour 
and revere the Blessed One, and abide supported, receiving due honour themselves. 

Venerable sir, I see these five things on account of which the disciples honour and revere the Blessed One and abide supported, 
receiving the due honour themselves. ` 

“Udāyi, if I am honoured and revered for partaking little food, and for praising it, you should revere and honour my disciples. 
and should abide supported, receiving the due honour for it. There are disciples of mine who partake one bowlful, half a bowl, 
even a wood apple fruit, half a wood apple fruit. I on the other hand on some days partake, a brimful of the bowl and even more 
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sometimes. Udāyi, you should honour, and revere my disciples. Udāyi, there are disciples of mine who partake one bowlful, half 
a bowl, even a wood apple fruit, and half a wood apple fruit. Udāyi you should honour and revere my disciples. 

Udāyi, if I am honoured and revered for satisfaction in whatever gain of robes and for praising it, you should revere and honour 
my disciples. and should abide supported, receiving due honour for it. There are disciples of mine who are rag robe wearers 
shabby robe wearers that prepare their three robes out of what is picked from a charnel ground, from a rubbish heap or outside 
a shop I on the other hand sometimes partake of a robe skilfully done by a householder out of the rough hemp of the goad 
Udāyi, you should honour and revere my disciples, and abide honouring and revering them. Udāyi, there are disciples of mine 
who are rag robe wearers shabby robe wearers that prepare their three robes out of what is picked from a charnel ground, from 
a rubbish heap or outside a shop. Udāyi you should honour and revere my disciples. 

Udāyi, if I am honoured and revered for satisfaction in whatever gain of morsel food and for praising it you should revere and 
honour my disciples. You should abide supported, receiving due honour for it. There are disciples of mine who go the alms round 
in due order. Attached to observances, entering a house would not sit even when a seat is offered, on the other hand I sometimes 
partake of food invited, prepared out of the finest rice, with the dark seeds picked and with various curries and soups. Udāyi, 
you should honour and revere my disciples, and abide honouring and revering them. Udāyi, there are disciples of mine who are 
rag robe wearers shabby robe wearers those that prepare their three robes out of what is picked from a charnel ground, from a 
rubbish heap or outside a shop. Udāyi you should honour and revere my disciples. 

Udāyi, if I am honoured and revered for satisfaction in whatever gain of dwellings and for praising it, you should revere and 
honour my disciples, and should abide supported, receiving due honour for it. There are disciples of mine who dwell under a 
tree, in the open, they do not look out for a roof for eight months I on the other hand sometimes dwell in a gabled house, well 
painted, sheltered from the wind and rain with bolted doors and windows. Udāyi, you should honour and revere my disciples, 
and abide honouring and revering them. Udāyi, there are disciples of mine who dwell under a tree, in the open, they do not look 
out for a roof for eight months. Udāyi you should honour and revere my disciples. 

Udāyi, if I'm honoured and revered for seclusion and for praising it, you should revere and honour my disciples. and receive the 
due honour for it. There are disciples of mine who are forest dwellers, leaf huts dwellers, forest jungle dwellers and jungle road 
dwellers. They do not stay, with the community of bhikkhus. They come every fortnight to recite the higher code of rules. I on 
the other hand abide surrounded by bhikkhus, bhikkhunis, lay, disciples, male and female. Surrounded by kings, ministers, and 
ascetics of other faiths. Udāyi, you should honour and revere my disciples, and receive the due honour for it. Udāyi, there are 
disciples of mine who are forest dwellers leaf hut dwellers, forest jungle dwellers, and jungle road dwellers. They do not stay 
with the community of bhikkhus. They come every fortnight to recite the higher code of rules. Udāyi you should honour and 
revere my disciples. 

Thus Udāyi, my disciples do not honour and revere me and abide supported receiving the due honour for it, on account of these 
five things. 

Udāyi, there are five other things, on account of which, my disciples honour and revere me and abide supported receiving the 
due honour for it. What are the five? Udāyi, my disciples honour me for the highest mass of virtues. The recluse Gotama is 
virtuous, endowed with the highest mass of virtues. This is the first thing on account of which my disciples honour and revere 
me. 

Again Udāyi, my disciples honour me for the highest mass of knowledge and vision. The recluse Gotama, knowing, says, ‘I know,’ 
seeing, says, ‘I see.’ Knowing, the recluse Gotama teaches, with examples, and saying wonderful things. This is the second thing 
on account of which my disciples honour and revere me. 

Again Udāyi, my disciples honour me for the highest mass of wisdom. The recluse Gotama, is endowed with very high wisdom. 
There is no possibility that he has not recognised a single sign, on account of which a future false teacher would arouse a dispute, 
and he has rightfully settled all disputes that arise at present. Udāyi, have you seen a disciple of mine interrupting me in the 
middle of a talk? 

“No, venerable sir, I have not. ` 

My disciples think indeed, it is on account of me, that the disciples are advised. Thus they honour me with the highest mass of 
wisdom. This is the third thing on account of which my disciples honour and revere me and abide supported, receiving due 
honour for it.  

Again, Udāyi, when my disciples are afflicted and overcome with unpleasantness, they approach me and ask about the noble 
truth of unpleasantness. Then I explain it to them. I convince their minds explaining the noble truth of unpleasantness. They ask 
about the noble truth of the arising of unpleasantness, the noble truth of the cessation of unpleasantness, and the noble truth 
of the path to the cessation of unpleasantness. I explain to them the path to the cessation of unpleasantness and explaining it 
convince their minds on it. This is the fourth thing on account of which my disciples honour and revere me and abide supported 
receiving the due honour for it.  
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Again, Udāyi, I have declared to my disciples the method for the fourfold establishment of mindfulness. Here, the bhikkhu abides 
reflecting the body in the body, mindful and aware for dispelling covetousness and displeasure for the world. Abides reflecting 
feelings in feelings, mindful and aware for dispelling covetousness and displeasure for the world. Abides reflecting the mental 
states in the mind, mindful and aware for dispelling covetousness and displeasure for the world. Abides reflecting thoughts in 
thoughts, mindful and aware for dispelling covetousness and displeasure for the world. Thus too my disciples abide aiming 
perfect knowledge for emancipation. 

Again, Udāyi, I have declared to my disciples the method for developing the fourfold rightful endeavours. My disciples fall to the 
method to develop the four rightful endeavours. Here, Udāyi, the bhikkhu makes endeavour, pulls up the mind, arouses interest 
and effort for the non-arising of non-arisen demerit. The bhikkhu makes endeavour, pulls up the mind, arouses interest and 
effort for the dispelling of arisen demerit. The bhikkhu makes endeavour, pulls up the mind, arouses interest and effort, for the 
arousing of non-arisen merit. The bhikkhu makes endeavour, pulls up the mind, arouses interest and effort for the unconfused 
stabilisation growth and development of arisen merit. Thus too my disciples abide aiming perfect knowledge for emancipation. 

Again, Udāyi, I have declared to my disciples the method for developing the fourfold super normal powers. The bhikkhu develops 
the supernormal power endowed with interest to concentrate with endeavour and intentions. The bhikkhu develops the 
supernormal power endowed with effort to concentrate with endeavour and intentions. The bhikkhu develops the supernormal 
power endowed with mental concentration with endeavour and intentions and the bhikkhu develops the supernormal power 
endowed with investigating concentration, with endeavour and intentions. Thus too my disciples abide aiming perfect 
knowledge for emancipation. 

Again, Udāyi, I have declared to my disciples the method for developing the fivefold mental faculties. Udāyi, the bhikkhu develops 
the mental faculty of faith leading to appeasement and emancipation. The bhikkhu develops the mental faculty of effort leading 
to appeasement and emancipation. The bhikkhu develops the mental faculty of mindfulness, leading to appeasement and 
emancipation. The bhikkhu develops the mental faculty of concentration leading to appeasement and emancipation. The 
bhikkhu develops the mental faculty of wisdom leading to appeasement and emancipation. Thus too my disciples abide aiming 
perfect knowledge for emancipation. 

Again, Udāyi, I have declared to my disciples the method for developing the fivefold powers. The bhikkhu develops the power 
of faith leading to appeasement and emancipation. The bhikkhu develops the power of effort leading to appeasement and 
emancipation. The bhikkhu develops the power of mindfulness leading to appeasement and emancipation. The bhikkhu develops 
the power of concentration leading to appeasement and emancipation. The bhikkhu develops the power of wisdom leading to 
appeasement and emancipation...Thus too my disciples abide aiming perfect knowledge for emancipation. 

. Again, Udāyiia, I have declared to my disciples the method for developing the seven enlightenment factors. The bhikkhu 
develops the enlightenment factor mindfulness settled in seclusion, for detachment and cessation ending in relinquishment. 
The bhikkhu develops the enlightenment factor investigation into the Teaching settled in seclusion, for detachment and 
cessation ending in relinquishment. The bhikkhu develops the enlightenment factor effort settled in seclusion, for detachment 
and cessation ending in relinquishment. The bhikkhu develops the enlightenment factor, joy settled in seclusion, for detachment 
and cessation ending in relinquishment. The bhikkhu develops the enlightenment factor, delight settled in seclusion, for 
detachment and cessation ending in relinquishment. The bhikkhu develops the enlightenment factor, concentration, settled in 
seclusion, for detachment and cessation ending in relinquishment. The bhikkhu develops the enlightenment factor, equanimity 
settled in seclusion, for detachment and cessation ending in relinquishment. Thus too my disciples abide aiming perfect 
knowledge for emancipation. 

Again, Udāyi, I have declared to my disciples the method for developing the Noble Eightfold path. Udāyi, my disciples develop 
right understanding, right thoughts, right words, right actions, right livelihood, right endeavour, right mindfulness and right 
concentration. Thus too my disciples abide aiming perfect knowledge for emancipation. 

Again, Udāyi, I have declared to my disciples the method for developing the eight releases: Being matter, sees matter, this is the 
first release. [1] With internal immaterial perception sees external matter, this is the second release. Is released in only good, 
this is the third release. Overcoming all perceptions of matter and perceptions of anger, not attending to various perceptions, 
with space is boundless attains to the sphere of space. This is the fourth release. Overcoming all the sphere of space, with 
consciousness is boundless, attains to the sphere of consciousness, this is the fifth release. With there is nothing, abides in the 
sphere of no-thingness. This is the sixth release. Overcoming all the sphere of no-thingness abides in neither-perception-nor -
non-perception. This is the seventh release. Overcoming all the sphere of neither-perception-nor-non-perception abides in the 
cessation of perceptions and feelings. This is the eighth release. Thus too my disciples abide aiming perfect knowledge for 
emancipation. 

Again, Udāyi, I have declared to my disciples the method for developing the eight masteries. A certain one with internal material 
perceptions*1) sees limited external forms beautiful and ugly. Mastering them says, I know and see. This is the first mastery. A 
certain one with internal material perceptions sees unlimited external forms beautiful and ugly. Mastering them says, I know 
and see. This is the second mastery. A certain one with internal immaterial perceptions sees limited external forms beautiful and 
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ugly. Mastering them says, I know and see. This is the third mastery. A certain one with internal immaterial perceptions sees 
unlimited external forms beautiful and ugly. Mastering them says, I know and see. This is the fourth mastery. A certain one with 
internal immaterial perceptions sees blue forms with the colour, hue and lustre. The colour of blue lotuses, with hue and lustre 
beaten in, like kashmire cloth, with the colour hue and lustre beaten in, on both sides. Mastering them says, I know and see. This 
is the fifth mastery. A certain one with internal immaterial perceptions sees yellow forms with the colour, hue and lustre beaten 
in. The colour of kanikāra flowers with hue and lustre beaten in, like in Kashmiri cloth, with the colour, hue and lustre beaten in, 
on both sides. Mastering them says, I know and see. This is the sixth mastery. A certain one with internal immaterial perceptions 
sees red forms with the colour, hue and lustre beaten in like Bandujiva flowers, the colour, hue and lustre beaten in, like in 
Kashmir cloth, with the colour, hue and lustre beaten in, on both sides... Mastering them says, I know and see. This is the seventh 
mastery. A certain one with internal immaterial perceptions sees white forms with the white colour, hue and lustre. The colour 
of the morning star, the colour, hue and lustre beaten in like in Kashmir cloth, with colour, hue and lustre beaten in, on both 
sides. Mastering them says, I know and see. This is the eighth mastery. Thus too my disciples abide aiming perfect knowledge 
for emancipation. 

Again, Udāyi, I have declared to my disciples the method for developing the ten kasina signs. One perceives the sign of earth, 
above, below, across without another, limitlessly. One perceives the sign of water, above, below, across without another, 
limitlessly. One perceives the sign of fire, above, below, across without another, limitlessly. One perceives the sign of air, above, 
below, across without another, limitlessly. One perceives the sign blue, above, below, across without another, limitlessly. One 
perceives the sign yellow, above, below, across without another, limitlessly One perceives the sign red, above, below, across 
without another, limitlessly One perceives the sign white, above, below, across without another, limitlessly. One perceives the 
sign space, above, below, across without another, limitlessly One perceives the sign consciousness, above, below, across without 
another, limitlessly. Thus too my disciples abide aiming perfect knowledge for emancipation. 

Again, Udāyi, I have declared to my disciples the method for developing the four jhānas. The bhikkhu secluded from sensual 
desires and from demerit, with thoughts and thought processes, and with joy and pleasantness born of seclusion abides in the 
first jhana. Then he pervades this same body with joy and pleasantness born of seclusion, perfects it, fills it up, he does not leave 
any place untouched with the joy and pleasantness born of seclusion. Like a bather or his apprentice would put some bathing 
powder in the bronze bowl and while sprinkling water would mix it up into a ball of lather without anything dripping out. In the 
same manner he pervades this same body with joy and pleasantness born of seclusion, perfects it and fills it up, does not leave 
any place untouched with the joy and pleasantness born of seclusion. Again the bhikkhu overcoming thoughts and thought 
processes, with the mind internally appeased and in a single point, without thoughts and thought processes and with joy and 
pleasantness born of concentration abides in the second jhana. Then he pervades this same body with joy and pleasantness 
born of concentration, perfects it, fills it up, and does not leave any place untouched with the joy and pleasantness born of 
concentration. Like a deep pond, with water springing from the bottom, without inflows of water from the four directions, and 
without even rainwater falling, is filled and completed with the cool water that springs from the bottom, not leaving any place 
untouched with the cold water. In the same manner he pervades this same body with joy and pleasantness born of 
concentration, perfects it, fills it up, does not leave any place untouched with the joy and pleasantness born of concentration. 
Again, Udāyi, the bhikkhu, with equanimity to joy and detachment abides mindful and aware, experiencing pleasantness with 
the body too, abides in the third jhāna this the noble ones say abiding in pleasantness with equanimity. Then he pervades this 
same body with pleasantness devoid of joy, perfects it, fills it up, not leaving any place untouched with the pleasantness devoid 
of joy. Like some blue, red and white lotuses that grow in the water, develop in the water, get nourished in the water and bloom 
in the water, have their tops and roots touched with the water, they have no place untouched with the water. In the same 
manner he pervades this body with pleasantness devoid of joy, perfects it, fills it up, and leaves no place untouched with the 
pleasantness devoid of joy. Again, Udāyi, the bhikkhu dispelling pleasantness and unpleasantness, and earlier overcoming 
pleasure and displeasure without unpleasantness and pleasantness and with mindfulness purified with equanimity abides in the 
fourth jhana. Seated he permeates the whole body with that pure clean mind, without leaving any place untouched with it. 
Udāyi, it's like a man who has covered himself up with a white cloth together with the head and there is not a single place 
untouched with that cloth. In that same manner, seated he permeates the whole body with the pure clean mind. Thus too my 
disciples abide aiming perfect knowledge for emancipation. 

Again, Udāyi, I have declared this method to my disciples, by which method my disciples know, this body of mine is made of the 
four great elements, is produced by mother and father, supported on rice and bread is subject to change through decay, 
brushing, breaking up and destruction and my consciousness is attached there, bound there. Like a comely lapis gem of high 
birth, having eight facets and in it is a string either blue, yellow, red or white or pale yellow. In this manner I have declared this 
method to my disciples. Fallen to this method my disciples know, this body of mine is made of the four great elements, produced 
by mother and father, supported on rice and bread is subject to change through decay, brushing, breaking up and destruction 
and this my consciousness is attached there, bound there. Thus too my disciples abide aiming perfect knowledge for 
emancipation. 

Again, Udāyi, I have declared this method to my disciples, fallen to which method my disciples could create a mental form, 
complete with limbs large and small and the mental faculties. Udāyi, it's like a man who has taken a reed from the grass and it 
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occurs to him, this is the reed and this is grass. Like a man who has pulled out a sword from the sheath, it occurs to him, this is 
the sword, and this is the sheath, the sword is one thing and the sheath is another thing, from the sheath the sword was pulled 
out. Udāyi, it's like a man who has taken a snake out of a box. It occurs to him; this is the snake and this is the box. The snake is 
one thing and the box is another thing In the same manner, I have declared this method to my disciples, fallen to which method 
my disciples could create another body a mental form complete with limbs large and small and the mental faculties Thus too my 
disciples abide aiming perfect knowledge for emancipation. 

Again, Udāyi, I have declared this method to my disciples, fallen to which method my disciples could partake various supernormal 
powers, being one become many, being many, become one. Could go through walls, mountains, and embankments without an 
obstruction, as going through space. Diving into and coming up from earth could be done as though in water. Could walk on 
water, as though on earth. Could sit cross-legged, in space as birds small and large do. So powerful as the moon and the sun, 
could brush with the palm. As far as the world of Brahma, power is held with the body. Like a clever potter or his apprentice, 
would create whatever vessels he desired, with clay well mixed. Or like a clever craftsman, or his apprentice who would create 
ornaments out of the seasoned elephants' tusks. Or a clever goldsmith or his apprentice would create beautiful ornaments with 
purified gold. In that same manner I have declared this method to my disciples, fallen to which method my disciples could partake 
various supernormal powers, being one become many, being many, become one. Could go through walls, mountains, and 
embankments without an obstruction, as going through space. On earth diving and coming up could be done as though in water. 
Could walk on water unbroken as though on earth. Could sit in space legs, crossed as birds small and large do. So powerful as 
the moon and the sun, could brush them with the palm. Power is held with the body, as far as the Brahmā world. Thus too my 
disciples abide aiming perfect knowledge for emancipation. 

Again, Udāyi, I have declared this method to my disciples, fallen to which method my disciples could with the purified heavenly 
ear element beyond human, hear sounds both heavenly and human, far and near. Like a powerful drummer, would instantly 
break the news in the four directions. In the same manner I have declared this method to my disciples, fallen to which method 
my disciples could with the purified heavenly ear element beyond human hear sounds both heavenly and human, far and near 
Thus too my disciples abide aiming perfect knowledge for emancipation. 

Again, Udāyi, I have declared this method to my disciples, fallen to which method my disciples could penetrate and see the minds 
of other beings. Know the minds, with greed, and without greed, angry and not angry, deluded, and not deluded, the contracted, 
and distracted, the developed and undeveloped. Know the minds with and without compare, with and without concentration, 
the released and not released. Like a woman, man or child fond of adornment, would look at his or her face in the mirror to see 
whether there are any moles in the face and would instantly know, there are moles in my face or there are no moles in my face. 
In the same manner, I have declared this method to my disciples, fallen to which method my disciples could penetrate and see 
the minds of other beings. Would know the minds, with greed and without greed, angry and not angry, deluded and non-
deluded, contracted and distracted, developed and undeveloped, with compare and without compare. Know the minds with 
concentration and without concentration, the released and not released. Thus too my disciples abide aiming perfect knowledge 
for emancipation. 

Again, Udāyi, I have declared this method to my disciples. Fallen to this method my disciples could recollect the various manifold 
previous births. Such as one birth, two births, three, four, five, ten, twenty, thirty, forty, fifty births, a hundred births, a thousand 
births, a hundred thousand births, an innumerable forward cycle of births, an innumerable backward cycle of births and an 
innumerable forward and backward cycle of births. There I was of such name, clan, disposition, supports, experiencing these 
pleasant and unpleasant feelings and in such a life span. Disappearing from there was born here, with such name, clan, 
disposition, supports and experiences, feeling these pleasant and unpleasant feelings in such a life span. Disappearing from there 
is born here. Thus they recollect the various manifold previous births. Udāyi, it is like a man who would go from his village to 
another village, and from there would go to another village, and would come back to his own village: and it would occur to him. 
I went from my village to that village, there I stood thus, sat thus, said this and kept silence thus. From that village I went to the 
next village, there I stood thus, sat thus, said this and kept silence thus. From that village, I came back to my village. In the same 
manner, I have declared the method to my disciples fallen to which, my disciples could recollect the various manifold births such 
as one birth, two births----Thus recollect the various manifold previous births. Thus too my disciples abide aiming, perfect 
knowledge for emancipation. 

Again, Udāyi, I have declared this method to my disciples, fallen to which method my disciples could with the heavenly eye 
element purified beyond human, see beings disappearing and appearing unexalted and exalted, beautiful and ugly, in good and 
bad states, know beings according their actions. These good beings, misbehaving by body, speech and mind, blaming noble ones, 
with wrong view and with the wrong view of actions, after death go to loss, to decrease and are born in hell. As for these good 
beings, with right conduct by body, speech and mind, not blaming noble ones, with right view and with the right view of actions, 
after death go to increase and are born in heaven. Thus with the heavenly eye element purified beyond human see beings 
disappearing and appearing according their actions. It is like there were two houses with doors adjacently situated and a man 
standing in one house could see people entering, leaving and moving about in the other house. In the same manner I have 
declared this method to my disciples, fallen to which method my disciples could with the heavenly eye element purified beyond 
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human, see beings disappearing and appearing unexalted and exalted, beautiful and ugly, in good and bad states-according their 
actions. Thus too my disciples abide aiming perfect knowledge for emancipation. 

Again, Udāyi, I have declared this method to my disciples, fallen to which method my disciples could destroy desires, release the 
mind of desires, and released through wisdom, realising it here and now, abide. Udāyi, on the top of a mountain there is a glen 
with pure clean undisturbed water and a man standing on its bank would see shells and gravel and sand and shoals of fish moving 
and stationary. Then it would occur to that man, the water in this pond is pure, clean and undisturbed, and there are shells, 
gravel, and sand and shoals of fish moving and stationary. Udāyi, in the same manner, I have declared this method to my disciples, 
fallen to which method my disciples could destroy desires, release the mind from desires, and the mind released through 
wisdom, realising it here and now, abide Thus too my disciples abide aiming perfect knowledge for emancipation. 

Udāyi, this is the fifth thing on account of which my disciples honour and revere me and abide supported receiving the due 
honour for it. ` 

The Blessed One said thus and the wandering ascetic Sakuludayi delighted in the words of the Blessed One. 

[1] Being matter sees matter (rūpi rūpāni passati). This is the first means of release. Any normal person through one or the other of his doors of mental 
contact feels an unpleasant feeling and on account of it makes up his mind to end unpleasantness. i.e., he gives up his self-view and becomes a stream 
enterer of the Teaching. For this kind of thing to happen, the mind should have had that practise for a long time. 

[https://vimuttimag.ga/tipitaka/2Sutta-Pitaka/2Majjhima-Nikaya/Majjhima2/077-mahasakuludayi-e1.html]. 

 
40. SN, Udaya Sutta 
 

SN	7.12	PTS:	S	i	173	CDB	i	268	

Udaya Sutta: Breaking the Cycle  
translated from the Pali by Andrew Olendzki © 2005 

[The Buddha:] 
 
Over and over, the seeds all get planted; 
Over and over, the rain-god sprinkles rain. 
Over and over, the farmer farms the field; 
Over and over, the food grows in the realm. 
 
Over and over, beggars do their begging; 
Over and over, the givers give out gifts. 
Over and over, the giver who has given; 
Over and over, goes to a better place. 
 
Over and over, he tires and he struggles; 
Over and over, the fool goes to the womb. 
Over and over, he's born and he dies; 
Over and over, they bear him to his grave. 
 
But one who's wisdom is wide as the earth 
Is not born over and over, 
For he's gained the path 
Of not becoming over again. 
 
Translator's note: 
The composers of Pali poetry love to play on words — puns, alliteration, and double intentions abound in the verses that have emerged from the lost 
world of ancient India. This poem is unique in its thorough repetition of the first phrase, which sets the tone of cyclical activity that drones on and on 
until the pattern is transformed. Even the pronunciation of punappunam contributes to this: The first two syllables rise up in tone, a pause or break 
occurs at the double "p's," and then the other two syllables descend (much like we would say in English something like "Is born, then dies.") 
Beginning with the cycles of nature and the on-flowing of the growing seasons, the poet (after tying in the rewards of generosity) turns the metaphor 
of re-turn to the essential Dhamma teaching of the cycles of birth and death that make up samsara, the flowing-on of the deluded from one womb to 
another. (The "seeds" planted in the first stanza, also meaning the choices we make, are bearing karmic consequences in the third.) Mando (line 10), 
or confusion, is the narrow limitation of mind that prevents our insight into the impermanence, selflessness and unsatisfactoriness of ourselves and the 
world. It is transformed by the sort of wisdom that is as far-reaching, tranquil and stable as the wide earth itself — capable of holding everything with 
equanimity. 
The entire poem is about that central Buddhist idea punabbhava, found in the final stanza, which is often translated as "renewed existence" or even 
"again-becoming." In the process thinking that so characterizes Buddhism, people and things do not "exist" as much as they "become," and this more 
dynamic form of the verb "to be" is usually preferred in the literature. This life we cling to is merely an episode in a much larger drama of perpetual 
birth and death, with existence recurring "over and over," and we will never sort it out until we are capable of holding this wider view of our situation. 

[http://www.accesstoinsight.org/tipitaka/sn/sn07/sn07.012.olen.html].	
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41. SN, Vijaya Sutta 
 

Sn 1.11 PTS: Sn 193-206 

Vijaya Sutta: Victory  
translated from the Pali by Thanissaro Bhikkhu © 1997 

Whether walking, standing, 
sitting, or lying down, 
it flexes & stretches: 
 this is the body's movement. 
Joined together with tendons & bones, 
plastered over with muscle & skin, 
hidden by complexion, 
 the body isn't seen for what it is: 
filled with intestines, filled with stomach, 
with the lump of the liver, 
bladder, lungs, heart, kidneys, spleen, 
mucus, sweat, saliva, fat, blood, synovial fluid, bile, & oil. 
On top of that, 
in nine streams, filth is always flowing from it: 
from the eyes: eye secretions, 
from the ears: ear secretions, 
from the nose: mucus, 
from the mouth: now vomit, now phlegm, now bile. 
from the body: beads of sweat. 
And on top of that, 
its hollow head is filled with brains. 
 
The fool, beset by ignorance, thinks it beautiful. 
But when it lies dead, swollen, livid, 
Cast away in a charnel ground, 
Even relatives don't care for it. 
Dogs feed on it, jackals, wolves, & worms. 
Crows & vultures feed on it, along with any other animals there. 
 
Having heard the Awakened One's words, 
the discerning monk comprehends, for he sees it for what it is: 
"As this is, so is that. 
As that, so this." 
Within & without, he should let desire for the body fade away. 
With desire & passion faded away, 
the discerning monk arrives here: 
 at the deathless, 
 the calm, 
 the undying state 
 of Unbinding. 
 
This two-footed, filthy, evil-smelling, 
filled-with-various-carcasses, 
oozing-out-here-&-there body: 
Whoever would think, 
on the basis of a body like this, 
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to exalt himself or disparage another: 
 
 What is that 
 if not blindness? 
	[http://www.accesstoinsight.org/tipitaka/kn/snp/snp.1.11.than.html].	
 
 
 
42. Sn, Metta Sutta 
  Sn 1.8 PTS: Sn 143-152 

Karanīya Metta Sutta: The Buddha's Words on Loving-Kindness  
translated from the Pali by The Amaravati Sangha © 2004 

 
This is what should be done 
 By one who is skilled in goodness, 
And who knows the path of peace: 
 Let them be able and upright, 
Straightforward and gentle in speech, 
 Humble and not conceited, 
Contented and easily satisfied, 
 Unburdened with duties and frugal in their ways. 
Peaceful and calm and wise and skilful, 
 Not proud or demanding in nature. 
Let them not do the slightest thing 
 That the wise would later reprove. 
Wishing: In gladness and in safety, 
 May all beings be at ease. 
Whatever living beings there may be; 
 Whether they are weak or strong, omitting none, 
The great or the mighty, medium, short or small, 
 The seen and the unseen, 
Those living near and far away, 
 Those born and to-be-born — 
May all beings be at ease! 
 
Let none deceive another, 
 Or despise any being in any state. 
Let none through anger or ill-will 
 Wish harm upon another. 
Even as a mother protects with her life 
 Her child, her only child, 
So with a boundless heart 
 Should one cherish all living beings; 
Radiating kindness over the entire world: 
 Spreading upwards to the skies, 
And downwards to the depths; 
 Outwards and unbounded, 
Freed from hatred and ill-will. 
 Whether standing or walking, seated or lying down 
Free from drowsiness, 
 One should sustain this recollection. 
This is said to be the sublime abiding. 
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 By not holding to fixed views, 
The pure-hearted one, having clarity of vision, 
 Being freed from all sense desires, 
Is not born again into this world.	
	[http://www.accesstoinsight.org/tipitaka/kn/snp/snp.1.08.amar.html].	
 
 
43. AN, Karajakāya Sutta 

Aṅguttara Nikāya; Book of the Tens 

219. The Deed-Born Body 
By Bhikkhu Bodhi 

 
“Bhikkhus, I do not say that there is a termination of volitional kamma that has been done and accumulated so long as one has 
not experienced its results, and that may be in this very life, or in the next rebirth, or on some subsequent occasion. But I do not 
say that there is making an end of suffering so long as one has not experienced the results of volitional kamma that has been 
done and accumulated. 

“This noble disciple, bhikkhus, who is thus devoid of longing, devoid of ill will, unconfused, clearly comprehending, ever mindful, 
dwells pervading one quarter with a mind imbued with loving-kindness, likewise the second quarter, the third quarter, and the 
fourth quarter. Thus above, below, across, and everywhere, and to all as to himself, he dwells pervading the entire world with a 
mind imbued with loving-kindness, vast, exalted, measureless, without enmity, without ill will. He understands thus: ‘Previously, 
my mind was limited and undeveloped, but now it is measureless and well developed. No measurable kamma remains or persists 
there.’  

“What do you think, bhikkhus, if a youth were to develop the liberation of mind by loving-kindness from his childhood on, would 
he do a bad deed?” 

“No, Bhante.” 

“Could suffering affect him if he does no bad deed?” “No, Bhante. For on what account could suffering affect one who does no 
bad deed?” 

“A woman or a man should develop this liberation of mind by loving-kindness. A woman or a man cannot take this body with 
them when they go. Mortals have mind as their core. 

“The noble disciple understands: ‘Whatever bad deed I did here in the past with this deed-born body is all to be experienced 
here. It will not follow along.’ When the liberation of mind by loving-kindness has been developed in this way, it leads to non-
returning for a wise bhikkhu here who does not penetrate to a further liberation. 

“This noble disciple, bhikkhus, who is thus devoid of longing, devoid of ill will, unconfused, clearly comprehending, ever mindful, 
dwells pervading one quarter with a mind imbued with compassion … with a mind imbued with altruistic joy … with a mind 
imbued with equanimity, likewise the second quarter, the third quarter, and the fourth quarter. Thus above, below, across, and 
everywhere, and to all as to himself, he dwells pervading the entire world with a mind imbued with equanimity, vast, exalted, 
measureless, without enmity, without ill will. He understands thus: ‘Previously, my mind was limited and undeveloped, but now 
it is measureless and well developed. No measurable kamma remains or persists there.’ 

“What do you think, bhikkhus, if a youth would develop the liberation of mind by equanimity, from his childhood on, would he 
do a bad deed?” 

“No, Bhante.” 

“Could suffering affect him if he does no bad deed?” 

“No, Bhante. For on what account could suffering affect one who does no bad deed?” 

“A woman or a man should develop this liberation of mind by equanimity. A woman or a man cannot take this body with them 
when they go. Mortals have mind as their core. 

“The noble disciple understands: ‘Whatever bad deed I did here in the past with this deed-born body is all to be experienced 
here. It will not follow along.’ When the liberation of mind by equanimity has been developed in this way, it leads to non-
returning for a wise bhikkhu here who does not penetrate to a further liberation.” 

[https://suttacentral.net/an10.219/en/bodhi]. 
 
 
 
44. AN, Atthakanāgara Sutta 
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Aṅguttara Nikāya 2. Anussativaggo - Section on recollection 

6. Aṭṭhakanāgarasuttaṃ - The householder of Atthakanagara 
by Sister Uppalavanna 

16. At one time venerable Ānanda was living in the small village of Beluwa in Vesali. At that time the householder Dasama of 
Atthakanagara had come to Pataliputta for some business. 

The householder Dasama of Atthakanagara approached a certain bhikkhu residing in the Kukkuta monastery and said: 
“Venerable sir, where does venerable Ānanda abide at present? We like to see venerable Ānanda. 

“Householder, venerable Ānanda lives in the small village of Beluwa in Vesali. 

The householder Dasama of Atthakanagara having finished his business in Pataliputta, approached venerable Ānanda in the 
small village Beluwa. He worshipped venerable Ānanda and sat on a side and said:  

“Venerable sir, Ānanda, is there one thing well declared by The Blessed One who knows and sees, is worthy and rightfully 
enlightened, in which, if the bhikkhu abides diligent to dispel the not released mind is released, the not destroyed desires get 
destroyed and the not yet reached end of unpleasantness is reached?" 

“Householder, there is that one thing well declared by The Blessed One who knows and sees, is worthy and rightfully enlightened, 
in which, if the bhikkhu abides diligent to dispel, the not released mind is released, the not destroyed desires get destroyed and 
the not yet reached end of unpleasantness is reached. 

“Venerable sir, Ānanda, what is that one thing well declared by The Blessed One who knows and sees, is worthy and rightfully 
enlightened, in which, if the bhikkhu abides diligent to dispel, the not released mind is released, the not destroyed desires get 
destroyed and the not yet reached end of unpleasantness is reached?. 

“Here, householder, the bhikkhu secluded from sensual desires and demeritorious things, with thoughts and discursive thoughts 
and with joy and pleasantness born of seclusion abides in the first higher state of mind. He reflects, this first higher state of mind 
is compounded and thought out. He knows, whatever is compounded and thought out is impermanent, a ceasing thing. 
Established in that he destroys desires. If he does not destroy desires on account of following that same with interest, he destroys 
the five lower bonds binding to the sensual world and is born spontaneously and extinguishes there itself, not proceeding any 
further. Householder, this is the one thing, well declared by The Blessed One who knows and sees, is worthy and rightfully 
enlightened, in which, if the bhikkhu abides diligent to dispel, the not released mind is released, the not destroyed desires get 
destroyed and the not yet reached end of unpleasantness is reached. 

Again, householder, the bhikkhu overcoming thoughts and discursive thoughts and the mind internally appeased and in one 
point and with joy and pleasantness born of concentration, abides in the second higher state of mind... re ... abides in the third 
higher state of mind, ... re ... abides in the fourth higher state of mind. He reflects, this fourth higher state of mind is compounded 
and thought out. Knows, whatever is compounded and thought out is impermanent, a ceasing thing. Established in that he 
destroys desires. If he does not destroy desires on account of following that same with interest, he destroys the five lower bonds 
binding to the sensual world and is born spontaneously and extinguishes there itself, not proceeding any further. Householder, 
this is the one thing, well declared by The Blessed One who knows and sees, is worthy and rightfully enlightened, in which, if the 
bhikkhu abides diligent to dispel, the not released mind is released, the not destroyed desires get destroyed and the not yet 
reached end of unpleasantness is reached. 

Again, householder, the bhikkhu pervades one direction with thoughts of loving kindness, so too the second, third, fourth, above, 
below and across, in every respect, under all circumstances, entirely. He pervades the thought of loving kindness grown great 
and immeasurable without anger and without ill will. He reflects, this release of mind in loving kindness is compounded and 
thought out. Knows, whatever is compounded and thought out is impermanent, a ceasing thing. Established in that he destroys 
desires. If he does not destroy desires on account of following that same with interest, he destroys the five lower bonds binding 
to the sensual world and is born spontaneously and extinguishes there itself, not proceeding any further. Householder, this is 
the one thing, well declared by The Blessed One who knows and sees, is worthy and rightfully enlightened, in which, if the 
bhikkhu abides diligent to dispel, the not released mind is released, the not destroyed desires get destroyed and the not yet 
reached end of unpleasantness is reached. 

Again, householder, the bhikkhu pervades one direction with thoughts of compassion, so too the second, third, fourth, above, 
below and across, in every respect, under all circumstances, entirely. He pervades the thought of compassion, ... re ... intrinsic 
joy, ... re ... equanimity grown great and immeasurable without anger and without ill will. He reflects, this release of mind in 
equanimity is compounded and thought out. He knows, whatever is compounded and thought out is impermanent, a ceasing 
thing. Established in that he destroys desires. If he does not destroy desires on account of following that same with interest, he 
destroys the five lower bonds binding to the sensual world and is born spontaneously and extinguishes there itself, not 
proceeding any further. Householder, this is the one thing, well declared by The Blessed One who knows and sees, is worthy and 
rightfully enlightened, in which, if the bhikkhu abides diligent to dispel, the not released mind is released, the not destroyed 
desires get destroyed and the not yet reached end of unpleasantness is reached. 
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Again householder, the bhikkhu overcoming all perceptions of matter and all perceptions of aversion not attending to various 
perceptions, with space is boundless abides in the sphere of space. He reflects, this sphere of space is compounded and thought 
out. He knows, whatever is compounded and thought out is impermanent, a ceasing thing. Established in that he destroys 
desires. If he does not destroy desires on account of following that same with interest, he destroys the five lower bonds binding 
to the sensual world and is born spontaneously and extinguishes there itself, not proceeding any further. Householder, this is 
the one thing, well declared by The Blessed One who knows and sees, is worthy and rightfully enlightened, in which, if the 
bhikkhu abides diligent to dispel, the not released mind is released, the not destroyed desires get destroyed and the not yet 
reached end of unpleasantness is reached. 

Again householder, the bhikkhu overcoming all the sphere of space, with consciousness is boundless abides in the sphere of 
consciousness, ... re ... overcoming all the sphere of consciousness with there is nothing abides in the sphere of nothingness. He 
reflects, this sphere of nothingness is compounded and thought out. He knows, whatever is compounded and thought out is 
impermanent, a ceasing thing. Established in that he destroys desires. If he does not destroy desires on account of following that 
same with interest, he destroys the five lower bonds binding to the sensual world and is born spontaneously and extinguishes 
there itself, not proceeding any further. Householder, this is the one thing, well declared by The Blessed One who knows and 
sees, is worthy and rightfully enlightened, in which, if the bhikkhu abides diligent to dispel, the not released mind is released, 
the not destroyed desires get destroyed and the not yet reached end of unpleasantness is reached. 

When this was said the householder Dasama of Atthakanagara said thus to venerable Ānanda:  

“Venerable sir, Ānanda, it is like a man searching for a single treasure obtained eleven treasures at one and the same time. I was 
looking for a single door to deathlessness was shown eleven doors to deathlessness. A man has a house with eleven doors to 
escape when the house is on fire. Likewise I can enter the deathless state through one of these doors and make myself safe. 
Ascetics of other sects give gifts to their Teachers. Why should not I make offerings to venerable Ānanda!" 

The householder Dasama of Atthakanagara assembled the Community of bhikkhus of Vesali and Pataliputta and with his own 
hands offered eatables and nourishing food and satisfied them. He gave each one a set of robes and offered venerable Ānanda 
the set of three robes He caused five hundred dwellings to be made for venerable Ānanda. 

[https://vimuttimag.ga/tipitaka/2Sutta-Pitaka/4Anguttara-Nikaya/Anguttara6/11-ekadasakanipata/002-anussativaggo-e.html]. 

45. AN, Catuttha Puggala Sutta 
 

3. Paṭhamananakaraṇasuttaṃ - The first on diversity 

by Bhikkuni Uppalavanna 

013.03. Bhikkhus, these four persons are evident in the world. What four? 

Here, bhikkhus, a certain person secluding from sensual desires and demeritorious thoughts, with thoughts and discursive 
thoughts and with joy and pleasantness born of seclusion attains to the first higher state of mind. Enjoying it, longing for it, he 
attains prosperity in it. Keenly applying himself to it, making much of it and not decreasing from it, he dies and is born with the 
gods of the sphere of Brahma. The life span of those gods is a forward world cycle. Finishing his complete life span there, he 
would either be born in hell, as a beast, or as a ghost. As for the noble disciples of The Blessed One, they would finish the 
complete life span there and would extinguish in that same birth. Bhikkhus, this is the difference and diversity between the 
learned noble disciple and the not learned ordinary man in their course of action, birth and conscience. 

Again, bhikkhus, a certain person overcoming thoughts and discursive thoughts and internally appeasing the mind making it one 
pointed without thoughts and discursive thoughts and with joy and pleasantness born of concentration attains to the second 
higher state of mind. Enjoying it, longing for it he attains prosperity in it. Keenly applying himself to it, making much of it, not 
decreasing from it he dies and is born with the gods of Radiance. The life span of those gods is two forward world cycles. Finishing 
his complete life span there, he would either be born in hell, as a beast, or as a ghost. As for the noble disciples of The Blessed 
One, they would finish the complete life span there and would extinguish in that same birth. Bhikkhus, this is the difference and 
diversity between the learned noble disciple and the not learned ordinary man in their course of action, birth and conscience. 

Again, bhikkhus, a certain person with equanimity to joy and detachment abides mindful and aware experiencing pleasantness 
with the body too. To this the noble ones say mindful abiding in pleasantness with equanimity. He attains to this third higher 
state of mind. Enjoying it, longing for it he attains prosperity in it. Keenly applying himself to it, making much of it and not 
decreasing he dies and is born with the lustrous gods. The life span of those gods is four forward world cycles. Finishing his 
complete life span there, he would either be born in hell, as a beast, or as a ghost. As for the noble disciples of The Blessed One, 
they would finish the complete life span there and would extinguish in that same birth. Bhikkhus, this is the difference and 
diversity between the learned noble disciple and the not learned ordinary man in their course of action, birth and conscience. 

Again, bhikkhus, a certain person dispelling pleasantness and unpleasantness, and earlier having dispelled pleasure and 
displeasure without unpleasantness and pleasantness and purifying mindfulness with equanimity attains to the fourth higher 
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state of mind. Enjoying it, longing for it he attains prosperity in it. Keenly applying himself to it, making much of it and not 
decreasing he dies and is born with the gods of Space. The life span of those gods is five hundred forward world cycles. Finishing 
his complete life span there, he would either be born in hell, as a beast, or as a ghost. As for the noble disciples of The Blessed 
One, they would finish the complete life span there and would extinguish in that same birth. Bhikkhus, this is the difference and 
diversity between the learned noble disciple and the not learned ordinary man in their course of action, birth and conscience. 

4. Dutiyananakaraṇasuttaṃ - The second on diversity 

013.04. Bhikkhus, these four persons are evident in the world. What four? 

Here, bhikkhus, a certain person secluding from sensual desires and demeritorious thoughts, with thoughts and discursive 
thoughts and with joy and pleasantness born of seclusion attains to the first higher state of mind. In that state of mind whatever 
he sees as matter, feelings, perceptions, determinations and consciousness, he reflects them as impermanent, unpleasant, an 
ailment, an abscess, an arrow, a misfortune, an illness, as external, destined to decay, void and lacking a self. After death he is 
born with the gods of pure abodes. These abodes are not shared by the ordinary folk. 

Again, bhikkhus, a certain person overcoming thoughts and discursive thoughts and internally appeasing the mind making it one 
pointed without thoughts and discursive thoughts and with joy and pleasantness born of concentration attains to the second 
higher state of mind ... re ... Again, bhikkhus, a certain person overcoming thoughts and discursive thoughts and internally 
appeasing the mind making it one pointed without thoughts and discursive thoughts and with joy and pleasantness born of 
concentration attains to the second higher state of mind ... re ... Again, bhikkhus, a certain person with equanimity to joy and 
detachment abides mindfull and aware experiencing pleasantness with the body tooṬo this the noble ones say mindfull abiding 
in pleasantness with equanimity. He attains to this third higher state of mind ... re ... Again, bhikkhus, a certain person dispelling 
pleasantness and unpleasantness, and earlier having dispelled pleasure and displeasure without unpleasantness and 
pleasantness and purifying mindfulness with equanimity attains to the fourth higher state of mind. In that state of mind whatever 
he sees as matter, feelings, perceptions, determinations and consciousness, he reflects them as impermanent, unpleasant, an 
ailment, an abscess, an arrow, a misfortune, an illness, as external, destined to decay, void and lacking a self. After death he is 
born with the gods of pure abodes. These abodes are not shared by the ordinary folk. Bhikkhus, these four persons are evident 
in the world. 

5. Paṭhamamettāsuttaṃ - First on loving kindness 

013.05. Bhikkhus, these four persons are evident in the world. What four? 

Here bhikkhus, a certain person pervades one direction with loving kindness, so too the second, third, fourth, above, below and 
across, in every respect, in all circumstances, entirely, without anger and ill will Enjoying it, longing for it, he attains prosperity 
in it. Keenly applying himself to it, making much of it and not decreasing from it, he dies and is born with the gods of the sphere 
of Brahma. The life span of those gods is a forward world cycle. Finishing his complete life span there, he would either be born 
in hell, as a beast, or as a ghost. As for the noble disciples of The Blessed One, they would finish the complete life span there and 
would extinguish in that same birth. Bhikkhus, this is the difference and diversity between the learned noble disciple and the not 
learned ordinary man in their course of action, birth and conscience. 

Again, bhikkhus, a certain person pervades one direction with compassion, ... re ... with intrinsic joy, with equanimity, so too the 
second, third, fourth, above, below and across, in every respect, in all circumstances, entirely, without anger and ill will Enjoying 
it, longing for it, he attains prosperity in it. Keenly applying himself to it, making much of it and not decreasing from it, he dies 
and is born with the Radiant gods. The life span of those gods is two forward world cycles ... re ... the lustrous gods. The life span 
of those gods is four forward world cycles ... re ... ṭhe gods of space. The life span of those gods is five hundred forward world 
cycles. Finishing his complete life span there, he would either be born in hell, as a beast, or as a ghost. As for the noble disciples 
of The Blessed One, they would finish the complete life span there and would extinguish in that same birth. Bhikkhus, this is the 
difference and diversity between the learned noble disciple and the not learned ordinary man in their course of action, birth and 
conscience. 

Bhikkhus, these four persons are evident in the world. 

6. Dutiyamettāsuttaṃ - Second on loving kindness 

013.05. Bhikkhus, these four persons are evident in the world. What four? 

Here bhikkhus, a certain person pervades one direction with loving kindness, so too the second, third, fourth, above, below and 
across, in every respect, in all circumstances, entirely, without anger and ill will. In that state of mind whatever he sees as matter, 
feelings, perceptions, determinations and consciousness, he reflects them as impermanent, unpleasant, an ailment, an abscess, 
an arrow, a misfortune, an illness, as external, destined to decay, void and lacking a self. After death he is born with the gods of 
pure abodes. These abodes are not shared by the ordinary folk. 

Again, bhikkhus, a certain person pervades one direction with compassion, ... re ... with intrinsic joy, ... re ... with equanimity, so 
too the second, third, fourth, above, below and across, in every respect, in all circumstances, entirely, without anger and ill will. 
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In that state of mind whatever he sees as matter, feelings, perceptions, determinations and consciousness, he reflects them as 
impermanent, unpleasant, an ailment, an abscess, an arrow, a misfortune, an illness, as external, destined to decay, void and 
lacking a self. After death he is born with the gods of pure abodes. These abodes are not shared by the ordinary folk. 

[https://vimuttimag.ga/tipitaka/2Sutta-Pitaka/4Anguttara-Nikaya/Anguttara2/4-catukkanipata/013-bhayavaggo-e.html]. 

 
 
46. KN, Iti. Paññāparihāni Sutta 

Iti 28-49 PTS: Iti 22-43 Vagga.sutta: Iti 2.1-22 

Itivuttaka: The Group of Twos  
translated from the Pali by Thanissaro Bhikkhu © 2001 

 
§ 41.   {Iti 2.14; Iti 35} 
This was said by the Blessed One, said by the Arahant, so I have heard: "Those beings are truly deprived who are deprived of 
noble discernment. They live in stress in the present life — troubled, distressed, & feverish — and at the break-up of the body, 
after death, a bad destination can be expected. 
"Those beings are not deprived who are not deprived of noble discernment. They live in ease in the present life — untroubled, 
undistressed, & not feverish — and at the break-up of the body, after death, a good destination can be expected. 

 
Look at the world 
 — including its heavenly beings: 
deprived of discernment, 
making an abode in name-&-form, 
it conceives that 'This is the truth.' 
The best discernment in the world 
is what leads to penetration, 
for it rightly discerns 
the total ending of birth & becoming. 
 
Human & heavenly beings 
hold them dear: 
those who are self-awakened, mindful, 
bearing their last bodies 
with joyful discernment. 
[https://www.accesstoinsight.org/tipitaka/kn/iti/iti.2.028-049.than.html#iti-028]. 
 
 
47. SN, Bhadraka Sutta 
 

SN 42.11 PTS: S iv 327 CDB ii 1348 

Gandhabhaka (Bhadraka) Sutta: To Gandhabhaka (Bhadraka)  
translated from the Pali by Thanissaro Bhikkhu © 1999 

This sutta is known as Gandhabhaka Sutta in the Thai edition of the Tipitaka, and Bhadraka Sutta in the Sri Lankan. 

On one occasion the Blessed One was staying among the Mallans in a Mallan town named Uruvelakappa. Then Gandhabhaka the 
headman went to the Blessed One and, on arrival, having bowed down to him, sat to one side. As he was sitting there he said to 
the Blessed One: "It would be good, lord, if the Blessed One would teach me the origination & ending of stress." 

"Headman, if I were to teach you the origination & ending of stress with reference to the past, saying, 'Thus it was in the past,' 
you would be doubtful and perplexed. If I were to teach you the origination & ending of stress with reference to the future, 
saying, 'Thus it will be in the future,' you would be doubtful and perplexed. So instead, I — sitting right here — will teach you 
sitting right there the origination & ending of stress. Listen & pay close attention. I will speak." 

"As you say, lord," Gandhabhaka the headman replied. 

The Blessed One said: "Now what do you think, headman: Are there any people in Uruvelakappa who, if they were murdered or 
imprisoned or fined or censured, would cause sorrow, lamentation, pain, distress, or despair to arise in you?" 

"Yes, lord, there are people in Uruvelakappa who, if they were murdered or imprisoned or fined or censured, would cause 
sorrow, lamentation, pain, distress, or despair to arise in me." 

"And are there any people in Uruvelakappa who, if they were murdered or imprisoned or fined or censured, would cause no 
sorrow, lamentation, pain, distress, or despair to arise in you?" 
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"Yes, lord, there are people in Uruvelakappa who, if they were murdered or imprisoned or fined or censured, would cause no 
sorrow, lamentation, pain, distress, or despair to arise in me." 

"Now what is the cause, what is the reason, why the murder, imprisonment, fining, or censure of some of the people in 
Uruvelakappa would cause you sorrow, lamentation, pain, distress, or despair, whereas the murder imprisonment, fining, or 
censure of others would cause you no sorrow, lamentation, pain, distress, or despair?" 

"Those people in Uruvelakappa whose murder, imprisonment, fining, or censure would cause me sorrow, lamentation, pain, 
distress, or despair are those for whom I feel desire & passion. Those people in Uruvelakappa whose murder, imprisonment, 
fining, or censure would cause me no sorrow, lamentation, pain, distress, or despair are those for whom I feel no desire or 
passion." 

"Now, headman, from what you have realized, fathomed, attained right now in the present, without regard to time, you may 
draw an inference with regard to the past and future: 'Whatever stress, in arising, arose for me in the past, all of it had desire as 
its root, had desire as its cause — for desire is the cause of stress. And whatever stress, in arising, will arise for me in the future, 
all of it will have desire as the root, will have desire as its cause — for desire is the cause of stress.'" 

"Amazing, lord. Stupendous. How well the Blessed One has put it: 'Whatever stress, in arising, arose for me in the past, all of it 
had desire as its root, had desire as its cause — for desire is the cause of stress. And whatever stress, in arising, will arise for me 
in the future, all of it will have desire as the root, will have desire as its cause — for desire is the cause of stress.' I have a son, 
lord, named Ciravasi, who lives far away from here. When I get up in the morning, I send a man, saying, 'Go, learn how Ciravasi 
is doing.' And as long as that man has not returned, I am simply beside myself, [thinking], 'Don't let Ciravasi be sick!'" 

"Now, headman, what do you think: If Ciravasi were to be murdered or imprisoned or fined or censured, would you feel sorrow, 
lamentation, pain, distress, & despair?" 

"Lord, if my son Ciravasi were to be murdered or imprisoned or fined or censured, my very life would be altered. So how could I 
not feel sorrow, lamentation, pain, distress, & despair? 

"Thus, headman, by this line of reasoning it may be realized how stress, when arising, arises: All of it has desire as its root, has 
desire as its cause — for desire is the cause of stress. 

"Now what do you think, headman: Before you had seen or heard of Ciravasi's mother, did you feel desire, passion, or love for 
her?" 

"No, lord." 

"And after you had seen or heard of Ciravasi's mother, did you feel desire, passion, or love for her?" 

"Yes, lord." 

"What do you think: If Ciravasi's mother were to be murdered or imprisoned or fined or censured, would you feel sorrow, 
lamentation, pain, distress, & despair?" 

"Lord, if Ciravasi's mother were to be murdered or imprisoned or fined or censured, my very life would be altered. So how could 
I not feel sorrow, lamentation, pain, distress, & despair?" 

"Thus, headman, by this line of reasoning it may be realized how stress, when arising, arises: All of it has desire as its root, has 
desire as its cause — for desire is the cause of stress." 

See also: MN 87; MN 101;Ud 2.7; Ud 8.8.  

[http://www.accesstoinsight.org/tipitaka/sn/sn42/sn42.011.than.html]. 
 

 
48. Sn, Hemaka Sutta 
 

Sn 5.8 PTS: Sn 1084-1087 

Hemaka-manava-puccha: Hemaka's Question  
translated from the Pali by Thanissaro Bhikkhu © 1997 

[Hemaka:] 
 

In the past, 
before hearing Gotama's teaching, 
when anyone explained 'It was,' 'It will be,' 
all that was hearsay, quoted words. 
All that promoted conjecture 
and gave me no pleasure. 
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Now, sage, teach me the Dhamma 
demolishing craving, 
knowing which, living mindfully, 
one would cross over beyond 
entanglement in the world. 
 

[The Buddha:] 
 

Here, Hemaka, 
with regard to things that are dear 
 — seen, heard, sensed, & cognized — 
there is: the dispelling of passion & desire, 
  the undying state of Unbinding. 
Those knowing this, mindful, 
 fully unbound in the here & now, 
are forever calmed, have crossed over beyond entanglement in the world. 
	[http://www.accesstoinsight.org/tipitaka/kn/snp/snp.5.08.than.html].	
 
 
49. MN, Mahā Mālunkyaputta Sutta 
 

Mahāmālunkya Sutta 
The Greater Discourse to Mālunkyāputta 

The Middle Length Discourses, by Bhikku Ñanamoli and Bhikku Bodhi 
 

1. THUS HAVE I HEARD. On one occasion the Blessed One was living at Sāvatthī in Jeta’s Grove, Anāthapiṇḍika’s Park. There he 
addressed the bhikkhus thus: “Bhikkhus.” — “Venerable sir,” they replied. The Blessed One said this: 

2. “Bhikkhus, do you remember the five lower fetters as taught by me?” 

When this was said, the venerable Mālunkyāputta replied: “Venerable sir, I remember the five lower fetters as taught by 
the Blessed One.”649 

“But, Mālunkyāputta, in what way do you remember the five lower fetters as taught by me?” 

“Venerable sir, I remember identity view as a lower fetter taught by the Blessed One. I remember doubt as a lower fetter 
taught by the Blessed One. I remember adherence to rules and observances as a lower fetter taught by the Blessed One. I 
remember sensual desire as a lower fetter taught by the Blessed One. I remember ill will as a lower fetter taught by the Blessed 
One. It is in this way, venerable sir, that I remember the five lower fetters as taught by the Blessed One.” 

3. “Mālunkyāputta, to whom do you remember my having taught these five lower fetters in that way?650 Would not the 
wanderers of other sects confute you with the simile of the infant? For a young tender infant lying prone does not even have 
the notion ‘identity,’ [433] so how could identity view arise in him? Yet the underlying tendency to identity view lies within 
him.651 A young tender infant lying prone does not even have the notion ‘teachings,’652 so how could doubt about the teachings 
arise in him? Yet the underlying tendency to doubt lies within him. A young tender infant lying prone does not even have the 
notion ‘rules,’ so how could adherence to rules and observances arise 538in him? Yet the underlying tendency to adhere to rules 
and observances lies within him. A young tender infant lying prone does not even have the notion ‘sensual pleasures,’ so how 
could sensual desire arise in him? Yet the underlying tendency to sensual lust lies within him. A young tender infant lying prone 
does not even have the notion ‘beings,’ so how could ill will towards beings arise in him? Yet the underlying tendency to ill will 
lies within him. Would not the wanderers of other sects confute you with this simile of the infant?” 

4. Thereupon, the venerable Ānanda said: “It is the time, Blessed One, it is the time, Sublime One, for the Blessed One to 
teach the five lower fetters. Having heard it from the Blessed One, the bhikkhus will remember it.” 

“Then listen, Ānanda, and attend closely to what I shall say.” 

“Yes, venerable sir,” the venerable Ānanda replied. 

The Blessed One said this: 

5. “Here, Ānanda, an untaught ordinary person who has no regard for noble ones and is unskilled and undisciplined in their 
Dhamma, who has no regard for true men and is unskilled and undisciplined in their Dhamma, abides with a mind obsessed and 
enslaved by identity view, and he does not understand as it actually is the escape from the arisen identity view; and when that 
identity view has become habitual and is uneradicated in him, it is a lower fetter. He abides with a mind obsessed and enslaved 
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by doubt… by adherence to rules and observances … by sensual lust [434]… by ill will, and he does not understand as it actually 
is the escape from arisen ill will; and when that ill will has become habitual and is uneradicated in him, it is a lower fetter. 

6. “A well-taught noble disciple who has regard for noble ones and is skilled and disciplined in their Dhamma, who has regard 
for true men and is skilled and disciplined in their Dhamma, does not abide with a mind obsessed and enslaved by identity view; 
he understands as it actually is the escape from the arisen identity view, and identity view together with the underlying tendency 
to it is abandoned in him.653 He does not abide with a mind obsessed and enslaved by doubt… by adherence to rules and 
observances… by sensual lust… by ill will; he understands as it actually is the escape from the arisen ill will, and ill will together 
with the underlying tendency to it is abandoned in him. 

539 

7. “There is a path, Ānanda, a way to the abandoning of the five lower fetters; that anyone, without relying on that path, on 
that way, shall know or see or abandon the five lower fetters — this is not possible. Just as when there is a great tree standing 
possessed of heartwood, it is not possible that anyone shall cut out its heartwood without cutting through its bark and sapwood, 
so too, there is a path… this is not possible. 

“There is a path, Ānanda, a way to the abandoning of the five lower fetters; [435] that someone, by relying on that path, on 
that way, shall know and see and abandon the five lower fetters — this is possible. Just as, when there is a great tree standing 
possessed of heartwood, it is possible that someone shall cut out its heartwood by cutting through its bark and sapwood, so too, 
there is a path… this is possible. 

8. “Suppose, Ānanda, the river Ganges were full of water right up to the brim so that crows could drink from it, and then a 
feeble man came thinking: ‘By swimming across the stream with my arms, I shall get safely across to the further shore of this 
river Ganges’; yet he would not be able to get safely across. So too, when the Dhamma is being taught to someone for the 
cessation of personality, if his mind does not enter into it and acquire confidence, steadiness, and resolution, then he can be 
regarded as like the feeble man. 

“Suppose, Ānanda, the river Ganges were full of water right up to the brim so that crows could drink from it, and then a 
strong man came thinking: ‘By swimming across the stream with my arms, I shall get safely across to the further shore of this 
river Ganges’; and he would be able to get safely across. So too, when the Dhamma is being taught to someone for the cessation 
of personality, if his mind enters into it and acquires confidence, steadiness, and resolution, then he can be regarded as like the 
strong man. 

9. “And what, Ānanda, is the path, the way to the abandoning of the five lower fetters? Here, with seclusion from the 
acquisitions,654 with the abandoning of unwholesome states, with the complete tranquillization of bodily inertia, quite secluded 
from sensual pleasures, secluded from unwholesome states, a bhikkhu enters upon and abides in the first jhāna, which is 
accompanied by applied and sustained thought, with rapture and pleasure born of seclusion. 

“Whatever exists therein of material form, feeling, perception, 540formations, and consciousness, he sees those states as 
impermanent, as suffering, as a disease, as a tumour, as a barb, as a calamity, as an affliction, as alien, as disintegrating, as void, 
as not self.655 He turns his mind away from those states [436] and directs it towards the deathless element thus: ‘This is the 
peaceful, this is the sublime, that is, the stilling of all formations, the relinquishing of all attachments, the destruction of craving, 
dispassion, cessation, Nibbāna.’656 If he is steady in that, he attains the destruction of the taints. But if he does not attain the 
destruction of the taints because of that desire for the Dhamma, that delight in the Dhamma,657 then with the destruction of 
the five lower fetters he becomes one due to reappear spontaneously [in the Pure Abodes] and there attain final Nibbāna 
without ever returning from that world. This is the path, the way to the abandoning of the five lower fetters. 

10–12. “Again, with the stilling of applied and sustained thought, a bhikkhu enters upon and abides in the second jhāna… 
Again, with the fading away as well of rapture, a bhikkhu… enters upon and abides in the third jhāna… Again, with the abandoning 
of pleasure and pain… a bhikkhu enters upon and abides in the fourth jhāna, which has neither-pain-nor-pleasure and purity of 
mindfulness due to equanimity. 

“Whatever exists therein of material form, feeling, perception, formations, and consciousness, he sees those states as 
impermanent… as not self. He turns his mind away from those states and directs it towards the deathless element… This is the 
path, the way to the abandoning of the five lower fetters. 

13. “Again, with the complete surmounting of perceptions of form, with the disappearance of perceptions of sensory impact, 
with non-attention to perceptions of diversity, aware that ‘space is infinite,’ a bhikkhu enters upon and abides in the base of 
infinite space. 

“Whatever exists therein of feeling, perception, formations, and consciousness,658 he sees those states as impermanent… 
as not self. He turns his mind away from those states and directs it towards the deathless element… This is the path, the way to 
the abandoning of the five lower fetters. 
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14. “Again, by completely surmounting the base of infinite space, aware that ‘consciousness is infinite,’ a bhikkhu enters 
upon and abides in the base of infinite consciousness. 

541 

“Whatever exists therein of feeling, perception, formations, and consciousness, he sees those states as impermanent… as 
not self. He turns his mind away from those states and directs it towards the deathless element… This is the path, the way to 
the abandoning of the five lower fetters. 

15. “Again, by completely surmounting the base of infinite consciousness, aware that ‘there is nothing,’ a bhikkhu enters 
upon and abides in the base of nothingness. 

“Whatever exists therein of feeling, perception, formations, and consciousness, he sees those states as impermanent, as 
suffering, as a disease, as a tumour, as a barb, as a calamity, as an affliction, as alien, as disintegrating, as void, as not self. He 
turns his mind away from those states and directs it towards the deathless element thus: ‘This is the peaceful, this is the sublime, 
that is, the stilling of all formations, the relinquishing of all attachments, the destruction of craving, dispassion, cessation, 
Nibbāna.’ If he is steady in that, [437] he attains the destruction of the taints. But if he does not attain the destruction of the 
taints because of that desire for the Dhamma, that delight in the Dhamma, then with the destruction of the five lower fetters 
he becomes one due to reappear spontaneously [in the Pure Abodes] and there attain final Nibbāna without ever returning from 
that world. This is the path, the way to the abandoning of the five lower fetters.” 

16. “Venerable sir, if this is the path, the way to the abandoning of the five lower fetters, then how is it that some bhikkhus 
here [are said to] gain deliverance of mind and some [are said to] gain deliverance by wisdom?” 

“The difference here, Ānanda, is in their faculties, I say.”659 

That is what the Blessed One said. The venerable Ānanda was satisfied and delighted in the Blessed One’s words. 

[https://wisdomexperience.org/ebook/the-middle-length-discourses-of-the-buddha/part-two-the-middle-fifty-discourses-majjhimapaṇṇasapaḷi/2-

the-division-on-bhikkhus-bhikkhuvagga/64-mahamalunkya-sutta-the-greater-discourse-to-malunkyaputta/]. 

 
 
50. SN, Khemaka Sutta 
 

SN 22.89 PTS: S iii 126 CDB i 942 

Khemaka Sutta: About Khemaka  
translated from the Pali by Thanissaro Bhikkhu © 2001 

	

On one occasion many elder monks were staying at Kosambi in Ghosita's Park. And at that time Ven. Khemaka was staying at 
the Jujube Tree Park, diseased, in pain, severely ill. Then in the late afternoon the elder monks left their seclusion and 
addressed Ven. Dasaka, [saying,] "Come, friend Dasaka. Go to the monk Khemaka and on arrival say to him, 'The elders, friend 
Khemaka, say to you, "We hope you are getting better, friend. We hope you are comfortable. We hope that your pains are 
lessening and not increasing. We hope that there are signs of their lessening, and not of their increasing."'"	

Replying, "As you say, friends," to the elder monks, Ven. Dasaka went to Ven. Khemaka and on arrival said to him: "The elders, 
friend Khemaka, say to you, 'We hope you are getting better, friend. We hope you are comfortable. We hope that your pains 
are lessening and not increasing. We hope that there are signs of their lessening, and not of their increasing.'" 

"I am not getting better, my friend. I am not comfortable. My extreme pains are increasing, not lessening. There are signs of 
their increasing, and not of their lessening." 

Then Ven. Dasaka went to the elder monks and, on arrival, said to them, "The monk Khemaka has said to me, 'I am not getting 
better, my friend. I am not comfortable. My extreme pains are increasing, not lessening. There are signs of their increasing, and 
not of their lessening.'" 

"Come, friend Dasaka. Go to the monk Khemaka and on arrival say to him, 'The elders, friend Khemaka, say to you, "Concerning 
these five clinging-aggregates described by the Blessed One — i.e., form as a clinging-aggregate, feeling as a clinging-aggregate, 
perception as a clinging-aggregate, fabrications as a clinging-aggregate, consciousness as a clinging-aggregate: Do you assume 
anything with regard to these five clinging-aggregates to be self or belonging to self?"'" 

Replying, "As you say, friends," to the elder monks, Ven. Dasaka went to Ven. Khemaka and on arrival said to him, "The elders, 
friend Khemaka, say to you, 'Concerning these five clinging-aggregates described by the Blessed One — i.e., form as a clinging-
aggregate, feeling as a clinging-aggregate, perception as a clinging-aggregate, fabrications as a clinging-aggregate, consciousness 
as a clinging-aggregate: Do you assume anything with regard to these five clinging-aggregates to be self or belonging to self?'" 
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"Friend, concerning these five clinging-aggregates described by the Blessed One — i.e., form as a clinging-aggregate... feeling... 
perception... fabrications... consciousness as a clinging-aggregate: With regard to these five clinging-aggregates, there is nothing 
I assume to be self or belonging to self." 

Then Ven. Dasaka went to the elder monks and, on arrival, said to them, "The monk Khemaka has said to me, 'Friend, concerning 
these five clinging-aggregates described by the Blessed One — i.e., form as a clinging-aggregate... feeling... perception... 
fabrications... consciousness as a clinging-aggregate: With regard to these five clinging-aggregates, there is nothing I assume to 
be self or belonging to self.'" 

"Come, friend Dasaka. Go to the monk Khemaka and on arrival say to him, 'The elders, friend Khemaka, say to you, "Concerning 
these five clinging-aggregates described by the Blessed One — i.e., form as a clinging-aggregate... feeling... perception... 
fabrications... consciousness as a clinging-aggregate: If, with regard to these five clinging-aggregates, Ven. Khemaka assumes 
nothing to be self or belonging to self, then Ven. Khemaka is an arahant, devoid of fermentations."'" 

Replying, "As you say, friends," to the elder monks, Ven. Dasaka went to Ven. Khemaka and on arrival said to him, "The elders, 
friend Khemaka, say to you, 'Concerning these five clinging-aggregates described by the Blessed One — i.e., form as a clinging-
aggregate... feeling... perception... fabrications... consciousness as a clinging-aggregate: If, with regard to these five clinging-
aggregates, Ven. Khemaka assumes nothing to be self or belonging to self, then Ven. Khemaka is an arahant, devoid of 
fermentations.'" 

"Friend, concerning these five clinging-aggregates described by the Blessed One — i.e., form as a clinging-aggregate... feeling... 
perception... fabrications... consciousness as a clinging-aggregate: With regard to these five clinging-aggregates, there is nothing 
I assume to be self or belonging to self, and yet I am not an arahant. With regard to these five clinging-aggregates, 'I am' has not 
been overcome, although I don't assume that 'I am this.'" 

Then Ven. Dasaka went to the elder monks and, on arrival, said to them, "The monk Khemaka has said to me, 'Friend, concerning 
these five clinging-aggregates described by the Blessed One — i.e., form as a clinging-aggregate... feeling... perception... 
fabrications... consciousness as a clinging-aggregate: With regard to these five clinging-aggregates, there is nothing I assume to 
be self or belonging to self, and yet I am not an arahant. With regard to these five clinging-aggregates, "I am" has not been 
overcome, although I don't assume that "I am this."'" 

"Come, friend Dasaka. Go to the monk Khemaka and on arrival say to him, 'The elders, friend Khemaka, say to you, "Friend 
Khemaka, this 'I am' of which you speak: what do you say 'I am'? Do you say, 'I am form,' or do you say, 'I am something other 
than form'? Do you say, 'I am feeling... perception... fabrications... consciousness,' or do you say, 'I am something other than 
consciousness'? This 'I am' of which you speak: what do you say 'I am'?"'" 

Replying, "As you say, friends," to the elder monks, Ven. Dasaka went to Ven. Khemaka and on arrival said to him, "The elders, 
friend Khemaka, say to you, 'Friend Khemaka, this "I am" of which you speak: what do you say "I am"? Do you say, "I am form," 
or do you say, "I am something other than form"? Do you say, "I am feeling... perception... fabrications... consciousness," or do 
you say, "I am something other than consciousness"'? This "I am" of which you speak: what do you say "I am"?'" 

"Enough, friend Dasaka. What is accomplished by this running back & forth? Fetch me my staff. I will go to the elder monks 
myself." 

Then Ven. Khemaka, leaning on his staff, went to the elder monks and, on arrival, exchanged courteous greetings with them. 
After an exchange of friendly greetings & courtesies, he sat to one side. As he was sitting there, the elder monks said to him, 
"Friend Khemaka, this 'I am' of which you speak: what do you say 'I am'? Do you say, 'I am form,' or do you say, 'I am something 
other than form'? Do you say, 'I am feeling... perception... fabrications... consciousness,' or do you say, 'I am something other 
than consciousness''? This 'I am' of which you speak: what do you say 'I am'?" 

"Friends, it's not that I say 'I am form,' nor do I say 'I am something other than form.' It's not that I say, 'I am feeling... perception... 
fabrications... consciousness,' nor do I say, 'I am something other than consciousness.' With regard to these five clinging-
aggregates, 'I am' has not been overcome, although I don't assume that 'I am this.' 

"It's just like the scent of a blue, red, or white lotus: If someone were to call it the scent of a petal or the scent of the color or 
the scent of a filament, would he be speaking correctly?" 

"No, friend." 

"Then how would he describe it if he were describing it correctly?" 

"As the scent of the flower: That's how he would describe it if he were describing it correctly." 

"In the same way, friends, it's not that I say 'I am form,' nor do I say 'I am other than form.' It's not that I say, 'I am feeling... 
perception... fabrications... consciousness,' nor do I say, 'I am something other than consciousness.' With regard to these five 
clinging-aggregates, 'I am' has not been overcome, although I don't assume that 'I am this.' 
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"Friends, even though a noble disciple has abandoned the five lower fetters, he still has with regard to the five clinging-
aggregates a lingering residual 'I am' conceit, an 'I am' desire, an 'I am' obsession. But at a later time he keeps focusing on the 
phenomena of arising & passing away with regard to the five clinging-aggregates: 'Such is form, such its origin, such its 
disappearance. Such is feeling... Such is perception... Such are fabrications... Such is consciousness, such its origin, such its 
disappearance.' As he keeps focusing on the arising & passing away of these five clinging-aggregates, the lingering residual 'I am' 
conceit, 'I am' desire, 'I am' obsession is fully obliterated. 

"Just like a cloth, dirty & stained: Its owners give it over to a washerman, who scrubs it with salt earth or lye or cow-dung and 
then rinses it in clear water. Now even though the cloth is clean & spotless, it still has a lingering residual scent of salt earth or 
lye or cow-dung. The washerman gives it to the owners, the owners put it away in a scent-infused wicker hamper, and its 
lingering residual scent of salt earth, lye, or cow-dung is fully obliterated. 

"In the same way, friends, even though a noble disciple has abandoned the five lower fetters, he still has with regard to the five 
clinging-aggregates a lingering residual 'I am' conceit, an 'I am' desire, an 'I am' obsession. But at a later time he keeps focusing 
on the phenomena of arising & passing away with regard to the five clinging-aggregates: 'Such is form, such its origin, such its 
disappearance. Such is feeling... Such is perception... Such are fabrications... Such is consciousness, such its origin, such its 
disappearance.' As he keeps focusing on the arising & passing away of these five clinging-aggregates, the lingering residual 'I am' 
conceit, 'I am' desire, 'I am' obsession is fully obliterated." 

When this was said, the elder monks said to Ven. Khemaka, "We didn't cross-examine Ven. Khemaka with the purpose of 
troubling him, just that [we thought] Ven. Khemaka is capable of declaring the Blessed One's message, teaching it, describing it, 
setting it forth, revealing it, explaining it, making it plain — just as he has in fact declared it, taught it, described it, set it forth, 
revealed it, explained it, made it plain." 

That is what Ven. Khemaka said. Gratified, the elder monks delighted in his words. And while this explanation was being given, 
the minds of sixty-some monks, through no clinging, were fully released from fermentations — as was Ven. Khemaka's. 

[https://www.accesstoinsight.org/tipitaka/sn/sn22/sn22.089.than.html]. 

 
 
51. SN, Satta Sutta 
 

SN 23.2 PTS: S iii 189 CDB i 985 

Satta Sutta: A Being  
translated from the Pali by Thanissaro Bhikkhu © 1999 

 
Translator's note: A number of discourses (among them, SN 35.191; AN 6.63) make the point that the mind is fettered, not by things 

like the five aggregates or the objects of the six senses, but by the act of passion & delight for them. There are two ways to try to cut 

through this fetter. One is to focus on the drawbacks of passion & delight in & of themselves, seeing clearly the stress & suffering they 

engender in the mind. The other is to analyse the objects of passion & delight in such a way that they no longer seem worthy of interest. 

This second approach is the one recommended in this discourse: when the Buddha talks of "smashing, scattering, & demolishing form 

(etc.) and making it unfit for play," he is referring to the practice of analysing form minutely into its component parts until it no longer 

seems a fit object for passion & delight. When all five aggregates can be treated in this way, the mind is left with no conditioned object 

to serve as a focal point for its passion, and so is released — at the very least — to the stage of Awakening called non-return. 

 

I have heard that on one occasion the Blessed One was staying near Savatthi at Jeta's Grove, Anāthapiṇḍika’s monastery. 
Then Ven. Radha went to the Blessed One and, on arrival, having bowed down to him sat to one side. As he was sitting there, he 
said to the Blessed One: "'A being,' lord. 'A being,' it's said. To what extent is one said to be 'a being'?" 

"Any desire, passion, delight, or craving for form, Radha: when one is caught up[1] there, tied up[2] there, one is said to be 'a 
being.'[3] 

"Any desire, passion, delight, or craving for feeling... perception... fabrications... 

"Any desire, passion, delight, or craving for consciousness, Radha: when one is caught up there, tied up there, one is said to be 
'a being.' 

"Just as when boys or girls are playing with little sand castles:[4] as long as they are not free from passion, desire, love, thirst, 
fever, & craving for those little sand castles, that's how long they have fun with those sand castles, enjoy them, treasure them, 
feel possessive of them. But when they become free from passion, desire, love, thirst, fever, & craving for those little sandcastles, 
then they smash them, scatter them, demolish them with their hands or feet and make them unfit for play. 
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"In the same way, Radha, you too should smash, scatter, & demolish form, and make it unfit for play. Practice for the ending of 
craving for form. 

"You should smash, scatter, & demolish feeling, and make it unfit for play. Practice for the ending of craving for feeling. 

"You should smash, scatter, & demolish perception, and make it unfit for play. Practice for the ending of craving for perception. 

"You should smash, scatter, & demolish fabrications, and make them unfit for play. Practice for the ending of craving for 
fabrications. 

"You should smash, scatter, & demolish consciousness and make it unfit for play. Practice for the ending of craving for 
consciousness — for the ending of craving, Radha, is Unbinding." 

Notes  
1. Satta. 
2. Visatta. 
3. Satta. 
4. Lit.: "dirt houses." 

 
 
52. SN, Samiddhi Sutta 
 

SN 1.20 PTS: S i 8 CDB i 97 

Samiddhi Sutta: About Samiddhi  
translated from the Pali by Thanissaro Bhikkhu © 1999 

	

Translator's note: The Pali canon is unique in its approach to the spirit world. While confirming the existence of spirits and other more refined levels of 

beings, it insists that they are not worthy of worship. The Buddha, after all, is the teacher not only of human beings but also of heavenly beings; and 

many heavenly beings are not especially knowledgeable or spiritually advanced, in spite of their refined state. The Canon illustrates this point in a 

number of gentle satires. The most famous is the Kevatta Sutta (DN 14), where the ignorance & pomposity of a supposedly all-knowing creator is 

lampooned. This discourse is another entertaining example of the same genre, pointing out the difficulties of teaching more advanced Dhamma to any 

being — human or divine — who is obsessed with sensual pleasures. On hearing some verses concerning the awakened one's state of mind — which is 

not subject to time and is visible here-&-now — the devata cannot understand them, and is able to grasp only a few very basic principles of Dhamma 

practice. It's unusual for the Buddha to aim his words so far over the heads of his listeners. Perhaps in this case, as in SN 1.1, he wants to subdue the 

devata's pride. At any rate, there is hope for her: as the Commentary points out, her understanding covers in a rudimentary fashion all the elements of 

the Noble Eightfold Path. If she follows through with her understanding, she's on the road to the higher attainments. 

This discourse also contains some word play on the words "time" (kala) and "subject to time" (kalika). "Time" can mean not only time in the general 

sense, but also one's time of death (a person who has died is said to have "done his/her time"). These two meanings of the word underlie the first 

exchange between Ven. Samiddhi and the devata. "Subject to time" can mean "obtainable only after a certain time" or "good only for a certain length 

of time": these meanings underlie their second exchange. 

 
I have heard that on one occasion the Blessed One was staying near Rajagaha at Tapoda monastery. Then Ven. Samiddhi, as 
night was ending, got up & went to the Tapoda Hot Springs to bathe his limbs. Having bathed his limbs and gotten out of the 
springs, he stood wearing only his lower robe, letting his limbs dry. 

Then a certain devata, in the far extreme of the night, her extreme radiance lighting up the entire Tapoda Hot Springs, 
approached Ven. Samiddhi. On arrival, while standing in the air, she addressed him with this verse: 

Without having enjoyed [sensual pleasures], 
you go for alms, monk. 
You don't go for alms after having enjoyed. 
Having enjoyed, monk, then go for alms. 
Don't let time pass you by. 
[Ven. Samiddhi replied:] 

I don't know my time. 
 My time is hidden. 
It can't be seen. 
That's why, not having enjoyed, 
 I go for alms: 
Don't let my time pass me by. 
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Then the devata, coming down to earth, said to Ven. Samiddhi, "You have gone forth while young, monk — black-haired, 
endowed with the blessings of youth in the first stage of life — without having played with sensual pleasures. Enjoy human 
sensuality, monk. Don't drop what is visible here-&-now in pursuit of what's subject to time." 

"My friend, I'm not dropping what's visible here-&-now in pursuit of what's subject to time. I'm dropping what's subject to time 
in pursuit of what's visible here-&-now. For the Blessed One has said that sensual pleasures are subject to time, of much stress, 
much despair, & greater drawbacks; whereas this Dhamma is visible here-&-now, not subject to time, inviting all to come & see, 
pertinent, to be known by the wise for themselves." 

"But, monk, in what way has the Blessed One said that sensual pleasures are subject to time, of much stress, much despair, & 
greater drawbacks? And how is this Dhamma visible here-&-now, not subject to time, inviting all to come & see, pertinent, to be 
known by the wise for themselves?" 

"I'm new, my friend, not long gone forth, only recently come to this Dhamma & discipline. I can't explain it in detail. But the 
Blessed One, worthy & rightly self-awakened, is staying here in Rajagaha at Tapoda monastery. Having gone to him, ask him this 
matter. As he explains it, that's how you should remember it." 

"Monk, it's not easy for us to go to the Blessed One, as he is surrounded by other devas of great influence. But if you go to the 
Blessed One and ask him this matter, I will come along to hear the Dhamma." 

Responding to the devata, "As you say, my friend," Ven. Samiddhi went to the Blessed One. On arrival, he bowed down to the 
Blessed One and sat to one side. As he was sitting there [he told the Blessed One his entire conversation with the devata]. "Now, 
lord, if that devata was telling the truth, she is not far from here." 

When this was said, the devata said to Ven. Samiddhi, "Ask, monk! Ask! I've gotten through." 

Then the Blessed One recited this verse to the devata: 

Perceiving in terms of signs, beings take a stand on signs. 
Not fully comprehending signs, they come into the bonds of death. 
But fully comprehending signs, one doesn't construe a signifier. 
Yet nothing exists for him by which one would say, 
'To him no thought occurs.' 
If you know this, spirit, then say so. 
"I don't understand, lord, the detailed meaning of the Blessed One's brief statement. It would be good if the Blessed One would 
speak in such a way that I would understand the detailed meaning of the Blessed One's brief statement." 

[The Blessed One said:]  

Whoever construes 'equal,' 'superior,' or 'inferior,' by that he'd dispute. 
Whereas to one unaffected by these three, 'equal' 'superior' do not occur. 
If you know this, spirit, then say so. 
"I don't understand, lord, the detailed meaning of the Blessed One's brief statement. It would be good if the Blessed One would 
speak in such a way that I would understand the detailed meaning of the Blessed One's brief statement." 

[The Blessed One said:] Having  shed classifications, 
  gone beyond conceit, he has here cut through craving for name & form: 
This one — his bonds cut through, free from trouble, from longing — 
though they search they can't find him, human & heavenly beings, here & beyond, in heaven or any abode. 
If you know this, spirit, then say so. 
"Lord, here's how I understand the detailed meaning of the Blessed One's brief statement: 

In all the world, every world, you should do no evil 
with speech, body, or mind. 
Having abandoned sensual pleasures — mindful, alert — 
don't consort with suffering & stress, with what doesn't pertain to the goal." 

See also: DN 11; SN 5.1; SN 5.4; SN 5.7; Iti 63; Sn 5.6; also Sn 4.9 (quoted in The Mind Like Fire Unbound, chapter III). 

[https://www.accesstoinsight.org/tipitaka/sn/sn01/sn01.020.than.html]. 

 
 
53. AN, Majjhe Sutta 

AN 6, Mahā Vagga, Sutta 7 

Majjhesuttaṃ - In the Middle 
Translated by the Ven Uppalavannā 
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006.07. At one time The Blessed One was living in the deer park in Isipatana in Benares. At that time many elder bhikkhus after 
the meal and returning from the alms round were seated and conversing in the circular hall about this answer given by The 
Blessed One to Metteyya's question in the Parayana Vagga:  

`He who knows both ends and has no secret plans in the middle, 
Is a Great Man. He has gone beyond the seamstress.' 

Friends, what is one end, what is the second end, what is the middle and who is the seamstress? 

When this was said a certain bhikkhu said to the elder bhikkhus. 

Friends, contact is one end, the arising of contact is the second end, the cessation of contact is the middle. Craving is the 
seamstress. Craving weaves for him to be reborn here and there. Friends, with this much the bhikkhu thoroughly knows what 
should be thoroughly known and experiencing what should be experienced here and now makes an end of unpleasantness. 

When this was said a certain bhikkhu said to the elder bhikkhus. 

Friends, the past is one end, the future is the second end, the present is the middle. Craving is the seamstress. Craving weaves 
for him to be reborn here and there. Friends, with this much the bhikkhu thoroughly knows what should be thoroughly known 
and experiencing what should be experienced, here and now makes an end of unpleasantness. 

When this was said a certain bhikkhu said to the elder bhikkhus. 

Friends, pleasant feeling is one end, unpleasant feeling is the second end, neither unpleasant nor pleasant feeling is the middle. 
Craving is the seamstress. Craving weaves for him to be reborn here and there. Friends, with this much the bhikkhu thoroughly 
knows what should be thoroughly known and experiencing what should be experienced, here and now makes an end of 
unpleasantness. 

When this was said a certain bhikkhu said to the elder bhikkhus. 

Friends, name is one end, matter is the second end, consciousness is the middle. Craving is the seamstress. Craving weaves for 
him to be reborn here and there. Friends, with this much the bhikkhu thoroughly knows what should be thoroughly known and 
experiencing what should be experienced, here and now makes an end of unpleasantness. 

When this was said a certain bhikkhu said to the elder bhikkhus. 

Friends, the internal spheres is one end, the external spheres is the second end, consciousness is the middle. Craving is the 
seamstress. Craving weaves for him to be reborn here and there. Friends, with this much the bhikkhu thoroughly knows what 
should be thoroughly known and experiencing what should be experienced, here and now makes an end of unpleasantness. 

When this was said a certain bhikkhu said to the elder bhikkhus. 

Friends, self is one end, the arising of self is the second end, the cessation of self is the middle. Craving is the seamstress. Craving 
weaves for him to be reborn here and there. Friends, with this much the bhikkhu thoroughly knows what should be thoroughly 
known and experiencing what should be experienced, here and now makes an end of unpleasantness. 

When this was said a certain bhikkhu said to the elder bhikkhus. 

Friends, we have all declared according to our understanding. Let us now approach The Blessed One, and declare all this and 
according to what The Blessed One declares about it let us bear in mind. The elder bhikkhus agreed and they approached The 
Blessed One, worshipped, sat on a side and informed The Blessed One all the conversation that took place. Venerable sir, whose 
words are the good words? Bhikkhus, all your words are good words. Yet listen for what reason this was told by me to Metteyya's 
question in the Parayana Vagga. 

`He who knows both ends and has no secret plans in the middle, 

Is a Great Man. He has gone beyond the seamstress.' 

I will tell attend carefully. Those bhikkhus said. Yes, venerable sir and The Blessed One said:  

Bhikkhus, contact is one end, the arising of contact is the second end, the cessation of contact is the middle. Craving is the 
seamstress. Craving weaves for him to be reborn here and there. Friends, with this much the bhikkhu thoroughly knows what 
should be thoroughly known and experiencing what should be experienced, here and now makes an end of unpleasantness. 

[https://vimuttimag.ga/tipitaka/2Sutta-Pitaka/4Anguttara-Nikaya/Anguttara4/6-chakkanipata/006-mahavaggo-e.html]. 

 
 
54. DN, Brahmajāla Sutta 
 

Long discourses 1  
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The Prime Net  
Bhikkhu Sujāto 

1. Talk on Wanderers 

2. Ethics 

3. Views 

4. The Grounds For Assertions About the Self and the Cosmos 

5. The End of the Round 

1. Talk on Wanderers  

So I have heard.  At one time the Buddha was traveling along the road between Rājagaha and Nālanda together with a large 
Saṅgha of around five hundred mendicants.  The wanderer Suppiya was also traveling along the same road, together with his 
pupil, the brahmin student Brahmadatta.  Meanwhile, Suppiya criticized the Buddha, the teaching, and the Saṅgha in many 
ways, but his pupil Brahmadatta praised them in many ways.  And so both teacher and pupil followed behind the Buddha and 
the Saṅgha of mendicants directly contradicting each other.  

Then the Buddha took up residence for the night in the royal rest-house in Ambalaṭṭhikā together with the Saṅgha of 
mendicants.  And Suppiya and Brahmadatta did likewise.  There too, Suppiya criticized the Buddha, the teaching, and the Saṅgha 
in many ways, but his pupil Brahmadatta praised them in many ways.  And so both teacher and pupil kept on directly 
contradicting each other.  

Then several mendicants rose at the crack of dawn and sat together in the pavilion, where the topic of evaluation came up:  

“It’s incredible, reverends, it’s amazing how the diverse attitudes of sentient beings have been clearly comprehended by the 
Blessed One, who knows and sees, the perfected one, the fully awakened Buddha.  For this Suppiya criticizes the Buddha, the 
teaching, and the Saṅgha in many ways, while his pupil Brahmadatta praises them in many ways.  And so both teacher and pupil 
followed behind the Buddha and the Saṅgha of mendicants directly contradicting each other.”  

When the Buddha found out about this discussion on evaluation among the mendicants, he went to the pavilion, where he sat 
on the seat spread out and addressed the mendicants, “Mendicants, what were you sitting talking about just now? What 
conversation was left unfinished?”  

The mendicants told him what had happened, adding, “This was our conversation that was unfinished when the Buddha 
arrived.”  

“Mendicants, if others criticize me, the teaching, or the Saṅgha, don’t make yourselves resentful, bitter, and exasperated.  You’ll 
get angry and upset, which would be an obstacle for you alone.  If others were to criticize me, the teaching, or the Saṅgha, and 
you got angry and upset, would you be able to understand whether they spoke well or poorly?”  

“No, sir.”  

“If others criticize me, the teaching, or the Saṅgha, you should explain that what is untrue is in fact untrue: ‘This is why that’s 
untrue, this is why that’s false. There’s no such thing in us, it’s not found among us.’  

If others praise me, the teaching, or the Saṅgha, don’t make yourselves thrilled, elated, and excited.  You’ll get thrilled, elated, 
and excited, which would be an obstacle for you alone.  If others praise me, the teaching, or the Saṅgha, you should acknowledge 
that what is true is in fact true: ‘This is why that’s true, this is why that’s correct. There is such a thing in us, it is found among 
us.’ 

2. Ethics  

2.1. The Shorter Section on Ethics  

When an ordinary person speaks praise of the Realized One, they speak only of trivial, insignificant details of mere ethics.  And 
what are the trivial, insignificant details of mere ethics that an ordinary person speaks of?  

‘The ascetic Gotama has given up killing living creatures. He has renounced the rod and the sword. He’s scrupulous and kind, 
living full of compassion for all living beings.’  Such is an ordinary person’s praise of the Realized One.  

‘The ascetic Gotama has given up stealing. He takes only what’s given, and expects only what’s given. He keeps himself clean by 
not thieving.’  Such is an ordinary person’s praise of the Realized One.  

‘The ascetic Gotama has given up unchastity. He is celibate, set apart, avoiding the common practice of sex.’  Such is an ordinary 
person’s praise of the Realized One.  
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‘The ascetic Gotama has given up lying. He speaks the truth and sticks to the truth. He’s honest and trustworthy, and doesn’t 
trick the world with his words.’  Such is an ordinary person’s praise of the Realized One.  

‘The ascetic Gotama has given up divisive speech. He doesn’t repeat in one place what he heard in another so as to divide people 
against each other. Instead, he reconciles those who are divided, supporting unity, delighting in harmony, loving harmony, 
speaking words that promote harmony.’  Such is an ordinary person’s praise of the Realized One.  

‘The ascetic Gotama has given up harsh speech. He speaks in a way that’s mellow, pleasing to the ear, lovely, going to the heart, 
polite, likable and agreeable to the people.’  Such is an ordinary person’s praise of the Realized One.  

‘The ascetic Gotama has given up talking nonsense. His words are timely, true, and meaningful, in line with the teaching and 
training. He says things at the right time which are valuable, reasonable, succinct, and beneficial.’  Such is an ordinary person’s 
praise of the Realized One.  

‘The ascetic Gotama refrains from injuring plants and seeds.’  

‘He eats in one part of the day, abstaining from eating at night and food at the wrong time.’  

‘He refrains from dancing, singing, music, and seeing shows.’  

‘He refrains from beautifying and adorning himself with garlands, perfumes, and makeup.’  

‘He refrains from high and luxurious beds.’  

‘He refrains from receiving gold and money, raw grains, raw meat, women and girls, male and female bondservants, goats and 
sheep, chickens and pigs, elephants, cows, horses, and mares, and fields and land.’  

‘He refrains from running errands and messages; buying and selling; falsifying weights, metals, or measures; bribery, fraud, 
cheating, and duplicity; mutilation, murder, abduction, banditry, plunder, and violence.’  Such is an ordinary person’s praise of 
the Realized One.  

The shorter section on ethics is finished.  

2.2. The Middle Section on Ethics  

‘There are some ascetics and brahmins who, while enjoying food given in faith, still engage in injuring plants and seeds.  These 
include plants propagated from roots, stems, cuttings, or joints; and those from regular seeds as the fifth.  The ascetic Gotama 
refrains from such injury to plants and seeds.’  Such is an ordinary person’s praise of the Realized One.  

‘There are some ascetics and brahmins who, while enjoying food given in faith, still engage in storing up goods for their own 
use.  This includes such things as food, drink, clothes, vehicles, bedding, fragrance, and material possessions.  The ascetic 
Gotama refrains from storing up such goods.’  Such is an ordinary person’s praise of the Realized One.  

‘There are some ascetics and brahmins who, while enjoying food given in faith, still engage in seeing shows.  This includes such 
things as dancing, singing, music, performances, and storytelling; clapping, gongs, and kettle-drums; art exhibitions and acrobatic 
displays; battles of elephants, horses, buffaloes, bulls, goats, rams, chickens, and quails; staff-fights, boxing, and wrestling; 
combat, roll calls of the armed forces, battle-formations, and regimental reviews.  The ascetic Gotama refrains from such 
shows.’  Such is an ordinary person’s praise of the Realized One.  

‘There are some ascetics and brahmins who, while enjoying food given in faith, still engage in gambling that causes 
negligence.  This includes such things as checkers, draughts, checkers in the air, hopscotch, spillikins, board-games, tip-cat, 
drawing straws, dice, leaf-flutes, toy plows, somersaults, pinwheels, toy measures, toy carts, toy bows, guessing words from 
syllables, and guessing another’s thoughts.  The ascetic Gotama refrains from such gambling.’  Such is an ordinary person’s praise 
of the Realized One.  

‘There are some ascetics and brahmins who, while enjoying food given in faith, still make use of high and luxurious bedding.  This 
includes such things as sofas, couches, woollen covers—shag-piled, colourful, white, embroidered with flowers, quilted, 
embroidered with animals, double- or single-fringed—and silk covers studded with gems, as well as silken sheets, woven carpets, 
rugs for elephants, horses, or chariots, antelope hide rugs, and spreads of fine deer hide, with a canopy above and red cushions 
at both ends.  The ascetic Gotama refrains from such bedding.’  Such is an ordinary person’s praise of the Realized One.  

‘There are some ascetics and brahmins who, while enjoying food given in faith, still engage in beautifying and adorning 
themselves with garlands, fragrance, and makeup.  This includes such things as applying beauty products by anointing, 
massaging, bathing, and rubbing; mirrors, ointments, garlands, fragrances, and makeup; face-powder, foundation, bracelets, 
headbands, fancy walking-sticks or containers, rapiers, parasols, fancy sandals, turbans, jewelry, chowries, and long-fringed 
white robes.  The ascetic Gotama refrains from such beautification and adornment.’  Such is an ordinary person’s praise of the 
Realized One.  
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‘There are some ascetics and brahmins who, while enjoying food given in faith, still engage in unworthy talk. This includes such 
topics as  talk about kings, bandits, and ministers; talk about armies, threats, and wars; talk about food, drink, clothes, and beds; 
talk about garlands and fragrances; talk about family, vehicles, villages, towns, cities, and countries; talk about women and 
heroes; street talk and well talk; talk about the departed; motley talk; tales of land and sea; and talk about being reborn in this 
or that state of existence.  The ascetic Gotama refrains from such unworthy talk.’  Such is an ordinary person’s praise of the 
Realized One.  

‘There are some ascetics and brahmins who, while enjoying food given in faith, still engage in arguments.  They say such things 
as: “You don’t understand this teaching and training. I understand this teaching and training. What, you understand this teaching 
and training? You’re practicing wrong. I’m practicing right. I stay on topic, you don’t. You said last what you should have said 
first. You said first what you should have said last. What you’ve thought so much about has been disproved. Your doctrine is 
refuted. Go on, save your doctrine! You’re trapped; get yourself out of this—if you can!”  The ascetic Gotama refrains from such 
argumentative talk.’  Such is an ordinary person’s praise of the Realized One.  

‘There are some ascetics and brahmins who, while enjoying food given in faith, still engage in running errands and 
messages.  This includes running errands for rulers, ministers, aristocrats, brahmins, householders, or princes who say: “Go here, 
go there. Take this, bring that from there.”  The ascetic Gotama refrains from such errands.’  Such is an ordinary person’s praise 
of the Realized One.  

‘There are some ascetics and brahmins who, while enjoying food given in faith, still engage in deceit, flattery, hinting, and 
belittling, and using material possessions to pursue other material possessions.  The ascetic Gotama refrains from such deceit 
and flattery.’  Such is an ordinary person’s praise of the Realized One.  

The middle section on ethics is finished.  

2.3. The Large Section on Ethics  

‘There are some ascetics and brahmins who, while enjoying food given in faith, still earn a living by unworthy branches of 
knowledge, by wrong livelihood.  This includes such fields as limb-reading, omenology, divining celestial portents, interpreting 
dreams, divining bodily marks, divining holes in cloth gnawed by mice, fire offerings, ladle offerings, offerings of husks, rice 
powder, rice, ghee, or oil; offerings from the mouth, blood sacrifices, palmistry; geomancy for building sites, fields, and 
cemeteries; exorcisms, earth magic, snake charming, poisons; the crafts of the scorpion, the rat, the bird, and the crow; 
prophesying life span, chanting for protection, and animal cries.  The ascetic Gotama refrains from such unworthy branches of 
knowledge, such wrong livelihood.’  Such is an ordinary person’s praise of the Realized One.  

‘There are some ascetics and brahmins who, while enjoying food given in faith, still earn a living by unworthy branches of 
knowledge, by wrong livelihood.  This includes reading the marks of gems, cloth, clubs, swords, spears, arrows, weapons, 
women, men, boys, girls, male and female bondservants, elephants, horses, buffaloes, bulls, cows, goats, rams, chickens, quails, 
monitor lizards, rabbits, tortoises, or deer.  The ascetic Gotama refrains from such unworthy branches of knowledge, such wrong 
livelihood.’  Such is an ordinary person’s praise of the Realized One.  

‘There are some ascetics and brahmins who, while enjoying food given in faith, still earn a living by unworthy branches of 
knowledge, by wrong livelihood.  This includes making predictions that the king will march forth or march back; or that our king 
will attack and the enemy king will retreat, or vice versa; or that our king will triumph and the enemy king will be defeated, or 
vice versa; and so there will be victory for one and defeat for the other. The ascetic Gotama refrains from such unworthy 
branches of knowledge, such wrong livelihood.’  Such is an ordinary person’s praise of the Realized One.  

‘There are some ascetics and brahmins who, while enjoying food given in faith, still earn a living by unworthy branches of 
knowledge, by wrong livelihood.  This includes making predictions that there will be an eclipse of the moon, or sun, or stars; that 
the sun, moon, and stars will be in conjunction or in opposition; that there will be a meteor shower, a fiery sky, an earthquake, 
thunder; that there will be a rising, a setting, a darkening, a brightening of the moon, sun, and stars. And it also includes making 
predictions about the results of all such phenomena.  The ascetic Gotama refrains from such unworthy branches of knowledge, 
such wrong livelihood.’  Such is an ordinary person’s praise of the Realized One.  

‘There are some ascetics and brahmins who, while enjoying food given in faith, still earn a living by unworthy branches of 
knowledge, by wrong livelihood.  This includes predicting whether there will be plenty of rain or drought; plenty to eat or famine; 
an abundant harvest or a bad harvest; security or peril; sickness or health. It also includes such occupations as computing, 
accounting, calculating, poetry, and cosmology.  The ascetic Gotama refrains from such unworthy branches of knowledge, such 
wrong livelihood.’  Such is an ordinary person’s praise of the Realized One.  

‘There are some ascetics and brahmins who, while enjoying food given in faith, still earn a living by unworthy branches of 
knowledge, by wrong livelihood.  This includes making arrangements for giving and taking in marriage; for engagement and 
divorce; and for scattering rice inwards or outwards at the wedding ceremony. It also includes casting spells for good or bad 
luck, curses to prevent conception, bind the tongue, or lock the jaws; charms for the hands and ears; questioning a mirror, a girl, 
or a god as an oracle; worshiping the sun, worshiping the Great One, breathing fire, and invoking Siri, the goddess of luck.  The 
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ascetic Gotama refrains from such unworthy branches of knowledge, such wrong livelihood.’  Such is an ordinary person’s praise 
of the Realized One.  

‘There are some ascetics and brahmins who, while enjoying food given in faith, still earn a living by unworthy branches of 
knowledge, by wrong livelihood.  This includes rites for propitiation, for granting wishes, for ghosts, for the earth, for rain, for 
property settlement, and for preparing and consecrating house sites, and rites involving rinsing and bathing, and oblations. It 
also includes administering emetics, purgatives, expectorants, and phlegmagogues; administering ear-oils, eye restoratives, 
nasal medicine, ointments, and counter-ointments; surgery with needle and scalpel, treating children, prescribing root 
medicines, and binding on herbs.  The ascetic Gotama refrains from such unworthy branches of knowledge, such wrong 
livelihood.’  Such is an ordinary person’s praise of the Realized One.  

These are the trivial, insignificant details of mere ethics that an ordinary person speaks of when they speak praise of the Realized 
One.  

The longer section on ethics is finished.  

3. Views  

3.1. Theories About the Past  

There are other principles—deep, hard to see, hard to understand, peaceful, sublime, beyond the scope of reason, subtle, 
comprehensible to the astute—which the Realized One makes known after realizing them with his own insight. Those who 
genuinely praise the Realized One would rightly speak of these things.  And what are these principles?  

There are some ascetics and brahmins who theorize about the past, and assert various hypotheses concerning the past on 
eighteen grounds.  And what are the eighteen grounds on which they rely?  

3.1.1. Eternalism  

There are some ascetics and brahmins who are eternalists, who assert that the self and the cosmos are eternal on four 
grounds.  And what are the four grounds on which they rely?  

It’s when some ascetic or brahmin—by dint of keen, resolute, committed, and diligent effort, and right focus—experiences an 
immersion of the heart of such a kind that they recollect their many kinds of past lives.  That is: one, two, three, four, five, ten, 
twenty, thirty, forty, fifty, a hundred, a thousand, a hundred thousand rebirths; many eons of the cosmos contracting, many 
eons of the cosmos expanding, many eons of the cosmos contracting and expanding. They remember: ‘There, I was named this, 
my clan was that, I looked like this, and that was my food. This was how I felt pleasure and pain, and that was how my life ended. 
When I passed away from that place, I was reborn somewhere else. There, too, I was named this, my clan was that, I looked like 
this, and that was my food. This was how I felt pleasure and pain, and that was how my life ended. When I passed away from 
that place I was reborn here.’ And so they recollect their many kinds of past lives, with features and details.  

They say: ‘The self and the cosmos are eternal, barren, steady as a mountain peak, standing firm like a pillar.  They remain the 
same for all eternity, while these sentient beings wander and transmigrate and pass away and rearise.  Why is that?  Because by 
dint of keen, resolute, committed, and diligent effort, and right focus I experience an immersion of the heart of such a kind that 
I recollect my many kinds of past lives, with features and details.  

Because of this I know:  

“The self and the cosmos are eternal, barren, steady as a mountain peak, standing firm like a pillar.  They remain the same for 
all eternity, while these sentient beings wander and transmigrate and pass away and rearise.’  This is the first ground on which 
some ascetics and brahmins rely to assert that the self and the cosmos are eternal.  

And what is the second ground on which they rely?  It’s when some ascetic or brahmin—by dint of keen, resolute, committed, 
and diligent effort, and right focus—experiences an immersion of the heart of such a kind that they recollect their many kinds 
of past lives.  That is: one eon of the cosmos contracting and expanding; two, three, four, five, or ten eons of the cosmos 
contracting and expanding. They remember: ‘There, I was named this, my clan was that, I looked like this, and that was my food. 
This was how I felt pleasure and pain, and that was how my life ended. When I passed away from that place I was reborn 
somewhere else. There, too, I was named this, my clan was that, I looked like this, and that was my food. This was how I felt 
pleasure and pain, and that was how my life ended. When I passed away from that place I was reborn here.’ And so they recollect 
their many kinds of past lives, with features and details.  

They say:  ‘The self and the cosmos are eternal, barren, steady as a mountain peak, standing firm like a pillar.  They remain the 
same for all eternity, while these sentient beings wander and transmigrate and pass away and rearise.  Why is that?  Because by 
dint of keen, resolute, committed, and diligent effort, and right focus I experience an immersion of the heart of such a kind that 
I recollect my many kinds of past lives, with features and details.  

Because of this I know:  
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“The self and the cosmos are eternal, barren, steady as a mountain peak, standing firm like a pillar. They remain the same for all 
eternity, while these sentient beings wander and transmigrate and pass away and rearise.”’  This is the second ground on which 
some ascetics and brahmins rely to assert that the self and the cosmos are eternal.  

And what is the third ground on which they rely?  It’s when some ascetic or brahmin—by dint of keen, resolute, committed, and 
diligent effort, and right focus—experiences an immersion of the heart of such a kind that they recollect their many kinds of past 
lives.  That is: ten eons of the cosmos contracting and expanding; twenty, thirty, or forty eons of the cosmos contracting and 
expanding. They remember: ‘There, I was named this, my clan was that, I looked like this, and that was my food. This was how I 
felt pleasure and pain, and that was how my life ended. When I passed away from that place, I was reborn somewhere else. 
There, too, I was named this, my clan was that, I looked like this, and that was my food. This was how I felt pleasure and pain, 
and that was how my life ended. When I passed away from that place, I was reborn here.’ And so they recollect their many kinds 
of past lives, with features and details.  

They say: ‘The self and the cosmos are eternal, barren, steady as a mountain peak, standing firm like a pillar.  They remain the 
same for all eternity, while these sentient beings wander and transmigrate and pass away and rearise.  Why is that?  Because by 
dint of keen, resolute, committed, and diligent effort, and right focus I experience an immersion of the heart of such a kind that 
I recollect my many kinds of past lives, with features and details.  

Because of this I know:  

“The self and the cosmos are eternal, barren, steady as a mountain peak, standing firm like a pillar. They remain the same for all 
eternity, while these sentient beings wander and transmigrate and pass away and rearise.”’  This is the third ground on which 
some ascetics and brahmins rely to assert that the self and the cosmos are eternal.  

And what is the fourth ground on which they rely?  It’s when some ascetic or brahmin relies on logic and inquiry. They speak of 
what they have worked out by logic, following a line of inquiry, expressing their own perspective: ‘The self and the cosmos are 
eternal, barren, steady as a mountain peak, standing firm like a pillar.  They remain the same for all eternity, while these sentient 
beings wander and transmigrate and pass away and rearise.’  This is the fourth ground on which some ascetics and brahmins 
rely to assert that the self and the cosmos are eternal.  

These are the four grounds on which those ascetics and brahmins assert that the self and the cosmos are eternal.  Any ascetics 
and brahmins who assert that the self and the cosmos are eternal do so on one or other of these four grounds. Outside of this 
there is none.  

The Realized One understands this: ‘If you hold on to and attach to these grounds for views it leads to such and such a destiny 
in the next life.’  He understands this, and what goes beyond this. Yet since he does not misapprehend that understanding, he 
has realized extinguishment within himself.  Having truly understood the origin, ending, gratification, drawback, and escape from 
feelings, the Realized One is freed through not grasping.  

These are the principles—deep, hard to see, hard to understand, peaceful, sublime, beyond the scope of reason, subtle, 
comprehensible to the astute—which the Realized One makes known after realizing them with his own insight. And those who 
genuinely praise the Realized One would rightly speak of these things.  

3.1.2. Partial Eternalism  

There are some ascetics and brahmins who are partial eternalists, who assert that the self and the cosmos are partially eternal 
and partially not eternal on four grounds.  And what are the four grounds on which they rely?  

There comes a time when, after a very long period has passed, this cosmos contracts.  As the cosmos contracts, sentient beings 
are mostly headed for the realm of streaming radiance. There they are mind-made, feeding on rapture, self-luminous, moving 
through the sky, steadily glorious, and they remain like that for a very long time.  

There comes a time when, after a very long period has passed, this cosmos expands.  As it expands an empty mansion of Brahmā 
appears.  Then a certain sentient being—due to the running out of their life-span or merit—passes away from that host of radiant 
deities and is reborn in that empty mansion of Brahmā.  There they are mind-made, feeding on rapture, self-luminous, moving 
through the sky, steadily glorious, and they remain like that for a very long time.  

But after staying there all alone for a long time, they become dissatisfied and anxious: ‘Oh, if only another being would come to 
this state of existence.’  Then other sentient beings—due to the running out of their life-span or merit—pass away from that 
host of radiant deities and are reborn in that empty mansion of Brahmā in company with that being.  There they too are mind-
made, feeding on rapture, self-luminous, moving through the sky, steadily glorious, and they remain like that for a very long 
time.  

Now, the being who was reborn there first thinks:  ‘I am Brahmā, the Great Brahmā, the Undefeated, the Champion, the 
Universal Seer, the Wielder of Power, the Lord God, the Maker, the Author, the Best, the Begetter, the Controller, the Father of 
those who have been born and those yet to be born.  These beings were created by me!  Why is that?  Because first I thought:  
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“Oh, if only another being would come to this state of existence.”  Such was my heart’s wish, and then these creatures came to 
this state of existence.’  

And the beings who were reborn there later also think:  ‘This must be Brahmā, the Great Brahmā, the Undefeated, the Champion, 
the Universal Seer, the Wielder of Power, the Lord God, the Maker, the Author, the Best, the Begetter, the Controller, the Father 
of those who have been born and those yet to be born.  And we have been created by him.  Why is that? Because we see that 
he was reborn here first, and we arrived later.’  

And the being who was reborn first is more long-lived, beautiful, and illustrious than those who arrived later.  

It’s possible that one of those beings passes away from that host and is reborn in this state of existence.  Having done so, they 
go forth from the lay life to homelessness.  By dint of keen, resolute, committed, and diligent effort, and right focus, they 
experience an immersion of the heart of such a kind that they recollect that past life, but no further.  

They say:  ‘He who is Brahmā—the Great Brahmā, the Undefeated, the Champion, the Universal Seer, the Wielder of Power, the 
Lord God, the Maker, the Author, the Best, the Begetter, the Controller, the Father of those who have been born and those yet 
to be born—is permanent, everlasting, eternal, imperishable, remaining the same for all eternity.  We who were created by that 
Brahmā are impermanent, not lasting, short-lived, perishable, and have come to this state of existence.  This is the first ground 
on which some ascetics and brahmins rely to assert that the self and the cosmos are partially eternal.  

And what is the second ground on which they rely?  There are gods named ‘depraved by play.’ They spend too much time 
laughing, playing, and making merry. And in doing so, they lose their mindfulness, and they pass away from that host of gods.  

It’s possible that one of those beings passes away from that host and is reborn in this state of existence.  Having done so, they 
go forth from the lay life to homelessness.  By dint of keen, resolute, committed, and diligent effort, and right focus, they 
experience an immersion of the heart of such a kind that they recollect that past life, but no further.  

They say:  ‘The gods not depraved by play don’t spend too much time laughing, playing, and making merry. So they don’t lose 
their mindfulness, and don’t pass away from that host of gods.  They are permanent, everlasting, eternal, imperishable, 
remaining the same for all eternity.  But we who were depraved by play spent too much time laughing, playing, and making 
merry. In doing so, we lost our mindfulness, and passed away from that host of gods. We are impermanent, not lasting, short-
lived, perishable, and have come to this state of existence.’  This is the second ground on which some ascetics and brahmins rely 
to assert that the self and the cosmos are partially eternal.  

And what is the third ground on which they rely?  There are gods named ‘malevolent’. They spend too much time gazing at each 
other, so they grow angry with each other, and their bodies and minds get tired. They pass away from that host of gods.  

It’s possible that one of those beings passes away from that host and is reborn in this state of existence.  Having done so, they 
go forth from the lay life to homelessness.  By dint of keen, resolute, committed, and diligent effort, and right focus, they 
experience an immersion of the heart of such a kind that they recollect that past life, but no further.  

They say:  ‘The gods who are not malevolent don’t spend too much time gazing at each other, so they don’t grow angry with 
each other, their bodies and minds don’t get tired, and they don’t pass away from that host of gods.  They are permanent, 
everlasting, eternal, imperishable, remaining the same for all eternity.  But we who were malevolent spent too much time gazing 
at each other, we grew angry with each other, our bodies and minds got tired, and we passed away from that host of gods.  We 
are impermanent, not lasting, short-lived, perishable, and have come to this state of existence.’  This is the third ground on which 
some ascetics and brahmins rely to assert that the self and the cosmos are partially eternal.  

And what is the fourth ground on which they rely?  It’s when some ascetic or brahmin relies on logic and inquiry. They speak of 
what they have worked out by logic, following a line of inquiry, expressing their own perspective: ‘That which is called “the eye” 
or “the ear” or “the nose” or “the tongue” or “the body”: that self is impermanent, not lasting, transient, perishable.  That which 
is called “mind” or “sentience” or “consciousness”: that self is permanent, everlasting, eternal, imperishable, remaining the same 
for all eternity.’  This is the fourth ground on which some ascetics and brahmins rely to assert that the self and the cosmos are 
partially eternal.  

These are the four grounds on which those ascetics and brahmins assert that the self and the cosmos are partially eternal and 
partially not eternal.  Any ascetics and brahmins who assert that the self and the cosmos are partially eternal and partially not 
eternal do so on one or other of these four grounds. Outside of this there is none.  

The Realized One understands this: ‘If you hold on to and attach to these grounds for views it leads to such and such a destiny 
in the next life.’  He understands this, and what goes beyond this. Yet since he does not misapprehend that understanding, he 
has realized extinguishment within himself.  Having truly understood the origin, ending, gratification, drawback, and escape from 
feelings, the Realized One is freed through not grasping.  
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These are the principles—deep, hard to see, hard to understand, peaceful, sublime, beyond the scope of reason, subtle, 
comprehensible to the astute—which the Realized One makes known after realizing them with his own insight. And those who 
genuinely praise the Realized One would rightly speak of these things.  

3.1.3. The Cosmos is Finite or Infinite  

There are some ascetics and brahmins who theorize about size, and assert that the cosmos is finite or infinite on four 
grounds.  And what are the four grounds on which they rely?  

It’s when some ascetic or brahmin—by dint of keen, resolute, committed, and diligent effort, and right focus—experiences an 
immersion of the heart of such a kind that they meditate perceiving the cosmos as finite.  

They say: ‘The cosmos is finite and bounded.  Why is that?  Because by dint of keen, resolute, committed, and diligent effort, 
and right focus I experience an immersion of the heart of such a kind that I meditate perceiving the cosmos as finite.  Because 
of this I know:  

“The cosmos is finite and bounded.”’  This is the first ground on which some ascetics and brahmins rely to assert that the cosmos 
is finite or infinite.  

And what is the second ground on which they rely?  It’s when some ascetic or brahmin—by dint of keen, resolute, committed, 
and diligent effort, and right focus—experiences an immersion of the heart of such a kind that they meditate perceiving the 
cosmos as infinite.  

They say: ‘The cosmos is infinite and unbounded.  The ascetics and brahmins who say that the cosmos is finite are wrong.  The 
cosmos is infinite and unbounded.  Why is that?  Because by dint of keen, resolute, committed, and diligent effort, and right 
focus I experience an immersion of the heart of such a kind that I meditate perceiving the cosmos as infinite. Because of this I 
know:  

“The cosmos is infinite and unbounded.”’  This is the second ground on which some ascetics and brahmins rely to assert that the 
cosmos is finite or infinite.  

And what is the third ground on which they rely?  It’s when some ascetic or brahmin—by dint of keen, resolute, committed, and 
diligent effort, and right focus—experiences an immersion of the heart of such a kind that they meditate perceiving the cosmos 
as finite vertically but infinite horizontally.  

They say: ‘The cosmos is both finite and infinite.  The ascetics and brahmins who say that the cosmos is finite are wrong, and so 
are those who say that the cosmos is infinite.  The cosmos is both finite and infinite.  Why is that?  Because by dint of keen, 
resolute, committed, and diligent effort, and right focus I experience an immersion of the heart of such a kind that I meditate 
perceiving the cosmos as finite vertically but infinite horizontally.  Because of this I know:  

“The cosmos is both finite and infinite.”’  This is the third ground on which some ascetics and brahmins rely to assert that the 
cosmos is finite or infinite.  

And what is the fourth ground on which they rely?  It’s when some ascetic or brahmin relies on logic and inquiry. They speak of 
what they have worked out by logic, following a line of inquiry, expressing their own perspective: ‘The cosmos is neither finite 
nor infinite.  The ascetics and brahmins who say that the cosmos is finite are wrong, as are those who say that the cosmos is 
infinite, and also those who say that the cosmos is both finite and infinite.  The cosmos is neither finite nor infinite.’  This is the 
fourth ground on which some ascetics and brahmins rely to assert that the cosmos is finite or infinite.  

These are the four grounds on which those ascetics and brahmins assert that the cosmos is finite or infinite.  Any ascetics and 
brahmins who assert that the cosmos is finite or infinite do so on one or other of these four grounds. Outside of this there is 
none.  

The Realized One understands this: ‘If you hold on to and attach to these grounds for views it leads to such and such a destiny 
in the next life.’  He understands this, and what goes beyond this. Yet since he does not misapprehend that understanding, he 
has realized extinguishment within himself.  Having truly understood the origin, ending, gratification, drawback, and escape from 
feelings, the Realized One is freed through not grasping.  

These are the principles—deep, hard to see, hard to understand, peaceful, sublime, beyond the scope of reason, subtle, 
comprehensible to the astute—which the Realized One makes known after realizing them with his own insight. And those who 
genuinely praise the Realized One would rightly speak of these things.  

3.1.4. Equivocators  

There are some ascetics and brahmins who are equivocators. Whenever they’re asked a question, they resort to evasiveness 
and equivocation on four grounds.  And what are the four grounds on which they rely?  
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It’s when some ascetic or brahmin doesn’t truly understand what is skillful and what is unskillful.  They think: ‘I don’t truly 
understand what is skillful and what is unskillful.  If I were to declare that something was skillful or unskillful, I might be 
wrong.  That would be stressful for me, and that stress would be an obstacle.’  So from fear and disgust with false speech they 
avoid stating whether something is skillful or unskillful. Whenever they’re asked a question, they resort to evasiveness and 
equivocation: ‘I don’t say it’s like this. I don’t say it’s like that. I don’t say it’s otherwise. I don’t say it’s not so. And I don’t deny 
it’s not so.’ This is the first ground on which some ascetics and brahmins rely when resorting to evasiveness and equivocation.  

And what is the second ground on which they rely?  It’s when some ascetic or brahmin doesn’t truly understand what is skillful 
and what is unskillful.  They think: ‘I don’t truly understand what is skillful and what is unskillful.  If I were to declare that 
something was skillful or unskillful, I might feel desire or greed or hate or repulsion.  That would be grasping on my part.  That 
would be stressful for me, and that stress would be an obstacle.’  So from fear and disgust with grasping they avoid stating 
whether something is skillful or unskillful. Whenever they’re asked a question, they resort to evasiveness and equivocation: ‘I 
don’t say it’s like this. I don’t say it’s like that. I don’t say it’s otherwise. I don’t say it’s not so. And I don’t deny it’s not so.’  This 
is the second ground on which some ascetics and brahmins rely when resorting to evasiveness and equivocation.  

And what is the third ground on which they rely?  It’s when some ascetic or brahmin doesn’t truly understand what is skillful and 
what is unskillful.  They think: ‘I don’t truly understand what is skillful and what is unskillful.  Suppose I were to declare that 
something was skillful or unskillful.  There are clever ascetics and brahmins who are subtle, accomplished in the doctrines of 
others, hair-splitters. You’d think they live to demolish convictions with their intellect.  They might pursue, press, and grill me 
about that.  I’d be stumped by such a grilling.  That would be stressful for me, and that stress would be an obstacle.’  So from 
fear and disgust with examination they avoid stating whether something is skillful or unskillful. Whenever they’re asked a 
question, they resort to evasiveness and equivocation: ‘I don’t say it’s like this. I don’t say it’s like that. I don’t say it’s otherwise. 
I don’t say it’s not so. And I don’t deny it’s not so.’  This is the third ground on which some ascetics and brahmins rely when 
resorting to evasiveness and equivocation.  

And what is the fourth ground on which they rely?  It’s when some ascetic or brahmin is dull and stupid.  Because of that, 
whenever they’re asked a question, they resort to evasiveness and equivocation:  ‘Suppose you were to ask me whether there 
is another world. If I believed there was, I would say so.  But I don’t say it’s like this. I don’t say it’s like that. I don’t say it’s 
otherwise. I don’t say it’s not so. And I don’t deny it’s not so.  Suppose you were to ask me whether there is no other world 
…  whether there both is and is not another world … whether there neither is nor is not another world …  whether there are 
beings who are reborn spontaneously …  whether there are not beings who are reborn spontaneously … whether there both are 
and are not beings who are reborn spontaneously …  whether there neither are nor are not beings who are reborn spontaneously 
…  whether there is fruit and result of good and bad deeds …  whether there is not fruit and result of good and bad deeds 
… whether there both is and is not fruit and result of good and bad deeds …  whether there neither is nor is not fruit and result 
of good and bad deeds …  whether a Realized One exists after death …  whether a Realized One doesn’t exist after death 
…  whether a Realized One both exists and doesn’t exist after death …  whether a Realized One neither exists nor doesn’t exist 
after death. If I believed there was, I would say so.  But I don’t say it’s like this. I don’t say it’s like that. I don’t say it’s otherwise. 
I don’t say it’s not so. And I don’t deny it’s not so.’ This is the fourth ground on which some ascetics and brahmins rely when 
resorting to evasiveness and equivocation.  

These are the four grounds on which those ascetics and brahmins who are equivocators resort to evasiveness and equivocation 
whenever they’re asked a question.  Any ascetics and brahmins who resort to equivocation do so on one or other of these four 
grounds. Outside of this there is none.  The Realized One understands this …  And those who genuinely praise the Realized One 
would rightly speak of these things.  

3.1.5. Doctrines of Origination by Chance  

There are some ascetics and brahmins who theorize about chance. They assert that the self and the cosmos arose by chance on 
two grounds.  And what are the two grounds on which they rely?  

There are gods named ‘non-percipient beings’.  When perception arises, they pass away from that host of gods.  It’s possible 
that one of those beings passes away from that host and is reborn in this state of existence.  Having done so, they go forth from 
the lay life to homelessness.  By dint of keen, resolute, committed, and diligent effort, and right focus, they experience an 
immersion of the heart of such a kind that they recollect the arising of perception, but no further.  They say: ‘The self and the 
cosmos arose by chance.  Why is that? Because formerly I didn’t exist. Now, having not been, I’ve sprung into existence.’  This is 
the first ground on which some ascetics and brahmins rely to assert that the self and the cosmos arose by chance.  

And what is the second ground on which they rely?  It’s when some ascetic or brahmin relies on logic and inquiry.  They speak 
of what they have worked out by logic, following a line of inquiry, expressing their own perspective: ‘The self and the cosmos 
arose by chance.’  This is the second ground on which some ascetics and brahmins rely to assert that the self and the cosmos 
arose by chance.  

These are the two grounds on which those ascetics and brahmins who theorize about chance assert that the self and the cosmos 
arose by chance.  Any ascetics and brahmins who theorize about chance do so on one or other of these two grounds. Outside of 
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this there is none.  The Realized One understands this …  And those who genuinely praise the Realized One would rightly speak 
of these things.  

These are the eighteen grounds on which those ascetics and brahmins who theorize about the past assert various hypotheses 
concerning the past.  Any ascetics and brahmins who theorize about the past do so on one or other of these eighteen grounds. 
Outside of this there is none.  

The Realized One understands this: ‘If you hold on to and attach to these grounds for views it leads to such and such a destiny 
in the next life.’  He understands this, and what goes beyond this. Yet since he does not misapprehend that understanding, he 
has realized extinguishment within himself.  Having truly understood the origin, ending, gratification, drawback, and escape from 
feelings, the Realized One is freed through not grasping.  

These are the principles—deep, hard to see, hard to understand, peaceful, sublime, beyond the scope of reason, subtle, 
comprehensible to the astute—which the Realized One makes known after realizing them with his own insight. And those who 
genuinely praise the Realized One would rightly speak of these things.  

3.2. Theories About the Future  

There are some ascetics and brahmins who theorize about the future, and assert various hypotheses concerning the future on 
forty-four grounds.  And what are the forty-four grounds on which they rely?  

3.2.1. Percipient Life After Death  

There are some ascetics and brahmins who say there is life after death, and assert that the ‘self’ lives on after death in a 
percipient form on sixteen grounds.  And what are the sixteen grounds on which they rely?  

They assert: ‘The self is sound and percipient after death, and it is physical …  

non-physical …  

both physical and non-physical …  

neither physical nor non-physical …  

finite …  

infinite …  

both finite and infinite …  

neither finite nor infinite …  

of unified perception …  

of diverse perception …  

of limited perception …  

of limitless perception …  

experiences nothing but happiness …  

experiences nothing but suffering …  

experiences both happiness and suffering …  

experiences neither happiness nor suffering.’  

These are the sixteen grounds on which those ascetics and brahmins assert that the ‘self’ lives on after death in a percipient 
form.  Any ascetics and brahmins who assert that the ‘self’ lives on after death in a percipient form do so on one or other of 
these sixteen grounds. Outside of this there is none.  The Realized One understands this …  And those who genuinely praise the 
Realized One would rightly speak of these things.  

3.2.2. Non-Percipient Life After Death  

There are some ascetics and brahmins who say there is life after death, and assert that the ‘self’ lives on after death in a non-
percipient form on eight grounds.  And what are the eight grounds on which they rely?  

They assert: ‘The self is sound and non-percipient after death, and it is physical …  

non-physical …  

both physical and non-physical …  
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neither physical nor non-physical …  

finite …  

infinite …  

both finite and infinite …  

neither finite nor infinite.’  

These are the eight grounds on which those ascetics and brahmins assert that the ‘self’ lives on after death in a non-percipient 
form.  Any ascetics and brahmins who assert that the ‘self’ lives on after death in a non-percipient form do so on one or other 
of these eight grounds. Outside of this there is none.  The Realized One understands this …  And those who genuinely praise the 
Realized One would rightly speak of these things.  

3.2.3. Neither Percipient nor Non-Percipient Life After Death  

There are some ascetics and brahmins who say there is life after death, and assert that the ‘self’ lives on after death in a neither 
percipient nor non-percipient form on eight grounds. And what are the eight grounds on which they rely?  

They assert: ‘The self is sound and neither percipient nor non-percipient after death, and it is physical …  

non-physical …  

both physical and non-physical …  

neither physical nor non-physical …  

finite …  

infinite …  

both finite and infinite …  

neither finite nor infinite.’  

These are the eight grounds on which those ascetics and brahmins assert that the ‘self’ lives on after death in a neither percipient 
nor non-percipient form.  Any ascetics and brahmins who assert that the ‘self’ lives on after death in a neither percipient nor 
non-percipient form do so on one or other of these eight grounds. Outside of this there is none.  The Realized One understands 
this …  And those who genuinely praise the Realized One would rightly speak of these things.  

3.2.4. Annihilationism  

There are some ascetics and brahmins who are annihilationists. They assert the annihilation, eradication, and obliteration of an 
existing being on seven grounds.  And what are the seven grounds on which they rely?  

There are some ascetics and brahmins who have this doctrine and view: ‘This self is physical, made up of the four primary 
elements, and produced by mother and father. Since it’s annihilated and destroyed when the body breaks up, and doesn’t exist 
after death, that’s how this self becomes rightly annihilated.’  That is how some assert the annihilation of an existing being.  

But someone else says to them: ‘*That* self of which you speak does exist, I don’t deny it.  But that’s not how *this* self becomes 
rightly annihilated.  There is another self that is divine, physical, sensual, consuming solid food.  You don’t know or see that.  But 
I know it and see it. Since this self is annihilated and destroyed when the body breaks up, and doesn’t exist after death, that’s 
how this self becomes rightly annihilated.’  That is how some assert the annihilation of an existing being.  

But someone else says to them: ‘*That* self of which you speak does exist, I don’t deny it.  But that’s not how *this* self becomes 
rightly annihilated.  There is another self that is divine, physical, mind-made, complete in all its various parts, not deficient in any 
faculty.  You don’t know or see that.  But I know it and see it.  Since this self is annihilated and destroyed when the body breaks 
up, and doesn’t exist after death, that’s how this self becomes rightly annihilated.’  That is how some assert the annihilation of 
an existing being.  

But someone else says to them: ‘*That* self of which you speak does exist, I don’t deny it.  But that’s not how *this* self becomes 
rightly annihilated.  There is another self which has gone totally beyond perceptions of form. With the ending of perceptions of 
impingement, not focusing on perceptions of diversity, aware that “space is infinite”, it’s reborn in the dimension of infinite 
space.  You don’t know or see that.  But I know it and see it.  Since this self is annihilated and destroyed when the body breaks 
up, and doesn’t exist after death, that’s how this self becomes rightly annihilated.’  That is how some assert the annihilation of 
an existing being.  

But someone else says to them: ‘*That* self of which you speak does exist, I don’t deny it.  But that’s not how *this* self becomes 
rightly annihilated.  There is another self which has gone totally beyond the dimension of infinite space. Aware that 
“consciousness is infinite”, it’s reborn in the dimension of infinite consciousness.  You don’t know or see that.  But I know it and 
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see it.  Since this self is annihilated and destroyed when the body breaks up, and doesn’t exist after death, that’s how this self 
becomes rightly annihilated.’  That is how some assert the annihilation of an existing being.  

But someone else says to them: ‘*That* self of which you speak does exist, I don’t deny it.  But that’s not how *this* self becomes 
rightly annihilated.  There is another self that has gone totally beyond the dimension of infinite consciousness. Aware that “there 
is nothing at all”, it’s been reborn in the dimension of nothingness.  You don’t know or see that.  But I know it and see it.  Since 
this self is annihilated and destroyed when the body breaks up, and doesn’t exist after death, that’s how this self becomes rightly 
annihilated.’  That is how some assert the annihilation of an existing being.  

But someone else says to them: ‘*That* self of which you speak does exist, I don’t deny it.  But that’s not how *this* self becomes 
rightly annihilated.  There is another self that has gone totally beyond the dimension of nothingness. Aware that “this is peaceful, 
this is sublime”, it’s been reborn in the dimension of neither perception nor non-perception.  You don’t know or see that.  But I 
know it and see it.  Since this self is annihilated and destroyed when the body breaks up, and doesn’t exist after death, that’s 
how this self becomes rightly annihilated.’  That is how some assert the annihilation of an existing being.  

These are the seven grounds on which those ascetics and brahmins assert the annihilation, eradication, and obliteration of an 
existing being.  Any ascetics and brahmins who assert the annihilation, eradication, and obliteration of an existing being do so 
on one or other of these seven grounds. Outside of this there is none.  The Realized One understands this …  And those who 
genuinely praise the Realized One would rightly speak of these things.  

3.2.5. Extinguishment in the Present Life  

There are some ascetics and brahmins who speak of extinguishment in the present life. They assert the ultimate extinguishment 
of an existing being in the present life on five grounds. And what are the five grounds on which they rely?  

There are some ascetics and brahmins who have this doctrine and view: ‘When this ‘self’ amuses itself, supplied and provided 
with the five kinds of sensual stimulation, that’s how this self attains ultimate extinguishment in the present life.’  That is how 
some assert the extinguishment of an existing being in the present life.  

But someone else says to them: ‘*That* self of which you speak does exist, I don’t deny it.  But that’s not how *this* self attains 
ultimate extinguishment in the present life.  Why is that? Because sensual pleasures are impermanent, suffering, and perishable. 
Their decay and perishing give rise to sorrow, lamentation, pain, sadness, and distress.  Quite secluded from sensual pleasures, 
secluded from unskillful qualities, this self enters and remains in the first absorption, which has the rapture and bliss born of 
seclusion, while placing the mind and keeping it connected. That’s how this self attains ultimate extinguishment in the present 
life.’  That is how some assert the extinguishment of an existing being in the present life.  

But someone else says to them: ‘*That* self of which you speak does exist, I don’t deny it.  But that’s not how *this* self attains 
ultimate extinguishment in the present life.  Why is that? Because the placing of the mind and the keeping it connected there 
are coarse.  But when the placing of the mind and keeping it connected are stilled, this self enters and remains in the second 
absorption, which has the rapture and bliss born of immersion, with internal clarity and confidence, and unified mind, without 
placing the mind and keeping it connected. That’s how this self attains ultimate extinguishment in the present life.’  That is how 
some assert the extinguishment of an existing being in the present life.  

But someone else says to them: ‘*That* self of which you speak does exist, I don’t deny it.  But that’s not how *this* self attains 
ultimate extinguishment in the present life.  Why is that? Because the rapture and emotional excitement there are coarse.  But 
with the fading away of rapture, this self enters and remains in the third absorption, where it meditates with equanimity, mindful 
and aware, personally experiencing the bliss of which the noble ones declare, “Equanimous and mindful, one meditates in bliss”. 
That’s how this self attains ultimate extinguishment in the present life.’  That is how some assert the extinguishment of an 
existing being in the present life.  

But someone else says to them: ‘*That* self of which you speak does exist, I don’t deny it.  But that’s not how *this* self attains 
ultimate extinguishment in the present life.  Why is that? Because the bliss and enjoyment there are coarse.  But giving up 
pleasure and pain, and ending former happiness and sadness, this self enters and remains in the fourth absorption, without 
pleasure or pain, with pure equanimity and mindfulness. That’s how this self attains ultimate extinguishment in the present 
life.’  That is how some assert the extinguishment of an existing being in the present life.  

These are the five grounds on which those ascetics and brahmins assert the ultimate extinguishment of an existing being in the 
present life.  Any ascetics and brahmins who assert the ultimate extinguishment of an existing being in the present life do so on 
one or other of these five grounds. Outside of this there is none.  The Realized One understands this …  And those who genuinely 
praise the Realized One would rightly speak of these things.  

These are the forty-four grounds on which those ascetics and brahmins who theorize about the future assert various hypotheses 
concerning the future.  Any ascetics and brahmins who theorize about the future do so on one or other of these forty-four 
grounds. Outside of this there is none.  The Realized One understands this …  And those who genuinely praise the Realized One 
would rightly speak of these things.  
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These are the sixty-two grounds on which those ascetics and brahmins who theorize about the past and the future assert various 
hypotheses concerning the past and the future.  

Any ascetics and brahmins who theorize about the past or the future do so on one or other of these sixty-two grounds. Outside 
of this there is none.  

The Realized One understands this: ‘If you hold on to and attach to these grounds for views it leads to such and such a destiny 
in the next life.’  He understands this, and what goes beyond this. Yet since he does not misapprehend that understanding, he 
has realized extinguishment within himself.  Having truly understood the origin, ending, gratification, drawback, and escape from 
feelings, the Realized One is freed through not grasping.  

These are the principles—deep, hard to see, hard to understand, peaceful, sublime, beyond the scope of reason, subtle, 
comprehensible to the astute—which the Realized One makes known after realizing them with his own insight. And those who 
genuinely praise the Realized One would rightly speak of these things.  

4. The Grounds for Assertions About the Self and the Cosmos  

4.1. Anxiety and Evasiveness  

Now, these things are only the feeling of those who do not know or see, the agitation and evasiveness of those under the sway 
of craving. Namely, when those ascetics and brahmins assert that the self and the cosmos are eternal on four grounds …  

partially eternal on four grounds …  

finite or infinite on four grounds …  

or they resort to equivocation on four grounds …  

or they assert that the self and the cosmos arose by chance on two grounds …  

they theorize about the past on these eighteen grounds …  

or they assert that the self lives on after death in a percipient form on sixteen grounds …  

or that the self lives on after death in a non-percipient form on eight grounds …  

or that the self lives on after death in a neither percipient nor non-percipient form on eight grounds …  

or they assert the annihilation of an existing being on seven grounds …  

or they assert the ultimate extinguishment of an existing being in the present life on five grounds …  

they theorize about the future on these forty-four grounds …  

When those ascetics and brahmins theorize about the past and the future on these sixty-two grounds, these things are only the 
feeling of those who do not know or see, the agitation and evasiveness of those under the sway of craving.  

4.2. Conditioned by Contact  

Now, these things are conditioned by contact. Namely, when those ascetics and brahmins assert that the self and the cosmos 
are eternal on four grounds …  

partially eternal on four grounds …  

finite or infinite on four grounds …  

or they resort to equivocation on four grounds …  

or they assert that the self and the cosmos arose by chance on two grounds …  

they theorize about the past on these eighteen grounds …  

or they assert that the ‘self’ lives on after death in a percipient form on sixteen grounds …  

or that the ‘self’ lives on after death in a non-percipient form on eight grounds …  

or that the ‘self’ lives on after death in a neither percipient nor non-percipient form on eight grounds …  

or they assert the annihilation of an existing being on seven grounds …  

or they assert the ultimate extinguishment of an existing being in the present life on five grounds …  

they theorize about the future on these forty-four grounds …  
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When those ascetics and brahmins theorize about the past and the future on these sixty-two grounds, that too is conditioned 
by contact.  

4.3. Not Possible  

Now, when those ascetics and brahmins theorize about the past and the future on these sixty-two grounds, it is not possible 
that they should experience these things without contact.  

4.4. Dependent Origination  

Now, when those ascetics and brahmins theorize about the past and the future on these sixty-two grounds, all of them 
experience this by repeated contact through the six fields of contact. Their feeling is a condition for craving. Craving is a condition 
for grasping. Grasping is a condition for continued existence. Continued existence is a condition for rebirth. Rebirth is a condition 
for old age and death, sorrow, lamentation, pain, sadness, and distress to come to be.  

5. The End of the Round  

When a mendicant truly understands the six fields of contacts’ origin, ending, gratification, drawback, and escape, they 
understand what lies beyond all these things.  

All of these ascetics and brahmins who theorize about the past or the future are trapped in the net of these sixty-two grounds, 
so that wherever they emerge they are caught and trapped in this very net.  

Suppose a deft fisherman or his apprentice were to cast a fine-meshed net over a small pond. They’d think: ‘Any sizable creatures 
in this pond will be trapped in the net. Wherever they emerge they are caught and trapped in this very net.’  In the same way, 
all of these ascetics and brahmins who theorize about the past or the future are trapped in the net of these sixty-two grounds, 
so that wherever they emerge they are caught and trapped in this very net.  

The Realized One’s body remains, but his attachment to rebirth has been cut off.  As long as his body remains he will be seen by 
gods and humans.  But when his body breaks up, after life has ended, gods and humans will see him no more.  

When the stalk of a bunch of mangoes is cut, all the mangoes attached to the stalk will follow along.  In the same way, the 
Realized One’s body remains, but his attachment to rebirth has been cut off.  As long as his body remains he will be seen by gods 
and humans. But when his body breaks up, after life has ended, gods and humans will see him no more.”  

When he had spoken, Venerable Ānanda said to the Buddha,  “It’s incredible, sir, it’s amazing! What is the name of this exposition 
of the teaching?”  

“Well, then, Ānanda, you may remember this exposition of the teaching as ‘The Net of Meaning’, or else ‘The Net of the 
Teaching’, or else ‘The Prime Net’, or else ‘The Net of Views’, or else ‘The Supreme Victory in Battle’.”  

That is what the Buddha said.  Satisfied, the mendicants were happy with what the Buddha said.  And while this discourse was 
being spoken, the galaxy shook. 

[https://suttacentral.net/dn1/en/sujato]. 
 
 
55. AN, Sāriputta Sutta 
 

AN 10.7 PTS: A v 8 

Sāriputta Sutta: With Sāriputta  
translated from the Pali by Thanissaro Bhikkhu © 2004 

 
Then Ven. Ananda went to Ven. Sāriputta and, on arrival, exchanged courteous greetings with him. After an exchange of friendly 
greetings & courtesies, he sat to one side. As he was sitting there, he said to Ven. Sariputta, "Friend Sāriputta, could a monk have 
an attainment of concentration such that he would neither be percipient of earth with regard to earth, nor of water with regard 
to water, nor of fire... wind... the dimension of the infinitude of space... the dimension of the infinitude of consciousness... the 
dimension of nothingness... the dimension of neither perception nor non-perception... this world... nor of the next world with 
regard to the next world, and yet he would still be percipient?" 

"Yes, friend Ananda, he could..." 

"But how, friend Sariputta, could a monk have an attainment of concentration such he would neither be percipient of earth with 
regard to earth... nor of the next world with regard to the next world, and yet he would still be percipient?" 

"Once, friend Ananda, when I was staying right here in Savatthi in the Blind Man's Grove, I reached concentration in such a way 
that I was neither percipient of earth with regard to earth... nor of the next world with regard to the next world, and yet I was 
still percipient." 
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"But what, friend Sariputta, were you percipient of at that time?" 

"'The cessation of becoming — Unbinding — the cessation of becoming — Unbinding': One perception arose in me, friend 
Ananda, as another perception ceased. Just as in a blazing woodchip fire, one flame arises as another flame ceases, even so, 
'The cessation of becoming — Unbinding — the cessation of becoming — Unbinding': One perception arose in me as another 
one ceased. I was percipient at that time of 'The cessation of becoming — Unbinding.'" 

See also: AN 9.36; AN 10.6. [https://www.accesstoinsight.org/tipitaka/an/an10/an10.007.than.html]. 

 
 

56. KhN, Lokawolokana Sutta 
 

Ud 3.10 PTS: Ud 32 

Loka Sutta: (Surveying) the World 
translated from the Pali by Thanissaro Bhikkhu © 2012 

 
I have heard that on one occasion, the Blessed One was staying at Uruvelā on the bank of the Nerañjarā River at the root of the 
Bodhi tree — the tree of awakening — newly awakened. And on that occasion, he sat at the root of the Bodhi tree for seven 
days in one session, sensitive to the bliss of release. Then, with the passing of seven days, after emerging from that concentration, 
he surveyed the world with the eye of an Awakened One. As he did so, he saw living beings burning with the many fevers and 
aflame with the many fires born of passion, aversion, & delusion. 

Then, on realizing the significance of that, he on that occasion exclaimed: 

This world is burning. 
Afflicted by contact, it calls disease a 'self.' 
By whatever means it construes [anything], 
it becomes otherwise than that.[1] 
Becoming otherwise, the world is 
 attached to becoming 
 afflicted by becoming 
and yet delights in that very becoming. 
Where there's delight, there is fear. 
What one fears is stressful. 
This holy life is lived 
for the abandoning of becoming. 
 
Whatever contemplatives or brahmans say that liberation from becoming is by means of becoming, all of them are not released 
from becoming, I say. 

And whatever contemplatives or brahmans say that escape from becoming is by means of non-becoming, all of them have not 
escaped from becoming, I say. 

For this stress comes into play 
in dependence on every acquisition.[2] 
With the ending of every clinging/sustenance, 
there's no stress coming into play. 
 Look at this world: 
Beings, afflicted with thick ignorance, 
are unreleased from passion for what has come to be. 
All levels of becoming, anywhere, in any way, 
are inconstant, stressful, subject to change. 
 
Seeing this — as it's come to be — with right discernment, 
one abandons craving for becoming, 
and doesn't delight in non-becoming.[3] 
From the total ending of craving 
comes fading & cessation without remainder: unbinding. 
For the monk unbound through lack of clinging/sustenance, 
there's no further becoming. 
He has conquered Māra, won the battle, 
having gone beyond becomings: Such. 
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Note 
1. In other words, regardless of whatever one bases one's construal of an experience on, by the time the construal is complete, the base has already 
changed. 
2. Reading sabb'upadhiṃ hi with the Thai edition. The Burmese and Sri Lankan editions read upadhiṃ hi: "For this stress comes into play in dependence 
on acquisition." The parallel passage in the Udānavarga (32.36) agrees with this latter version. 
3. This passage indicates the way out of the dilemma posed above, that one cannot gain release either through becoming or non-becoming. Rather than 
focus on whether one wants to take "what has come to be" in the direction of becoming or non-becoming, one develops dispassion for "what has come 
to be" as it occurs, and this provides the way out. On this point, see The Paradox of Becoming, chapters 2 and 6. 

See also: MN 113; SN 1.1; SN 12.15; Iti 49.  
[http://www.accesstoinsight.org/tipitaka/kn/ud/ud.3.10]. 
 
 
57. AN, Cetanā Karanīya Sutta 
 

AN 11.2 PTS: A v 312 

Cetanā Karanīya Sutta: An Act of Will/ Intending 
translated from the Pali by  Thanissaro Bhikkhu © 1997 

 
"For a person endowed with virtue, consummate in virtue, there is no need for an act of will, 'May freedom from remorse 

arise in me.' It is in the nature of things that freedom from remorse arises in a person endowed with virtue, consummate in 
virtue. 

"For a person free from remorse, there is no need for an act of will, 'May joy arise in me.' It is in the nature of things that joy 
arises in a person free from remorse. 

"For a joyful person, there is no need for an act of will, 'May rapture arise in me.' It is in the nature of things that rapture 
arises in a joyful person. 

"For a rapturous person, there is no need for an act of will, 'May my body be serene.' It is in the nature of things that a 
rapturous person grows serene in body. 

"For a person serene in body, there is no need for an act of will, 'May I experience pleasure.' It is in the nature of things that 
a person serene in body experiences pleasure. 

"For a person experiencing pleasure, there is no need for an act of will, 'May my mind grow concentrated.' It is in the nature 
of things that the mind of a person experiencing pleasure grows concentrated. 

"For a person whose mind is concentrated, there is no need for an act of will, 'May I know & see things as they actually are.' 
It is in the nature of things that a person whose mind is concentrated knows & sees things as they actually are. 

"For a person who knows & sees things as they actually are, there is no need for an act of will, 'May I feel disenchantment.' 
It is in the nature of things that a person who knows & sees things as they actually are feels disenchantment. 

"For a person who feels disenchantment, there is no need for an act of will, 'May I grow dispassionate.' It is in the nature of 
things that a person who feels disenchantment grows dispassionate. 

"For a dispassionate person, there is no need for an act of will, 'May I realize the knowledge & vision of release.' It is in the 
nature of things that a dispassionate person realizes the knowledge & vision of release. 

"In this way, dispassion has knowledge & vision of release as its purpose, knowledge & vision of release as its reward. 
Disenchantment has dispassion as its purpose, dispassion as its reward. Knowledge & vision of things as they actually are has 
disenchantment as its purpose, disenchantment as its reward. Concentration has knowledge & vision of things as they actually 
are as its purpose, knowledge & vision of things as they actually are as its reward. Pleasure has concentration as its purpose, 
concentration as its reward. Serenity has pleasure as its purpose, pleasure as its reward. Rapture has serenity as its purpose, 
serenity as its reward. Joy has rapture as its purpose, rapture as its reward. Freedom from remorse has joy as its purpose, joy as 
its reward. Skilful virtues have freedom from remorse as their purpose, freedom from remorse as their reward. 

"In this way, mental qualities lead on to mental qualities, mental qualities bring mental qualities to their consummation, for 
the sake of going from the near to the Further Shore." 

[http://www.accesstoinsight.org/tipitaka/an/an11/an11.002.than.html]. 
 

 
58. AN, Avijjā Sutta 

Ignorance: Avijjā Sutta (AN 10:61)  

Translated by Thanissaro Bhikku 
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“‘Monks, a beginning point for ignorance— [such that one might say], “Before this, ignorance did not exist; then it came into 
play”—cannot be discerned.’ This, monks, has been said. Nevertheless, it can be discerned, ‘Ignorance comes from this 
condition.’ And I tell you, ignorance has its food and is not without food. And what is the food for ignorance? ‘The five 
hindrances,’ it should be said. And I tell you, the five hindrances have their food and are not without food. And what is the food 
for the five hindrances? ‘The three forms of misconduct’ … And what is the food for the three forms of misconduct? ‘Lack of 
restraint of the senses’ … And what is the food for lack of restraint of the senses? ‘Lack of mindfulness & alertness’ … And what 
is the food for lack of mindfulness & alertness? ‘Inappropriate attention’ … And what is the food for inappropriate attention? 
‘Lack of conviction’ … And what is the food for lack of conviction? ‘Not hearing the true Dhamma’ … And what is the food for not 
hearing the true Dhamma? ‘Associating with people of no integrity’ [or: ‘not associating with people of integrity’], it should be 
said. 

“Thus, when not associating with people of integrity is made full, it fills [the conditions for] not hearing the true Dhamma. 
When not hearing the true Dhamma is made full, it fills [the conditions for] lack of conviction. When lack of conviction is made 
full, it fills [the conditions for] inappropriate attention… lack of mindfulness & alertness… lack of restraint of the senses… the 
three forms of misconduct… the five hindrances. When the five hindrances are made full, they fulfil [the conditions for] 
ignorance. Such is the food of this ignorance, and thus is it made full. 

“Just as when the devas pour rain in heavy drops & crash thunder on the upper mountains: The water, flowing down along 
the slopes, fills the branches of the mountain ravines & gullies. When the branches of the mountain ravines & gullies are full, 
they fill the little lakes. When the little lakes are full, they fill the big lakes… the little rivers… the big rivers. When the big rivers 
are full, they fill the great ocean. Such is the food of the great ocean, and thus is it made full. In the same way, when not 
associating with people of integrity is made full, it fills [the conditions for] not hearing the true Dhamma… lack of conviction… 
inappropriate attention… lack of mindfulness & alertness… lack of restraint of the senses… the three forms of misconduct… the 
five hindrances. When the five hindrances are made full, they fulfil [the conditions for] ignorance. Such is the food of this 
ignorance, and thus is it made full. 

“Now, I tell you, clear knowing & release have their food and are not without food. And what is their food? ‘The seven factors 
for awakening,’ it should be said. And I tell you, the seven factors for awakening have their food and are not without food. And 
what is the food for the seven factors for awakening? ‘The four establishings of mindfulness’ … And what is the food for the four 
establishings of mindfulness? ‘The three forms of right conduct’ … And what is the food for the three forms of right conduct? 
‘Restraint of the senses’ … And what is the food for restraint of the senses? ‘Mindfulness & alertness’ … And what is the food for 
mindfulness & alertness? ‘Appropriate attention’ … And what is the food for appropriate attention? ‘Conviction’ … And what is 
the food for conviction? ‘Hearing the true Dhamma’ … And what is the food for hearing the true Dhamma? ‘Associating with 
people of integrity,’ it should be said. 

“Thus, when associating with people of integrity is made full, it fills [the conditions for] hearing the true Dhamma… 
conviction… appropriate attention… mindfulness & alertness… restraint of the senses… the three forms of right conduct… the 
four establishings of mindfulness… the seven factors for awakening. When the seven factors for awakening are made full, they 
fill [the conditions for] clear knowing & release. Such is the food for this clear knowing & release, and thus are they made full. 

“Just as when the devas pour rain in heavy drops & crash thunder on the upper mountains: The water, flowing down along 
the slopes, fills the branches of the mountain ravines & gullies… the little lakes… the big lakes… the little rivers… the big rivers. 
When the big rivers are made full, they fill the great ocean. Such is the food of the great ocean, and thus is it made full. In the 
same way, when associating with people of integrity is made full, it fills [the conditions for] hearing the true Dhamma… 
conviction… appropriate attention… mindfulness & alertness… restraint of the senses… the three forms of right conduct… the 
four establishings of mindfulness… the seven factors for awakening. When the seven factors for awakening are made full, they 
fill [the conditions for] clear knowing & release. Such is the food for this clear knowing & release, and thus are they made full.” 

See also: MN 118; SN 12:23; SN 15:3, SN 15:9; SN 15:11–19; SN 45:1 [https://www.dhammatalks.org/suttas/AN/AN10_61.html]. 

 
59. MN, MahāCattārisaka Sutta 
 

MN 117 PTS: M iii 71 

Maha-cattarisaka Sutta: The Great Forty 
translated from the Pali by  Thanissaro Bhikkhu © 2008 

	
I have heard that on one occasion the Blessed One was staying at Savatthi, in Jeta's Grove, Anāthapindika’s monastery. There he 
addressed the monks: "Monks!" 

"Yes, lord," the monks responded to him. 

The Blessed One said, "Monks, I will teach you noble right concentration with its supports & requisite conditions. Listen, and pay 
close attention. I will speak." 
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"Yes, lord," the monks responded to him. 

The Blessed One said: "Now what, monks, is noble right concentration with its supports & requisite conditions? Any singleness 
of mind equipped with these seven factors — right view, right resolve, right speech, right action, right livelihood, right effort, & 
right mindfulness — is called noble right concentration with its supports & requisite conditions. 

[1] "Of those, right view is the forerunner. And how is right view the forerunner? One discerns wrong view as wrong view, and 
right view as right view. This is one's right view. And what is wrong view? 'There is nothing given, nothing offered, nothing 
sacrificed. There is no fruit or result of good or bad actions. There is no this world, no next world, no mother, no father, no 
spontaneously reborn beings; no contemplatives or brahmans who, faring rightly & practicing rightly, proclaim this world & the 
next after having directly known & realized it for themselves.' This is wrong view. 

"And what is right view? Right view, I tell you, is of two sorts: There is right view with effluents, siding with merit, resulting in 
acquisitions [of becoming]; there is right view that is noble, without effluents, transcendent, a factor of the path. 

"And what is the right view with effluents, siding with merit, resulting in acquisitions? 'There is what is given, what is offered, 
what is sacrificed. There are fruits & results of good & bad actions. There is this world & the next world. There is mother & father. 
There are spontaneously reborn beings; there are contemplatives & brahmans who, faring rightly & practicing rightly, proclaim 
this world & the next after having directly known & realized it for themselves.' This is the right view with effluents, siding with 
merit, resulting in acquisitions. 

"And what is the right view that is noble, without effluents, transcendent, a factor of the path? The discernment, the faculty of 
discernment, the strength of discernment, analysis of qualities as a factor for awakening, the path factor of right view[1] in one 
developing the noble path whose mind is noble, whose mind is without effluents, who is fully possessed of the noble path. This 
is the right view that is noble, without effluents, transcendent, a factor of the path. 

"One makes an effort for the abandoning of wrong view & for entering into right view: This is one's right effort. One is mindful 
to abandon wrong view & to enter & remain in right view: This is one's right mindfulness.[2] Thus these three qualities — right 
view, right effort, & right mindfulness — run & circle around right view. 

"[2] Of those, right view is the forerunner. And how is right view the forerunner? One discerns wrong resolve as wrong resolve, 
and right resolve as right resolve. This is one's right view. And what is wrong resolve? Being resolved on sensuality, on ill will, on 
harmfulness. This is wrong resolve. 

"And what is right resolve? Right resolve, I tell you, is of two sorts: There is right resolve with effluents, siding with merit, resulting 
in acquisitions; there is right resolve that is noble, without effluents, transcendent, a factor of the path. 

"And what is the right resolve with effluents, siding with merit, resulting in acquisitions? Resolve for renunciation, resolve for 
freedom from ill will, resolve for harmlessness. This is the right resolve with effluents, siding with merit, resulting in acquisitions. 

"And what is the right resolve that is noble, without effluents, transcendent, a factor of the path? The thinking, directed thinking, 
resolve, mental fixity, mental transfixion, focused awareness, & verbal fabrications in one developing the noble path whose mind 
is noble, whose mind is without effluents, who is fully possessed of the noble path. This is the right resolve that is noble, without 
effluents, transcendent, a factor of the path." 

"One makes an effort for the abandoning of wrong resolve & for entering right resolve: This is one's right effort. One is mindful 
to abandon wrong resolve & to enter & remain in right resolve: This is one's right mindfulness. Thus these three qualities — right 
view, right effort, & right mindfulness — run & circle around right resolve. 

"[3] Of those, right view is the forerunner. And how is right view the forerunner? One discerns wrong speech as wrong speech, 
and right speech as right speech. This is one's right view. And what is wrong speech? Lying, divisive tale-bearing, abusive speech, 
& idle chatter. This is wrong speech. 

"And what is right speech? Right speech, I tell you, is of two sorts: There is right speech with effluents, siding with merit, resulting 
in acquisitions; there is right speech that is noble, without effluents, transcendent, a factor of the path. 

"And what is the right speech with effluents, siding with merit, resulting in acquisitions? Abstaining from lying, from divisive tale-
bearing, from abusive speech, & from idle chatter. This is the right speech with effluents, siding with merit, resulting in 
acquisitions. 
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"And what is the right speech that is noble, without effluents, transcendent, a factor of the path? The abstaining, desisting, 
abstinence, avoidance of the four forms of verbal misconduct in one developing the noble path whose mind is noble, whose 
mind is without effluents, who is fully possessed of the noble path. This is the right speech that is noble, without effluents, 
transcendent, a factor of the path. 

"One makes an effort for the abandoning of wrong speech & for entering right speech: This is one's right effort. One is mindful 
to abandon wrong speech & to enter & remain in right speech: This is one's right mindfulness. Thus these three qualities — right 
view, right effort, & right mindfulness — run & circle around right speech. 

"[4] Of those, right view is the forerunner. And how is right view the forerunner? One discerns wrong action as wrong action, 
and right action as right action. This is one's right view. And what is wrong action? Killing, taking what is not given, illicit sex. This 
is wrong action. 

"And what is right action? Right action, I tell you, is of two sorts: There is right action with effluents, siding with merit, resulting 
in acquisitions; there is right action that is noble, without effluents, transcendent, a factor of the path. 

"And what is the right action with effluents, siding with merit, resulting in acquisitions? Abstaining from killing, from taking what 
is not given, & from illicit sex.[3] This is the right action with effluents, siding with merit, resulting in acquisitions. 

"And what is the right action that is noble, without effluents, transcendent, a factor of the path? The abstaining, desisting, 
abstinence, avoidance of the three forms of bodily misconduct in one developing the noble path whose mind is noble, whose 
mind is without effluents, who is fully possessed of the noble path. This is the right action that is noble, without effluents, 
transcendent, a factor of the path. 

"One makes an effort for the abandoning of wrong action & for entering into right action: This is one's right effort. One is mindful 
to abandon wrong action & to enter & remain in right action: This is one's right mindfulness. Thus these three qualities — right 
view, right effort, & right mindfulness — run & circle around right action. 

"[5] Of those, right view is the forerunner. And how is right view the forerunner? One discerns wrong livelihood as wrong 
livelihood, and right livelihood as right livelihood. This is one's right view. And what is wrong livelihood? Scheming, persuading, 
hinting, belittling, & pursuing gain with gain. This is wrong livelihood. 

"And what is right livelihood? Right livelihood, I tell you, is of two sorts: There is right livelihood with effluents, siding with merit, 
resulting in acquisitions; there is right livelihood that is noble, without effluents, transcendent, a factor of the path. 

"And what is the right livelihood with effluents, siding with merit, resulting in acquisitions? There is the case where a disciple of 
the noble ones abandons wrong livelihood and maintains his life with right livelihood. This is the right livelihood with effluents, 
siding with merit, resulting in acquisitions. 

"And what is the right livelihood that is noble, without effluents, transcendent, a factor of the path? The abstaining, desisting, 
abstinence, avoidance of wrong livelihood in one developing the noble path whose mind is noble, whose mind is without 
effluents, who is fully possessed of the noble path. This is the right livelihood that is noble, without effluents, transcendent, a 
factor of the path. "One tries to abandon wrong livelihood & to enter into right livelihood: This is one's right effort. One is mindful 
to abandon wrong livelihood & to enter & remain in right livelihood: This is one's right mindfulness. Thus these three qualities 
— right view, right effort, & right mindfulness — run & circle around right livelihood. 

"Of those, right view is the forerunner. And how is right view the forerunner? In one of right view, right resolve comes into being. 
In one of right resolve, right speech comes into being. In one of right speech, right action... In one of right action, right livelihood... 
In one of right livelihood, right effort... In one of right effort, right mindfulness... In one of right mindfulness, right concentration... 
In one of right concentration, right knowledge... In one of right knowledge, right release comes into being. [4] Thus the learner 
is endowed with eight factors, and the arahant with ten. 

"Of those, right view is the forerunner. And how is right view the forerunner? In one of right view, wrong view is abolished. The 
many evil, unskilful qualities that come into play with wrong view as their condition are also abolished, while the many skilful 
qualities that have right view as their condition go to the culmination of their development. In one of right resolve, wrong resolve 
is abolished... In one of right speech, wrong speech is abolished... In one of right action, wrong action is abolished... In one of 
right livelihood, wrong livelihood is abolished... In one of right effort, wrong effort is abolished... In one of right mindfulness, 
wrong mindfulness is abolished... In one of right concentration, wrong concentration is abolished... In one of right knowledge, 
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wrong knowledge is abolished... In one of right release, wrong release is abolished. The many evil, unskilful qualities that come 
into play with wrong release as their condition are also abolished, while the many skilful qualities that have right release as their 
condition go to the culmination of their development. 

"Thus, monks, there are twenty factors siding with skilfulness, and twenty with unskilfulness. 

"This Dhamma discourse on the Great Forty has been set rolling and cannot be stopped by any contemplative or brahman or 
deva or Mara and Brahma or anyone at all in the world. 

"If any contemplative or brahman might think that this Great Forty Dhamma discourse should be censured & rejected, there are 
ten legitimate implications of his statement that would form grounds for censuring him here & now. If he censures right view, 
then he would honour any contemplatives & brahmans who are of wrong view; he would praise them. If he censures right 
resolve... right speech... right action... right livelihood... right effort... right mindfulness... right concentration... right knowledge... 
If he censures right release, then he would honour any contemplatives & brahmans who are of wrong release; he would praise 
them. If any contemplative or brahman might think that this Great Forty Dhamma discourse should be censured & rejected, 
there are these ten legitimate implications of his statement that would form grounds for censuring him here & now. 

"Even Vassa & Bhañña — those teachers from Okkala who were proponents of no-causality, no-action, & no-existence — would 
not think that this Dhamma discourse on the Great Forty should be censured & rejected. Why is that? For fear of criticism, 
opposition, & reproach." 

That is what the Blessed One said. Gratified, the monks delighted in the Blessed One's words. 

Note 
1. These various factors are all equivalent to knowledge in terms of the four noble truths. The relationship between these four truths and the issue of 
skilful and unskilful action is shown in SN 46.51, which notes that analysis of qualities as a factor for awakening is fed by paying appropriate attention to 
qualities as to whether they are skilful or unskilful. 
2. Notice that mindfulness plays an active role here and with all the path factors. It is not simply a receptive acceptance of wrong and right views. 
Instead — in its canonical sense of keeping something in mind — it keeps remembering to abandon the factors of the wrong path, and to enter and 
remain in the factors of the right path. 
3. SN 45.8 defines right action as abstaining from killing, abstaining from taking what is not given, & abstaining from uncelibacy. 
4. SN 48.46 equates noble release with the faculty of concentration (see SN 48.10). 
See also: SN 12.15; SN 45.1; SN 45.8; AN 5.25; AN 5.28 [http://www.accesstoinsight.org/tipitaka/mn/mn.117.than.html]. 

	
 
60. MN, Dvedhāvitakka Sutta 
 

MN 19 PTS: M i 114 

Dvedhāvitakka Sutta: Two Sorts of Thinking 
translated from the Pali by Thanissaro Bhikkhu © 1997 

 
I have heard that on one occasion the Blessed One was staying at Savatthi, in Jeta's Grove, Anāthapindika’s monastery. There he 
addressed the monks: "Monks!" 

"Yes, lord," the monks replied. 

The Blessed One said, "Monks, before my self-awakening, when I was still just an unawakened Bodhisatta, the thought occurred 
to me: 'Why don't I keep dividing my thinking into two sorts?' So I made thinking imbued with sensuality, thinking imbued with 
ill will, & thinking imbued with harmfulness one sort, and thinking imbued with renunciation, thinking imbued with non-ill will, 
& thinking imbued with harmlessness another sort. 

"And as I remained thus heedful, ardent, & resolute, thinking imbued with sensuality arose in me. I discerned that 'Thinking 
imbued with sensuality has arisen in me; and that leads to my own affliction or to the affliction of others or to the affliction of 
both. It obstructs discernment, promotes vexation, & does not lead to Unbinding.' 

"As I noticed that it leads to my own affliction, it subsided. As I noticed that it leads to the affliction of others... to the affliction 
of both... it obstructs discernment, promotes vexation, & does not lead to Unbinding, it subsided. Whenever thinking imbued 
with sensuality had arisen, I simply abandoned it, dispelled it, wiped it out of existence. 

"And as I remained thus heedful, ardent, & resolute, thinking imbued with ill will arose in me. I discerned that 'Thinking imbued 
with ill will has arisen in me; and that leads to my own affliction or to the affliction of others or to the affliction of both. It 
obstructs discernment, promotes vexation, & does not lead to Unbinding.' 
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"As I noticed that it leads to my own affliction, it subsided. As I noticed that it leads to the affliction of others... to the affliction 
of both... it obstructs discernment, promotes vexation, & does not lead to Unbinding, it subsided. Whenever thinking imbued 
with ill will had arisen, I simply abandoned it, dispelled it, wiped it out of existence. 

"And as I remained thus heedful, ardent, & resolute, thinking imbued with harmfulness arose in me. I discerned that 'Thinking 
imbued with harmfulness has arisen in me; and that leads to my own affliction or to the affliction of others or to the affliction of 
both. It obstructs discernment, promotes vexation, & does not lead to Unbinding.' 

"As I noticed that it leads to my own affliction, it subsided. As I noticed that it leads to the affliction of others... to the affliction 
of both... it obstructs discernment, promotes vexation, & does not lead to Unbinding, it subsided. Whenever thinking imbued 
with harmfulness had arisen, I simply abandoned it, dispelled it, wiped it out of existence. 

"Whatever a monk keeps pursuing with his thinking & pondering, that becomes the inclination of his awareness. If a monk keeps 
pursuing thinking imbued with sensuality, abandoning thinking imbued with renunciation, his mind is bent by that thinking 
imbued with sensuality. If a monk keeps pursuing thinking imbued with ill will, abandoning thinking imbued with non-ill will, his 
mind is bent by that thinking imbued with ill will. If a monk keeps pursuing thinking imbued with harmfulness, abandoning 
thinking imbued with harmlessness, his mind is bent by that thinking imbued with harmfulness. 

"Just as in the last month of the Rains, in the autumn season when the crops are ripening, a cowherd would look after his cows: 
He would tap & poke & check & curb them with a stick on this side & that. Why is that? Because he foresees flogging or 
imprisonment or a fine or public censure arising from that [if he let his cows wander into the crops]. In the same way I foresaw 
in unskillful qualities drawbacks, degradation, & defilement, and I foresaw in skillful qualities rewards related to renunciation & 
promoting cleansing. 

"And as I remained thus heedful, ardent, & resolute, thinking imbued with renunciation arose in me. I discerned that 'Thinking 
imbued with renunciation has arisen in me; and that leads neither to my own affliction, nor to the affliction of others, nor to the 
affliction of both. It fosters discernment, promotes lack of vexation, & leads to Unbinding. If I were to think & ponder in line with 
that even for a night... even for a day... even for a day & night, I do not envision any danger that would come from it, except that 
thinking & pondering a long time would tire the body. When the body is tired, the mind is disturbed; and a disturbed mind is far 
from concentration.' So I steadied my mind right within, settled, unified, & concentrated it. Why is that? So that my mind would 
not be disturbed. 

"And as I remained thus heedful, ardent, & resolute, thinking imbued with non-ill will arose in me. I discerned that 'Thinking 
imbued with non-ill will has arisen in me; and that leads neither to my own affliction, nor to the affliction of others, nor to the 
affliction of both. It fosters discernment, promotes lack of vexation, & leads to Unbinding. If I were to think & ponder in line with 
that even for a night... even for a day... even for a day & night, I do not envision any danger that would come from it, except that 
thinking & pondering a long time would tire the body. When the body is tired, the mind is disturbed; and a disturbed mind is far 
from concentration.' So I steadied my mind right within, settled, unified, & concentrated it. Why is that? So that my mind would 
not be disturbed. 

"And as I remained thus heedful, ardent, & resolute, thinking imbued with harmlessness arose in me. I discerned that 'Thinking 
imbued with harmlessness has arisen in me; and that leads neither to my own affliction, nor to the affliction of others, nor to 
the affliction of both. It fosters discernment, promotes lack of vexation, & leads to Unbinding. If I were to think & ponder in line 
with that even for a night... even for a day... even for a day & night, I do not envision any danger that would come from it, except 
that thinking & pondering a long time would tire the body. When the body is tired, the mind is disturbed; and a disturbed mind 
is far from concentration.' So I steadied my mind right within, settled, unified, & concentrated it. Why is that? So that my mind 
would not be disturbed. 

"Whatever a monk keeps pursuing with his thinking & pondering, that becomes the inclination of his awareness. If a monk keeps 
pursuing thinking imbued with renunciation, abandoning thinking imbued with sensuality, his mind is bent by that thinking 
imbued with renunciation. If a monk keeps pursuing thinking imbued with non-ill will, abandoning thinking imbued with ill will, 
his mind is bent by that thinking imbued with non-ill will. If a monk keeps pursuing thinking imbued with harmlessness, 
abandoning thinking imbued with harmfulness, his mind is bent by that thinking imbued with harmlessness. 

"Just as in the last month of the hot season, when all the crops have been gathered into the village, a cowherd would look after 
his cows: While resting under the shade of a tree or out in the open, he simply keeps himself mindful of 'those cows.' In the 
same way, I simply kept myself mindful of 'those mental qualities.' 

"Unflagging persistence was aroused in me, and unmuddled mindfulness established. My body was calm & unaroused, my mind 
concentrated & single. Quite withdrawn from sensuality, withdrawn from unskillful mental qualities, I entered & remained in 
the first jhana: rapture & pleasure born from withdrawal, accompanied by directed thought & evaluation. With the stilling of 
directed thoughts & evaluations, I entered & remained in the second jhana: rapture & pleasure born of composure, unification 
of awareness free from directed thought & evaluation — internal assurance. With the fading of rapture I remained in equanimity, 
mindful & alert, and physically sensitive of pleasure. I entered & remained in the third jhana, of which the Noble Ones declare, 
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'Equanimous & mindful, he has a pleasant abiding.' With the abandoning of pleasure & pain — as with the earlier disappearance 
of elation & distress — I entered & remained in the fourth jhana: purity of equanimity & mindfulness, neither pleasure nor pain. 

"When the mind was thus concentrated, purified, bright, unblemished, rid of defilement, pliant, malleable, steady, & attained 
to imperturbability, I directed it to the knowledge of recollecting my past lives. I recollected my manifold past lives, i.e., one birth, 
two... five, ten... fifty, a hundred, a thousand, a hundred thousand, many eons of cosmic contraction, many eons of cosmic 
expansion, many eons of cosmic contraction & expansion: 'There I had such a name, belonged to such a clan, had such an 
appearance. Such was my food, such my experience of pleasure & pain, such the end of my life. Passing away from that state, I 
re-arose there. There too I had such a name, belonged to such a clan, had such an appearance. Such was my food, such my 
experience of pleasure & pain, such the end of my life. Passing away from that state, I re-arose here.' Thus I remembered my 
manifold past lives in their modes & details. 

"This was the first knowledge I attained in the first watch of the night. Ignorance was destroyed; knowledge arose; darkness was 
destroyed; light arose — as happens in one who is heedful, ardent, & resolute. 

"When the mind was thus concentrated, purified, bright, unblemished, rid of defilement, pliant, malleable, steady, & attained 
to imperturbability, I directed it to the knowledge of the passing away & reappearance of beings. I saw — by means of the divine 
eye, purified & surpassing the human — beings passing away & re-appearing, and I discerned how they are inferior & superior, 
beautiful & ugly, fortunate & unfortunate in accordance with their kamma: 'These beings — who were endowed with bad 
conduct of body, speech & mind, who reviled the Noble Ones, held wrong views and undertook actions under the influence of 
wrong views — with the break-up of the body, after death, have re-appeared in the plane of deprivation, the bad destination, 
the lower realms, in hell. But these beings — who were endowed with good conduct of body, speech, & mind, who did not revile 
the Noble Ones, who held right views and undertook actions under the influence of right views — with the break-up of the body, 
after death, have re-appeared in the good destinations, in the heavenly world.' Thus — by means of the divine eye, purified & 
surpassing the human — I saw beings passing away & re-appearing, and I discerned how they are inferior & superior, beautiful 
& ugly, fortunate & unfortunate in accordance with their kamma. 

"This was the second knowledge I attained in the second watch of the night. Ignorance was destroyed; knowledge arose; 
darkness was destroyed; light arose — as happens in one who is heedful, ardent, & resolute. 

"When the mind was thus concentrated, purified, bright, unblemished, rid of defilement, pliant, malleable, steady, & attained 
to imperturbability, I directed it to the knowledge of the ending of the mental fermentations. I discerned, as it had come to be, 
that 'This is stress... This is the origination of stress... This is the cessation of stress... This is the way leading to the cessation of 
stress... These are fermentations... This is the origination of fermentations... This is the cessation of fermentations... This is the 
way leading to the cessation of fermentations.' My heart, thus knowing, thus seeing, was released from the fermentation of 
sensuality, released from the fermentation of becoming, released from the fermentation of ignorance. With release, there was 
the knowledge, 'Released.' I discerned that 'Birth is ended, the holy life fulfilled, the task done. There is nothing further for this 
world.' 

"This was the third knowledge I attained in the third watch of the night. Ignorance was destroyed; knowledge arose; darkness 
was destroyed; light arose — as happens in one who is heedful, ardent, & resolute. 

"Suppose, monks, that in a forested wilderness there were a large low-lying marsh, in dependence on which there lived a large 
herd of deer; and a certain man were to appear, not desiring their benefit, not desiring their welfare, not desiring their rest from 
bondage. He would close off the safe, restful path that led to their rapture, and would open up a false path, set out a male decoy, 
place a female decoy, and thus the large herd of deer would eventually fall into ruin, disaster, & decimation. Then suppose that 
a certain man were to appear to that same large herd of deer, desiring their benefit, desiring their welfare, desiring their rest 
from bondage. He would open up the safe, restful path that led to their rapture, would close off the false path, take away the 
male decoy, destroy the female decoy, and thus the large herd of deer would eventually come into growth, increase, & 
abundance. 

"I have given this simile in order to convey a meaning. The meaning is this: 'The large, low-lying marsh' stands for sensuality. 'The 
large herd of deer' stands for beings. 'The man not desiring their benefit, not desiring their welfare, not desiring their rest from 
bondage' stands for Mara, the Evil One. 'The false path' stands for the eightfold wrong path, i.e., wrong view, wrong resolve, 
wrong speech, wrong action, wrong livelihood, wrong effort, wrong mindfulness, & wrong concentration. 'The male decoy' 
stands for passion & delight. 'The female decoy' stands for ignorance. 'The man desiring their benefit, desiring their welfare, 
desiring their rest from bondage' stands for the Tathagata, the Worthy One, the Rightly Self-awakened One. 'The safe, restful 
path that led to their rapture' stands for the noble eightfold path, i.e., right view, right resolve, right speech, right action, right 
livelihood, right effort, right mindfulness, & right concentration. 

"So, monks, I have opened up the safe, restful path, closed off the false path, removed the male decoy, destroyed the female. 
Whatever a teacher should do — seeking the welfare of his disciples, out of sympathy for them — that have I done for you. Over 
there are the roots of trees; over there, empty dwellings. Practice jhana, monks. Don't be heedless. Don't later fall into regret. 
This is our message to you." 
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That is what the Blessed One said. Gratified, the monks delighted in the Blessed One's words. 

See also: AN 4.259 [https://www.accesstoinsight.org/tipitaka/mn/mn.019.than.html]. 
See also: MN 61; AN 3:102; AN 9:41; AN 10:94; Ud 4:1 [https://www.dhammatalks.org/suttas/MN/MN19.html]. 
 

 
 
61. SN, Wāsijatopama Sutta 
 

Saṃyutta nikāya 22 
Connected discourses on the aggregates 

101. The Adze Handle or The Ship 
Bhikku Bodhi 

 
At Savatthi. “Bhikkhus, I say that the destruction of the taints is for one who knows and sees, not for one who does not know 

and does not see. For one who knows what, who sees what, does the destruction of the taints come about? ‘Such is form, such 
its origin, such its passing away; such is feeling … such is perception … such are volitional formations … such is consciousness, 
such its origin, such its passing away’: it is for one who knows thus, for one who sees thus, that the destruction of the taints 
comes about. 

“Bhikkhus, when a bhikkhu does not dwell devoted to development, even though such a wish as this might arise in him: ‘Oh, 
that my mind might be liberated from the taints by non-clinging!’ yet his mind is not liberated from the taints by non-clinging. 
For what reason? It should be said: because of nondevelopment. Because of not developing what? Because of not developing 
the four establishments of mindfulness … the four right strivings … the four bases for spiritual power … the five spiritual faculties 
… the five powers … the seven factors of enlightenment … the Noble Eightfold Path. 

“Suppose, bhikkhus there was a hen with eight, ten, or twelve eggs that she had not covered, incubated, and nurtured 
properly. Even though such a wish as this might arise in her: ‘Oh, that my chicks might pierce their shells with the points of their 
claws and beaks and hatch safely!’ yet the chicks are incapable of piercing their shells with the points of their claws and beaks 
and hatching safely. For what reason? Because that hen with eight, ten, or twelve eggs had not covered, incubated, and nurtured 
them properly. 

“So too, bhikkhus, when a bhikkhu does not dwell devoted to development, even though such a wish as this might arise in 
him: ‘Oh, that my mind might be liberated from the taints by non-clinging! ’ yet his mind is not liberated from the taints by non-
clinging. For what reason? It should be said: because of nondevelopment. Because of not developing what? Because of not 
developing … the Noble Eightfold Path. 

“Bhikkhus, when a bhikkhu dwells devoted to development, even though no such wish as this might arise in him: ‘Oh, that 
my mind might be liberated from the taints by non-clinging!’ yet his mind is liberated from the taints by non-clinging. For what 
reason? It should be said: because of development. Because of developing what? Because of developing the four establishments 
of mindfulness … the four right strivings … the four bases for spiritual power … the five spiritual faculties … the five powers … the 
seven factors of enlightenment … the Noble Eightfold Path. 

“Suppose, bhikkhus, there was a hen with eight, ten, or twelve eggs that she had covered, incubated, and nurtured properly. 
Even though no such wish as this might arise in her: ‘Oh, that my chicks might pierce their shells with the points of their claws 
and beaks and hatch safely!’ yet the chicks are capable of piercing their shells with the points of their claws and beaks and of 
hatching safely. For what reason? Because that hen with eight, ten, or twelve eggs had covered, incubated, and nurtured them 
properly. 

“So too, bhikkhus, when a bhikkhu dwells devoted to development, even though no such wish as this might arise in him: ‘Oh, 
that my mind might be liberated from the taints by non-clinging!’ yet his mind is liberated from the taints by non-clinging. For 
what reason? It should be said: because of development. Because of developing what? Because of developing … the Noble 
Eightfold Path. 

“When, bhikkhus, a carpenter or a carpenter’s apprentice looks at the handle of his adze, he sees the impressions of his 
fingers and his thumb, but he does not know: ‘So much of the adze handle has been worn away today, so much yesterday, so 
much earlier.’ But when it has worn away, the knowledge occurs to him that it has worn away. 

“So too, bhikkhus, when a bhikkhu dwells devoted to development, even though no such knowledge occurs to him: ‘So much 
of my taints has been worn away today, so much yesterday, so much earlier,’ yet when they are worn away, the knowledge 
occurs to him that they have been worn away. 

“Suppose, bhikkhus, there was a seafaring ship bound with rigging that had been worn away in the water for six months. It 
would be hauled up on dry land during the cold season and its rigging would be further attacked by wind and sun. Inundated by 
rain from a rain cloud, the rigging would easily collapse and rot away. So too, bhikkhus, when a bhikkhu dwells devoted to 
development, his fetters easily collapse and rot away.” 
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[https://suttacentral.net/sn22.101/en/bodhi]. 

 
62. AN, Sona Sutta 
 

AN 6.55 PTS: A iii 374 

Sona Sutta: About Sona 
translated from the Pali by Thanissaro Bhikkhu 

 
I have heard that on one occasion the Blessed One was staying near Rajagaha, on Vulture Peak Mountain. And on that occasion 
Ven. Sona was staying near Rajagaha in the Cool Wood. Then, as Ven. Sona was meditating in seclusion [after doing walking 
meditation until the skin of his soles was split & bleeding], this train of thought arose in his awareness: "Of the Blessed One's 
disciples who have aroused their persistence, I am one, but my mind is not released from the fermentations through lack of 
clinging/sustenance. Now, my family has enough wealth that it would be possible to enjoy wealth & make merit. What if I were 
to disavow the training, return to the lower life, enjoy wealth, & make merit?" 

Then the Blessed One, as soon as he perceived with his awareness the train of thought in Ven. Sona's awareness — as a strong 
man might stretch out his bent arm or bend his outstretched arm — disappeared from Vulture Peak Mountain, appeared in the 
Cool Wood right in front of Ven. Sona, and sat down on a prepared seat. Ven. Sona, after bowing down to the Blessed One, sat 
to one side. As he was sitting there, the Blessed One said to him, "Just now, as you were meditating in seclusion, didn't this train 
of thought appear to your awareness: 'Of the Blessed One's disciples who have aroused their persistence, I am one, but my mind 
is not released from the fermentations... What if I were to disavow the training, return to the lower life, enjoy wealth, & make 
merit?'" 

"Yes, lord." 

"Now what do you think, Sona. Before, when you were a house-dweller, were you skilled at playing the vina?" 

"Yes, lord." 

"And what do you think: when the strings of your vina were too taut, was your vina in tune & playable?" 

"No, lord." 

"And what do you think: when the strings of your vina were too loose, was your vina in tune & playable?" 

"No, lord." 

"And what do you think: when the strings of your vina were neither too taut nor too loose, but tuned[1] to be right on pitch, was 
your vina in tune & playable?" 

"Yes, lord." 

"In the same way, Sona, over-aroused persistence leads to restlessness, overly slack persistence leads to laziness. Thus you 
should determine the right pitch for your persistence, attune[2]the pitch of the [five] faculties [to that], and there pick up your 
theme." 

"Yes, lord," Ven. Sona answered the Blessed One. Then, having given this exhortation to Ven. Sona, the Blessed One — as a 
strong man might stretch out his bent arm or bend his outstretched arm — disappeared from the Cool Wood and appeared on 
Vulture Peak Mountain. 

So after that, Ven. Sona determined the right pitch for his persistence, attuned the pitch of the [five] faculties [to that], and there 
picked up his theme. Dwelling alone, secluded, heedful, ardent, & resolute, he in no long time reached & remained in the 
supreme goal of the holy life for which clansmen rightly go forth from home into homelessness, knowing & realizing it for himself 
in the here & now. He knew: "Birth is ended, the holy life fulfilled, the task done. There is nothing further for the sake of this 
world." And thus Ven. Sona became another one of the arahants. 

Then, on the attainment of arahantship, this thought occurred to Ven. Sona: "What if I were to go to the Blessed One and, on 
arrival, to declare gnosis in his presence?" So he then went to the Blessed One and, on arrival, having bowed down to him, sat 
to one side. As he was sitting there he said to the Blessed One: "When a monk is an arahant, his fermentations ended, who has 
reached fulfillment, done the task, laid down the burden, attained the true goal, totally destroyed the fetter of becoming, and 
is released through right gnosis, he is dedicated to six things: renunciation, seclusion, non-afflictiveness, the ending of craving, 
the ending of clinging/sustenance, & non-deludedness. 

"Now it may occur to a certain venerable one to think, 'Perhaps it is entirely dependent on conviction that this venerable one is 
dedicated to renunciation,' but it should not be seen in that way. The monk whose fermentations are ended, having fulfilled [the 
holy life], does not see in himself anything further to do, or anything further to add to what he has done. It is because of the 
ending of passion, because of his being free of passion, that he is dedicated to renunciation. It is because of the ending of 
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aversion, because of his being free of aversion, that he is dedicated to renunciation. It is because of the ending of delusion, 
because of his being free of delusion, that he is dedicated to renunciation. 

"Now it may occur to a certain venerable one to think, 'Perhaps it is because he desires gain, honour, & fame that this venerable 
one is dedicated to seclusion' ... 'Perhaps it is because he falls back on attachment to precepts & practices as being essential that 
he is dedicated to non-afflictiveness,' but it should not be seen in that way. The monk whose fermentations are ended, having 
fulfilled [the holy life], does not see in himself anything further to do, or anything further to add to what he has done. It is 
because of the ending of passion, because of his being free of passion, that he is dedicated to non-afflictiveness. It is because of 
the ending of aversion, because of his being free of aversion, that he is dedicated to non-afflictiveness. It is because of the ending 
of delusion, because of his being free of delusion, that he is dedicated to non-afflictiveness. 

"It is because of the ending of passion, because of his being free of passion... because of the ending of aversion, because of his 
being free of aversion... because of the ending of delusion, because of his being free of delusion, that he is dedicated to the 
ending of craving... the ending of clinging/sustenance... non-deludedness. 

"Even if powerful forms cognizable by the eye come into the visual range of a monk whose mind is thus rightly released, his mind 
is neither overpowered nor even engaged. Being still, having reached imperturbability, he focuses on their passing away. And 
even if powerful sounds... aromas... flavours... tactile sensations... Even if powerful ideas cognizable by the intellect come into 
the mental range of a monk whose mind is thus rightly released, his mind is neither overpowered nor even engaged. Being still, 
having reached imperturbability, he focuses on their passing away. 

"Just as if there were a mountain of rock — without cracks, without fissures, one solid mass — and then from the east there 
were to come a powerful storm of wind & rain: the mountain would neither shiver nor quiver nor shake. And then from the 
west... the north... the south there were to come a powerful storm of wind & rain: the mountain would neither shiver nor quiver 
nor shake. In the same way, even if powerful forms cognizable by the eye come into the visual range of a monk whose mind is 
thus rightly released, his mind is neither overpowered nor even engaged. Being still, having reached imperturbability, he focuses 
on their passing away. And even if powerful sounds... aromas... flavours... tactile sensations... Even if powerful ideas cognizable 
by the intellect come into the mental range of a monk whose mind is thus rightly released, his mind is neither overpowered nor 
even engaged. Being still, having reached imperturbability, he focuses on their passing away." 
 
When one's awareness is dedicated to renunciation, seclusion, non-afflictiveness, the ending of clinging, the ending of craving, 
& non-deludedness, 
Seeing the arising of the sense media, the mind is rightly released. 
For that monk, rightly released, his heart at peace, there's nothing to be done, nothing to add to what's done. 
As a single mass of rock isn't moved by the wind, 
even so all forms, flavours, sounds, aromas, contacts, ideas - desirable & not, 
have no effect on one who is Such. 
The mind — still, totally released — focuses on their passing away. 

Notes  
1. Lit. "established." 
2. "Penetrate," "ferret out." [https://www.accesstoinsight.org/tipitaka/an/an06/an06.055.than.html]. 

	
 
63. DN, Mahā Nidāna Sutta 
 

DN 15 PTS: D ii 55 

Maha-nidana Sutta: The Great Causes Discourse 
translated from the Pali by  Thanissaro Bhikkhu © 1997 

	
Translator's Introduction 

This is one of the most profound discourses in the Pali canon. It gives an extended treatment of the teachings of dependent co-arising 
(paticca samuppāda) and not-self (anatta) in an outlined context of how these teachings function in practice. 

The first part of the discourse takes the factors of dependent co-arising in sequence from effect to cause, tracing them down to the 
mutual dependency of name-and-form (mental and physical activity) on the one hand, and consciousness on the other. In connection 
with this point, it is worth noting that the word "great" in the title of the discourse may have a double meaning: modifying the word 
"discourse" — it's a long discourse — and modifying "causes," referring to the fact that name-and-form and consciousness as causal 
factors can account for everything describable in the cosmos. 

After tracing the basic sequence of factors in the causal pattern, the discourse then reviews their inter-relationships, showing how 
they can explain stress and suffering both on the individual and on the social level. 

The second part of the discourse, taking up the teaching of not-self, shows how dependent co-arising gives focus to this teaching in 
practice. It begins with a section on Delineations of a Self, classifying the various ways in which a sense of "self" might be defined in 
terms of form. The scheme of analysis introduced in this section — classifying views of the self according to the variables of form and 
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formless; finite and infinite; already existing, naturally developing in the future, and alterable through human effort — covers all the 
theories of the self proposed in the classical Upanishads, as well as all theories of self or soul proposed in more recent times. The 
inclusion of an infinite self in this list gives the lie to the belief that the Buddha's teachings on not-self were denying nothing more than 
a sense of "separate" or "limited" self. The discourse points out that even a limitless, infinite, all-embracing sense of self is based on 
an obsession in the mind that has to be abandoned. 

The following section, on Non-delineations of a Self, shows that it is possible for the mind to function without reading a "self" into 
experience. The remaining sections focus on ways in which this can be done by treating the sense of self as it relates to different 
aspects of name-and-form. The first of these sections — Assumptions of a Self — focuses on the sense of self as it relates to feeling, 
one of the "name" factors in name-and-form. The next section — Seven Stations of Consciousness — focuses on form, formlessness, 
and perception, which is another one of the "name" factors that allows a place for consciousness to land and grow on the "macro" 
level in the cycle of death and rebirth. The last section — Eight Emancipations — focuses on form, formlessness, and perception on 
the "micro" level in the practice of meditative absorption (jhana). 

In each of these cases, once the sense of attachment and identification with name-and-form can be broken, the mutual dependency 
between consciousness and name-and-form is broken as well. This brings about total freedom from the limits of "the extent to which 
there are means of designation, expression, and delineation... the extent to which the sphere of discernment extends, the extent to 
which the cycle revolves for the manifesting (discernibility) of this world — i.e., name-and-form together with consciousness." This is 
the release at which the Buddha's teachings are aimed. 

Dependent  Co-ar i s ing  

I have heard that on one occasion the Blessed One was living among the Kurus. Now, the Kurus have a town 
named Kammasadhamma. There Ven. Ananda approached the Blessed One and, on arrival, having bowed down to the Blessed 
One, sat to one side. As he was sitting there he said to the Blessed One: "It's amazing, lord, it's astounding, how deep this 
dependent co-arising is, and how deep its appearance, and yet to me it seems as clear as clear can be." 

[The Buddha:] "Don't say that, Ananda. Don't say that. Deep is this dependent co-arising, and deep its appearance. It's because 
of not understanding and not penetrating this Dhamma that this generation is like a tangled skein, a knotted ball of string, like 
matted rushes and reeds, and does not go beyond transmigration, beyond the planes of deprivation, woe, and bad destinations. 

"If one is asked, 'Is there a demonstrable requisite condition for aging and death?' one should answer, 'There is.' 

"If one is asked, 'From what requisite condition do aging and death come?' one should say, 'Aging and death come from birth as 
their requisite condition.' 

"If one is asked, 'Is there a demonstrable requisite condition for birth?' one should answer, 'There is.' 

"If one is asked, 'From what requisite condition does birth come?' one should say, 'Birth comes from becoming as its requisite 
condition.' 

"If one is asked, 'Is there a demonstrable requisite condition for becoming?' one should answer, 'There is.' 

"If one is asked, 'From what requisite condition does becoming come?' one should say, 'Becoming comes from clinging as its 
requisite condition.' 

"If one is asked, 'Is there a demonstrable requisite condition for clinging?' one should answer, 'There is.' 

"If one is asked, 'From what requisite condition does clinging come?' one should say, 'Clinging comes from craving as its requisite 
condition.' 

"If one is asked, 'Is there a demonstrable requisite condition for craving?' one should answer, 'There is.' 

"If one is asked, 'From what requisite condition does craving come?' one should say, 'Craving comes from feeling as its requisite 
condition.' 

"If one is asked, 'Is there a demonstrable requisite condition for feeling?' one should answer, 'There is.' 

"If one is asked, 'From what requisite condition does feeling come?' one should say, 'Feeling comes from contact as its requisite 
condition.' 

"If one is asked, 'Is there a demonstrable requisite condition for contact?' one should answer, 'There is.' 

"If one is asked, 'From what requisite condition does contact come?' one should say, 'Contact comes from name-and-form as its 
requisite condition.' 

"If one is asked, 'Is there a demonstrable requisite condition for name-and-form?' one should answer, 'There is.' 

"If one is asked, 'From what requisite condition does name-and-form come?' one should say, 'Name-and-form comes from 
consciousness as its requisite condition.' 

"If one is asked, 'Is there a demonstrable requisite condition for consciousness?' one should answer, 'There is.' 
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"If one is asked, 'From what requisite condition does consciousness come?' one should say, 'Consciousness comes from name-
and-form as its requisite condition.' 

"Thus, Ananda, from name-and-form as a requisite condition comes consciousness. From consciousness as a requisite condition 
comes name-and-form. From name-and-form as a requisite condition comes contact. From contact as a requisite condition 
comes feeling. From feeling as a requisite condition comes craving. From craving as a requisite condition comes clinging. From 
clinging as a requisite condition comes becoming. From becoming as a requisite condition comes birth. From birth as a requisite 
condition, aging, death, sorrow, lamentation, pain, distress, and despair come into play. Such is the origination of this entire 
mass of stress. 

Aging  and  Death  

"'From birth as a requisite condition come aging and death.' Thus it has been said. And this is the way to understand how from 
birth as a requisite condition come aging and death. If there were no birth at all, in any way, of anything anywhere — i.e., of 
devas in the state of devas, of celestials in the state of celestials, of spirits in the state of spirits, of demons in the state of demons, 
of human beings in the human state, of quadrupeds in the state of quadrupeds, of birds in the state of birds, of snakes in the 
state of snakes, or of any being in its own state — in the utter absence of birth, from the cessation of birth, would aging and 
death be discerned?" 

"No, lord." 

"Thus this is a cause, this is a reason, this is an origination, this is a requisite condition for aging and death, i.e., birth. 

Bi r th  

"'From becoming as a requisite condition comes birth.' Thus it has been said. And this is the way to understand how from 
becoming as a requisite condition comes birth. If there were no becoming at all, in any way, of anything anywhere — i.e., sensual 
becoming, form becoming, or formless becoming — in the utter absence of becoming, from the cessation of becoming, would 
birth be discerned?" 

"No, lord." 

"Thus this is a cause, this is a reason, this is an origination, this is a requisite condition for birth, i.e., becoming. 

Becoming  

"'From clinging as a requisite condition comes becoming.' Thus it has been said. And this is the way to understand how from 
clinging as a requisite condition comes becoming. If there were no clinging at all, in any way, of anything anywhere — i.e., clinging 
to sensuality, clinging to precepts and practices, clinging to views, or clinging to doctrines of the self — in the utter absence of 
clinging, from the cessation of clinging, would becoming be discerned?" 

"No, lord." 

"Thus this is a cause, this is a reason, this is an origination, this is a requisite condition for becoming, i.e., clinging. 

Cl ing ing  

"'From craving as a requisite condition comes clinging.' Thus it has been said. And this is the way to understand how from craving 
as a requisite condition comes clinging. If there were no craving at all, in any way, of anything anywhere — i.e., craving for 
sensuality, craving for becoming, craving for no becoming — in the utter absence of craving, from the cessation of craving, would 
clinging be discerned?" 

"No, lord." 

"Thus this is a cause, this is a reason, this is an origination, this is a requisite condition for clinging, i.e., craving. 

Crav ing  

"'From feeling as a requisite condition comes craving.' Thus it has been said. And this is the way to understand how from feeling 
as a requisite condition comes craving. If there were no feeling at all, in any way, of anything anywhere — i.e., feeling born of 
contact at the eye, feeling born of contact at the ear, feeling born of contact at the nose, feeling born of contact at the tongue, 
feeling born of contact at the body, or feeling born of contact at the intellect — in the utter absence of feeling, from the cessation 
of feeling, would craving be discerned?" 

"No, lord." 

"Thus this is a cause, this is a reason, this is an origination, this is a requisite condition for craving, i.e., feeling. 



 189 

Dependent  on  Crav ing  

"Now, craving is dependent on feeling, seeking is dependent on craving, acquisition is dependent on seeking, ascertainment is 
dependent on acquisition, desire and passion is dependent on ascertainment, attachment is dependent on desire and passion, 
possessiveness is dependent on attachment, stinginess is dependent on possessiveness, defensiveness is dependent on 
stinginess, and because of defensiveness, dependent on defensiveness, various evil, unskillful phenomena come into play: the 
taking up of sticks and knives; conflicts, quarrels, and disputes; accusations, divisive speech, and lies. 

"And this is the way to understand how it is that because of defensiveness various evil, unskillful phenomena come into play: 
the taking up of sticks and knives; conflicts, quarrels, and disputes; accusations, divisive speech, and lies. If there were no 
defensiveness at all, in any way, of anything anywhere, in the utter absence of defensiveness, from the cessation of 
defensiveness, would various evil, unskillful phenomena — the taking up of sticks and knives; conflicts, quarrels, and disputes; 
accusations, divisive speech, and lies — come into play?" 

"No, lord." 

"Thus this is a cause, this is a reason, this is an origination, this is a requisite condition for the coming-into-play of various evil, 
unskillful phenomena — the taking up of sticks and knives; conflicts, quarrels, and disputes; accusations, divisive speech, and 
lies — i.e., defensiveness. 

"'Defensiveness is dependent on stinginess.' Thus it has been said. And this is the way to understand how defensiveness is 
dependent on stinginess. If there were no stinginess at all, in any way, of anything anywhere, in the utter absence of stinginess, 
from the cessation of stinginess, would defensiveness be discerned?" 

"No, lord." 

"Thus this is a cause, this is a reason, this is an origination, this is a requisite condition for defensiveness, i.e., stinginess. 

(Similarly back through the chain of conditions: stinginess, attachment, possessiveness, desire and passion, ascertainment, 
acquisition, and seeking.) 

"'Seeking is dependent on craving.' Thus it has been said. And this is the way to understand how seeking is dependent on craving. 
If there were no craving at all, in any way, of anything anywhere — i.e., craving for sensuality, craving for becoming, craving for 
no becoming — in the utter absence of craving, from the cessation of craving, would seeking be discerned?" 

"No, lord." 

"Thus this is a cause, this is a reason, this is an origination, this is a requisite condition for seeking, i.e., craving. Thus, Ananda, 
these two phenomena [the chain of conditions leading from craving to birth, aging, and death, and the chain of conditions 
leading from craving to quarrels, etc.], as a duality, flow back into one place at feeling. 

Fee l ing  

"'From contact as a requisite condition comes feeling.' Thus it has been said. And this is the way to understand how from contact 
as a requisite condition comes feeling. If there were no contact at all, in any way, of anything anywhere — i.e., contact at the 
eye, contact at the ear, contact at the nose, contact at the tongue, contact at the body, or contact at the intellect — in the utter 
absence of contact, from the cessation of contact, would feeling be discerned?" 

"No, lord." 

"Thus this is a cause, this is a reason, this is an origination, this is a requisite condition for feeling, i.e., contact. 

Contact  

"'From name-&-form as a requisite condition comes contact. Thus it has been said. And this is the way to understand how, from 
name-&-form as a requisite condition comes contact. If the qualities, traits, themes, & indicators by which there is a description 
of name-group (mental activity) were all absent, would designation-contact with regard to the form-group (the physical 
properties) be discerned?" 

"No, lord." 

"If the permutations, signs, themes, and indicators by which there is a description of form-group were all absent, would 
resistance-contact with regard to the name-group be discerned?" 

"No, lord." 

"If the permutations, signs, themes, and indicators by which there is a description of name-group and form-group were all 
absent, would designation-contact or resistance-contact be discerned?" 

"No, lord." 
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"Thus this is a cause, this is a reason, this is an origination, this is a requisite condition for contact, i.e., name-and-form. 

Name-and- form 

"'From consciousness as a requisite condition comes name-and-form.' Thus it has been said. And this is the way to understand 
how from consciousness as a requisite condition comes name-and-form. If consciousness were not to descend into the mother's 
womb, would name-and-form take shape in the womb?" 

"No, lord." 

"If, after descending into the womb, consciousness were to depart, would name-and-form be produced for this world?" 

"No, lord." 

"If the consciousness of the young boy or girl were to be cut off, would name-and-form ripen, grow, and reach maturity?" 

"No, lord." 

"Thus this is a cause, this is a reason, this is an origination, this is a requisite condition for name-and-form, i.e., consciousness." 

Consc iousness  

"'From name-and-form as a requisite condition comes consciousness.' Thus it has been said. And this is the way to understand 
how from name-and-form as a requisite condition comes consciousness. If consciousness were not to gain a foothold in name-
and-form, would a coming-into-play of the origination of birth, aging, death, and stress in the future be discerned? 

"No, lord." 

"Thus this is a cause, this is a reason, this is an origination, this is a requisite condition for consciousness, i.e., name-and-form. 

"This is the extent to which there is birth, aging, death, passing away, and re-arising. This is the extent to which there are means 
of designation, expression, and delineation. This is the extent to which the sphere of discernment extends, the extent to which 
the cycle revolves for the manifesting (discernibility) of this world — i.e., name-and-form together with consciousness. 

Del ineat ions  o f  a  Se l f  

"To what extent, Ananda, does one delineate when delineating a self? Either delineating a self possessed of form and finite, one 
delineates that 'My self is possessed of form and finite.' Or, delineating a self possessed of form and infinite, one delineates that 
'My self is possessed of form and infinite.' Or, delineating a self formless and finite, one delineates that 'My self is formless and 
finite.' Or, delineating a self formless and infinite, one delineates that 'My self is formless and infinite.' 

"Now, the one who, when delineating a self, delineates it as possessed of form and finite, either delineates it as possessed of 
form and finite in the present, or of such a nature that it will [naturally] become possessed of form and finite [in the future/after 
death], or he believes that 'Although it is not yet that way, I will convert it into being that way.' This being the case, it is proper 
to say that a fixed view of a self possessed of form and finite obsesses him. 

"The one who, when delineating a self, delineates it as possessed of form and infinite, either delineates it as possessed of form 
and infinite in the present, or of such a nature that it will [naturally] become possessed of form and infinite [in the future/after 
death], or he believes that 'Although it is not yet that way, I will convert it into being that way.' This being the case, it is proper 
to say that a fixed view of a self possessed of form and infinite obsesses him. 

"The one who, when delineating a self, delineates it as formless and finite, either delineates it as formless and finite in the 
present, or of such a nature that it will [naturally] become formless and finite [in the future/after death], or he believes that 
'Although it is not yet that way, I will convert it into being that way.' This being the case, it is proper to say that a fixed view of a 
self formless and finite obsesses him. 

"The one who, when delineating a self, delineates it as formless and infinite, either delineates it as formless and infinite in the 
present, or of such a nature that it will [naturally] become formless and infinite [in the future/after death], or he believes that 
'Although it is not yet that way, I will convert it into being that way.' This being the case, it is proper to say that a fixed view of a 
self formless and infinite obsesses him. 

Non-De l ineat ions  o f  a  Se l f  

"To what extent, Ananda, does one not delineate when not delineating a self? Either not delineating a self possessed of form 
and finite, one does not delineate that 'My self is possessed of form and finite.' Or, not delineating a self possessed of form and 
infinite, one does not delineate that 'My self is possessed of form and infinite.' Or, not delineating a self formless and finite, one 
does not delineate that 'My self is formless and finite.' Or, not delineating a self formless and infinite, one does not delineate 
that 'My self is formless and infinite.' 
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"Now, the one who, when not delineating a self, does not delineate it as possessed of form and finite, does not delineate it as 
possessed of form and finite in the present, nor does he delineate it as of such a nature that it will [naturally] become possessed 
of form and finite [in the future/after death], nor does he believe that 'Although it is not yet that way, I will convert it into being 
that way.' This being the case, it is proper to say that a fixed view of a self possessed of form and finite does not obsess him. 

"The one who, when not delineating a self, does not delineate it as possessed of form and infinite, does not delineate it as 
possessed of form and infinite in the present, nor does he delineate it as of such a nature that it will [naturally] become possessed 
of form and infinite [in the future/after death], nor does he believe that 'Although it is not yet that way, I will convert it into 
being that way.' This being the case, it is proper to say that a fixed view of a self possessed of form and infinite does not obsess 
him. 

"The one who, when not delineating a self, does not delineate it as formless and finite, does not delineate it as formless and 
finite in the present, nor does he delineate it as of such a nature that it will [naturally] become formless and finite [in the 
future/after death], nor does he believe that 'Although it is not yet that way, I will convert it into being that way.' This being the 
case, it is proper to say that a fixed view of a self formless and finite does not obsess him. 

"The one who, when not delineating a self, does not delineate it as formless and infinite, does not delineate it as formless and 
infinite in the present, nor does he delineate it as of such a nature that it will [naturally] become formless and infinite [in the 
future/after death], nor does he believe that 'Although it is not yet that way, I will convert it into being that way.' This being the 
case, it is proper to say that a fixed view of a self formless and infinite does not obsess him. 

Assumpt ions  o f  a  Se l f  

"To what extent, Ananda, does one assume when assuming a self? Assuming feeling to be the self, one assumes that 'Feeling is 
my self' [or] 'Feeling is not my self: My self is oblivious [to feeling]' [or] 'Neither is feeling my self, nor is my self oblivious to 
feeling, but rather my self feels, in that my self is subject to feeling.' 

"Now, one who says, 'Feeling is my ‘self’,' should be addressed as follows: 'There are these three feelings, my friend — feelings 
of pleasure, feelings of pain, and feelings of neither pleasure nor pain. Which of these three feelings do you assume to be the 
self?' At a moment when a feeling of pleasure is sensed, no feeling of pain or of neither pleasure nor pain is sensed. Only a 
feeling of pleasure is sensed at that moment. At a moment when a feeling of pain is sensed, no feeling of pleasure or of neither 
pleasure nor pain is sensed. Only a feeling of pain is sensed at that moment. At a moment when a feeling of neither pleasure 
nor pain is sensed, no feeling of pleasure or of pain is sensed. Only a feeling of neither pleasure nor pain is sensed at that 
moment. 

"Now, a feeling of pleasure is inconstant, fabricated, dependent on conditions, subject to passing away, dissolution, fading, and 
cessation. A feeling of pain is inconstant, fabricated, dependent on conditions, subject to passing away, dissolution, fading, and 
cessation. A feeling of neither pleasure nor pain is inconstant, fabricated, dependent on conditions, subject to passing away, 
dissolution, fading, and cessation. Having sensed a feeling of pleasure as 'my self,' then with the cessation of one's very own 
feeling of pleasure, 'my self' has perished. Having sensed a feeling of pain as 'my self,' then with the cessation of one's very own 
feeling of pain, 'my self' has perished. Having sensed a feeling of neither pleasure nor pain as 'my self,' then with the cessation 
of one's very own feeling of neither pleasure nor pain, 'my self' has perished. 

"Thus he assumes, assuming in the immediate present a self, inconstant, entangled in pleasure and pain, subject to arising and 
passing away, he who says, 'Feeling is my ‘self’.' Thus in this manner, Ananda, one does not see fit to assume feeling to be the 
self. 

"As for the person who says, 'Feeling is not the self: My ‘self’ is oblivious [to feeling],' he should be addressed as follows: 'My 
friend, where nothing whatsoever is sensed (experienced) at all, would there be the thought, "I am"?'" 

"No, lord." 

"Thus in this manner, Ananda, one does not see fit to assume that 'Feeling is not my ‘self’: My ‘self’ is oblivious [to feeling].' 

"As for the person who says, 'Neither is feeling my ‘self’, nor is my ‘self’ oblivious [to feeling], but rather my ‘self’ feels, in that 
my self is subject to feeling,' he should be addressed as follows: 'My friend, should feelings altogether and every way stop without 
remainder, then with feeling completely not existing, owing to the cessation of feeling, would there be the thought, "I am"?'" 

"No, lord." 

"Thus in this manner, Ananda, one does not see fit to assume that 'Neither is feeling my ‘self’, nor is my ‘self’ oblivious [to 
feeling], but rather my self feels, in that my self is subject to feeling.' 

"Now, Ananda, in as far as a monk does not assume feeling to be the self, nor the self as oblivious, nor that 'My ‘self’ feels, in 
that my self is subject to feeling,' then, not assuming in this way, he is not sustained by anything (does not cling to anything) in 
the world. Unsustained, he is not agitated. Unagitated, he is totally unbound right within. He discerns that 'Birth is ended, the 
holy life fulfilled, the task done. There is nothing further for this world.' 



 192 

"If anyone were to say with regard to a monk whose mind is thus released that 'The Tathagata exists after death,' is his view, 
that would be mistaken; that 'The Tathagata does not exist after death'... that 'The Tathagata both exists and does not exist after 
death'... that 'The Tathagata neither exists nor does not exist after death' is his view, that would be mistaken. Why? Having 
directly known the extent of designation and the extent of the objects of designation, the extent of expression and the extent 
of the objects of expression, the extent of description and the extent of the objects of description, the extent of discernment 
and the extent of the objects of discernment, the extent to which the cycle revolves: Having directly known that, the monk is 
released. [To say that,] 'The monk released, having directly known that, does not see, does not know is his opinion,' that would 
be mistaken. [1] 

Seven  S tat ions  o f  Consc iousness  

"Ananda, there are these seven stations of consciousness and two spheres. Which seven? 

"There are beings with diversity of body and diversity of perception, such as human beings, some devas, and some beings in the 
lower realms. This is the first station of consciousness. 

"There are beings with diversity of body and singularity of perception, such as the devas of the Brahma hosts generated by the 
first [jhana] and some beings in the four realms of deprivation. This is the second station of consciousness. [2] 

"There are beings with singularity of body and diversity of perception, such as the Radiant Devas. This is the third station of 
consciousness. 

"There are beings with singularity of body and singularity of perception, such as the Beautifully Lustrous Devas. This is the fourth 
station of consciousness. 

"There are beings who,with the complete transcending of perceptions of [physical] form, with the disappearance of perceptions 
of resistance, and not heeding perceptions of diversity, [perceiving,] 'Infinite space,' arrive at the dimension of the infinitude of 
space. This is the fifth station of consciousness. 

"There are beings who, with the complete transcending of the dimension of the infinitude of space, [perceiving,] 'Infinite 
consciousness,' arrive at the dimension of the infinitude of consciousness. This is the sixth station of consciousness. 

"There are beings who, with the complete transcending of the dimension of the infinitude of consciousness, [perceiving,] 'There 
is nothing,' arrive at the dimension of nothingness. This is the seventh station of consciousness. 

"The dimension of non-percipient beings and, second, the dimension of neither perception nor non-perception. [These are the 
two spheres.] 

"Now, as for the first station of consciousness — beings with diversity of body and diversity of perception, such as human beings, 
some devas, and some beings in the lower realms: If one discerns that [station of consciousness], discerns its origination, discerns 
its passing away, discerns its allure, discerns its drawbacks, discerns the escape from it, would it be proper, by means of that 
[discernment] to take delight there?" 

"No, lord." 

(Similarly with each of the remaining stations of consciousness and two spheres.) 

"Ananda, when knowing — as they actually are — the origination, passing away, allure, drawbacks of — and escape from — 
these seven stations of consciousness and two spheres, a monk is released through lack of clinging, he is said to be a monk 
released through discernment. 

E ight  Emanc ipat ions  

"Ananda, there are these eight emancipations. Which eight? 

"Possessed of form, one sees forms. This is the first emancipation. 

"Not percipient of form internally, one sees forms externally. This is the second emancipation. 

"One is intent only on the beautiful. This is the third emancipation. 

"With the complete transcending of perceptions of [physical] form, with the disappearance of perceptions of resistance, and not 
heeding perceptions of diversity, [perceiving,] 'Infinite space,' one enters and remains in the dimension of the infinitude of space. 
This is the fourth emancipation. 

"With the complete transcending of the dimension of the infinitude of space, [perceiving,] 'Infinite consciousness,' one enters 
and remains in the dimension of the infinitude of consciousness. This is the fifth emancipation. 

"With the complete transcending of the dimension of the infinitude of consciousness, [perceiving,] 'There is nothing,' one enters 
and remains in the dimension of nothingness. This is the sixth emancipation. 
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"With the complete transcending of the dimension of nothingness, one enters and remains in the dimension of neither 
perception nor non-perception. This is the seventh emancipation. 

"With the complete transcending of the dimension of neither perception nor non-perception, one enters and remains in the 
cessation of perception and feeling. This is the eighth emancipation. 

"Now, when a monk attains these eight emancipations in forward order, in reverse order, in forward and reverse order, when 
he attains them and emerges from them wherever he wants, however he wants, and for as long as he wants, when through the 
ending of the mental fermentations he enters and remains in the fermentation-free awareness-release and discernment-release, 
having directly known it and realized it in the here and now, he is said to be a monk released in both ways. And as for another 
release in both ways, higher or more sublime than this, there is none." 

That is what the Blessed One said. Gratified, Ven. Ananda delighted in the Blessed One's words. 

Notes 

1. The various readings for this sentence all seem to be corrupt. The sense of the paragraph, read in light of AN 10.96, demands that the view 
expressed in the last sentence be about the monk released, unlike the four earlier views, which are wrongly attributed to the monk released. 
In other words, the monk released has no opinion on the question of whether the Tathagata does, doesn't, etc., exist after death. This might 
lead to the supposition that his lack of opinion comes from a lack of knowledge or vision. The description of what he comes to know in the 
course of gaining release shows that this supposition is inappropriate. He does know, he does see, and what he knows and sees about the 
limitations of language and concepts shows him that the question of the existence of the Tathagata after death should be set aside. 

Thus I would reconstruct the Pali of the final sentence in this paragraph as: Tadabhiññā vimutto bhikkhu na jānāti na passati iti sā ditthi 
tadakallam. 

2. This reading follows the Thai edition of the Pali canon. Other editions omit the statement, "and some beings in the four realms of 
deprivation." However, something like the Thai reading seems called for, inasmuch as the first station of consciousness covers only some of 
the beings in the lower realms. 

See also: 

• Bodhi, Bhikkhu, trans., The Great Discourse on Causation: The Maha Nidana Sutta and its Commentaries (Kandy, Sri Lanka: Buddhist 
Publication Society, 1984). 

Warder, A. K., Indian Buddhism (Delhi: Motilal Banarsidass, 1980), Chapter 5. 
[http://www.accesstoinsight.org/tipitaka/dn/dn.15.0.than.html]. 
 

 

64. MN, Ānāpānasati Sutta 
Majjhima nikāya 118 

Mindfulness of Breathing  
Bhikku Bodhi 

Introductory Section 
Thus have I heard. On one occasion the Blessed One was living at Sāvatthī in the Eastern Park, in the Palace of Migāra’s Mother, 
together with many very well-known elder disciples—the venerable Sāriputta, the venerable Mahā Moggallāna, the venerable 
Mahā Kassapa, the venerable Mahā Kaccāna, the venerable Mahā Koṭṭhita, the venerable Mahā Kappina, the venerable Mahā 
Cunda, the venerable Anuruddha, the venerable Revata, the venerable Ānanda, and other very well known elder disciples. 

Now on that occasion elder bhikkhus had been teaching and instructing new bhikkhus; some elder bhikkhus had been teaching 
and instructing ten bhikkhus, some elder bhikkhus had been teaching and instructing twenty…thirty…forty bhikkhus. And the 
new bhikkhus, taught and instructed by the elder bhikkhus, had achieved successive stages of high distinction. 

On that occasion—the Uposatha day of the fifteenth, on the full-moon night of the Pavāraṇā ceremony—the Blessed One was 
seated in the open surrounded by the Sangha of bhikkhus. Then, surveying the silent Sangha of bhikkhus, he addressed them 
thus: 

“Bhikkhus, I am content with this progress. My mind is content with this progress. So arouse still more energy to attain the 
unattained, to achieve the unachieved, to realise the unrealised. I shall wait here at Sāvatthī for the Komudī full moon of the 
fourth month.” 

The bhikkhus of the countryside heard: “The Blessed One will wait there at Sāvatthī for the Komudī full moon of the fourth 
month.” And the bhikkhus of the countryside left in due course for Sāvatthī to see the Blessed One. 

And elder bhikkhus still more intensively taught and instructed new bhikkhus; some elder bhikkhus taught and instructed ten 
bhikkhus, some elder bhikkhus taught and instructed twenty…thirty…forty bhikkhus. And the new bhikkhus, taught and 
instructed by the elder bhikkhus, achieved successive stages of high distinction. 
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On that occasion—the Uposatha day of the fifteenth, the full-moon night of the Komudī full moon of the fourth month—the 
Blessed One was seated in the open surrounded by the Sangha of bhikkhus. Then, surveying the silent Sangha of bhikkhus, he 
addressed them thus: 

“Bhikkhus, this assembly is free from prattle, this assembly is free from chatter. It consists purely of heartwood. Such is this 
Sangha of bhikkhus, such is this assembly. Such an assembly as is worthy of gifts, worthy of hospitality, worthy of offerings, 
worthy of reverential salutation, an incomparable field of merit for the world—such is this Sangha of bhikkhus, such is this 
assembly. Such an assembly that a small gift given to it becomes great and a great gift greater—such is this Sangha of bhikkhus, 
such is this assembly. Such an assembly as is rare for the world to see—such is this Sangha of bhikkhus, such is this assembly. 
Such an assembly as would be worth journeying many leagues with a travel-bag to see—such is this Sangha of bhikkhus, such is 
this assembly. 

“In this Sangha of bhikkhus there are bhikkhus who are arahants with taints destroyed, who have lived the holy life, done what 
had to be done, laid down the burden, reached their own goal, destroyed the fetters of being, and are completely liberated 
through final knowledge—such bhikkhus are there in this Sangha of bhikkhus. 

“In this Sangha of bhikkhus there are bhikkhus who, with the destruction of the five lower fetters, are due to reappear 
spontaneously in the Pure Abodes and there attain final Nibbāna, without ever returning from that world—such bhikkhus are 
there in this Sangha of bhikkhus. 

“In this Sangha of bhikkhus there are bhikkhus who, with the destruction of three fetters and with the attenuation of lust, hate, 
and delusion, are once-returners, returning once to this world to make an end of suffering—such bhikkhus are there in this 
Sangha of bhikkhus. 

“In this Sangha of bhikkhus there are bhikkhus who, with the destruction of the three fetters, are stream-enterers, no longer 
subject to perdition, bound for deliverance, headed for enlightenment—such bhikkhus are there in this Sangha of bhikkhus. 

“In this Sangha of bhikkhus there are bhikkhus who abide devoted to the development of the four foundations of mindfulness—
such bhikkhus are there in this Sangha of bhikkhus. In this Sangha of bhikkhus there are bhikkhus who abide devoted to the 
development of the four right kinds of striving…of the four bases for spiritual power…of the five faculties…of the five powers…of 
the seven enlightenment factors…of the Noble Eightfold Path—such bhikkhus are there in this Sangha of bhikkhus. 

“In this Sangha of bhikkhus there are bhikkhus who abide devoted to the development of loving-kindness …of compassion…of 
altruistic joy…of equanimity…of the meditation on foulness…of the perception of impermanence—such bhikkhus are there in 
this Sangha of bhikkhus. In this Sangha of bhikkhus there are bhikkhus who abide devoted to the development of mindfulness 
of breathing. 

Mindfulness of Breathing 
“Bhikkhus, when mindfulness of breathing is developed and cultivated, it is of great fruit and great benefit. When mindfulness 
of breathing is developed and cultivated, it fulfils the four foundations of mindfulness. When the four foundations of mindfulness 
are developed and cultivated, they fulfil the seven enlightenment factors. When the seven enlightenment factors are developed 
and cultivated, they fulfil true knowledge and deliverance. 

“And how, bhikkhus, is mindfulness of breathing developed and cultivated, so that it is of great fruit and great benefit? 

“Here a bhikkhu, gone to the forest or to the root of a tree or to an empty hut, sits down; having folded his legs crosswise, set 
his body erect, and established mindfulness in front of him, ever mindful he breathes in, mindful he breathes out. 

“Breathing in long, he understands: ‘I breathe in long’; or breathing out long, he understands: ‘I breathe out long.’ Breathing in 
short, he understands: ‘I breathe in short’; or breathing out short, he understands: ‘I breathe out short.’ He trains thus: ‘I shall 
breathe in experiencing the whole body of breath’; he trains thus: ‘I shall breathe out experiencing the whole body of breath.’ 
He trains thus: ‘I shall breathe in tranquillising the bodily formation’; he trains thus: ‘I shall breathe out tranquillising the bodily 
formation.’ 

“He trains thus: ‘I shall breathe in experiencing rapture’; he trains thus: ‘I shall breathe out experiencing rapture.’ He trains thus: 
‘I shall breathe in experiencing pleasure’; he trains thus: ‘I shall breathe out experiencing pleasure.’ He trains thus: ‘I shall breathe 
in experiencing the mental formation’; he trains thus: ‘I shall breathe out experiencing the mental formation.’ He trains thus: ‘I 
shall breathe in tranquillising the mental formation’; he trains thus: ‘I shall breathe out tranquillising the mental formation.’ 

“He trains thus: ‘I shall breathe in experiencing the mind’; he trains thus: ‘I shall breathe out experiencing the mind.’ He trains 
thus: ‘I shall breathe in gladdening the mind’; he trains thus: ‘I shall breathe out gladdening the mind.’ He trains thus: ‘I shall 
breathe in concentrating the mind’; he trains thus: ‘I shall breathe out concentrating the mind.’ He trains thus: ‘I shall breathe 
in liberating the mind’; he trains thus: ‘I shall breathe out liberating the mind.’ 
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“He trains thus: ‘I shall breathe in contemplating impermanence’; he trains thus: ‘I shall breathe out contemplating 
impermanence. ’ He trains thus: ‘I shall breathe in contemplating fading away’; he trains thus: ‘I shall breathe out contemplating 
fading away.’ He trains thus: ‘I shall breathe in contemplating cessation’; he trains thus: ‘I shall breathe out contemplating 
cessation.’ He trains thus: ‘I shall breathe in contemplating relinquishment’; he trains thus: ‘I shall breathe out contemplating 
relinquishment. ’ 

“Bhikkhus, that is how mindfulness of breathing is developed and cultivated, so that it is of great fruit and great benefit. 

Fulfilment of the Four Foundations of Mindfulness 
“And how, bhikkhus, does mindfulness of breathing, developed and cultivated, fulfil the four foundations of mindfulness? 

“Bhikkhus, on whatever occasion a bhikkhu, breathing in long, understands: ‘I breathe in long,’ or breathing out long, 
understands: ‘I breathe out long’; breathing in short, understands: ‘I breathe in short,’ or breathing out short, understands: ‘I 
breathe out short’; trains thus: ‘I shall breathe in experiencing the whole body of breath’; trains thus: ‘I shall breathe out 
experiencing the whole body of breath’; trains thus: ‘I shall breathe in tranquillising the bodily formation’; trains thus: ‘I shall 
breathe out tranquillising the bodily formation’—on that occasion a bhikkhu abides contemplating the body as a body, ardent, 
fully aware, and mindful, having put away covetousness and grief for the world. I say that this is a certain body among the bodies, 
namely, in-breathing and out-breathing. That is why on that occasion a bhikkhu abides contemplating the body as a body, ardent, 
fully aware, and mindful, having put away covetousness and grief for the world. 

“Bhikkhus, on whatever occasion a bhikkhu trains thus: ‘I shall breathe in experiencing rapture’; trains thus: ‘I shall breathe out 
experiencing rapture’; trains thus: ‘I shall breathe in experiencing pleasure’; trains thus: ‘I shall breathe out experiencing 
pleasure’; trains thus: ‘I shall breathe in experiencing the mental formation’; trains thus: ‘I shall breathe out experiencing the 
mental formation’; trains thus: ‘I shall breathe in tranquillising the mental formation’; trains thus: ‘I shall breathe out 
tranquillising the mental formation’—on that occasion a bhikkhu abides contemplating feelings as feelings, ardent, fully aware, 
and mindful, having put away covetousness and grief for the world. I say that this is a certain feeling among the feelings, namely, 
giving close attention to in-breathing and out-breathing. That is why on that occasion a bhikkhu abides contemplating feelings 
as feelings, ardent, fully aware, and mindful, having put away covetousness and grief for the world. 

“Bhikkhus, on whatever occasion a bhikkhu trains thus: ‘I shall breathe in experiencing the mind’; trains thus: ‘I shall breathe out 
experiencing the mind’; trains thus: ‘I shall breathe in gladdening the mind’; trains thus: ‘I shall breathe out gladdening the mind’; 
trains thus: ‘I shall breathe in concentrating the mind’; trains thus: ‘I shall breathe out concentrating the mind’; trains thus: ‘I 
shall breathe in liberating the mind’; trains thus: ‘I shall breathe out liberating the mind’—on that occasion a bhikkhu abides 
contemplating mind as mind, ardent, fully aware, and mindful, having put away covetousness and grief for the world. I do not 
say that there is the development of mindfulness of breathing for one who is forgetful, who is not fully aware. That is why on 
that occasion a bhikkhu abides contemplating mind as mind, ardent, fully aware, and mindful, having put away covetousness 
and grief for the world. 

“Bhikkhus, on whatever occasion a bhikkhu trains thus: ‘I shall breathe in contemplating impermanence’; trains thus: ‘I shall 
breathe out contemplating impermanence’; trains thus: ‘I shall breathe in contemplating fading away’; trains thus: ‘I shall 
breathe out contemplating fading away’; trains thus: ‘I shall breathe in contemplating cessation’; trains thus: ‘I shall breathe out 
contemplating cessation’; trains thus: ‘I shall breathe in contemplating relinquishment’; trains thus: ‘I shall breathe out 
contemplating relinquishment’—on that occasion a bhikkhu abides contemplating mind-objects as mind-objects, ardent, fully 
aware, and mindful, having put away covetousness and grief for the world. Having seen with wisdom the abandoning of 
covetousness and grief, he closely looks on with equanimity. That is why on that occasion a bhikkhu abides contemplating mind-
objects as mind-objects, ardent, fully aware, and mindful, having put away covetousness and grief for the world. 

“Bhikkhus, that is how mindfulness of breathing, developed and cultivated, fulfils the four foundations of mindfulness. 

Fulfilment of the Seven Enlightenment Factors 

“And how, bhikkhus, do the four foundations of mindfulness, developed and cultivated, fulfil the seven enlightenment factors? 

“Bhikkhus, on whatever occasion a bhikkhu abides contemplating the body as a body, ardent, fully aware, and mindful, having 
put away covetousness and grief for the world—on that occasion unremitting mindfulness is established in him. On whatever 
occasion unremitting mindfulness is established in a bhikkhu—on that occasion the mindfulness enlightenment factor is aroused 
in him, and he develops it, and by development, it comes to fulfilment in him. 

“Abiding thus mindful, he investigates and examines that state with wisdom and embarks upon a full inquiry into it. On whatever 
occasion, abiding thus mindful, a bhikkhu investigates and examines that state with wisdom and embarks upon a full inquiry into 
it—on that occasion the investigation-of-states enlightenment factor is aroused in him, and he develops it, and by development 
it comes to fulfilment in him. 
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“In one who investigates and examines that state with wisdom and embarks upon a full inquiry into it, tireless energy is aroused. 
On whatever occasion tireless energy is aroused in a bhikkhu who investigates and examines that state with wisdom and embarks 
upon a full inquiry into it—on that occasion the energy enlightenment factor is aroused in him, and he develops it, and by 
development it comes to fulfilment in him. 

“In one who has aroused energy, unworldly rapture arises. On whatever occasion unworldly rapture arises in a bhikkhu who has 
aroused energy— on that occasion the rapture enlightenment factor is aroused in him, and he develops it, and by development 
it comes to fulfilment in him. 

“In one who is rapturous, the body and the mind become tranquil. On whatever occasion the body and the mind become tranquil 
in a bhikkhu who is rapturous—on that occasion the tranquillity enlightenment factor is aroused in him, and he develops it, and 
by development it comes to fulfilment in him. 

“In one whose body is tranquil and who feels pleasure, the mind becomes concentrated. On whatever occasion the mind 
becomes concentrated in a bhikkhu whose body is tranquil and who feels pleasure—on that occasion the concentration 
enlightenment factor is aroused in him, and he develops it, and by development it comes to fulfilment in him. 

“He closely looks on with equanimity at the mind thus concentrated. On whatever occasion a bhikkhu closely looks on with 
equanimity at the mind thus concentrated—on that occasion the equanimity enlightenment factor is aroused in him, and he 
develops it, and by development it comes to fulfilment in him. 

“Bhikkhus, on whatever occasion a bhikkhu abides contemplating feelings as feelings, ardent, fully aware, and mindful, having 
put away covetousness and grief for the world…repeat as at §§30–36…the equanimity enlightenment factor is aroused in him, 
and he develops it, and by development it comes to fulfilment in him. 

“Bhikkhus, on whatever occasion a bhikkhu abides contemplating mind as mind, ardent, fully aware, and mindful, having put 
away covetousness and grief for the world…repeat as at §§30–36…the equanimity enlightenment factor is aroused in him, and 
he develops it, and by development it comes to fulfilment in him. 

“Bhikkhus, on whatever occasion a bhikkhu abides contemplating mind-objects as mind-objects, ardent, fully aware, and 
mindful, having put away covetousness and grief for the world…repeat as at §§30–36……the equanimity enlightenment factor 
is aroused in him, and he develops it, and by development it comes to fulfilment in him. 

“Bhikkhus, that is how the four foundations of mindfulness, developed and cultivated, fulfil the seven enlightenment factors.  

Fulfilment of True Knowledge and Deliverance 
“And how, bhikkhus, do the seven enlightenment factors, developed and cultivated, fulfil true knowledge and deliverance? 

“Here, bhikkhus, a bhikkhu develops the mindfulness enlightenment factor, which is supported by seclusion, dispassion, and 
cessation, and ripens in relinquishment. He develops the investigation-of-states enlightenment factor…the energy 
enlightenment factor…the rapture enlightenment factor…the tranquillity enlightenment factor…the concentration 
enlightenment factor…the equanimity enlightenment factor, which is supported by seclusion, dispassion, and cessation, and 
ripens in relinquishment. 

“Bhikkhus, that is how the seven enlightenment factors, developed and cultivated, fulfil true knowledge and deliverance.” 

That is what the Blessed One said. The bhikkhus were satisfied and delighted in the Blessed One’s words. 

[https://suttacentral.net/mn118/en/bodhi]. 
 
 
65. SN, Bāhirānicca Sutta 
 

Saṃyutta nikāya 35; Connected discourses on the six sense bases 

The Internal as Impermanent in the Three Times [Ajjhattānicca Sutta SN 35.1] 
 Bhikku Sujāto  

 
So I have heard.  At one time the Buddha was staying near Sāvatthī in Jeta’s Grove, Anāthapiṇḍika’s monastery.  There the 
Buddha addressed the mendicants, “Mendicants!”  
“Venerable sir,” they replied.  The Buddha said this:  
“Mendicants, the eye is impermanent.  What’s impermanent is suffering.  What’s suffering is not-self.  And what’s not-self 
should be truly seen with right understanding like this: ‘This is not mine, I am not this, this is not my self.’  
The ear is impermanent. …  
The nose is impermanent. …  
The tongue is impermanent. …  
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The body is impermanent. …  
The mind is impermanent.  What’s impermanent is suffering.  What’s suffering is not-self. And what’s not-self should be truly 
seen with right understanding like this: ‘This is not mine, I am not this, this is not my self.’  
Seeing this, a learned noble disciple grows disillusioned with the eye, ear, nose, tongue, body, and mind.  Being disillusioned, 
desire fades away. When desire fades away they’re freed. When they’re freed, they know they’re freed.  
They understand: ‘Rebirth is ended, the spiritual journey has been completed, what had to be done has been done, there is no 
return to any state of existence.’” 

 

The Exterior as Impermanent [SN35.4] 
“Mendicants, sights are impermanent.  What’s impermanent is suffering.  What’s suffering is not-self.  And what’s not-self 
should be truly seen with right understanding like this: ‘This is not mine, I am not this, this is not my ‘self’.’  
Sounds, smells, tastes, touches, and thoughts are impermanent.  What’s impermanent is suffering.  What’s suffering is not-
self.  And what’s not-self should be truly seen with right understanding like this: ‘This is not mine, I am not this, this is not my 
self.’  
Seeing this, a learned noble disciple grows disillusioned with sights, sounds, smells, tastes, touches, and thoughts.  Being 
disillusioned, desire fades away. When desire fades away, they’re freed. When they’re freed, they know they’re freed.  
They understand: ‘Rebirth is ended, the spiritual journey has been completed, what had to be done has been done, there is no 
return to any state of existence.’” 

 

[https://suttacentral.net/sn35.1/en/sujato; https://suttacentral.net/sn35.4/en/sujato]. 
 
 
66. SN, Kamma Sutta: Action 
 

SN 35.145 PTS: S iv 132 CDB ii 1211 (corresponds to CDB SN 35.146) 

Kamma.m Sutta: Kamma 
translated from the Pali by Maurice O'Connell Walshe © 2007 

Alternate translation: Thanissaro 
The Pali title of this sutta is based on the PTS (Feer) edition. 

"Monks, I will teach you about new kamma and old kamma, about the ceasing of kamma and the path that leads to the ceasing 
of kamma. Listen well, pay close attention and I will speak. 

"What, monks, is old kamma? 

"The eye [ear, nose tongue, body (touch), mind],[1] monks, is to be regarded as old kamma, brought into existence and created 
by volition,[2] forming a basis for feeling.[3] This, monks, is called 'old kamma.' 

"And what, monks, is new kamma? 

"The action[4] one performs now by body, speech and mind. This monks, is called 'new kamma.' 

"When, monks, by ceasing actions of body, speech and mind, one touches liberation,[5] this, monks, is called 'the ceasing of 
kamma.' 

"And what, monks, is the path that leads to the ceasing of kamma? 

"It is the Noble Eightfold Path, namely Right View, Right Thought, Right Speech, Right Action,[6] Right Livelihood, Right Effort, 
Right Mindfulness, Right Concentration. This, monks, is called 'the path that leads to the ceasing of kamma.'[7] 

"Whatever, monks, a teacher ought to do out of compassion, for the profit of his disciples, that I have done, having compassion 
for you. 

"Here monks, are the roots of trees! Here are lonely places! Meditate monks. Do not be slothful, have no subsequent regrets. 
Thus we charge you." 

Notes  
1. Woodward quotes SA [SN commentary] as correctly pointing out that "Eye in itself is not old but it has come about by former actions [i.e., kamma.]" 
2. Cf. the classic definition of kamma at AN 6.63: cetanaaha.m bhikkhave kamma.m vadāmi "volition, monks, I declare to be kamma" (see Anguttara 
Nikaaya: An Anthology translated by Nyaa.naponika Thera, Part II [WH 208-211], p.67). 
3. Vedaniiya.m. Hence a basis for craving etc. 
4. The same word kamma is used in the Pali. 
5. This is really the Third Noble Truth. 
6. The word here is kammanta. Right Action is specifically the observance of the first three precepts, i.e., abstaining from killing, theft and sexual 
misconduct. 
7. Kammanirodha-gaaminii-pa.tipadaa. The usual term for the Path is dukkhanirodha-gaaminii-pa.tipadaa "the path (or practice) that leads to the 
extinction of suffering." Here the link between kamma and dukkha is clearly brought out. Those who have attained the goal do not create even good 
kamma. 
[https://www.accesstoinsight.org/tipitaka/sn/sn35/sn35.145.wlsh.html]. 
[Also, see https://www.accesstoinsight.org/tipitaka/sn/sn35/sn35.145.wlsh.html]. 



 198 

 
67.  SN, Papāta Sutta: The Drop-off or Precipice 
 

SN 56.42 PTS: S v 448  CDB ii 1865 

Papāta Sutta: The Drop-off 
translated from the Pali by Thanissaro Bhikkhu © 2005 

 
On one occasion the Blessed One was staying near Rajagaha at Vulture's Peak. Then he said to the monks, "Come, monks, 

let's go to Inspiration[1] Peak for the day's abiding." 

"As you say, lord," the monks responded. 

Then the Blessed One together with a large number of monks went to Inspiration Peak. One of the monks saw the huge 
drop-off from Inspiration Peak and, on seeing it, said to the Blessed One, "Wow, what a huge drop-off! What a really huge drop-
off![2] Is there any drop-off more huge & frightening than this?" 

"There is, monk, a drop-off more huge & frightening than this." 

"And which drop-off, lord, is more huge & frightening than this?" 

"Any brahmans or contemplatives who do not know, as it actually is present, that 'This is stress'; who do not know, as it 
actually is present, that 'This is the origination of stress'... 'This is the cessation of stress'... 'This is the path of practice leading to 
the cessation of stress': They revel in (thought-) fabrications leading to birth; they revel in fabrications leading to aging; they 
revel in fabrications leading to death; they revel in fabrications leading to sorrow, lamentation, pain, distress, & despair. Revelling 
in fabrications leading to birth... aging... death... sorrow, lamentation, pain, distress, & despair, they fabricate fabrications leading 
to birth... aging... death... sorrow, lamentation, pain, distress, & despair. Fabricating fabrications leading to birth... aging... 
death... sorrow, lamentation, pain, distress, & despair, they drop over the drop-off of birth. They drop over the drop-off of 
aging... the drop-off of death... the drop-off of sorrow, lamentation, pain, distress, & despair. They are not totally released from 
birth, aging, death, sorrows, lamentations, pains, distresses, & despairs. They are not totally released, I tell you, from suffering 
& stress. 

"But as for any brahmans or contemplatives who do know, as it actually is present, that 'This is stress'; who know, as it 
actually is present, that 'This is the origination of stress'... 'This is the cessation of stress'... 'This is the path of practice leading to 
the cessation of stress': They don't revel in (thought-) fabrications leading to birth; don't revel in fabrications leading to aging; 
don't revel in fabrications leading to death; don't revel in fabrications leading to sorrow, lamentation, pain, distress, & despair. 
Not revelling in fabrications leading to birth... aging... death... sorrow, lamentation, pain, distress, & despair, they don't fabricate 
fabrications leading to birth... aging... death... sorrow, lamentation, pain, distress, & despair. Not fabricating fabrications leading 
to birth... aging... death... sorrow, lamentation, pain, distress, & despair, they don't drop over the drop-off of birth. They don't 
drop over the drop-off of aging, don't drop over the drop-off of death, don't drop over the drop-off of sorrow, lamentation, pain, 
distress, & despair. They are totally released from birth, aging, death, sorrows, lamentations, pains, distresses, & despairs. They 
are totally released, I tell you, from suffering & stress. 

"Therefore, monks, your duty is the contemplation, 'This is stress... This is the origination of stress... This is the cessation 
of stress.' Your duty is the contemplation, 'This is the path of practice leading to the cessation of stress.'" 

Notes 

1. Pa.tibhaana. 

2. The Thai edition has "really huge drop-off" here. The Burmese and PTS editions have "really frightening drop-off." Both 
readings are found in parallel passages in other suttas in this section in all three editions, so it's hard to decide which reading 
is more likely to be the original one. 

See also: SN 56.46 

[https://www.accesstoinsight.org/tipitaka/sn/sn56/sn56.042.than.html]. alt [https://suttacentral.net/sn56.42/en/bodhi]. 

 
68. Sn, MahāVyuha Sutta 
 

Sn 4.13 PTS: Sn 895-914 

Maha-viyuha Sutta: The Great Array 
translated from the Pali by Thanissaro Bhikkhu © 1994 

"Those who, dwelling on views, 
dispute, saying, 'Only this is true': 
 do they all incur blame, 
 or also earn praise there?" 
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 "[The praise:] It's such a little thing, 
 not at all appeasing.[1]  
 I speak of two fruits of dispute; 
 and seeing this, you shouldn't dispute — 
  seeing the state 
  where there's no dispute 
  as secure. 
 One who knows 
 doesn't get involved 
 in whatever are 
  commonplace, conventional views. 
 One who is uninvolved: 
 when he's forming no preference 
 for what's seen, for what's heard, 
 why would he get involved? 
 
 Those for whom precepts are ultimate 
 say that purity's a matter of self-restraint. 
 Undertaking a practice, 
 they devote themselves to it: 
 'Let's train just in this, and then there would be purity.' 
 Those who say they are skilled 
 are [thus] led on to becoming. 
 But if one of them falls from his precepts or practice, 
 He trembles, having failed in his actions. 
 He hopes for, longs for, purity, 
 like a lost caravan leader far from home. 
 
 But one who's abandoned 
  precepts & practices[2]  
   — all things that are blameable, blameless,[3]  
 not hoping for 'pure or impure,'[4]  
 would live in compassion & peace, 
   without taking up peace,[5] detached. 
 
 Dependent 
 on taboos, austerities, 
 or what's seen, heard, or sensed, 
 they speak of purity 
 through wandering further on 
 through becoming & not-, 
 their craving not gone 
 for becoming & not-.[6]  
 For one who aspires has longings 
 & trembling with regard to preconceptions. 
 But one who here 
 has no passing away & arising: 
 Why would he tremble? 
 For what would he long?" 
 
"The teaching some say is 'supreme,' 
is the very one others call 'lowly.' 
Which statement is true 
when all of these claim to be skilled?" 
 
 "They say their own teaching is perfect 
 while the doctrine of others is lowly. 
 Thus quarrelling, they dispute, 
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 each saying his agreed-on opinion is true. 
 If something, because of an opponent's say-so, were lowly, 
 then none among teachings would be superlative, 
 for many say that another's teaching's inferior 
 when firmly asserting their own. 
 If their worship of their teaching were true, 
 in line with the way they praise their own path, 
  then all doctrines would be true — 
 for purity's theirs, according to each. 
 
 The brahman has nothing led by another, 
 when considering what's grasped among doctrines. 
 Thus he has gone beyond disputes, 
 for he doesn't regard as best 
  the knowledge of a teaching, 
  any other mental state.[7]  
 
 'I know. I see. That's just how it is!' — 
 Some believe purity's in terms of view. 
  But even if a person has seen, 
  what good does it do him? 
 Having slipped past, 
 they speak of purity 
 in connection with something or somebody else. 
 A person, in seeing, 
 sees name & form. 
 Having seen, he'll know 
 only these things. 
 No matter if he's seen little, a lot, 
 the skilled don't say purity's 
 in connection with that. 
 
 A person entrenched in his teachings, 
 honouring a preconceived view, 
 isn't easy to discipline. 
 Whatever he depends on 
 he describes it as lovely, 
 says that it's purity, that there he saw truth. 
 
 The brahman, evaluating, 
 isn't involved with conjurings, 
 doesn't follow views, 
 isn't tied even to knowledge.[8]  
 And on knowing 
 whatever's conventional, commonplace, 
 he remains equanimous: 'That's what others hold onto.' 
 
 Having released the knots that tie him down, 
 the sage here in the world  doesn't follow a faction 
 when disputes have arisen. 
 At peace among those not at peace, 
 he's equanimous, doesn't hold on: 'That's what others hold onto.' 
 
 Giving up old fermentations, not forming new, 
 neither pursuing desire, nor entrenched in his teachings, 
 he's totally released from viewpoints, enlightened. 
 
 He doesn't adhere to the world, 
 is without self-rebuke; 
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 is enemy-free[9]  
 with regard to all things 
 seen, heard, or sensed. 
 
 His burden laid down, 
 the sage totally released 
 is free from conjuring 
 isn't impassioned 
 doesn't desire,"[10]  
 the Blessed One said. 

Notes 
1. Or: Not enough to appease (the defilements, says Nd.I). 
2. Nd.I: Abandoning precepts & practices in the sense of no longer believing that purity is measured in terms of them, the view 
discussed in the preceding verse. 
3. Nd.I: "Blameable, blameless" = black and white kamma (see AN 4.232, 234, 237-238, quoted in The Wings to Awakening, section I/B). 
4. Nd.I: Having abandoned impure mental qualities, and having fully attained the goal, the arahant has no need to hope for anything at 
all. 
5. "In compassion & peace, without taking up peace" — a pun on the word, santimanuggahaya. 
6. The word bhavabhavesu — through/for becoming & not- becoming — here is a lamp, i.e., a single word functioning in two phrases. 
7. "The knowledge of a teaching, any other mental state" — a pun on the word, dhammamaññam. 
8. According to Nd.I, this compound — ñana-bandhu — should be translated as "tied by means of knowledge," in that the arahant 
doesn't use the knowledge that comes with the mastery of concentration, the five mundane forms of psychic power (abhiñña), or any 
wrong knowledge to create the bonds of craving or views. However, the compound may also refer to the fact that the arahant isn't tied 
even to the knowledge that forms part of the path to arahantship (see MN 117). 
9. See note 7 under Sn 4.4. 
10. "Is improper / is free from conjuring, hasn't stopped / isn't impassioned, isn't worth wanting / doesn't desire" — a series of puns 
— na kappiyo, nuparato, na patthiyo — each with a strongly positive and a strongly negative meaning, probably meant for their shock 
value. For a similar set of puns, see Dhp 97. 

See also: AN 10.93; AN 10.96. Cūla Vyuha Sutta [https://www.accesstoinsight.org/tipitaka/kn/snp/snp.4.12.than.html] 
[http://www.accesstoinsight.org/tipitaka/kn/snp/snp.4.13.than.html]. 

 
  
 
69. AN, Vyagghapajja Sutta 
 

AN 8.54 PTS: A iv 281 

Dighajanu (Vyagghapajja) Sutta: Conditions of Welfare 
translated from the Pali by Narada Thera © 1997 

Translator's	note:	In	this	sutta,	the	Buddha	instructs	rich	householders	how	to	preserve	and	increase	their	prosperity	and	
how	to	avoid	loss	of	wealth.	Wealth	alone,	however,	does	not	make	a	complete	man	nor	a	harmonious	society.	Possession	of	
wealth	 all	 too	 often	 multiplies	 man's	 desires,	 and	 he	 is	 ever	 in	 the	 pursuit	 of	 amassing	 more	 wealth	 and	 power.	 This	
unrestrained	craving,	however,	leaves	him	dissatisfied	and	stifles	his	inner	growth.	It	creates	conflict	and	disharmony	in	society	
through	the	resentment	of	the	underprivileged	who	feel	themselves	exploited	by	the	effects	of	unrestrained	craving.	
	
Therefore	 the	 Buddha	 follows	 up	 on	 his	 advice	 on	 material	 welfare	 with	 four	 essential	 conditions	 for	 spiritual	 welfare:	
confidence	(in	the	Master's	enlightenment),	virtue,	liberality	and	wisdom.	These	four	will	instil	in	man	a	sense	of	higher	values.	
He	will	then	not	only	pursue	his	own	material	concern,	but	also	be	aware	of	his	duty	toward	society.	To	mention	only	one	of	
the	implications:	a	wisely	and	generously	employed	liberality	will	reduce	tensions	and	conflicts	in	society.	Thus	the	observing	
of	these	conditions	of	material	and	spiritual	welfare	will	make	for	an	ideal	citizen	in	an	ideal	society.	

Thus have I heard. Once the Exalted One was dwelling amongst the Koliyans,[1] in their market town named Kakkarapatta. Then 
Dighajanu,[2] a Koliyan, approached the Exalted One, respectfully saluted Him and sat on one side. Thus seated, he addressed 
the Exalted One as follows: 

"We, Lord, are laymen who enjoy worldly pleasure. We lead a life encumbered by wife and children. We use sandalwood of Kasi. 
We deck ourselves with garlands, perfume and unguents. We use gold and silver. To those like us, O Lord, let the Exalted One 
preach the Dhamma, teach those things that lead to weal and happiness in this life and to weal and happiness in future life." 

Cond i t ions  o f  Wor ld ly  Progress  

"Four conditions, Vyagghapajja,[3] conduce to a householder's weal and happiness in this very life. Which four? 

"The accomplishment of persistent effort (utthana-sampada), the accomplishment of watchfulness (arakkha-sampada), good 
friendship (kalyanamittata) and balanced livelihood (sama-jivikata). 

"What is the accomplishment of persistent effort? 
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"Herein, Vyagghapajja, by whatsoever activity a householder earns his living, whether by farming, by trading, by rearing cattle, 
by archery, by service under the king, or by any other kind of craft — at that he becomes skillful and is not lazy. He is endowed 
with the power of discernment as to the proper ways and means; he is able to carry out and allocate (duties). This is called the 
accomplishment of persistent effort. 

"What is the accomplishment of watchfulness? 

"Herein, Vyagghapajja, whatsoever wealth a householder is in possession of, obtained by dint of effort, collected by strength of 
arm, by the sweat of his brow, justly acquired by right means — such he husbands well by guarding and watching so that kings 
would not seize it, thieves would not steal it, fire would not burn it, water would not carry it away, nor ill-disposed heirs remove 
it. This is the accomplishment of watchfulness. 

"What is good friendship? 

"Herein, Vyagghapajja, in whatsoever village or market town a householder dwells, he associates, converses, engages in 
discussions with householders or householders' sons, whether young and highly cultured or old and highly cultured, full of faith 
(saddhā),[4] full of virtue (sīla), full of charity (cāga), full of wisdom (paññā). He acts in accordance with the faith of the faithful, 
with the virtue of the virtuous, with the charity of the charitable, with the wisdom of the wise. This is called good friendship. 

"What is balanced livelihood? 

"Herein, Vyagghapajja, a householder knowing his income and expenses leads a balanced life, neither extravagant nor miserly, 
knowing that thus his income will stand in excess of his expenses, but not his expenses in excess of his income. 

"Just as the goldsmith,[5] or an apprentice of his, knows, on holding up a balance, that by so much it has dipped down, by so 
much it has tilted up; even so a householder, knowing his income and expenses leads a balanced life, neither extravagant nor 
miserly, knowing that thus his income will stand in excess of his expenses, but not his expenses in excess of his income. 

"If, Vyagghapajja, a householder with little income were to lead an extravagant life, there would be those who say — 'This person 
enjoys his property like one who eats wood-apple.'[6] If, Vyagghapajja, a householder with a large income were to lead a 
wretched life, there would be those who say — 'This person will die like a starveling.' 

"The wealth thus amassed, Vyagghapajja, has four sources of destruction: 

"(i) Debauchery, (ii) drunkenness, (iii) gambling, (iv) friendship, companionship and intimacy with evil-doers. 

"Just as in the case of a great tank with four inlets and outlets, if a man should close the inlets and open the outlets and there 
should be no adequate rainfall, decrease of water is to be expected in that tank, and not an increase; even so there are four 
sources for the destruction of amassed wealth — debauchery, drunkenness, gambling, and friendship, companionship and 
intimacy with evil-doers. 

"There are four sources for the increase of amassed wealth: (i) abstinence from debauchery, (ii) abstinence from drunkenness, 
(iii) non-indulgence in gambling, (iv) friendship, companionship and intimacy with the good. 

"Just as in the case of a great tank with four inlets and four outlets, if a person were to open the inlets and close the outlets, and 
there should also be adequate rainfall, an increase in water is certainly to be expected in that tank and not a decrease, even so 
these four conditions are the sources of increase of amassed wealth. 

"These four conditions, Vyagghapajja, are conducive to a householder's weal and happiness in this very life. 

Cond i t ions  o f  Sp i r i tua l  Progress  

"Four conditions, Vyagghapajja, conduce to a householder's weal and happiness in his future life. Which four? 

"The accomplishment of faith (saddha-sampada), the accomplishment of virtue (sila-sampada), the accomplishment of charity 
(caga-sampada) and the accomplishment of wisdom (pañña-sampada). 

"What is the accomplishment of faith? 

"Herein a householder is possessed of faith, he believes in the Enlightenment of the Perfect One (Tathagata): Thus, indeed, is 
that Blessed One: he is the pure one, fully enlightened, endowed with knowledge and conduct, well-gone, the knower of worlds, 
the incomparable leader of men to be tamed, the teacher of gods and men, all-knowing and blessed. This is called the 
accomplishment of faith. 

"What is the accomplishment of virtue? 

"Herein a householder abstains from killing, stealing, sexual misconduct, lying, and from intoxicants that cause infatuation and 
heedlessness. This is called the accomplishment of virtue. 

"What is the accomplishment of charity? 



 203 

"Herein a householder dwells at home with heart free from the stain of avarice, devoted to charity, open-handed, delighting in 
generosity, attending to the needy, delighting in the distribution of alms. This is called the accomplishment of charity. 

"What is the accomplishment of wisdom? 

"Herein a householder is wise: he is endowed with wisdom that understands the arising and cessation (of the five aggregates of 
existence); he is possessed of the noble penetrating insight that leads to the destruction of suffering. This is called the 
accomplishment of wisdom. 

"These four conditions, Vyagghapajja, conduce to a householder's weal and happiness in his future life." 

 

Energetic and heedful in his tasks, 

Wisely administering his wealth, 

He lives a balanced life, 

Protecting what he has amassed. 

 

Endowed with faith and virtue too, 

Generous he is and free from avarice; 

He ever works to clear the path 

That leads to weal in future life. 

 

Thus to the layman full of faith, 

By him, so truly named 'Enlightened,' 

These eight conditions have been told 

Which now and after lead to bliss. 

Notes  
1. The Koliyans were the rivals of the Sakyans. Queen Maha Maya belonged to the Koliyan clan and King Suddhodana to the Sakyan clan. 
2. Literally, 'long-kneed' 
3. 'Tiger's Path'; he was so called because his ancestors were born on a forest path infested with tigers. Vyagghapajja was Dighajanu's family name. 
4. Saddhā is not blind faith. It is confidence based on knowledge. 
5. Tuladharo, lit., 'carrier of the scales.' 
6. Udumbarakhadaka. The Commentary explains that one who wishes to eat wood-apple shakes the tree, with the result that many fruits fall but only a 
few are eaten, while a large number are wasted. 

[https://www.accesstoinsight.org/tipitaka/an/an08/an08.054.nara.html]  

Alt [https://www.accesstoinsight.org/tipitaka/an/an08/an08.054.than.html]. 
 
 
70. SN, Paccaya Sutta; Requisite Conditions 

SN 12.20 PTS: S ii 25 CDB i 550 

Paccaya Sutta: Requisite Conditions 
translated from the Pali by Thanissaro Bhikkhu © 1997 

 

Dwelling at Savatthi... "Monks, I will teach you dependent co-arising & dependently co-arisen phenomena. Listen & pay close 
attention. I will speak." 

"As you say, lord," the monks replied. The Blessed One said: 

"Now what is dependent co-arising? From birth as a requisite condition comes aging & death. Whether or not there is the arising 
of Tathagatas, this property stands — this regularity of the Dhamma, this orderliness of the Dhamma, this this/that conditionality. 
The Tathagata directly awakens to that, breaks through to that. Directly awakening & breaking through to that, he declares it, 
teaches it, describes it, sets it forth. He reveals it, explains it, makes it plain, & says, 'Look.' From birth as a requisite condition 
comes aging & death. 

"From becoming as a requisite condition comes birth... 

"From clinging/sustenance as a requisite condition comes becoming... 
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"From craving as a requisite condition comes clinging/sustenance... 

"From feeling as a requisite condition comes craving... 

"From contact as a requisite condition comes feeling... 

"From the six sense media as a requisite condition comes contact... 

"From name-&-form as a requisite condition come the six sense media... 

"From consciousness as a requisite condition comes name-&-form... 

"From fabrications as a requisite condition comes consciousness... 

"From ignorance as a requisite condition come fabrications. Whether or not there is the arising of Tathagatas, this property 
stands — this regularity of the Dhamma, this orderliness of the Dhamma, this this/that conditionality. The Tathagata directly 
awakens to that, breaks through to that. Directly awakening & breaking through to that, he declares it, teaches it, describes it, 
sets it forth. He reveals it, explains it, makes it plain, & says, 'Look.' From ignorance as a requisite condition come fabrications. 
What's there in this way is a reality, not an unreality, not other than what it seems, conditioned by this/that. This is called 
dependent co-arising. 

"And what are dependently co-arisen phenomena? Aging & death are dependently co-arisen phenomena: inconstant, 
compounded, dependently co-arisen, subject to ending, subject to passing away, subject to fading, subject to cessation. 

"Birth is a dependently co-arisen phenomenon... 

"Becoming is a dependently co-arisen phenomenon... 

"Clinging/sustenance is a dependently co-arisen phenomenon... 

"Craving is a dependently co-arisen phenomenon... 

"Feeling is a dependently co-arisen phenomenon... 

"Contact is a dependently co-arisen phenomenon... 

"The six sense media are dependently co-arisen phenomena... 

"Name-&-form is a dependently co-arisen phenomenon... 

"Consciousness is a dependently co-arisen phenomenon... 

"Fabrications are dependently co-arisen phenomena... 

"Ignorance is a dependently co-arisen phenomenon: inconstant, compounded, dependently co-arisen, subject to ending, subject 
to passing away, subject to fading, subject to cessation. These are called dependently co-arisen phenomena. 

"When a disciple of the noble ones has seen well with right discernment this dependent co-arising & these dependently co-
arisen phenomena as they have come to be, it is not possible that he would run after the past, thinking, 'Was I in the past? Was 
I not in the past? What was I in the past? How was I in the past? Having been what, what was I in the past?' or that he would run 
after the future, thinking, 'Shall I be in the future? Shall I not be in the future? What shall I be in the future? How shall I be in the 
future? Having been what, what shall I be in the future?' or that he would be inwardly perplexed about the immediate present, 
thinking, 'Am I? Am I not? What am I? How am I? Where has this being come from? Where is it bound?' Such a thing is not 
possible. Why is that? Because the disciple of the noble ones has seen well with right discernment this dependent co-arising & 
these dependently co-arisen phenomena as they have come to be." 

[https://www.accesstoinsight.org/tipitaka/sn/sn12/sn12.020.than.html]. 

 
71. SN, Kaccāna Gotta Sutta 

To Kaccāna Gotta: Kaccānagotta Sutta (SN 12:15) 
Thanissaro Bhikkhu 

NAVIGATIONSuttas/SN/12:15 
This sutta discusses a level of right view that apparently lies beyond the four noble truths, and applies to the point in the practice 

where the path has been fully developed, has done its work, and now has to be abandoned. Whereas the four noble truths carry four 
different duties, this level of right view reduces all arising and passing away—including, apparently, the arising and passing away of the 
path—to stress, thus involving only one duty: comprehension to the point of dispassion. It is in this way that all fabricated dhammas 
are abandoned and unbinding can be fully realized. Other suttas discussing this level of right view include AN 7:58, AN 10:93, 
and Ud 1:10, 



 205 

*  *  *  
Staying near Sāvatthī … Then Ven. Kaccāna Gotta approached the Blessed One and, on arrival, having bowed down, sat 

to one side. As he was sitting there, he said to the Blessed One: “Lord, ‘Right view, right view,’ it is said. To what extent is there 
right view?” 

“By & large, Kaccāna, this world1 is supported by [takes as its object] a polarity, that of existence & non-existence. But 
when one sees the origination2 of the world as it has come to be with right discernment, ‘non-existence’ with reference to the 
world does not occur to one. When one sees the cessation of the world as it has come to be with right discernment, ‘existence’ 
with reference to the world does not occur to one.3 

“By & large, Kaccāna, this world is in bondage to attachments, clingings [sustenances], & biases. But one such as this does 
not get involved with or cling to these attachments, clingings, fixations of awareness, biases, or obsessions; nor is he resolved 
on ‘my self.’ He has no uncertainty or doubt that mere stress, when arising, is arising; stress, when passing away, is passing 
away.4 In this, his knowledge is independent of others. It’s to this extent, Kaccāna, that there is right view. 

“‘Everything exists’: That is one extreme. ‘Everything doesn’t exist’: That is a second extreme.5Avoiding these two 
extremes, the Tathāgata teaches the Dhamma via the middle: From ignorance as a requisite condition come fabrications. 

From fabrications as a requisite condition comes consciousness. 

From consciousness as a requisite condition comes name-&-form. 

From name-&-form as a requisite condition come the six sense media. 

From the six sense media as a requisite condition comes contact. 

From contact as a requisite condition comes feeling. 

From feeling as a requisite condition comes craving. 

From craving as a requisite condition comes clinging/sustenance. 

From clinging/sustenance as a requisite condition comes becoming. 

From becoming as a requisite condition comes birth. 

From birth as a requisite condition, then aging-&-death, sorrow, lamentation, pain, distress, & despair come into play. 
Such is the origination of this entire mass of stress & suffering. 

“Now from the remainderless fading & cessation of that very ignorance comes the cessation of fabrications. From the 
cessation of fabrications comes the cessation of consciousness. From the cessation of consciousness comes the cessation of 
name-&-form. From the cessation of name-&-form comes the cessation of the six sense media. From the cessation of the six 
sense media comes the cessation of contact. From the cessation of contact comes the cessation of feeling. From the cessation 
of feeling comes the cessation of craving. From the cessation of craving comes the cessation of clinging/sustenance. From the 
cessation of clinging/sustenance comes the cessation of becoming. From the cessation of becoming comes the cessation of 
birth. From the cessation of birth, then aging-&-death, sorrow, lamentation, pain, distress, & despair all cease. Such is the 
cessation of this entire mass of stress & suffering.” 

N o t e s  

1. For the meaning of “world,” here, see SN 35:82. 
2. As SN 22:5 shows, “origination” means, not the simple arising of phenomena, but the cause of their arising. See also SN 56:11. 
3. There is an apparent discrepancy between the statements in this sutta and this statement in SN 22:94: “Form that’s inconstant, stressful, subject to 

change is agreed upon by the wise as existing in the world, and I too say, ‘It exists.’ Feeling that’s inconstant… Perception that’s inconstant… Fabrications that 
are inconstant… Consciousness that’s inconstant, stressful, subject to change is agreed upon by the wise as existing in the world, and I too say, ‘It exists.’” 

The apparent discrepancy here can be resolved when we note that this sutta is describing the state of mind of a person focusing on the origination or 
cessation of the data of the senses. A person in that state of mind would see nothing in that mode of perception that would give rise to thoughts of existence 
or non-existence with regard to those sense data. However, when people are engaging in discussions about things that do or do not appear in the world—as 
the Buddha is describing in SN 22:94—then the terms “exist” and “do not exist” would naturally occur to them. 

In other words, this sutta and SN 22:94 are not making different claims about the ontological status of the world. They are simply describing the types 
of concepts that do or don’t occur to the mind when regarding the world in different ways. 

4. See SN 5:10. 
5. See SN 12:48. On the meaning of “everything” (or “all”—sabba) here, see SN 35:23. 
See also: MN 22; SN 12:48; SN 22:47; SN 35:80; Sn 4:5; Sn 4:8–10; Sn 4:15; Sn 5:15 
[https://www.dhammatalks.org/suttas/SN/SN12_15.html]. 

 
 
72. SN, Loka Sutta: The World 
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The World: Loka Sutta (SN 12:44) 
Thanissaro Bhikkhu 

NAVIGATIONSuttas/SN/12:44 

Near Sāvatthī. There the Blessed One addressed the monks: “I will teach you the origination of the world & the ending of the 
world.1 Listen & pay close attention. I will speak.” 

“As you say, lord,” the monks responded to the Blessed One. 

The Blessed One said: “And what is the origination of the world? Dependent on the eye & forms there arises eye-
consciousness. The meeting of the three is contact. From contact as a requisite condition comes feeling. From feeling as a 
requisite condition comes craving. From craving as a requisite condition comes clinging/sustenance. From clinging/sustenance 
as a requisite condition comes becoming. From becoming as a requisite condition comes birth. From birth as a requisite 
condition, then aging-&-death, sorrow, lamentation, pain, distress, & despair come into play. This is the origination of the world. 

“Dependent on the ear & sounds there arises ear-consciousness. The meeting of the three is contact.… Dependent on the 
nose & aromas there arises nose-consciousness. The meeting of the three is contact.… Dependent on the tongue & flavours 
there arises tongue-consciousness. The meeting of the three is contact.… Dependent on the body & tactile sensations there 
arises body-consciousness. The meeting of the three is contact.… Dependent on the intellect & mental qualities there arises 
intellect-consciousness. The meeting of the three is contact. From contact as a requisite condition comes feeling. From feeling 
as a requisite condition comes craving. From craving as a requisite condition comes clinging/sustenance. From 
clinging/sustenance as a requisite condition comes becoming. From becoming as a requisite condition comes birth. From birth 
as a requisite condition, then aging-&-death, sorrow, lamentation, pain, distress, & despair come into play. This is the origination 
of the world. 

“And what is the ending of the world? Dependent on the eye & forms there arises eye-consciousness. The meeting of the 
three is contact. From contact as a requisite condition comes feeling. From feeling as a requisite condition comes craving. Now, 
from the remainderless cessation & fading away of that very craving comes the cessation of clinging/sustenance. From the 
cessation of clinging/sustenance comes the cessation of becoming. From the cessation of becoming comes the cessation of 
birth. From the cessation of birth, then aging-&-death, sorrow, lamentation, pain, distress, & despair all cease. Such is the 
cessation of this entire mass of stress & suffering. This is the ending of the world. 

“Dependent on the ear & sounds there arises ear-consciousness. The meeting of the three is contact.… Dependent on the 
nose & aromas there arises nose-consciousness. The meeting of the three is contact.… Dependent on the tongue & flavours 
there arises tongue-consciousness. The meeting of the three is contact.… Dependent on the body & tactile sensations there 
arises body-consciousness. The meeting of the three is contact.… Dependent on the intellect & mental qualities there arises 
intellect-consciousness. The meeting of the three is contact. From contact as a requisite condition comes feeling. From feeling 
as a requisite condition comes craving. Now, from the remainderless cessation & fading away of that very craving comes the 
cessation of clinging/sustenance. From the cessation of clinging/sustenance comes the cessation of becoming. From the 
cessation of becoming comes the cessation of birth. From the cessation of birth, then aging-&-death, sorrow, lamentation, pain, 
distress, & despair all cease. Such is the cessation of this entire mass of stress & suffering. This is the ending of the world.” 

N o t e  
1. For the meaning of “world,” here, see SN 35:82. 
See also: DN 11; AN 4:45 
[https://www.dhammatalks.org/suttas/SN/SN12_44.html]. 

 
 
73. KhN, Discourse about Meghiya 

Udāna 4.1 Meghiyasuttaṃ 31 

The Discourse about Meghiya 
Bhikkhu Ānandajoti 

 
Thus have I heard: At one time the Gracious One was dwelling near Cālikā, on the Cālikā mountain. Then at that time 

venerable Meghiya was the Gracious One’s attendant. 

Then venerable Meghiya went to the Gracious One, and after going and worshipping the Gracious One, he stood on one 
side. While stood on one side venerable Meghiya said this to the Gracious One: “Reverend Sir, I want to enter Jantugāma for 
alms.” 

“Now is the time for whatever you are thinking, Meghiya.” 

Then venerable Meghiya having dressed in the morning time, after picking up his bowl and robe, entered Jantugāma for 
alms. Having walked for alms in Jantugāma, while returning from the alms-round after the meal, he went to the bank of the river 
Kimikālā Black-Worm River, and after going to the bank of the river Kimikālā, while wandering around and strolling around on a 
walk, he saw a pleasing and delightful mango grove. 
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Having seen it, this occurred to him: “This is surely a pleasing and delightful mango grove. For a son of a good family who 
needs to strive this is surely enough for striving. If the Gracious One would allow me I could come to this mango grove for 
striving.” 

Then venerable Meghiya went to the Gracious One, and after going and worshipping the Gracious One, he sat down on 
one side. While sat on one side venerable Meghiya said this to the Gracious One: 

“Here, reverend Sir, having dressed in the morning time, after picking up my bowl and robe, I entered Jantugāma for 
alms. Having walked for alms in Jantugāma, while returning from the alms-round after the meal, I went to the bank of the river 
Kimikālā, and after going to the bank of the river Kimikālā, while wandering around and strolling around on a walk, I saw a 
pleasing and delightful mango grove. 

“Having seen it, this occured to me: ‘This is surely a pleasing and delightful mango grove. For a son of a good family who 
needs to strive this is surely enough for striving. If the Gracious One would allow me, I could come to this mango grove for 
striving.’ If the Gracious One would allow me, reverend Sir, I could go to that mango grove for striving.” 

When that was said, the Gracious One said this to venerable Meghiya: “You should wait for as long as I am alone, Meghiya, 
until some other monk arrives.” 

For a second time venerable Meghiya said this to the Gracious One: “There is nothing further for the Gracious One to do, 
reverend Sir, there is nothing to add to what has been done. But for me, reverend Sir, there is something further to do, there 
is something to add to what has been done. If the Gracious One would allow me, reverend Sir, I could go to that mango grove 
for striving.” 

For a second time the Gracious One said this to venerable Meghiya: “You should wait for as long as I am alone, Meghiya, 
until some other monk arrives.” 

For a third time venerable Meghiya said this to the Gracious One: “There is nothing further for the Gracious One to do, 
reverend Sir, there is nothing to add to what has been done. But for me, reverend Sir, there is something further to do, there 
is something to add to what has been done. If the Gracious One would allow me, reverend Sir, I could go to that mango grove 
for striving.” 

“When you are talking about striving, Meghiya, what can we say? Now is the time for whatever you are thinking, 
Meghiya.” 

Then venerable Meghiya, after rising from his seat, worshipping and circumambulating the Gracious One, went to that 
mango grove, and after going and entering that mango grove, he sat down to dwell for the day at the root of a certain tree. 

Then to venerable Meghiya, as he was dwelling in that mango grove, for the most part only three bad, unwholesome 
thoughts occurred, that is to say: the thought of sensual pleasure, the thought of ill-will, the thought of harming.” 

Then it occurred to venerable Meghiya: “Surely it is wonderful, surely it is marvellous, that I who, out of faith, have gone 
forth from the home to homelessness, should then be ensnared by these three bad, unwholesome thoughts, that is to say: by 
the thought of sensual pleasure, by the thought of ill-will, by the thought of harming. 

Then venerable Meghiya, having risen from seclusion in the evening time, went to the Gracious One, and after going and 
worshipping the Gracious One, he sat down on one side. While sat on one side venerable Meghiya said this to the Gracious One: 

“Here, reverend Sir, as I was dwelling in that mango grove, for the most part only three bad, unwholesome thoughts 
occurred, that is to say: the thought of sensual pleasure, the thought of ill-will, the thought of harming. 

“Then, reverend Sir, it occurred to me: ‘Surely it is wonderful, surely it is marvellous, that I who, out of faith, have gone 
forth from the home to homelessness, should then be ensnared by these three bad, unwholesome thoughts, that is to say: by 
the thought of sensual pleasure, by the thought of ill-will, by the thought of harming.’ ” 

“For he whose freedom of mind is not fully mature, Meghiya, there are five things that lead to maturity. What five? 

“Here, Meghiya, a monk has a good friend, a good companion, a good comrade. For he whose freedom of mind is not 
fully mature, Meghiya, this is the first thing that leads to maturity. 

“Furthermore, Meghiya, a monk is virtuous, he lives restrained with the Pātimokkha restraint, and is endowed 
with suitable conduct and resort, seeing danger in the slightest faults, he trains in the training rules he has undertaken. For he 
whose freedom of mind is not fully mature, Meghiya, this is the second thing that leads to maturity. 

“Furthermore, Meghiya, a monk has talk about what is very austere, that is suitable for opening up the mind, and that 
leads to absolute disenchantment, dispassion, cessation, peace, deep knowledge, complete Awakening and Emancipation, such 
as: talk on wanting little, talk on being satisfied, talk on complete seclusion, talk on disassociation, talk on arousing energy, talk 
on virtue, talk on concentration, talk on wisdom, talk on freedom, talk on knowing and seeing freedom. Such talk as this he gains 
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as he desires, he gains without difficulty, gains without trouble. For he whose freedom of mind is not fully mature, Meghiya, this 
is the third thing that leads to maturity. 

“Furthermore, Meghiya, a monk dwells with energy aroused for the giving up of unwholesome things, for the taking up 
of wholesome things, steadfast, of firm endeavour, one who has not thrown off the burden in regard to wholesome things. For 
he whose freedom of mind is not fully mature, Meghiya, this is the fourth thing that leads to maturity. 

“Furthermore, Meghiya, a monk is wise, he is endowed with wisdom that leads to seeing rise and disappearance, with 
noble penetration, that leads to the complete destruction of suffering. For he whose freedom of mind is not fully mature, 
Meghiya, this is the fifth thing that leads to maturity. 

“For he whose freedom of mind is not fully mature, Meghiya, these five things leads to maturity. 

“It can be expected, Meghiya, that for a monk who has a good friend, a good companion, a good comrade, that he will 
be virtuous, that he will live restrained with the Pātimokkha restraint, and will be endowed with suitable conduct and resort, 
seeing danger in the slightest fault, and will train in the training rules he has undertaken. 

“It can be expected, Meghiya, that for a monk who has a good friend, a good companion, a good comrade, that he will 
have talk that is very austere, that is suitable for opening up the mind, and that leads to absolute disenchantment, dispassion, 
cessation, peace, deep knowledge, complete Awakening and Emancipation, such as: talk on wanting little, talk on being satisfied, 
talk on complete seclusion, talk on disassociation, talk on stirring up energy, talk on virtue, talk on concentration, talk on wisdom, 
talk on freedom, talk on knowing and seeing freedom. Such talk as this he gains as he desires, he gains without difficulty, gains 
without trouble. 

“It can be expected, Meghiya, that for a monk who has a good friend, a good companion, a good comrade, that he will 
be a monk with energy aroused for the giving up of unwholesome things, for the taking up of wholesome things, steadfast, of 
firm endeavour, one who has not thrown off the burden in regard to wholesome things. 

“It can be expected, Meghiya, that for a monk who has a good friend, a good companion, a good comrade, that he will 
be wise, endowed with wisdom that leads to seeing rise and disappearance, with noble penetration, that leads to the complete 
destruction of suffering. 

“Then, Meghiya, with a monk who is established in these five things, four further things ought to be developed: 

“The meditation on the unattractive should be developed for the giving up of passion, friendliness meditation should be 
developed for the giving up of ill-will, mindfulness of breathing should be developed for the cutting off of thoughts, the 
perception of impermanence should be developed for the complete uprooting of the conceit ‘I am’. To one who has the 
perception of impermanence, Meghiya, the perception of non-self is established, one who perceives non-self reaches the 
complete uprooting of the conceit ‘I am’, in this very life reaches Emancipation.” 

Then the Gracious One, having understood the significance of it, on that occasion uttered this exalted utterance: 

“There are low thoughts, fine thoughts, 
Together with elation in the mind, 
Not having understood these thoughts of the mind, 
The unsteady mind runs here and there. 

“Having understood these thoughts of the mind, 
He who is ardent, mindful, restrains them. 
Also elations that have not arisen in the mind— 
An Awakened one has given these up completely.” 

[https://suttacentral.net/ud4.1/en/anandajoti]. 
 
 
74. SN, Khajjanīya Sutta; Chewed Up 

Chewed Up 
Khajjanīya Sutta (SN 22:79) 

NAVIGATIONSuttas/SN/22:79 by Thanissaro Bhikkhu 

Near Sāvatthī. “Monks, any contemplatives or brahmans who recollect their manifold past lives all recollect the five clinging-
aggregates, or one among them. Which five? When recollecting, ‘I was one with such a form in the past,’ one is recollecting just 
form. Or when recollecting, ‘I was one with such a feeling in the past,’ one is recollecting just feeling. Or when recollecting, ‘I 
was one with such a perception in the past,’ one is recollecting just perception. Or when recollecting, ‘I was one with such 
fabrications in the past,’ one is recollecting just fabrications. Or when recollecting, ‘I was one with such a consciousness in the 
past,’ one is recollecting just consciousness. 
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“And why do you call it ‘form’ [rūpa]? ‘It is afflicted [ruppati],’ thus it is called ‘form.’ Afflicted with what? With cold & heat & 
hunger & thirst, with the touch of flies, mosquitoes, wind, sun, & reptiles. ‘It is afflicted,’ thus it is called ‘form.’ 

“And why do you call it ‘feeling’? ‘It feels,’ thus it is called ‘feeling.’ What does it feel? It feels pleasure, it feels pain, it feels 
neither-pleasure-nor-pain. ‘It feels,’ thus it is called ‘feeling.’ 

“And why do you call it ‘perception’? ‘It perceives,’ thus it is called ‘perception.’ What does it perceive? It perceives blue, it 
perceives yellow, it perceives red, & it perceives white. ‘It perceives,’ thus it is called ‘perception.’ 

“And why do you call them ‘fabrications’? ‘They fabricate the fabricated,’ thus they are called ‘fabrications.’ And what is the 
fabricated that they fabricate? For the sake of form-ness, they fabricate fabricated form. For the sake of feeling-ness, they 
fabricate fabricated feeling. For the sake of perception-hood… For the sake of fabrication-hood… For the sake of consciousness-
hood, they fabricate fabricated consciousness. ‘They fabricate the fabricated,’ thus they are called ‘fabrications.’1 

“And why do you call it ‘consciousness’? ‘It cognizes,’ thus it is called ‘consciousness.’ What does it cognize? It cognizes sour, it 
cognizes bitter, it cognizes pungent, it cognizes sweet, it cognizes alkaline, it cognizes non-alkaline, it cognizes salty, & it cognizes 
unsalty. ‘It cognizes,’ thus it is called ‘consciousness.’ 

“Thus an instructed disciple of the noble ones reflects in this way: ‘I am now being chewed up by form. But in the past I was also 
chewed up by form in the same way I am now being chewed up by present form. And if I delight in future form, then in the 
future I will be chewed up by form in the same way I am now being chewed up by present form.’ Having reflected in this way, 
he becomes indifferent to past form, does not delight in future form, and is practicing for the sake of disenchantment, dispassion, 
and cessation with regard to present form. 

“(He reflects:) ‘I am now being chewed up by feeling… perception… fabrications… consciousness. But in the past I was also 
chewed up by consciousness in the same way I am now being chewed up by present consciousness. And if I delight in future 
consciousness, then in the future I will be chewed up by consciousness in the same way I am now being chewed up by present 
consciousness.’ Having reflected in this way, he becomes indifferent to past consciousness, does not delight in future 
consciousness, and is practicing for the sake of disenchantment, dispassion, and cessation with regard to present consciousness. 

“What do you think, monks? Is form constant or inconstant?” “Inconstant, lord.” “And is that which is inconstant easeful or 
stressful?” “Stressful, lord.” “And is it fitting to regard what is inconstant, stressful, subject to change as: ‘This is mine. This is my 
self. This is what I am’?” 

“No, lord.” 

“… Is feeling constant or inconstant?”— “Inconstant, lord.” … 

“… Is perception constant or inconstant?”— “Inconstant, lord.” … 

“… Are fabrications constant or inconstant?”— “Inconstant, lord.” … 

“What do you think, monks? Is consciousness constant or inconstant?” “Inconstant, lord.” “And is that which is inconstant easeful 
or stressful?” “Stressful, lord.” “And is it fitting to regard what is inconstant, stressful, subject to change as: ‘This is mine. This is 
my self. This is what I am’?” 

“No, lord.” 

“Thus, monks, any form whatsoever that is past, future, or present; internal or external; blatant or subtle; common or sublime; 
far or near: Every form is to be seen as it has come to be with right discernment as: ‘This is not mine. This is not my self. This is 
not what I am.’ 

“Any feeling whatsoever.… 

“Any perception whatsoever.… 

“Any fabrications whatsoever.… 

“Any consciousness whatsoever that is past, future, or present; internal or external; blatant or subtle; common or sublime; far 
or near: Every consciousness is to be seen as it has come to be with right discernment as: ‘This is not mine. This is not my ‘self’. 
This is not what I am.’ 

“This, monks, is called a disciple of the noble ones who tears down and does not build up; who abandons and does not cling; 
who discards and does not pull in; who scatters and does not pile up. 

“And what does he tear down and not build up? He tears down form and does not build it up. He tears down feeling… 
perception… fabrications… consciousness and does not build it up. 

“And what does he abandon and not cling to? He abandons form and does not cling to it. He abandons feeling… perception… 
fabrications… consciousness and does not cling to it. 
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“And what does he discard and not pull in? He discards form and does not pull it in. He discards feeling… perception… 
fabrications… consciousness and does not pull it in. 

“And what does he scatter and not pile up? He scatters form and does not pile it up. He scatters feeling… perception… 
fabrications… consciousness and does not pile it up. 

“Seeing thus, the instructed disciple of the noble ones grows disenchanted with form, disenchanted with feeling, disenchanted 
with perception, disenchanted with fabrications, disenchanted with consciousness. Disenchanted, he becomes dispassionate. 
Through dispassion, he is released. With release, there is the knowledge, ‘Released.’ He discerns that ‘Birth is ended, the holy 
life fulfilled, the task done. There is nothing further for this world.’ 

“This, monks, is called a disciple of the noble ones who neither builds up nor tears down, but who stands having torn down; who 
neither clings nor abandons, but who stands having abandoned; who neither pulls in nor discards, but who stands having 
discarded; who neither piles up nor scatters, but who stands having scattered. 

“And what is it that he neither builds up nor tears down, but stands having torn it down? He neither builds up nor tears down 
form, but stands having torn it down. He neither builds up nor tears down feeling… perception… fabrications… consciousness, 
but stands having torn it down. 

“And what is it that he neither clings to nor abandons, but stands having abandoned it? He neither clings to nor abandons form, 
but stands having abandoned it. He neither clings to nor abandons feeling… perception… fabrications… consciousness, but stands 
having abandoned it. 

“And what is it that he neither pulls in nor discards, but stands having discarded it? He neither pulls in nor discards form, but 
stands having discarded it. He neither pulls in nor discards feeling… perception… fabrications… consciousness, but stands having 
discarded it. 

“And what is it that he neither piles up nor scatters, but stands having scattered it? He neither piles up nor scatters form, but 
stands having scattered it. He neither piles up nor scatters feeling… perception… fabrications… consciousness, but stands having 
scattered it. 

“And to the monk whose mind is thus released, the devas, together with Indra, the Brahmās, & Pajāpatis, pay homage even from 
afar: 

‘Homage to you, O thoroughbred man. 
Homage to you, O superlative man— 
you of whom we don’t know even what 
dependent on which you’re absorbed.’” 

N o t e  

1. This passage suggests that the intentional process of fabrication is needed before the potential for the experience of an aggregate can be turned into 
a discernible aggregate. This parallels the teaching that present kamma is needed for past kamma to be experienced. See MN 109, note 2, and SN 35:145. 

See also: SN 35:145; AN 10:6–7; AN 11:10 
[https://www.dhammatalks.org/suttas/SN/SN22_79.html]. 
 
 
75. SN, Anicca Sutta: Impermanence (1) and (2) 
 

Saṃyutta nikāya 22 
Connected discourses on the Aggregates (Khandha vagga; Attadīpa Samyutta)  Impermanent (1) 

Bhikkhu Bodhi 
 

At Savatthi. “Bhikkhus, form is impermanent. What is impermanent is suffering. What is suffering is nonself. What is nonself 
should be seen as it really is with correct wisdom thus: ‘This is not mine, this I am not, this is not my self.’ When one sees this 
thus as it really is with correct wisdom, the mind becomes dispassionate and is liberated from the taints by nonclinging. 

“Feeling is impermanent…. Perception is impermanent…. Volitional formations are impermanent…. Consciousness is 
impermanent. What is impermanent is suffering. What is suffering is nonself. What is nonself should be seen as it really is with 
correct wisdom thus: ‘This is not mine, this I am not, this is not my ‘self’.’ When one sees this thus as it really is with correct 
wisdom, the mind becomes dispassionate and is liberated from the taints by nonclinging. 

“If, bhikkhus, a bhikkhu’s mind has become dispassionate towards the form element, it is liberated from the taints by nonclinging. 
If his mind has become dispassionate towards the feeling element … towards the perception element … towards the volitional 
formations element … towards the consciousness element, it is liberated from the taints by nonclinging. 

“By being liberated, it is steady; by being steady, it is content; by being content, he is not agitated. Being unagitated, he personally 
attains Nibbāna. He understands: ‘Destroyed is birth, the holy life has been lived, what had to be done has been done, there is 
no more for this state of being.’” 

[https://suttacentral.net/sn22.45/en/bodhi]. 
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Saṃyutta nikāya 22 Connected discourses on the Aggregates 

 Impermanent (2) 
 

At Savatthi. “Bhikkhus, form is impermanent…. Feeling is impermanent…. Perception is impermanent…. Volitional formations 
are impermanent…. Consciousness is impermanent. What is impermanent is suffering. What is suffering is nonself. What is 
nonself should be seen as it really is with correct wisdom thus: ‘This is not mine, this I am not, this is not my self.’ 

“When one sees this thus as it really is with correct wisdom, one holds no more views concerning the past. When one holds no 
more views concerning the past, one holds no more views concerning the future. When one holds no more views concerning 
the future, one has no more obstinate grasping. When one has no more obstinate grasping, the mind becomes dispassionate 
towards form, feeling, perception, volitional formations, and consciousness, and is liberated from the taints by nonclinging. 

“By being liberated, it is steady; by being steady, it is content; by being content, one is not agitated. Being unagitated, one 
personally attains Nibbāna. One understands: ‘Destroyed is birth, the holy life has been lived, what had to be done has been 
done, there is no more for this state of being.’” 

[https://suttacentral.net/sn22.46/en/bodhi]. 
 

 
76. SN, Channa Sutta 

To Channa: Channa Sutta (SN 22:90) 
NAVIGATIONSuttas/SN/22:90 

Passages in the Vinaya show that Ven. Channa—apparently, Prince Siddhattha’s horseman on the night of his Great 
Renunciation—was proud and obdurate. After becoming a monk, he was unwilling to accept instruction from any of the other monks. 
(See the origin stories to Saṅghādisesa 12 and Pācittiya 12.) DN 16tells of how the Buddha, on the night of his parinibbāna, imposed 
the brahmā-punishment on him: he was to be left to his own ways without anyone to teach or correct him. According to Cv XI, news of 
this punishment so shocked Ven. Channa that he fainted. He then went off into seclusion and practiced diligently to the point of attaining 
arahantship. As Ven. Ānanda later told him, his attainment nullified the punishment. This sutta tells a different version of Channa’s 
change of heart. 

*  *  *  
On one occasion many elder monks were staying near Vārāṇasī in the Deer Park at Isipatana. Then in the evening Ven. Channa 
left his seclusion and, taking his key, went from dwelling to dwelling, saying to the elder monks, “May the venerable elders exhort 
me, may the venerable elders teach me, may the venerable elders give me a Dhamma talk so that I might see the Dhamma.” 

When this was said, the elder monks said to Ven. Channa, “Form, friend Channa, is inconstant. Feeling is inconstant. Perception 
is inconstant. Fabrications are inconstant. Consciousness is inconstant. Form is not-self. Feeling is not-self. Perception is not-self. 
Fabrications are not-self. Consciousness is not-self. All fabrications are inconstant. All phenomena are not-self.” 

Then the thought occurred to Ven. Channa, “I, too, think that form is inconstant, feeling is inconstant, perception is inconstant, 
fabrications are inconstant, consciousness is inconstant; form is not-self, feeling is not-self, perception is not-self, fabrications 
are not-self, consciousness is not-self; all fabrications are inconstant; all phenomena are not-self. But still my mind does not leap 
up, grow confident, steadfast, & released [alternate reading: firm] in the pacification of all fabrications, the relinquishing of all 
acquisitions, the ending of craving, dispassion, cessation, unbinding. Instead, agitation & clinging arise, and my intellect pulls 
back, thinking, ‘But who, then, is my ‘self’?’ But this thought doesn’t occur to one who sees the Dhamma. So who might teach 
me the Dhamma so that I might see the Dhamma?” 

Then the thought occurred to Ven. Channa, “This Ven. Ānanda is staying near Kosambī at Ghosita’s monastery. He has been 
praised by the Teacher and is esteemed by his observant companions in the holy life. He is capable of teaching me the Dhamma 
so that I might see the Dhamma, and I have sudden trust in him. Why don’t I go to Ven. Ānanda?” 

So, setting his lodgings in order and taking his robes & bowl, Ven. Channa went to Kosambī to where Ven. Ānanda was staying 
at Ghosita’s monastery. On arrival, he exchanged courteous greetings with Ven. Ānanda. After an exchange of friendly greetings 
& courtesies, he sat to one side. As he was sitting there, he (told Ven. Ānanda what had happened and added), “May Ven. Ānanda 
exhort me, may Ven. Ānanda teach me, may Ven. Ānanda give me a Dhamma talk so that I might see the Dhamma.” 

“Even this much makes me feel gratified & satisfied with Ven. Channa, that he opens up & breaks down his stubbornness. So 
lend ear, friend Channa. You are capable of understanding the Dhamma.” 

Then a sudden great rapture & joy welled up in Ven. Channa at the thought, “So I am capable of understanding the Dhamma!” 

“Face-to-face with the Blessed One have I heard this, friend Channa. Face-to-face with him have I learned the exhortation he 
gave to the monk Kaccāna Gotta [SN 12:15]: ‘By & large, Kaccāna, this world is supported by [takes as its object] a polarity, that 
of existence & non-existence. But when one sees the origination of the world as it has come to be with right discernment, “non-
existence” with reference to the world does not occur to one. When one sees the cessation of the world as it has come to be 
with right discernment, “existence” with reference to the world does not occur to one. 
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“‘By & large, Kaccāna, this world is in bondage to attachments, clingings (sustenances), & biases. But one such as this does not 
get involved with or cling to these attachments, clingings, fixations of awareness, biases, or obsessions; nor is he resolved on 
“my” “self.” He has no uncertainty or doubt that, when there is arising, only stress is arising; and that when there is passing 
away, only stress is passing away. In this, one’s knowledge is independent of others. It is to this extent, Kaccāna, that there is 
right view. 

“‘“Everything exists”: That is one extreme. “Everything doesn’t exist”: That is a second extreme. Avoiding these two extremes, 
the Tathāgata teaches the Dhamma via the middle: From ignorance as a requisite condition come fabrications. 

From fabrications as a requisite condition comes consciousness. 

From consciousness as a requisite condition comes name-&-form. 

From name-&-form as a requisite condition come the six sense media. 

From the six sense media as a requisite condition comes contact. 

From contact as a requisite condition comes feeling. 

From feeling as a requisite condition comes craving. 

From craving as a requisite condition comes clinging/sustenance. 

From clinging/sustenance as a requisite condition comes becoming. 

From becoming as a requisite condition comes birth. 

From birth as a requisite condition, then aging & death, sorrow, lamentation, pain, distress, & despair come into play. Such is 
the origination of this entire mass of stress & suffering. 

“‘Now from the remainderless fading & cessation of that very ignorance comes the cessation of fabrications. From the cessation 
of fabrications comes the cessation of consciousness. From the cessation of consciousness comes the cessation of name-&-form. 
From the cessation of name-&-form comes the cessation of the six sense media. From the cessation of the six sense media 
comes the cessation of contact. From the cessation of contact comes the cessation of feeling. From the cessation of feeling 
comes the cessation of craving. From the cessation of craving comes the cessation of clinging/ sustenance. From the cessation 
of clinging/sustenance comes the cessation of becoming. From the cessation of becoming comes the cessation of birth. From 
the cessation of birth, then aging & death, sorrow, lamentation, pain, distress, & despair all cease. Such is the cessation of this 
entire mass of stress & suffering.’’’ 

“That’s how it is, friend Ānanda, for those who have companions in the holy life like Ven. Ānanda—sympathetic, helpful, 
exhorting, & teaching. Just now, for me, listening to Ven. Ānanda’s Dhamma-teaching, has the Dhamma been penetrated.” 

[https://www.dhammatalks.org/suttas/SN/SN22_90.html]. 

 
77. SN, Rāhula Sutta (1 & 2) 

Linked discourses 22.9 Senior mendicants 

Rāhula 
Bhikkhu Sujāto 

At Sāvatthī.  

Then Venerable Rāhula went up to the Buddha, bowed, sat down to one side, and said to him:  

“Sir, how does one know and see so that there’s no ego, possessiveness, or underlying tendency to conceit for this conscious 
body and all external stimuli?”  

“Rāhula, one truly sees any kind of form at all—past, future, or present; internal or external; coarse or fine; inferior or 
superior; far or near: *all* form—with right understanding: ‘This is not mine, I am not this, this is not my self.’  

One truly sees any kind of feeling …  perception …  choices …  consciousness at all—past, future, or present; internal or 
external; coarse or fine; inferior or superior; far or near: *all* consciousness—with right understanding: ‘This is not mine, I am 
not this, this is not my self.’  

That’s how to know and see so that there’s no ego, possessiveness, or underlying tendency to conceit for this conscious body 
and all external stimuli.” 
[https://suttacentral.net/sn22.91/en/sujato]. 

Linked discourses 22 Senior mendicants  

 Rāhula (2nd)  
At Sāvatthī.  

Seated to one side, Rāhula said to the Buddha:  
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“Sir, how does one know and see so that the mind is rid of ego, possessiveness, and conceit for this conscious body and all 
external stimuli; and going beyond discrimination, it’s peaceful and well freed?” “Rāhula, when one truly sees any kind of form 
at all—past, future, or present; internal or external; coarse or fine; inferior or superior; far or near: *all* form—with right 
understanding: ‘This is not mine, I am not this, this is not my self,’ one is freed by not grasping.  

One truly sees any kind of feeling …  perception …  choices …  When one truly sees any kind of consciousness at all—past, 
future, or present; internal or external; coarse or fine; inferior or superior; far or near: *all* consciousness—with right 
understanding: ‘This is not mine, I am not this, this is not my self,’ one is freed by not grasping.  

That’s how to know and see so that the mind is rid of ego, possessiveness, and conceit for this conscious body and all external 
stimuli; and going beyond discrimination, it’s peaceful and well freed.” 
[https://suttacentral.net/sn22.92/en/sujato]. 

 
78. SN, Pātāla Sutta: The Bottomless Pit or Chasm 

SN 36.4 PTS: S iv 206 CDB ii 1262 

Patala Sutta: The Bottomless Pit 
translated from the Pali by Nyanaponika Thera © 1998 

 

"When, O monks, an untaught worldling says that in the great ocean there is a (bottomless) pit,[1] he speaks about something 
unreal and not factual.[2] 'The (bottomless) pit,' O monks, is rather a name for painful bodily feelings. When an untaught 
worldling is afflicted by painful bodily feelings, he worries and grieves, he laments, beats his breast, weeps and is distraught. 
He is then said to be an untaught worldling who cannot withstand the bottomless pit and cannot gain a foothold in it. But 
when a well-taught noble disciple[3] is afflicted by painful bodily feelings, he will not worry nor grieve and lament, he will not 
beat his breast and weep, nor will he be distraught. He is then said to be a noble disciple who can withstand the bottomless pit 
and has gained a foothold in it." 

 
Who cannot bear the painful body-feelings that arise 
endangering his life, he trembles when afflicted. 
He wails and cries aloud, a weak and feeble man. 
He cannot stand against the pit, 
nor can a foothold he secure. 
 
But one who bears the painful body-feelings that arise, 
not trembling when his very life is threatened, 
he truly can withstand that pit 
and gain a foothold in its depth. 

Notes  
1. Patala. 
2. Comy. (paraphrased): According to popular belief, there is in the ocean a very deep abyss hollowed out by the force of the water, 
which is the abode of aquatic animals as well as dragon deities (nāga), etc. Hence, for these beings, this abyss provides a basis for 
their existence, a comfortable abode. Therefore, to call it a bottomless pit is unrealistic and not factual, because it gives an inadequate 
and non-evident meaning to the word. It is rather bodily pain, inseparable from bodily existence, which deserves to be called a 
"bottomless pit" of suffering, being a part of unfathomable Samsara. 
3. Comy.: In this Discourse, by the words "noble disciple," it is, in the first place, a stream-winner (sotāpanna) that is meant. But also a 
meditator with strong insight and keen intellect is capable of withstanding feelings that arise without being carried away by them. He, 
too, ought to be included here (because he penetrates the feelings to some extent; Sub-comy). 
[https://www.accesstoinsight.org/tipitaka/sn/sn36/sn36.004.nypo.html]. 

 
 
79.  DN, Aggañña Sutta 

Long Discourses 27  

The Origin of the World  
Bhikkhu Sujāto 

 
1. Purification in the Four Castes 

2. Solid Nectar Appears 

3. The Moon and Sun Appear 

4. Ground-Sprouts 

5. Bursting Pods 

6. Ripe Untilled Rice 
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7. Gender Appears 

8. Sexual Intercourse 

9. Dividing the Fields 

10. The Elected King 

11. The Circle of Brahmins 

12. The Circle of Merchants 

13. The Circle of Workers 

14. On Bad Conduct 

15. The Qualities That Lead to Awakening 

So I have heard.  At one time the Buddha was staying near Sāvatthī in the Eastern Monastery, in the stilt longhouse of 
Migāra’s mother.  

Now at that time Vāseṭṭha and Bhāradvāja were living on probation among the mendicants in hopes of being 
ordained.  Then in the late afternoon, the Buddha came downstairs from the longhouse and was walking meditation in 
the open air, beneath the shade of the longhouse.  

Vāseṭṭha saw him and said to Bhāradvāja, “Reverend Bhāradvāja, the Buddha is walking meditation in the open air, 
beneath the shade of the longhouse.  Come, reverend, let’s go to the Buddha.  Hopefully we’ll get to hear a Dhamma talk 
from him.”  

“Yes, reverend,” replied Bhāradvāja.  

So they went to the Buddha, bowed, and walked beside him.  

Then the Buddha said to Vāseṭṭha, “Vāseṭṭha, you are both brahmins by birth and clan, and have gone forth from the lay 
life to homelessness from a brahmin family. I hope you don’t have to suffer abuse and insults from the brahmins.”  

“Actually, sir, the brahmins do insult and abuse us with their typical insults to the fullest extent.”  

“But how do the brahmins insult you?”  

“Sir, the brahmins say: ‘Only brahmins are the highest caste; other castes are inferior.  Only brahmins are the light caste; 
other castes are dark.  Only brahmins are purified, not others. Only brahmins are Brahmā’s rightful sons, born of his 
mouth, born of Brahmā, created by Brahmā, heirs of Brahmā.  You’ve both abandoned the best caste to join an inferior 
caste, namely these shavelings, fake ascetics, riffraff, black spawn from the feet of our Kinsman. This is not right, it’s not 
proper!’  That’s how the brahmins insult us.”  

“Actually, Vāseṭṭha, the brahmins are forgetting their tradition when they say this to you.  For brahmin women are seen 
menstruating, being pregnant, giving birth, and breast-feeding. Yet even though they’re born from a brahmin womb they 
say: ‘Only brahmins are the highest caste; other castes are inferior.  Only brahmins are the light caste; other castes are 
dark.  Only brahmins are purified, not others.  Only brahmins are Brahmā’s rightful sons, born of his mouth, born of 
Brahmā, created by Brahmā, heirs of Brahmā.’  They misrepresent the brahmins, speak falsely, and make much bad 
karma.  

1. Purification in the Four Castes  

Vāseṭṭha, there are these four castes:  aristocrats, brahmins, merchants, and workers.  Some aristocrats kill living 
creatures, steal, and commit sexual misconduct. They use speech that’s false, divisive, harsh, and nonsensical. And they’re 
covetous, malicious, with wrong view. These things are I, blameworthy, not to be cultivated, unworthy of the noble 
ones—and are reckoned as such. They are dark deeds with dark results, criticized by sensible people. Such things are 
seen in some aristocrats.  And they are also seen among some brahmins, merchants, and workers.  

But some aristocrats refrain from killing living creatures, stealing, and committing sexual misconduct. They refrain from 
speech that’s false, divisive, harsh, and nonsensical. And they’re content, kind-hearted, with right view.  These things are 
skilful, blameless, to be cultivated, worthy of the noble ones—and are reckoned as such. They are bright deeds with bright 
results, praised by sensible people. Such things are seen in some aristocrats.  And they are also seen among some 
brahmins, merchants, and workers.  

Both these things occur like this, mixed up in these four castes—the dark and the bright, that which is praised and that 
which is criticized by sensible people. Yet of this the brahmins say: ‘Only brahmins are the highest caste; other castes are 
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inferior.  Only brahmins are the light caste; other castes are dark.  Only brahmins are purified, not others.  Only brahmins 
are Brahmā’s rightful sons, born of his mouth, born of Brahmā, created by Brahmā, heirs of Brahmā.’  

Sensible people don’t acknowledge this.  Why is that?  Because any mendicant from these four castes who is perfected—
with defilements ended, who has completed the spiritual journey, done what had to be done, laid down the burden, 
achieved their own true goal, utterly ended the fetters of rebirth, and is rightly freed through enlightenment—is said to 
be the best by virtue of principle, not without principle.  For principle, Vāseṭṭha, is the best thing about people in both 
this life and the next.  

And here’s a way to understand how this is so.  

King Pasenadi of Kosala knows that the ascetic Gotama has gone forth from the neighbouring clan of the Sakyans.  And 
the Sakyans are his vassals.  The Sakyans show deference to King Pasenadi by bowing down, rising up, greeting him with 
joined palms, and observing proper etiquette for him.  Now, King Pasenadi shows the same kind of deference to the 
Realized One. But he doesn’t think: ‘The ascetic Gotama is well-born, I am ill-born.  He is powerful, I am weak.  He is 
handsome, I am ugly.  He is influential, I am insignificant.’  Rather, in showing such deference to the Realized One he is 
only honouring, respecting, and venerating principle.  And here’s another way to understand how principle is the best 
thing about people in both this life and the next.  

Vāseṭṭha, you have different births, names, and clans, and have gone forth from the lay life to homelessness from 
different families.  When they ask you what you are, you claim to be ascetics, followers of the Sakyan.  But only when 
someone has faith in the Realized One—settled, rooted, and planted deep, strong, not to be shifted by any ascetic or 
brahmin or god or Māra or Brahmā or by anyone in the world—is it appropriate for them to say:  ‘I am the Buddha’s true-
born child, born from his mouth, born of principle, created by principle, heir to principle.’  Why is that?  For these are 
terms for the Realized One: ‘the embodiment of truth’, and ‘the embodiment of holiness’, and ‘the one who has become 
the truth’, and ‘the one who has become holy’.  

There comes a time when, Vāseṭṭha, after a very long period has passed, this cosmos contracts.  As the cosmos contracts, 
sentient beings are mostly headed for the realm of streaming radiance.  There they are mind-made, feeding on rapture, 
self-luminous, moving through the sky, steadily glorious, and they remain like that for a very long time.  

There comes a time when, after a very long period has passed, this cosmos expands.  As the cosmos expands, sentient 
beings mostly pass away from that host of radiant deities and come back to this realm.  Here they are mind-made, feeding 
on rapture, self-luminous, moving through the sky, steadily glorious, and they remain like that for a very long time.  

2. Solid Nectar Appears  

But the single mass of water at that time was utterly dark.  The moon and sun were not found, nor were stars and 
constellations, day and night, months and fortnights, years and seasons, or male and female. Beings were simply known 
as ‘beings’.  After a very long period had passed, solid nectar curdled in the water.  It appeared just like the curd on top 
of hot milk as it cools.  It was beautiful, fragrant, and delicious, like ghee or butter.  And it was as sweet as pure manuka 
honey.  Now, one of those beings was reckless.  Thinking, ‘Oh my, what might this be?’ they tasted the solid nectar with 
their finger.  They enjoyed it, and craving was born in them.  And other beings, following that being’s example, tasted 
solid nectar with their fingers.  They too enjoyed it, and craving was born in them.  

3. The Moon and Sun Appear  

Then those beings started to eat the solid nectar, breaking it into lumps.  But when they did this their luminosity 
vanished.  And with the vanishing of their luminosity the moon and sun appeared, stars and constellations appeared, days 
and nights were distinguished, and so were months and fortnights, and years and seasons.  To this extent the world had 
evolved once more.  

Then those beings eating the solid nectar, with that as their food and nourishment, remained for a very long time.  But 
so long as they ate that solid nectar, their bodies became more solid and they diverged in appearance; some beautiful, 
some ugly.  And the beautiful beings looked down on the ugly ones: ‘We’re more beautiful, they’re the ugly ones!’  And 
the vanity of the beautiful ones made the solid nectar vanish.  They gathered together and bemoaned, ‘Oh, what a taste! 
Oh, what a taste!’  And even today when people get something tasty they say: ‘Oh, what a taste! Oh, what a 
taste!’  They’re just remembering an ancient traditional saying, but they don’t understand what it means.  

4. Ground-Sprouts  

When the solid nectar had vanished, ground-sprouts appeared to those beings.  They appeared just like 
mushrooms.  They were beautiful, fragrant, and delicious, like ghee or butter.  And they were as sweet as pure manuka 
honey.  
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Then those beings started to eat the ground-sprouts.  With that as their food and nourishment, they remained for a very 
long time.  But so long as they ate those ground-sprouts, their bodies became more solid and they diverged in 
appearance; some beautiful, some ugly.  And the beautiful beings looked down on the ugly ones: ‘We’re more beautiful, 
they’re the ugly ones!’  And the vanity of the beautiful ones made the ground-sprouts vanish.  

5. Bursting Pods  

When the ground-sprouts had vanished, bursting pods appeared, like the fruit of the kadam tree.  They were beautiful, 
fragrant, and delicious, like ghee or butter.  And they were as sweet as pure manuka honey.  

Then those beings started to eat the bursting pods.  With that as their food and nourishment, they remained for a very 
long time.  But so long as they ate those bursting pods, their bodies became more solid and they diverged in 
appearance; some beautiful, some ugly.  And the beautiful beings looked down on the ugly ones: ‘We’re more beautiful, 
they’re the ugly ones!’ And the vanity of the beautiful ones made the bursting pods vanish.  

They gathered together and bemoaned, ‘Oh, what we’ve lost! Oh, what we’ve lost—those bursting pods!’  And even 
today when people experience suffering they say: ‘Oh, what we’ve lost! Oh, what we’ve lost!’  They’re just remembering 
an ancient traditional saying, but they don’t understand what it means.  

6. Ripe Untilled Rice  

When the bursting pods had vanished, ripe untilled rice appeared to those beings. It had no powder or husk, pure and 
fragrant, with only the rice-grain.  What they took for supper in the evening, by the morning had grown back and 
ripened.  And what they took for breakfast in the morning had grown back and ripened by the evening, so the cutting 
didn’t show.  Then those beings eating the ripe untilled rice, with that as their food and nourishment, remained for a very 
long time.  

7. Gender Appears  

But so long as they ate that ripe untilled rice, their bodies became more solid and they diverged in appearance. And 
female characteristics appeared on women, while male characteristics appeared on men.  Women spent too much time 
gazing at men, and men at women.  They became lustful, and their bodies burned with fever.  Due to this fever they had 
sex with each other.  

Those who saw them having sex pelted them with dirt, ashes, or cow-dung, saying, ‘Get lost, filth! Get lost, filth!  How on 
earth can one being do that to another?’  And even today people in some countries, when a bride is carried off, pelt her 
with dirt, ashes, or cow-dung.  They’re just remembering an ancient traditional saying, but they don’t understand what it 
means.  

8. Sexual Intercourse  

What was reckoned as immoral at that time, these days is reckoned as moral.  The beings who had sex together weren’t 
allowed to enter a village or town for one or two months.  Ever since they excessively threw themselves into 
immorality, they started to make buildings to hide their immoral deeds.  Then one of those beings of idle disposition 
thought, ‘Hey now, why should I be bothered to gather rice in the evening for supper, and in the morning for 
breakfast?  Why don’t I gather rice for supper and breakfast all at once?’  

So that’s what he did.  Then one of the other beings approached that being and said, ‘Come, good being, we shall go to 
gather rice.’  ‘There’s no need, good being! I gathered rice for supper and breakfast all at once.’  So that being, following 
their example, gathered rice for two days all at once, thinking: ‘This seems fine.’  

Then one of the other beings approached that being and said, ‘Come, good being, we shall go to gather rice.’  ‘There’s no 
need, good being! I gathered rice for two days all at once.’  So that being, following their example, gathered rice for four 
days all at once, thinking: ‘This seems fine.’  

Then one of the other beings approached that being and said, ‘Come, good being, we shall go to gather rice.’  ‘There’s no 
need, good being! I gathered rice for four days all at once.’  So that being, following their example, gathered rice for eight 
days all at once, thinking: ‘This seems fine.’  

But when they started to store up rice to eat, the rice grains became wrapped in powder and husk, it didn’t grow back 
after reaping, the cutting showed, and the rice stood in clumps.  

9. Dividing the Fields  

Then those beings gathered together and bemoaned, ‘Oh, how wicked things have appeared among beings!  For we used 
to be mind-made, feeding on rapture, self-luminous, moving through the sky, steadily glorious, and we remained like that 
for a very long time.  After a very long period had passed, solid nectar curdled in the water.  But due to bad, I things 
among us, the savory nectar vanished, the ground-sprouts vanished, the bursting pods vanished, and now the rice grains 
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have become wrapped in powder and husk, it doesn’t grow back after reaping, the cutting shows, and the rice stands in 
clumps.  We’d better divide up the rice and set boundaries.’  So that’s what they did.  

Now, one of those beings was reckless. While guarding their own share they took another’s share without it being given, 
and ate it.  

They grabbed the one who had done this and said, ‘You have done a bad thing, good being, in that while guarding your 
own share you took another’s share without it being given, and ate it.  Do not do such a thing again.’  

‘Yes, sirs,’ replied that being.  But for a second time, and a third time they did the same thing, and were told not to 
continue.  And then they struck that being, some with fists, others with stones, and still others with rods.  From that day 
on stealing was found, and blaming and lying and the taking up of rods.  

10. The Elected King  

Then those beings gathered together and bemoaned, ‘Oh, how wicked things have appeared among beings, in that 
stealing is found, and blaming and lying and the taking up of rods! Why don’t we elect one being who would rightly accuse 
those who deserve it, blame those who deserve it, and expel those who deserve it?  We shall pay them with a share of 
rice.’  

Then those beings approached the being among them who was most attractive, good-looking, lovely, and illustrious, and 
said, ‘Come, good being, rightly accuse those who deserve it, blame those who deserve it, and banish those who deserve 
it.  We shall pay you with a share of rice.’  ‘Yes, sirs,’ replied that being. They acted accordingly, and were paid with a 
share of rice.  

‘Elected by the people’, Vāseṭṭha, is the meaning of ‘elected one’, the first term to be specifically invented for them.  

‘Lord of the fields’ is the meaning of ‘aristocrat’, the second term to be specifically invented.  

‘They please others with principle’ is the meaning of ‘king’, the third term to be specifically invented.  

And that, Vāseṭṭha, is how the ancient traditional terms for the circle of aristocrats were created; for those very beings, 
not others; for those like them, not unlike; legitimately, not illegitimately.  For principle, Vāseṭṭha, is the best thing about 
people in both this life and the next.  

11. The Circle of Brahmins  

Then some of those same beings thought, ‘Oh, how wicked things have appeared among beings, in that stealing is found, 
and blaming and lying and the taking up of rods and banishment!  Why don’t we set aside bad, I things?’  So that’s what 
they did.  

‘They set aside bad, I things’ is the meaning of ‘brahmin’, the first term to be specifically invented for them.  

They built leaf huts in a wilderness region where they meditated pure and bright, without lighting cooking fires or digging 
the soil. They came down in the morning for breakfast and in the evening for supper to the village, town, or royal capital 
seeking a meal.  When they had obtained food they continued to meditate in the leaf huts.  

When people noticed this they said, ‘These beings build leaf huts in a wilderness region where they meditate pure and 
bright, without lighting cooking fires or digging the soil. They come down in the morning for breakfast and in the evening 
for supper to the village, town, or royal capital seeking a meal.  When they have obtained food they continue to meditate 
in the leaf huts.’  

‘They meditate’ is the meaning of ‘meditator’, the second term to be specifically invented for them.  

But some of those beings were unable to keep up with their meditation in the leaf huts in the wilderness. They came 
down to the neighbourhood of a village or town where they dwelt compiling texts.  

When people noticed this they said, ‘These beings were unable to keep up with their meditation in the leaf huts in the 
wilderness. They came down to the neighbourhood of a village or town where they dwelt compiling texts. Now they don’t 
meditate.’  

‘Now they don’t meditate’ is the meaning of ‘reciter’, the third term to be specifically invented for them.  What was 
reckoned as lesser at that time, these days is reckoned as better.  

And that, Vāseṭṭha, is how the ancient traditional terms for the circle of brahmins were created; for those very beings, 
not others; for those like them, not unlike; legitimately, not illegitimately.  For principle, Vāseṭṭha, is the best thing about 
people in both this life and the next.  
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12. The Circle of Merchants  

Some of those same beings, taking up an active sex life, applied themselves to various jobs.  

‘Having taken up an active sex life, they apply themselves to various jobs’ is the meaning of ‘merchant’, the term 
specifically invented for them.  

And that, Vāseṭṭha, is how the ancient traditional term for the circle of merchants was created; for those very beings, not 
others; for those like them, not unlike; legitimately, not illegitimately.  For principle, Vāseṭṭha, is the best thing about 
people in both this life and the next.  

13. The Circle of Workers  

The remaining beings lived by hunting and menial tasks.  

‘They live by hunting and menial tasks’ is the meaning of ‘worker’, the term specifically invented for them.  

And that, Vāseṭṭha, is how the ancient traditional term for the circle of workers was created; for those very beings, not 
others; for those like them, not unlike; legitimately, not illegitimately.  For principle, Vāseṭṭha, is the best thing about 
people in both this life and the next.  

There came a time when an aristocrat, brahmin, merchant, or worker, deprecating their own vocation, went forth from 
the lay life to homelessness, thinking, ‘I will be an ascetic.’  

And that, Vāseṭṭha, is how these four circles were created; for those very beings, not others; for those like them, not 
unlike; legitimately, not illegitimately.  For principle, Vāseṭṭha, is the best thing about people in both this life and the 
next.  

14. On Bad Conduct  

An aristocrat, brahmin, merchant, worker, or ascetic may do bad things by way of body, speech, and mind. They have 
wrong view, and they act out of that wrong view. And because of that, when their body breaks up, after death, they’re 
reborn in a place of loss, a bad place, the underworld, hell.  

An aristocrat, brahmin, merchant, worker, or ascetic may do good things by way of body, speech, and mind. They have 
right view, and they act out of that right view. And because of that, when their body breaks up, after death, they’re reborn 
in a good place, a heavenly realm.  

15. The Qualities That Lead to Awakening  

An aristocrat, brahmin, merchant, worker, or ascetic who is restrained in body, speech, and mind, and develops the seven 
qualities that lead to awakening, becomes extinguished in this very life.  

Any mendicant from these four castes who is perfected—with defilements ended, who has completed the spiritual 
journey, done what had to be done, laid down the burden, achieved their own true goal, utterly ended the fetters of 
rebirth, and is rightly freed through enlightenment—is said to be the best by virtue of principle, not without principle.  For 
principle, Vāseṭṭha, is the best thing about people in both this life and the next.  

Brahmā Sanaṅkumāra also spoke this verse:  

‘The aristocrat is best of those people   
who take clan as the standard.   
But one accomplished in knowledge and conduct   
is best of gods and humans.’  

That verse was well sung by Brahmā Sanaṅkumāra, not poorly sung; well spoken, not poorly spoken; beneficial, not 
harmful, and I agree with it.  I also say:  

The aristocrat is best of those people   
who take clan as the standard.   
But one accomplished in knowledge and conduct   
is best of gods and humans.”  

That is what the Buddha said.  Satisfied, Vāseṭṭha and Bhāradvāja were happy with what the Buddha said. 

[https://suttacentral.net/dn27/en/sujato]. 
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