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PREFACE

DESPITE their being some of the oldest and most important Buddhist
literary works, the suttas of the Pali Nikayas are not widely known
nor generally read (either in translation or the original) beyond
Buddhist circles, except perhaps in the context of university courses
in Indian or religious studies. I hope that the present volume might
go some way to making these striking texts more accessible and
familiar to a general readership.

In translating this selection of suttas, I should like to acknowledge
the debt I owe to previous scholars and translators generally, but in
particular my understanding of Pali texts owes much to conversations
with and the published works of Steven Collins, Margaret Cone,
L. S. Cousins, Oskar von Hintiber, and K. R. Norman; I am grateful
to Mr Norman for answering my queries on several passages, while
the first part (a—kh) of Margaret Cone’s Dictionary of Pali has been
invaluable, and like all scholars of Pali I look forward to the publica-
tion of the rest of this dictionary. Over the course of working on
these translations I have had many conversations on questions
relating to Pali literature with my wife, Rita Langer, and these, as
well as her own work on Buddhist funeral rituals, have also fed into
my understanding of Pali texts generally and of particular passages.
I am also grateful to Ken Robinson, who read through the whole
typescript meticulously, pointing out numerous mistakes and mak-
ing valuable suggestions. Any mistakes that remain, however, are
entirely my responsibility. Finally, I would like to thank Judith
Luna, the editor of the Oxford World’s Classics series, for waiting
and also for her quick and judicious advice.

stddhir astu
Subham astu
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INTRODUCTION

THE present volume, entitled Sayings of the Buddha, contains an
anthology of ancient Buddhist texts translated from an ancient
Indian language known today as Pali. These texts are referred to in
Pali as suttas or ‘well spoken utterances’.! They have been selected
from the Pali Nikayas, ancient collections of the Buddha’s sayings.
The Pali Nikayas thus represent examples of Buddhist scriptures,
and it might be tempting simply to characterize them as the Buddhist
equivalent of the Bible or the Qur’an. And yet unlike, for example,
Christianity, Judaism, or Islam, neither Hinduism nor Buddhism has
a similarly strictly defined, closed ‘canon’ of scriptures universally
accepted as uniquely authoritative by all those we would wish to call
(or who would wish to be called) ‘Hindu’ or ‘Buddhist’. Certainly
Hinduism has the Vedas, but as a body of literature these have never
been defined as strictly as the Bible or Qur’an.? Moreover, for different
groups of Hindus other collections of scriptures assume a greater
significance than the Vedas.?

As for Buddhism, we are faced with the existence of at least three
canonical collections of Buddhist scriptures containing ‘the word of
the Buddha’ (buddha-vacana): the Pali canon of “Three Baskets’
(Tipitaka); the Chinese ‘Three Baskets’ (San zang) or ‘Great Treasury
of Sutras’ (Ddzang jing); the Tibetan Kanjur or ‘Translated word of
the Buddha’ (6bKa’ ’gyur). Each of these canons is authoritative for
different traditions of Buddhism: the Pali canon for the Theravada
Buddhists of South and South-East Asia (the Buddhists of present-
day Sri Lanka, Burma, Thailand, Cambodia, and Laos); the Chinese
San zang for East Asian Buddhists of China, Korea, and Japan; the
Tibetan Kanjur for the Buddhists of Tibet and Mongolia.* While there

! The precise meaning of Pali sutta is problematic. Buddhist tradition eventually took
it as equivalent to Sanskrit sitra, a word that came to be used to designate concise aphor-
istic texts, as in Kama-sitra. But it seems more likely that it derives from Sanskrit sikra
or ‘well said’, a term which was used of the ancient verses of the Veda. See K. R. Norman,
A Philo/ogiml Approach to Buddhism, 2nd edn. (Lancaster, 2000), 135.

* J. Gonda, Vedic Literature (Wiesbaden, 1975).

3 So, for example, in the case of a follower of Saiva Siddhanta, it is the twenty-eight

Saiva Agamas that constitute the crucial divine revelation of Lord Siva.

* Possibly we should include a fourth Buddhist canon, the Sanskrit Nava Grantha
or Nava Dharma of Newar Buddhism: Prajiaparamita, Saddharmapundarika,
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is some overlap insofar as one canon might contain versions of
certain scriptures contained in another canon, these versions are not
straightforward translations into different languages, and it is not
possible to identify a universally accepted common core. Moreover,
while the Pali canon can be regarded as more or less fixed and closed
by the fifth century cE, the Chinese and Tibetan canons have never
been formally closed and there is no definitive final list of the works
they contain. Certainly the Pali, Chinese, and Tibetan Buddhist
canons are all considerably greater in extent than the Christian Bible.
The Pali canon comprises twenty-eight works, and printed editions
usually fill in the region of forty-five volumes. The older catalogues
of the Chinese canon list some 1,500 works, while the modern
Taisho edition (1924—32) fills fifty-five volumes, each containing
1,000 pages of Chinese characters, with 2,184 separate works.’
Editions of the Tibetan canon comprise some 700—800 works in just
over 100 volumes.® In the case of the Chinese Buddhist canon espe-
cially, what we have is not so much a strictly defined canon of scrip-
tures as a library containing all the Chinese translations of Indian
Buddhist texts made over the centuries, as well as a variety of indi-
genous Chinese treatises relating to Buddhism.

What this means in sum is that the defining text or texts of
Buddhism are not identifiable in the same way as they are for
Christianity, Judaism, and Islam: it is not entirely clear just what is
the Buddhist equivalent to the Bible. The texts translated in the
present volume are taken from the Pali canon of Buddhist scriptures.
Does that mean they are Buddhist ‘classics’ only for the Theravada
Buddhist tradition? Strictly the answer has to be ‘yes’, but in import-
ant and significant ways the texts translated here are classics of
Buddhism as a whole. These texts, or versions of texts very like them

Lalitavistara, Suvarnaprabhasa, Lankavatara, Dasabhiumika, Gandhavyiha, Samadhiraja,
Guhyasamdja-tantra, although as Lewis points out, other texts also have authority for
Newar Buddhism; see Todd T. Lewis, ‘A Modern Guide for Mahayana Buddhist
Life-Cycle Rites: The Nepal Fana Frvan Kriya Paddhat?, Indo-Iranian Fournal,
37 (1994), 1-46 (8).

5 For a detailed analysis of the Taisho edition, see Louis Renou and Jean Filliozat,
L’Inde classique, 2 vols. (Paris, 1947—57), ii. 431—61.

¢ Kenneth Ch’en, “The Tibetan Tripitaka’, Harvard Journal of Asian Studies,
9 (1945—7), 53—62; Renou and Filliozat, L Inde classique, ii. 388—97; Tadeusz Skorupski,
A Catalogue of the sTog Palace Kanjur (Tokyo, 1985); Paul Harrison, ‘A Brief History of
the Tibetan bKa’ *gyur’, in José Ignacio Cabezon and Roger R. Jackson (eds.), Tibetan
Literature: Studies in Genre (Ithaca, NY, 1996), 70—04.
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written in different ancient Indian dialects and which survive today
either only in Chinese translation or in fragments recovered from the
sands and caves of Central Asia and modern-day Afghanistan, repre-
sent extracts from a body of literature that was authoritative for
ancient Indian Buddhism more generally and is part of the common
heritage of Buddhism today. To understand more clearly just how
this is so, we must turn to the story of Buddhism’s beginnings in
ancient India.

The historical Buddha

The diverse traditions of Buddhism that exist in the world today all
refer back in one way or another to the Buddha or ‘Awakened One’.
Who, and indeed what, was the Buddha? Buddhist tradition as
a whole is agreed that he was Siddhattha Gotama (Skt: Siddhartha
Gautama),” Sakyamuni (Skt: Sékyamuni), the ‘sage of the Sakya
people’ who lived in the distant past in India.

While almost inevitably some early western scholars doubted that
such a person ever existed, a more reasonable judgement is that of
the great Belgian scholar of Buddhism, Etienne Lamotte. Lamotte
observed that unless we accept that Buddhism has its origins in
the strong personality of its founder, Buddhism would remain
inexplicable.® While the dating of this historical Buddha is not with-
out its problems, there is today a more or less established consensus
in modern scholarship that the man early Buddhist sources refer to
as Gotama the Buddha lived and flourished during the fifth century
BCE in eastern India and died some time around 400 BCE.’ Thus,
a critical evaluation of Buddhist textual sources as well as the earliest
material Buddhist remains indicate that we can trace the origins of
Buddhism to eastern India on the Gangetic plains during the second
half of the first millennium BCE.

7 As this book is primarily concerned with Pali literature, precedence is generally
given to the Pali forms of names and technical terms, followed by the Sanskrit equiva-
lents. However, in the Introduction, when referring to Buddhism more generally
Sanskrit forms are used.

8 Etienne Lamotte, History of Indian Buddhism (Louvain, 1988), 639.

® Heinz Bechert (ed.), The Dating of the Historical Buddha, 3 vols. (Gottingen,
1991—7); L. S. Cousins, “The Dating of the Historical Buddha: A Review Article’,
FJournal of the Royal Asiatic Society, 6 (1996), 57—63.
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If we consider Buddhist sources alongside other ancient Indian
sources, we can confirm that Gotama was a samana (Skt: sramana). This
term means literally ‘one who strives’, and belongs to the technical
vocabulary of Indian religion, referring as it does to ‘one who strives’
religiously or spiritually. The word samana can be conveniently ren-
dered into English as ‘ascetic’, but the word points towards
a particular tradition that in one way or another has been of great sig-
nificance in Indian religious history, be it Buddhist, Jain, or Hindu.
This tradition is sometimes called the ‘renouncer (samnydsin) tradi-
tion’. What we are concerned with here is the phenomenon of indi-
viduals renouncing their normal role in society as a member of an
extended ‘household’ in order to devote themselves to some form of
religious or spiritual life. The ‘renouncer’ abandons conventional
means of livelihood, such as farming or trade, and adopts instead the
religious life: he becomes a religious mendicant dependent on alms.

The principal events that constitute the life of Gotama the Buddha
for the most part simply follow from the bare fact of his existence as
a wandering ascetic or samana in the fifth century BCE who suc-
ceeded in attracting a considerable following. It appears he was born
into relatively wealthy and privileged circumstances and enjoyed a
comfortable upbringing. At some point he became disillusioned and
was attracted to the life of a wandering ascetic. If the tradition did
not tell us, we might have assumed anyway that he at first pursued
this vocation as part of a group of like-minded ascetics under the
guidance of one or more teachers. Not satisfied with their teachings,
he eventually went his own way. Subsequently it appears that he
came to regard himself as having achieved ‘awakening’ (bodhi), an
understanding of the nature of reality that for him represented
a solution to the problems posed by the suffering and pain he experi-
enced in his own life and that he saw in others. He spent the rest of
his life attempting to communicate this understanding to others and
to teach a method for its realization. To this end he founded a com-
munity (sangha) of mendicant monks (bhikkhu/bhiksu) and nuns
(bhikkhuni/ bhiksuni). This community was defined by formal ordina-
tion procedures and a comprehensive monastic rule. Gotama died an
old man, revered as a great teacher, an ‘awakened one’ (buddha), the
Lord or ‘Blessed One’ (bhagavat), by a relatively established group of
ascetics and their supporters. Such, in short, was the life of Gotama
the Buddha, and thus we have ‘the three jewels’ (ti-ratana/tri-ratna)
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revered by all Buddhists: the Buddha or awakened Teacher, the
Dhamma (Skt: dharma) or profound Truth he taught, and the
Sangha or community of realized disciples.

The development of Buddhist literature in India

Our canons of Buddhist scriptures all contain texts which relate the
events of the first ‘communal recitation’ (samgiti) of the Buddha’s
teaching. Soon after his death 500 mendicant followers of the
Buddha, all arahats (Skt: arhat)—Buddhist saints who had, like the
Buddha, achieved awakening— gathered in Rajagaha (Skt: Rajagrha)
to agree upon and recite the Buddha’s teachings.!® As far as we know,
neither the Buddha nor any of his immediate disciples ever wrote any
of the teachings down. At this period in India texts were composed
and communicated entirely orally. A sense that knowledge is not
properly communicated by the written word colours the traditional
Indian attitude to learning in general: knowledge should be passed
from teacher to pupil directly. The oral origins of traditional Indian
learning continued to inform its structure long after texts had begun
to be committed to writing.!!

Whether or not this first communal recitation, or Buddhist Council
as it is often styled, is precisely an historical event cannot be known for
certain. But that some early communal recitation took place at some
point after the Buddha’s death seems almost certain. What texts were
recited? Since recitation at this first council would lend a text authority,
later Indian Buddhist schools tended to suggest that the texts just as
their school preserved them were recited. Thus we are told that the
master of ceremonies, the senior monk Mahakassapa (Skt: MahakaSyapa),
questioned Upali as to the circumstances for the establishment of the

10" Not all sources agree on the place and number of participants; see Lamotte, History
of Indian Buddhism, 128.

' William Graham, Beyond the Writien Word: Oral Aspects of Scripture in the History of
Religion (Cambridge, 1987), 56—77. On the development of writing in India see Richard
Salomon, ‘On the Origin of the Early Indian Scripts: A Review Article’, Journal of the
American Oriental Society, 115 (1995), 271—9. On the oral nature of specifically Buddhist
literature, see L. S. Cousins, ‘Pali Oral Literature’, in P. Denwood and A. Piatigorsky
(eds.), Buddhist Studies: Ancient and Modern (I.ondon, 1983), 1—11; S. Collins, ‘Notes on
Some Oral Aspects of Pali Literature’, Indo-Iranian Journal, 35 (1992), 121—35; M. Allon,
“The Oral Composition and Transmission of Early Buddhist Texts’ in P. Connolly and
S. Hamilton (eds.), Indian Insights: Buddhism, Brahmanism and Bhakti (Llondon, 1997),
39—61; Norman, A Philological Approach to Buddhism, 53—74.
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vinaya or monastic discipline, and the Buddha’s attendant, Ananda, as
to where and when the texts that comprise the dhamma more generally
were expounded. This latter category is taken to refer in the present
context to a type of relatively short text relating a dialogue of the
Buddha and subsequently known as a sutta (Skt: sitra)—the type of
text anthologized in the present volume. Buddhist suztas all begin with
a stock phrase: ‘This is what I have heard. Once the Blessed One was stay-
ing at . . . They then proceed to relate the dialogue of the Buddha on
a particular occasion with monks, lay people, kings, gods, or some other
interlocutor. The ‘T’ of the initial phrase is traditionally understood to
be Ananda, recalling at the first Buddhist Council what he had heard
the Buddha teach. Yet from what we understand of the development of
Indian Buddhist literature, it is hardly possible that any Buddhist text
survives today just as it was recited at this first council. Nonetheless, it
is extremely likely that at least some of these suttas that come down to
us are among the oldest surviving Buddhist texts and contain material
that goes back directly to the Buddha.

The modern Buddhist canons also contain texts that tell some-
thing of the story of the subsequent history and development of
Buddhism in India, how from its beginnings in eastern India in the
fifth century BCE it spread across the whole of the Indian subconti-
nent, until by the beginning of the first century cE it had become
a pan-Indian phenomenon. The ancient sources for the history of
Indian Buddhism are not always consistent, but their critical evalu-
ation allows us to sketch a general outline.!? Perhaps one hundred
years after the death of the Buddha (i.e. ¢.300 BCE) there was a sec-
ond major communal recitation of the Buddha’s teaching in the city
of Vesali (Skt: Vaisali), prompted by certain disputes relating to the
interpretation of the monastic rule. Matters seem to have been
resolved, but not long afterwards the Sanigha or community of monks
and nuns seems to have formally split into two parties: the Theras
(Skt: Sthavira) or ‘elders’ on the one hand, and the Mahasamghikas
(Skt: Mahasamghika) or majority party on the other. Tradition records

12 The standard scholarly works on the early Buddhist councils and the evolution of
the Indian Buddhist schools remain André Bareau’s Les Premiers Conciles bouddhiques
(Paris, 1955) and Les Sectes bouddhiques du petit véhicule (Paris, 1955). On the Buddhist
councils and early Buddhist literature more generally see also Lamotte, History of Indian
Buddhism, 124—91, 517—40. For a more introductory sketch and further references see
R. Gethin, The Foundations of Buddhism (Oxford, 1998), 35—58, 307—9.
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how, over the next century or so, further subdivisions occurred
within the Sanngha on both sides of this initial divide.

It is important to register that we are dealing here with divisions
in the monastic Sangha and not splits in the Buddhist community as
a whole. The divisions are matters of monastic affiliation, of how
Buddhists monks and nuns trace back their line of ordination and
relate to the monastic rule. How such monastic divisions would have
affected and involved the wider Buddhist community in ancient
India is unclear. The factors driving these divisions seem to have
been varied and complex; they include the simple fact of the Sangha’s
dispersal across a vast subcontinent, groupings around particular
monastic teachers, disagreement over approach to the monastic rule,
and association with a particular understanding of points of Buddhist
systematic thought or abhidhamma (Skt: abhidharma). We should
also be extremely wary of the temptation to think of the evolution of
these Buddhist monastic divisions by way of models derived from
the history of early Christianity, and to imagine some sort of
Buddhist equivalents of the early Church Councils of Nicea and
Chalcedon ruling on issues of ‘heresy’ and ‘orthodoxy’. It is also
worth noting that all three presently existing orders of Buddhist
monks and nuns—the South and South-East Asian Theravadins, the
East Asian Dharmaguptakas, and the Tibetan Mulasarvastivadins—
derive their monastic lineage from the Sthavira side of the initial
division.

According to Buddhist tradition there were eventually eighteen
different schools of Buddhism resulting from these divisions. The
number eighteen appears to be ideal, and how many effective divi-
sions there were in practice remains unclear; a number closer to ten
is probably nearer the mark. In principle, it seems that all these
ancient Indian schools of Buddhism would have preserved their own
particular recensions of Buddhist texts: their own particular versions
of the Tipitaka (Skt: Tripitaka) or ‘three baskets’, consisting of the
Vinaya-pitaka (containing the monastic rule), the Sutta-pitaka (con-
taining collections of the dialogues of the Buddha), and thirdly, by
this stage in the development of Indian Buddhism, the Abhidhamma-
pitaka, a third basket of texts concerned with systematic Buddhist
thought.

If all the ancient schools did have their own distinctive versions
of the Tripitaka, then they have been largely lost. To give a rough
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indication, what has come down to us are six versions of the complete
Vinaya (but only one in full in an ancient Indian language, the others
in Chinese and Tibetan translation), one complete sutra collection,
and two complete Abhidharma collections (again only one in full
in an ancient Indian language, the other in Chinese translation).
Substantial portions of two other sttra collections survive in ancient
Indian languages and in Chinese translation. In short, there is only
one ancient Tripitaka that survives complete in an ancient Indian
language, and that is the Pali Tipitaka of the Theravadin school of
Buddhism that flourishes today in Sri Lanka, Burma, Thailand,
Cambodia, and Laos. This makes the Pali canon as a whole a uniquely
important source for the study of ancient Buddhism, although it
does not, of course, mean that the traditions it contains are necessar-
ily older and closer to the Buddha than those of other schools whose
texts happen to survive only in fragments or in Chinese translation.
When were these ancient Buddhist canons fixed and closed? It is
not easy to give a definite answer to this question. Certainly they
remained open for some time. Thus, for example, the Vinaya-pitakas
contain accounts of the events of the second communal recitation at
Vaisali which clearly could not have been included in the first com-
munal recitation a hundred years earlier at Rajagrha. The Sutra-
pitakas also contain discourses delivered by monks that are explicitly
placed some time after the Buddha’s death. And the divergent con-
tents of the two Abhidharma-pitakas that survive suggest that they
especially are the product of a period when Buddhism had already
divided into schools. Equally, the substantial and broad correspond-
ence in content in the case of the surviving Vinaya- and Sutra-pitakas
suggests a relatively early date for these collections. Early on, it seems,
the sayings of the Sutra-pitaka were arranged in four principal col-
lections termed nzkdya or agama: the long (digha/ dirgha) sayings, the
middle-length (majjhima/madhyama) sayings, the grouped (samyutta/
samyukta) sayings, and the numbered (anguttara/ ekottarika) sayings.
While it is apparent that different Buddhist schools did not always
distribute their versions of the dialogues across these collections in
precisely the same way, and there are variations in the mode of
expression and the arrangement of topics, there remains a signifi-
cant agreement; Etienne Lamotte pointed out fifty years ago that,
as far as we can judge, the doctrinal basis common to the collections
of sutras surviving in Pali and Chinese translation, for example, is
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remarkably uniform.”® Far from representing sectarian Buddhism,
these sutras above all constitute the common ancient heritage of
Buddhism.

Against this background, Buddhist sutras continued to emerge in
ancient India. Some of these suitras were criticized as developing new
and unwarranted ideas on the basis of the older ideas found in the
more generally accepted sutras. Their advocates, however, claimed
that these siitras contained the profoundest teachings of the Buddha,
teachings that had hitherto been kept hidden. These were the sutras
of the Mahayana or ‘great vehicle’. In India these sutras, which began
to emerge around the beginning of the first century cE, were for
several centuries accepted only by a small minority and were never
universally accepted. Even among the advocates of the Mahayana,
the sitras contained in the Nikayas or Agamas remained authorita-
tive. Thus, when Buddhist texts began to be translated into Chinese
in the second century CE, both Mahayana and pre-Mahayana materials
were translated. Over time, in certain circles the older pre-Mahayana
sutras, although not rejected, became neglected, even though the
teachings they contained continued to be referred to. Thus, among
those Buddhists who took Buddhist thought and practice into Tibet
from the seventh century, the teachings contained in the older siitras
had in effect been subsumed in subsequent texts, with the result that
only a handful of the older sutras were ever translated into Tibetan.

The Pali Canon

The sutras, or rather suttas, contained in the present volume are,
then, taken from the Pali canon, the only canon of ancient Indian
Buddhist scriptures to survive complete in an ancient Indian language.
The ancient Pali commentaries and chronicles, texts that come down
to us in a form that was fixed in Ceylon'* (modern-day Sri Lanka) in
the fourth or fifth century CE, relate how this particular canon of
Buddhist texts was brought to Ceylon during the reign of the great
Mauryan emperor Asoka, who ruled from his capital in Pataliputra

13 Lamotte, History of Indian Buddhism, 156.

4 T use the name ‘Ceylon’ to refer to the island, rather than ‘Sri Lanka’, which is the
name of a modern state, just as India refers generally to the lands of the Indian subcon-
tinent, which correspond generally to the modern states of India, Pakistan, Bangladesh,
and parts of Nepal.



XXii Introduction

(modern Patna) in the middle of the third century BCE. Following
a third communal recitation in Pataliputra, an elder monk named
Moggaliputtatissa is said to have organized Buddhist missions to
various border regions. One group of five monks, headed by the
emperor’s own son, Mahinda, journeyed to Ceylon and is said to
have brought the Pali canon with it. Whatever the value of this tradi-
tion, from the third and second centuries BCE we have material evi-
dence of the presence of Buddhism in Ceylon in the form of
monuments and donative inscriptions over caves that were adapted
for use as Buddhist monastic dwellings. And if Buddhist monks were
there, it seems likely that Buddhist texts were also there.

At this stage in the history of Buddhist texts we are still dealing
with an oral literature. Thus, we find in the ancient sources mention
of schools of reciters (bhanaka) who specialized in preserving and
reciting the principal collections of suttas. According to the Pali
sources, these schools traced their lineage back to the first communal
recitation when the 500 arahats entrusted these collections to the
Buddha’s direct disciples: thus the Digha-bhanakas or ‘reciters of the
long sayings’ represented the lineage of Ananda, the Majjhima-
bhanakas or ‘reciters of the middle-length sayings’ that of Sariputta’s
pupils (since Sariputta himself had died before the first communal
recitation), the Samyutta-bhanakas or ‘reciters of the grouped sayings’
that of Anuruddha, the Anguttara-bhanakas or ‘reciters of the num-
bered sayings’ that of Mahakassapa.!> Pali tradition records that the
texts of the Tipitaka were in fact first written down during the first
century BCE.! It also records that the commentary (aithakarha) on
these texts was written down at the same time. To what extent the
text of the Pali canon as we have it today can be traced back to the
canon as it existed and was written down in the first century BCE
once more remains unclear. We have no manuscripts that date back
to anything like this period. Manuscripts do not survive well in a
humid tropical climate, and probably the majority of the manuscripts
of the Pali canon date from the eighteenth and nineteenth centuries;
and in general, the very oldest manuscripts do not date from before
the fifteenth century.'” The oldest Pali manuscript that has so far

5 SvIrs.

16 Dip XX 20—1; Mhv XXXIII 100-1; cf. K. R. Norman, Pali Literature (Wiesbaden,
1983), 10—11.

17 Oskar von Hiniiber, ‘Chips from Buddhist Workshops: Scribes and Manuscripts
from Northern Thailand’, Fournal of the Pali Text Society, 22 (1996), 35—57.
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come to light is a portion of the Vinaya found far away from Ceylon
in Nepal, which can be dated to the eighth or ninth century.!® The old-
est Buddhist manuscripts in general are the Gandhari fragments that
have been found in Afghanistan and can be dated to the first or second
century CE, and seem to belong to the Dharmaguptaka school.!’

Despite the absence of manuscripts, we know that by the end of
the fourth century CE the text of the Pali canon must have been fixed
substantially as we have it now. This is established by the existence
of the Pali commentaries, which comment in detail on the text and
can be dated to the fifth century ck. The Pali commentaries were
fixed in their present form by a number of scholar monks, the most
famous of whom was Buddhaghosa, who all belonged to the
Mahavihara or Great Monastery, one of three principal monasteries
in the ancient capital of Ceylon, Anuradhapura. These were the
monks probably responsible for the final closing of the Pali canon.?
According to their own account of their work, their commentaries
were based on earlier commentaries (now lost) which seem to have
been composed and, up until this point, handed down in various
Middle Indian dialects or Prakrits. The language of the commentar-
ies was now standardized in conformity with ‘the language of the
canon’ or pali-bhasa. (This expression eventually came to be inter-
preted as ‘the Pali language’, hence the modern usage of ‘Pali’ as the
name of a language.)?! At the same time, the list of works that consti-
tuted the Pali canon and were considered to be the ‘word of the
Buddha’ (buddha-vacana) by the Mahavihara was finalized. While the
final form of the Pali commentaries dates from the fifth century CE,
the fact that they make no mention of people who lived after the first
century CE suggests that in terms of their contents they are in sub-
stance works that belong to a period three or four centuries earlier.?
And given that they comment on the text of the Pali canon, the works
of the canon as we have it must date at least to a period a century or
so before that.

18 Oskar von Hintiber, The Oldest Pali Manuscript: Four Folios of the Vinaya-Pitaka
from the National Archives, Kathmandu (Mainz, 1991).

19 Richard Salomon, Ancient Buddhist Scrolls from Gandhara (London, 1999).

20 S. Collins, ‘On the Very Idea of the Pali Canon’, Journal of the Pali Text Sociery,
15 (1990), 89—126.

21 See Oskar von Hintiber, ‘On the History of the Name of the Pali Language’,
Selected Papers, 2nd edn. (Oxford, 2005), 76—90.

2 E. W. Adikaram, Early History of Buddhism in Ceylon (Migoda, Ceylon, 1946), 87.
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We can say a little more about the early history of the texts that
have come down to us in the Pali canon. The broad correspondence
in terms of structure and contents between the surviving recensions of
the four principal collections (nikaya/agama) that make up the Sutra-
pitaka (the long, middle-length, grouped, and numbered sayings) is
in itself indicative of a relatively early date, prior to the division of
the Buddhist Sangha into separate schools, for the basic contents of
these collections. It seems likely, then, that these collections took on
their current form during the third and second centuries BCE. The
language of the Pali canon also tells a tale. According to the traditions
of the commentaries, the language of the Pali canon is Magadhi, on
the assumption, one presumes, that the canon contains the words of
the Buddha and the Buddha lived in Magadha and therefore spoke
its language. All the evidence suggests, however, that Pali is not in
fact Magadhi. The inscriptions which A$oka commissioned in local
dialects across the Indian subcontinent allow us to establish a general
language map of India a century or so after the death of the Buddha.?
This suggests that Pali—the language of the Pali canon—has more
in common with a western dialect than an eastern dialect, of which
Magadhi would be an example. Nonetheless, Pali does seem to exhibit
some eastern features—sometimes referred to as ‘Magadhisms’. The
detailed study of the language of the canon in fact suggests that
various dialects through which the texts have been filtered in the
course of their evolution have left their traces.”* Finally, we see in
Pali the beginnings of ‘sanskritization’, the process by which Buddhist
texts which had been preserved in different dialects were rendered
closer to the norms of Sanskrit. This linguistic story perhaps reflects
the early history and evolution of the texts that have come down to
us in the Pali canon. This history possibly begins with the Buddha
teaching in some form of Magadhi as opposed to Sanskrit, a lan-
guage which at that time was too closely associated with the brah-
manical tradition, to which the Buddha represented a challenge;
subsequently his teachings are transposed into different local dialects
as Buddhist monks spread out from Magadha; finally, as Sanskrit
begins to lose its exclusively brahmanical association and to take on
the role of the language in which to communicate learning and cul-
ture right across India, certain terms, such as brahmana, signifying

% Richard Salomon, Indian Epigraphy (New York, 1998), 72—6.
2 Norman, A Philological Approach to Buddhism, 75—97.
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a ‘brahman’ or member of the priestly class, are transposed into their
Sanskritic forms. Thus, the language of the Pali canon does appear
to have become frozen at a relatively early date, resisting both the
more thoroughgoing sanskritization that is a feature of some other
early Buddhist texts and also any influence from Sinhalese Prakrit
during its long transmission in Ceylon.?

In sum, although we cannot date the texts translated in this volume
with any final certainty, we can say that they are likely to date in some-
thing close to their present form to the third or second century BCE.
We cannot claim that the Pali version of the suttas translated here
represent the oldest version or are closer than other surviving versions
to some ideal original. Yet this is equally true of these other surviving
versions. Certainly there have been some attempts to compare versions
and date them relatively, and also attempts to distinguish earlier from
later strata within the collections of Pali suttas themselves, yet the
exercise is fraught with uncertainties, and the results of such attempts
have proved inconclusive and not been universally accepted by
scholars.?® The Pali suttas are, then, among the oldest Buddhist texts
we have—certainly no texts can claim to be older. In their words we
are presented with an understanding of what the Buddha taught that
is likely to go back directly to his earliest disciples; here we are as close
to the presence of the Buddha as we are likely to get.

The texts of the Pali canon are arranged by way of three basic divi-
sions or ‘baskets’ (pitaka): the Vinaya-pitaka or ‘basket of discipline’;
the Sutta-pitaka or ‘basket of sayings’; the Abhidhamma-pitaka or
‘basket of further teaching’.

The Vinaya-pitaka consists of three works: (1) the Sutta-vibhanga
sets out and explains in detail the 227 and 311 ‘training rules’
(sikkhapada) to be followed by Buddhist monks (bhikkhu) and nuns
(bhikkhuni) respectively; (2) the Khandhaka sets out in twenty-two
sections (khandhaka) the procedures for conducting the various for-
mal communal acts of the Sangha; (3) the Parivara is an appendix
that contains various kinds of material aimed at assisting the study
and understanding of the Vinaya.

The Sutta-pitaka consists of five ‘collections’ (nikdya): (1) the
Digha-nikaya or ‘collection of long sayings’ comprises thirty-four

% K. R. Norman, Collected Papers, 8 vols. (Oxford, 1990—2007), i. 238—46; ii. 30—51.

26 As an example of a sustained attempt to distinguish between early and late in the Pali
Nikayas, see G. C. Pande, Studies in the Origins of Buddhism, 2nd edn. (Delhi, 1974).
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suttas arranged in three divisions (vagga) of thirteen, ten, and
eleven suttas respectively; (2) the Majjhima-nikaya or ‘collection of
middle-length sayings’ comprises 152 suttas arranged in three divi-
sions of fifty, fifty and fifty-two suttas respectively; (3) the Samyutta-
nikaya or ‘collection of grouped sayings’ arranges its suttas into
fifty-six groups (samyutta) according to topic, further arranged into
five main divisions; (4) the Anguttara-nikaya or ‘collection of num-
bered sayings’ arranges its suttas into eleven sections (nipata)—the
section on ‘ones’ through to the section on ‘elevens’—according to
the number of items that form the main subject-matter of a sutta;
(5) finally, the Khuddaka-nikaya or ‘collection of minor works’ con-
tains fifteen miscellaneous works of varying length, including such
well-known writings as the Dhammapada and Fataka (stories of the
former lives of the being destined to become the Buddha).

Finally, the Abhidhamma-pitaka consists of seven separate works
that set out the details of Buddhist metaphysics and psychology in
general terms that are in principle elaborated on the basis of the
teachings contained in the suttas.

The present volume contains a selection of suttas from the four
primary Nikayas of the Pali canon.”’ The selection is intended to
reflect something of the structure of the Pali canon and—as far as we
can tell—of other ancient Indian Buddhist canons. Thus we have
five suttas from the Digha-nikaya; six from the Majjhima-nikaya; a
selection of suttas representing the fivefold structure of the Samyutta-
nikaya and the eleven most important samyuttas or ‘groups’ that
underlie the arrangement of that collection; and finally a selection of
eleven suttas reflecting the numerical arrangement of the Anguttara-
nikaya. The suttas are presented in the order in which they appear in
the Nikayas. Introductions to the individual suttas describe their
contents in more detail.

The selection is also intended to represent the principal teachings
found in the Nikayas—teachings on the Buddhist path and differ-
ent types of meditation (Samainiaphala-sutta, Satipatthana-sutta,
Vitakkasanthana-sutta, and the suttas from the Mahavagga of the
Samyutta-nikaya), teachings on the theories of the five ‘aggregates’
and ‘not self’ (the Alagaddiipama-sutta, and the suttas from the
khandha-samyutta and salayatana-samyutta), teachings on ‘dependent

27 The selection is perhaps in the order of 5% of the four Nikayas.
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arising’ (the suttas from the nidana-samyutta), teachings on everyday
conduct (the Sigalovada-sutta), teachings on the evolution of the
world and society (the Aggasiiia-sutta), teachings on actions and their
consequences for rebirth (the Maha-Kammavibhanga-sutta).

Three suttas focus on important episodes in the Buddha’s life:
the Bodhirdjakumara-sutta provides an account in the first person
of the Buddha’s struggle for awakening and his ultimate success;
the Dhammacakkappavattana-sutta (of the Mahi-vagga of the
Samyutta-nikaya) gives an account of the ‘turning of the wheel of the
Teaching’, the first sermon of the Buddha; the Mahaparinibbina-
sutta relates the story of the Buddha’s final journey and of his death
and funeral.

The anthology also represents something of the different literary
styles of the suttas, ranging from the more philosophical and technical
analysis of, say, the Alagaddipama-sutta to the mythic narrative and
visual imagery of the Mahdsudassana-sutta. Finally, there are here
suttas addressed to a variety of different audiences: to monks, brah-
mans, laymen, kings, and gods.?

Anyone reading Buddhist suttas for the first time is likely to be
struck by a certain repetitiveness that manifests itself in various
ways: the repetition of passages when events that have just been
narrated are related to another person, and the use of stock formulas
to describe events, people, ideas, to give but two examples. This
repetitiveness is in part a reflection of the fact that suttas were com-
posed orally and transmitted orally for several centuries before being

2 For full translations of the Pali Nikayas, see the following works. T. W. and C. A.
F. Rhys Davids, Dialogues of the Buddha, 3 vols. (.ondon, 1899—1921; repr. 1995) is
a pioneering translation of the Digha-nikaya that, despite its age and its Victorian bibli-
cal English style, is a work of considerable scholarship whose notes and discussions
remain very useful; Maurice Walshe, The Long Discourses of the Buddha (Boston:
Wisdom Publications, 1995), is a more recent readable translation into modern English.
For the Majjhima-nikaya there are two complete English translations: I. B. Horner, The
Collection of Middle-Length Sayings, 3 vols. (London, 1954—9), and Bhikkhu Nanamoli
and Bhikkhu Bodhi, The Middle-Length Discourses of the Buddha (Boston, 1995). In the
case of the Samyutta-nikaya, the earlier C. A. F. Rhys Davids and F. L.. Woodward, T#e
Book of the Kindred Sayings, 5 vols. (London, 1917-1930; repr. 1990—5), has been
largely superseded by Bhikkhu Bodhi, The Connected Discourses of the Buddha (Boston,
2000). E. M. Hare and F. L. Woodward, The Book of the Gradual Sayings, 5 vols.
(London, 1923—6; repr. 1994—5), remains the only complete translation of the
Anguttara-nikaya, although a substantial selection is found in Nyanaponika Thera and
Bhikkhu Bodhi, Numerical Discourses of the Buddha: An Anthology of Suttas from the
Anguttara Nikaya (Walnut Creek, Calif., 1999).
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written down: repetition is a useful mnemonic device in an oral cul-
ture. But repetition is also used by the suttas to affect both the reciter
and listener, and is integral to the suttas as literary works that are in
some sense to be performed.

The use of repetition thus gives the suttas a particular literary
rhythm: there is no hurry to get information across; ideas and similes
that are repeated have a meditative and poetic effect; they evoke
images in our minds and stir our emotions as slowly we contemplate
them again and again. When the suttas were written down (and per-
haps even when they were being recited in some contexts) they were
abbreviated, usually with the word peyydla (itself abbreviated to pe)
meaning something like ‘repetition’; the Pali equivalent of *. . .’ to
indicate omission.

India at the time of the Buddha

It is generally thought—though it is also a matter of some
controversy—that some time after the beginning of the second mil-
lennium BCE groups of a nomadic tribal people began to move south
from ancient Iran, through the passes of the Hindu Kush and down
into the plains of the Indus valley.?” These people spoke dialects of
Old Indo-Aryan, that is, of Sanskrit, and they are known as the
Aryas. The Aryas who moved into India were descendants of
nomadic pastoralists who had occupied the grasslands of central
Asia, and some of whom similarly moved west into Europe.

Once in India, the Aryas’ cultural influence gradually spread
southwards and eastwards across the plains of northern India. By the
time the Buddha was born, probably early in the fifth century BCE,
the Aryas had been in India for perhaps a thousand years, and their
cultural influence extended down the Ganges valley as far as modern
Bengal. Our sources indicate that the northern half of the Indian
subcontinent then comprised sixteen ‘countries’ (mahdjanapada).
Of these, four constituted significant kingdoms: farthest to the east
down the Ganges valley was Magadha, with its capital at Rajagaha
(Skt: Rajagrha), further to the west up the Ganges valley was the
kingdom of Vamsa (Skt: Vatsa), centred on the city of Kosambi

#_On the sometimes heated debate provoked by the issue of the original homeland of
the Aryas see Edwin F. Bryant and Laurie L. Patton (eds.), The Indo-Aryan Controversy:
Evidence and Inference in Indian History (.ondon, 20035).
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(Skt: Kausambi); to the north was the kingdom of Kosala (Skt:
Kosala), centred on the city of Savatthi (Skt: Srﬁvasti); some way to
the south and west of these three kingdoms was Avanti, centred on
the city of Ujjeni (Skt: Ujjayani). Apart from these kingdoms there
were a number of smaller republics (gana), the most important of
which was that of the Vajjis (Skt: Vrji), lying to the north of Magadha
and centring on the city of Vesali. Further to the west, bordering on
the kingdom of Kosala, were the smaller republics of the Mallas,
centring on Papa, and of the Sakiyas, centring on Kapilavatthu (Skt:
Kapilavastu) and the country of the Buddha’s birth.%

Early Buddhist texts depict the Buddha leaving his homeland and
journeying south-east into Magadha, where he finally achieved his
awakening. From there he wandered west into Kasi (Skt: Kasi) to
begin his teaching career in a deer park outside Baranasi (modern
Benares). The Buddha’s subsequent career is spent wandering and
teaching in a region more or less defined by the kingdoms of
Magadha, Vamsa, and Kosala, and the republic of the Vajjis.

The coming of the Aryas did not bring political unity to northern
India, but it did bring a certain cultural vision and ideology that
constitutes one of the principal components of Indian culture. This
vision of society was principally developed and articulated by a
hereditary group within the society of the Aryas known as brahmanas
or, in the Anglo-Indian spelling, brahmans. The original literature
of the brahmans is known as the Vedas, the oldest portions of which,
found in the Rg Veda, date from about 1500 BCE. By the time of the
Buddha, Vedic literature probably already comprised several different
classes: the four collections (samhita) of verses attributed to
the ancient seers (7sz), the ritual manuals (also known as brahmanas)
giving instruction in the carrying out of the elaborate Vedic sacrificial
ritual, and ‘the forest books’ (aramyaka) explaining the esoteric
meaning of this sacrificial ritual. The final class of Vedic literature,
the Upanisads, containing further esoteric explanations of the
sacrificial ritual, was still in the process of formation.

Two aspects of the brahmanical vision are of particular import-
ance, namely an understanding of society as reflecting a hierarchy of
ritual ‘purity’, and a complex system of ritual and sacrifice. From the
brahmanical perspective society comprises two groups: the Aryas

30 On the early Indian kingdoms and republics, see A. L. Basham, The Wonder that
was India, 3rd edn. (London, 1967), 44—136.
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and the non-Aryas. The former consists of the three hereditary
classes (varna) in descending order of purity: brahmanas (whose pre-
rogative and duty it is to teach and maintain the Vedic tradition),
ksatriyas or rulers (whose prerogative and duty is to maintain order
and where necessary inflict appropriate punishment), and the vaisyas
(whose prerogative and duty is to generate wealth through farming
and trade). These three classes are termed ‘twice born’ (dvija) by
virtue of the fact that traditionally male members undergo an initi-
ation (upanayana) into a period of study of the Vedic tradition under
the supervision of a brahman teacher; at the end of this period of
study it is their duty to maintain the household sacrificial fires and,
with the help of brahmans, carry out various sacrificial rituals—
offerings into the sacrificial fire—in accordance with the prescrip-
tions of Vedic tradition. The non-Aryas make up the fourth class, the
Sidras or servants, whose basic duty it is to serve the three other
classes. While it is important not to confuse these four classes (varna)
and the countless castes (jati) of later Indian society, it is nonetheless
the ideology of the relative ritual purity of the classes that underpins
the medieval and modern Indian ‘caste system’.!

The brahmans’ hereditary ritual status empowered them to carry
out certain ritual functions that members of other classes were
excluded from, but at the time of the Buddha not all brahmans were
full-time ‘priests’. Precisely how brahmans related to the various
groups of wandering ascetics is not clear. In part we must see the
brahmanical vision of society and that of the wandering ascetics as
opposed to each other, in part we must see the two as influencing
each other. To accept the brahmanical view of the world was to
accept brahmanical authority as an aspect of the eternal structure of
the universe and, as such, unassailable. Yet alongside the brahmans
were the various groups of wandering ascetics or ‘renouncers’. At least
some of these threatened brahmanical supremacy by offering rival
visions of the world and society.’?> On the other hand, within brah-
manical circles we find the development of certain esoteric theories
of the nature of the sacrificial ritual and philosophical views about
the ultimate nature of man and his relationship to the universe at

31 On the early Vedic and brahmanical tradition generally see Thomas J. Hopkins,
The Hindu Religious Tradition (Belmont, Calif., 1971), 3—51.

32 See Padmanabh S. Jaini, ‘Sramanas: Their Conflict with Brahmanical Society’,
in J. W. Elder (ed.), Chapters in Indian Civilization, vol. 1 (Dubuque, 1970), 30—81.
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large. These theories may to some extent have drawn on ideas devel-
oping amongst the groups of wandering ascetics; at the same time
they may have substantially contributed to the theories of the wan-
derers themselves, since it is clear that brahman circles were an
important recruiting-ground for the various groups of wandering
ascetics. Yet it seems clear that in certain respects the Buddha’s
teachings were formulated as a response to certain Brahmanical
teachings. ™

The origins of the ‘renouncer’ tradition are not clear. Whether it
is best understood as evolving within the context of specifically brah-
manical religion or outside it is a matter of scholarly debate.’*
Nevertheless, by the fifth century BCE the tradition was well estab-
lished. Yet, while ‘renouncers’ had in common the fact that they had
‘gone forth from the household life into homelessness’ (to use a
phrase common in Buddhist sources), the kinds of lifestyle they then
adopted varied considerably. This is suggested by some of the terms
that we find in the texts: in addition to ‘one who strives’ (sramana/
samana) and ‘renouncer’ (samnyasin), we find ‘wanderer’ (parivrajaka/
paribbajaka), ‘one who begs his share (of alms)’ (bhiksu/bhikkhu),
‘naked ascetic’ (acelaka), ‘matted-hair ascetic’ (jatila), as well as a
number of other terms. Some of these wanderers and ascetics seem
to have been loners, while others seem to have organized themselves
into groups and lived under a teacher. Early renouncers seem to have
been for the most part male, although with the growth of Buddhism
and Jainism it is certainly the case that women too began to be
numbered among their ranks.

Three kinds of activity seem to have preoccupied these wanderers
and ascetics. First, there is the practice of austerities, such as going
naked in all weather, enduring all physical discomforts, fasting,
or undertaking the vow to live like a cow or even a dog.’* Secondly,
there is the cultivation of meditative and contemplative techniques
aimed at producing what might, for the lack of a suitable technical
term in English, be referred to as ‘altered states of consciousness’.
In the technical vocabulary of Indian religious texts such states

3 See Richard Gombrich, Theravada Buddhism: A Social History from Ancient
Benares to Modern Colombo (L.ondon, 1988), and ‘Recovering the Buddha’s Message’, in
Tadeusz Skorupski (ed.), The Buddhist Forum, vol. 1 (IL.ondon, 1990), 5—20.

3 See Gavin Flood, An Introduction to Hinduism (Cambridge, 1996), 87—9o.

3 DI161—77; M1 387—92.
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come to be termed ‘absorptions’ (dhyana/jhana) or ‘concentrations’
(samadhi); the attainment of such states of consciousness was gen-
erally regarded as bringing the practitioner to some deeper knowl-
edge and experience of the nature of the world. Lastly there is the
development of various philosophical views providing the intellec-
tual justification for particular practices and the theoretical expres-
sion of the ‘knowledge’ to which they led. While some groups and
individuals seem to have combined all three activities, others
favoured one at the expense of the others, and the line between the
practice of austerities and the practice of meditation may not always
be clear: the practice of extreme austerity will certainly alter one’s
state of mind.

The existence of some of these different groups of ancient Indian
wanderers and ascetics with their various practices and theories finds
expression in Buddhist texts in a stock description of ‘six teachers of
other schools’, who are each represented as expounding a particular
teaching and practice. Another list, with no details of the associated
teachings and practices, gives ten types of renouncer. In fact, two
other ancient Indian traditions that were subsequently of some
importance in the religious life of India (the Ajivikas and the Jains)
find a place in both these ancient Buddhist lists; the Jain tradition, of
course, survives to this day.*

A sketch of early Buddhist thought and practice’

The word buddha means literally ‘one who has woken up’.?® In early
Buddhist sources that word is used to characterize a particular type
of person: a buddha is someone who has woken up from a particular
kind of sleep: the sleep of ignorance.

Buddhas are, from the perspective of ordinary humanity, extremely
rare and quite extraordinary. In contrast to these buddhas or ‘awak-
ened ones’, the mass of humanity is asleep—asleep in the sense that
people pass through their lives never knowing and seeing the world ‘as
it is’ (yatha-bhitam). As a consequence, they suffer. A buddha, on the

% For the list of six teachers see e.g. D I 51—9 (below, pp. 10—16); for the list of ten
see A IIT 276; cf. A. L. Basham, History and Doctrines of the Ajivikas (London, 1951).

37 For a fuller picture and further reading see Gethin, Foundations of Buddhism.

3 Not ‘enlightened’; the Buddha attains ‘awakening’ (bodhi) rather than ‘enlighten-
ment’, as it is often translated.
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other hand, awakens to the knowledge of the world as it truly is, and
in so doing finds release from suffering. Moreover—and this is per-
haps the greatest significance of a buddha for the rest of humanity, and
indeed for all the beings who make up the universe—a buddha teaches.
He teaches out of sympathy and compassion for the suffering of
beings, for the benefit and welfare of all beings; he teaches in order that
others might awaken, like him, to the understanding that brings final
relief from suffering. An ancient formula, part of which is still used in
Buddhist devotions today, puts it as follows:

For the following reasons is he the Blessed One—he is an arahat, a per-
fect buddha, accomplished in knowledge and conduct, happy, one who
understands the world, an unsurpassed charioteer of men to be tamed,
the teacher of gods and men, a blessed buddha . . . He gains for himself a
direct knowledge of this world with its gods, its Mara and Brahma, of this
generation with its ascetics and brahmans, its princes and peoples, and
having experienced this directly he makes it known. He teaches the Truth
that is beautiful in the beginning, beautiful in the middle, beautiful in the
end, both in its spirit and in its letter. He makes clear the pure spiritual
life in all its perfection.®

The formula describes a buddha as, amongst other things, one who
gains ‘knowledge of this world with its gods, its Mara and Brahma’.
Buddhas appear in a world or universe made up of countless world
spheres or systems, that consist of various levels and realms of beings
ranging from the hellish to the divine. All beings in the universe—
whether hellish, animal, human, or divine—are born, live, die, and
are reborn again in accordance with their actions, their ‘karma’ (or,
in Pali, kamma). This perpetual round of birth, death, and rebirth is
called samsdara, and has no known beginning and no known end. On
a larger scale clusters of world systems go through great cycles of
expansion and contraction across vast aeons of time. Again, this
process has no known beginning and no known end. There is thus no
definite limit that can be put on the universe, either temporally or
spatially. This universe is inhabited by a great variety of beings, both
seen and unseen, and including various gods, both minor and major.
And yet the universe was not created by, nor is it controlled by, any
one omnipotent God. Certain gods, such as the great Brahma, may,
however, have a certain limited jurisdiction over certain parts of the
universe and may even get the idea that they created it; some human

¥ D1 49, 62; Samanriaphala-sutta, translated in full below.
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beings may also worship Brahma as the creator. Other gods, such as
Mara, ‘the Bad One’, and his retinue actively try to mislead and
delude beings. But although these gods’ life-spans may be of incal-
culable length, none is immortal. All will eventually die, to be reborn
in some other part of the universe, though, in the case of Brahma and
Mara, another being will be reborn in their place to take over their
roles. It is in this universe that buddhas appear; and it is this universe
that buddhas get to know.*

As we have seen, our earliest Buddhist sources present themselves
as a record of the life and teachings of one particular buddha—
Gotama or Sakyamuni, ‘the sage of the Sakya people’—as remem-
bered and passed down by his pupils. While the principal events that
constitute the life of Gotama the Buddha for the most part simply
follow from the bare fact of his existence as a wandering ascetic or
samana in the fifth century BCE, the later Buddhist tradition elabor-
ates the Buddha’s life-story into a kind of parable of his teachings.*!
Thus, while the very earliest sources seem to indicate no more
than that the Buddha was relatively wealthy and privileged, later
versions of the story tell how the Buddha was born into fabulous
luxury as a prince whose father did the utmost to shield and protect
his son from all life’s unpleasantness, providing him with attendants
who saw to his every need. Yet one day, while out enjoying the
countryside, this privileged prince is confronted for the first time
in his life by various sights that are shocking to him: first an old man,
decrepit, leaning on a stick, his youth long vanished; secondly a sick
man, in severe pain, lying in his own excrement and urine; and
thirdly a funeral procession carrying a corpse to the cremation ground.
Deeply affected by what he has seen, the young Gotama returns
home to brood on the fact that his life of luxury and pleasure is lived
overshadowed by old-age, sickness, and death. The moral of the
story is a simple one: even if you have everything you could possibly
want, you cannot escape the realities of old-age, sickness, and death.
The story thus vividly illustrates what is the starting-point of
Buddhist teaching: suffering is a fact, a reality that we cannot avoid.
Even if we try to lose ourselves in life’s undoubted pleasures, sooner

4 On Buddhist cosmology more generally see Gethin, Foundations of Buddhism,
112—-32.

4 For an account and discussion of the Buddha as presented in a variety of ancient
sources see John S. Strong, The Buddha:A Short Biography (Oxford, 2001).
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or later we are going to have to face the fact that we, and those around
us, will age, become sick, and die.

Buddhist teaching thus seeks to speak to that in us which is
troubled by life. The Buddhist term for this is dukkha. The term
dukkha is perhaps most literally rendered into English as ‘pain’.
Life’s pains come in various shapes and sizes. There is the obvious
pain and associated mental anguish of physical injury and sickness.
There is also the pain of having that which we want to keep taken
away from us, or that which we would prefer not to have at all thrust
upon us. There is also the deeper pain of simply finding that even
when we manage to get and hold on to the things we want, somehow,
strangely, they do not bring us the happiness and contentment we
thought they would. There is thus suffering that is simply pain,
suffering that consists of change, and suffering that consists in the
conditioned nature of things.

To return to the story of the Buddha’s life: there is one other thing
we are told that the young Gotama saw: a wandering ascetic with
shaven head, wearing ochre robes. To the troubled prince who had
lost his appetite for his life of luxury, the sight of an ascetic is an
inspiration. Gotama resolves that he will leave home and pursue the
religious life, the life of a wandering, homeless ascetic.

The life of the homeless wandering ascetic is often presented by
the subsequent Buddhist tradition as the ideal way to pursue an
answer to the questions posed by the problems of suffering. One
early Buddhist source puts it like this: there are two kinds of quest—
first the quest of ordinary life, when someone who is himself subject
to old-age, sickness, and death dedicates his life to the pursuit of that
which is also subject to old-age, sickness, and death; secondly the
quest of the religious life, when someone who is subject to old-age,
sickness, and death dedicates his life to seeking release from that
which is subject to old-age, sickness, and death.

In theory and ideally, the life of the Buddhist monk (bhikkhu) or
nun (bhikkhuni) is conceived as the life of the wandering homeless
ascetic who has dedicated his or her life to the religious or spiritual
quest. The life of the Buddhist monk or nun involves in the first place
a turning away from and letting go of the pursuit of worldly pleasure
in order to focus efforts in a different direction. The monk or nun’s
commitment to the religious quest is manifest in his or her appearance
and simple lifestyle. Monks and nuns shave their heads and wear
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simple robes; for a dwelling, they should be content with the root of
a tree; for food, with whatever is offered to them in alms. Their life-
style is further defined by a monastic rule aimed at restraining certain
kinds of behaviour: they are prohibited from all sexual activity, from
killing living creatures, from taking what is not given, from lying and
deception, from handling gold and silver, from overeating. Whether
or not all Buddhist monks and nuns have at all times and in all places
lived up to this ideal, the values embodied in this lifestyle have been
and remain an inspiration for both Buddhist monks and nuns and also
their supporters. Mention of the supporters of Buddhist monks and
nuns brings us to the point that not all those who have found comfort
in and been followers of the Buddha’s teachings over the last two-
and-a-half thousand years have been moved to leave behind entirely
the quest for fulfilment in the pursuit of worldly aims.

It is sometimes implied that the ideal of the Buddhist monk or nun
who turns his or her back on society in order to pursue a personal
religious quest betrays an antisocial spirit, even a certain selfishness
at the heart of Buddhism. Yet we should note that, even as Buddhist
monks and nuns turn away from the values and aims that motivate
much of ordinary secular society, their monastic rule forces them
back into a relationship with society. Ideally a Buddhist monk or nun
should eat only what has been offered to him or her by another; he or
she should not store food or dig the ground. Thus the Buddhist
monastic rule, far from encouraging isolation, independence, and self-
sufficiency, forces the Buddhist monastic community into a position
of dependence on society as a whole. Where there is no support for
the monastic community, it cannot survive. Why might members of
society who choose not to become monks and nuns give their support
to those who do? Ultimately, because of a common set of shared
values. Even though Buddhist laity remain to some degree commit-
ted to the pursuit of worldly secular aims, they recognize in the
lifestyle of monks and nuns something that they themselves aspire to.
The monks and nuns are a reminder of a set of values other than
those of profit, fame and gain, and so on. They are a pointer to some-
thing beyond the endless routine, the cycle of day-to-day life. In
return for the gift of material support, the monks and nuns give the
gift of the Buddha’s teaching.

The Buddhist quest for release from the pain of birth, old-age,
sickness, and death has as its basis, then, a particular lifestyle and
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discipline that is exemplified by the Buddhist monk or nun. Yet
something of that lifestyle can be incorporated into both a lay and
monastic life: a monk and a layperson can undertake to live by the five
precepts or rules of training: to refrain from killing living creatures,
to refrain from taking what is not given, to refrain from sexual mis-
conduct, to refrain from untrue speech, to refrain from intoxicants
that bring about heedlessness. While these precepts are the basis of
the Buddhist path, Buddhist teaching is more than merely a system of
moral training. In order to bring the quest for release from suffering
to its conclusion something more is required. This is, of course, once
more illustrated by the story of the Buddha himself. After adopting
the lifestyle of a wandering ascetic, he sought out various teachers and
eventually followed a particular path of practice that brought him to
awakening. And in order to understand this path we must first
attempt to understand something of Buddhist theory.

As we have seen, prior to embarking on his religious quest Gotama
the Buddha was confronted by the reality of life’s pain and suffering.
The reality of life’s pain and suffering is sometimes likened to a dis-
ease from which we all suffer. The Buddha is then likened to a phys-
ician who diagnoses the disease, identifies its cause, assesses the
possibility of cure, and then prescribes the appropriate medicine. So
if suffering is the disease, what is its cause? The answer, in a word, is
tanhd— ‘thirst’ or ‘craving’.

The suggestion is that deep in the minds of beings there is a
greed or desire that manifests as an unquenchable thirst which is
the principal condition for the arising of suffering. This thirst or
craving takes different forms: I may crave objects, things, and pos-
sessions. Or I may crave to be some particular kind of person; I may
crave fame and even immortality. Alternatively, I may bitterly and
resentfully turn my back on ambition, craving to be a nobody;
I may become depressed and long not to exist, wishing that I had
never been born; in this state I may even take my own life. I may
passionately believe that I possess an immortal soul and that I will
exist after death; or I may be absolutely certain in my conviction that
death will be the final end, and that I shall die and there will be no
more of me. From the perspective of Buddhist thought, all these
feelings, desires, and beliefs are the products of the workings of
craving, and our attachment to them can in the long run only cause
us suffering.
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Of course, to crave in the way we do is perfectly natural: we think
that when our craving is fulfilled we will find happiness. At this point
it begins to become apparent just how and why, in the Buddhist
view, craving leads to suffering. There is a discrepancy between our
craving and the world we live in, between our expectations and the
way things are. We want the world to be other than it is. Our craving
is based on a fundamental misjudgement of the situation: a judge-
ment that assumes that when our craving gets what it wants we will
be happy, that when our craving possesses the objects of its desire we
will be satisfied. But such a judgement assumes a world in which
things are permanent, unchanging, stable, and reliable. But the
world is simply not like that. In short, in craving we fail to see how
things truly are, and in failing to see how things truly are we crave.
Craving and ignorance become bound in a vicious circle: the more we
crave, the more confused and muddled we become; and the more
confused and muddled we become, the more we crave.

It follows from this that if only we could suspend our craving for
a while, and still and calm our minds, we might begin to see things
more clearly; and in seeing things more clearly we might find that
our craving, our thirst, is quenched. This brings us to the topic of
Buddhist meditation. The methods and techniques of Buddhist
meditation are many and diverse, but one common way of presenting
these techniques and methods is in terms of calm meditation and
insight meditation.

Inasmuch as our minds are habitually restless with craving— chas-
ing after objects, thoughts and ideas yet never finding contentment—
it follows that in order to calm the mind we need to try to stop this
restless flitting from object to object and anchor the mind to one
simple object or idea. This is the primary task of calm meditation: to
take a suitable object or idea and focus on that to the exclusion of
other objects or ideas. The Buddhist tradition suggests a variety of
meditation objects. One example is the breath. One early Buddhist
text puts it like this: ‘Just mindful, he breathes in. Just mindful, he
breathes out. As he breathes in a long breath, he knows he is breath-
ing in a long breath; as he breathes out a long breath, he knows he is
breathing out a long breath. As he breathes in a short breath, he
knows he is breathing in a short breath; as he breathes out a short
breath, he knows he is breathing out a short breath.”* Anyone who

2 M 56; Satipatthana-sutta, translated in full below.
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tries such an exercise for more than a few seconds will find that it is
not as easy as it may sound. Soon our minds are wandering and we
are not thinking of the breath at all. According to the theory of calm
meditation, there are in our minds particular mental obstacles
to stilling and calming the mind. In the earliest Buddhist sources
these are often identified as five in number: desire for the objects
of the senses, hostility, dullness and lethargy, agitation and worry,
and finally doubt.® As long as we have not succeeded in overcoming
these, our minds will not find even temporary stillness and peace.
Of course, such mental obstacles are not exclusively the obstacles to
meditation practice.

Anyone who has sat down to apply his or her mind to some task—
understanding a difficult intellectual concept, learning a musical
instrument, learning another language—has grappled with the
obstacles I have just mentioned. First there is the problem that we
would rather be doing something else—watching a film, reading a
novel, going out with friends. This is desire for the objects of the
senses. Then there is the problem that everything seems to be
conspiring to make it difficult for us to get on with our task—the
neighbours or children are making too much noise, the room is too
cold or hot, the task has not been explained to us properly. We find
ourselves getting irritable— the second obstacle in the form of hostility.
Then, as we contemplate the task our eyelids begin to feel heavy and
a little rest seems just what we need: dullness and lethargy. Strangely
though, if someone were to knock on our door at that very moment
and suggest some other, more interesting activity, our sleepiness and
tiredness would vanish in a moment. Yet suppose we persevere with
our original task and begin to make some progress. Suddenly we
become overexcited at our success; and then when the task throws up
further difficulties and complexities this excitement seems prema-
ture; we become dispirited and anxious about it. We experience the
ups and downs of agitation and worry. Finally we begin to doubt
the point of the whole enterprise. Such are the five obstacles that
the practitioner of calm meditation must confront.

But what happens when the meditator perseveres and succeeds in
overcoming these obstacles and hindrances? According to the ancient
accounts, as the meditator’s mind becomes increasingly absorbed in

# On the five hindrances, see the full translation of the Samariiaphala-sutta below
DI71-3).
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the object of contemplation, the meditator experiences deeper and
deeper contentment and happiness. The suggestion seems to be that,
far from needing a great variety of objects and ideas to make our
minds happy, if we simplify our minds, if we bring our minds to rest
on one simple object, we begin to discover that our minds were in
fact content and happy all along. To quote just one of the ancient
similes for the attainment of this kind of meditation: ‘It is as if there
were a pool where water sprang up, but which had no water flowing
into it from the east, the west, the north, or the south . . . Now when
the cool waters sprang up in that pool they would suffuse, fill, soak,
and drench that same pool with cool water so that no part of that pool
would be untouched by the cool water.’*

The happiness and contentment the mind finds in this kind of
mental absorption is associated with a clarity of mind. The mind can
be compared to a bowl of water. Now the mind possessed and over-
come by desire for the objects of the senses, by ill-will, by dullness
and lethargy, by agitation and worry, by doubt is like a bowl of water
that is mixed with colouring; that has been heated on a fire and is
steaming and boiling; that is covered with moss and leaves; that is
ruffled by the wind, disturbed, stirred round, and rippling; that is
dirty, unclear, muddy, and placed in the dark. A person with good
eyesight looking down into such a bowl of water for the reflection of
his own face would not know and see it as it is. On the other hand, if
a person with good eyesight should look down into a bowl of water
that is unmixed with colouring; that has not been heated on a fire, is
not steaming and boiling; that is not covered with moss and leaves;
that is not ruffled by the wind, but is undisturbed, not stirred round,
not rippling; that is clear, bright, clean, and placed in the light; then
he would know and see the reflection of his face just as it is. The state
of meditation achieved by calm meditation thus allows the possibility
of seeing things more clearly. This brings us to what the later Buddhist
tradition often refers to as insight meditation.

If, according to Buddhist teaching, we are ordinarily befuddled by
the sleep of ignorance, which means that we do not see things as they
truly are, then what is it that we are supposed to see when we awake
from this sleep to knowledge and understanding? How are things
truly? Again, none of the various traditions of Buddhism would give

# D I 74—5 (Samaniniaphala-sutia).
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precisely the same answer to this question, but there are some common
themes. Because of craving and ignorance we tend to be taken in by
superficial appearances. We are, as it were, immature and emotion-
ally naive and fail to look beneath the surface. We see and experience,
therefore, a world that consists of substantial objects and beings. But,
so it is said, under closer scrutiny the substantial nature of things
proves elusive; this world of substantial objects and beings begins to
evaporate. Just as modern physics tells us that what we experience
as a table is in reality a pattern of subatomic particles, and that these
‘particles’ are not so much little bits but rather forces of some sort,
so too the Buddha tells us that what we think of as ‘me’; ‘you’,
‘others’ are rather patterns of mental and physical events. In ultimate
reality there is no ‘I’ or ‘you’. Words such as ‘T’ or ‘self’ or ‘person’
are mere conventional labels for patterns of thoughts, feelings,
desires, and emotions. There is no separate ‘I’ or ‘self” apart from the
thoughts, feelings, desires, and emotions; there is no separate ‘I’ or
‘self” having the thoughts, feelings, desires, and emotions. In truth,
the world, the universe, consists not of substantial beings or entities,
but of evanescent fleeting mental and physical events. And this, it is
claimed, is what the Buddha came to see directly in the stillness of
his meditation one full-moon night some two-and-a-half thousand
years ago. This is what the meditator who follows in the path of the
Buddha hopes to come to see directly too.

According to the ancient accounts, as the meditator contemplates
and investigates the things that constitute the world, he finds not a
world consisting of enduring and solid objects, but rather things that
vanish almost as soon as they appear—like dewdrops at sunrise, like
a bubble on water, like a line drawn on water, like a mustard-seed
placed on the point of an awl, like a flash of lightning. Moreover,
these things lack substance and always elude one’s grasp—like a
mirage, a conjuring trick, a dream, the circle formed by a whirling
fire brand, a fairy city, foam, or like the trunk of a banana tree (which
lacks any heartwood). There is nothing to grasp or hold on to. And
so the meditator, like the Buddha, does the only thing he or she can
do—and lets go. The meditator stops craving and lets go of every-
thing—even what is perhaps the ultimate possession, his or her own
‘self’. For, on the Buddhist view, as long as we cling to ‘self’ we are
staking our own individual claim to some bit of reality, to some part
of the universe as ‘mine’. We are, as it were, saying: “This is mine,
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not yours. Keep off”” So where does this leave the meditator? Lost in
some dark nothingness, some meaningless void? On the contrary,
says the Buddhist tradition; in this ultimate and final letting go of
everything, the meditator finds an even profounder peace and happi-
ness. In fact this is the only true peace and happiness there is. This
is the peace and happiness of nibbana (Skt: nirvana)—the peace and
happiness of the unconditioned, where there is no birth, old-age,
sickness, and death.

Paradoxically, in letting go of the ‘self’, of the conceit ‘I am’, in
ceasing to strive to make our-se/ves happy, we find what we have been
craving all along: true and lasting happiness. But not only is this good
for us, it is good for others. In letting go of our-selves, of the conceit
‘T am’, we can at last truly act se/flessly, for the benefit of others.
And, of course, this is precisely how the Buddhist tradition sees the
Buddha acting. For forty-five years after he attained awakening he
wandered the plains of eastern India teaching others and gathering a
following. In his eightieth year it is said that he died in a small town
called Kusinara. So what became of the Buddha when he died?
Certainly, it is said that he is not reborn in the normal way. One who
has gained awakening like the Buddha escapes finally the perpetual
round of birth, death, and rebirth known as samsira. But does he
somehow even now exist in the peace and happiness of nirvana? The
early Buddhist tradition says that this question cannot be answered
in categorical terms. The Buddha and all those who have reached
awakening and died are strictly ‘untraceable’. One cannot say that
they exist; one cannot say that they do not exist; one cannot say that
they both exist and do not exist; one cannot say that they neither
exist nor do not exist.

Whatever the precise metaphysical status of the Buddha, it is clear
that one thing remains, and that is what the Buddhist tradition calls
the dhamma (or, in Sanskrit, dharma). The term dhamma refers in the
first place to the Buddha’s teachings. But dhamma is not understood
merely as a set of doctrines and theories contained in written texts.
The dhamma is also the practices—the Buddha’s prescriptions for
how we should behave and what needs to be done in order to bring
about a true understanding of the way things are. And this brings us
to a third sense of dhamma. The dhamma is the profound truth about
the world that the Buddha himself realized on the night of his awak-
ening, and to which his teachings show the way. Dhamma is thus at
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once the Buddha’s teachings, practices, and realization. According to
the Buddhist understanding, the Buddha’s teachings and practices
will eventually, with the passing of time, disappear from the world.
But the dhamma, in the sense of the ultimate truth about the world,
remains whether or not there is any Buddha in the world who sees it
and teaches it. And although the Buddha Gotama’s teachings will
disappear and be lost, sooner or later the next Buddha will come and
once more discover that truth and again teach it to the world. Indeed,
according to Buddhist tradition Metteyya (Skt: Maitreya), a being
far advanced on the path to awakening is even now waiting in one of
the realms of the gods until the teachings of the present Buddha have
disappeared. Then it will be time for Metteyya to be reborn in the
human realm and become the next Buddha.



NOTE ON THE TEXT AND TRANSLATION

In presenting a selection from the Pali canon I have made the deci-
sion to present complete suttas. Over the last hundred years or so a
number of anthologies of Buddhist scriptures including Pali suttas
have been published. Quite often editors and translators have
resorted to giving short extracts. While there is nothing wrong with
this practice as a means of providing in a convenient single volume a
comprehensive survey of Buddhist teachings as presented in the
suttas themselves, it does obscure the literary quality of the suttas.!
The suttas of the Pali canon have been composed as relatively short
literary pieces that are complete works in their own right; character-
istically, a particular Buddhist teaching is framed in a particular
narrative that draws out and adds depth to the meaning of the ideas
presented.

Any modern translator of Pali texts is thus faced with the problem
of how to present in the form of a modern book texts that were
originally composed and performed orally. We are used today to
reading silently in private, but things were not always so, even in
cultures where the book has been predominant. Reading aloud was
probably common even until quite recently, at least until the advent
of radio and television.? So in dealing with repetition I have had in
mind the possibility of reading aloud, and would suggest that this
is necessary to appreciate the particular literary quality of the suttas.
As I indicated above, the MSS and editions themselves frequently
resort to abbreviation, although they are not always consistent in this
respect; modern western editors and translators have tended to be
the most radical, such that on occasion they have provoked protest
from traditionalists.? While I too have in places introduced abbrevi-
ations not found in the PTS editions of the texts, I have avoided the

! On the tendency of modern scholars to treat Pali suttas as pieced together rather
than redacted wholes, see S. Collins, Nirvana and Other Buddhist Felicities (Cambridge,
1998), 480—1.

2 On these questions generally, see William A. Graham, Beyond the Written Word:
Oral Aspects of Scripture in the History of Religion (Cambridge, 1987); see pp. 32—3 spe-
cifically on the question of silent reading.

3 See Norman, A Philological Approach to Buddhism, 113.
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kinds of device that have sometimes been used by translators (ellipsis
that interrupts the grammar of sentences, the use of phrases such as
‘the paragraph above is here repeated in full’); even in silent reading
such devices tend to interrupt the flow of reading, and hence under-
standing and appreciation, as we struggle to work out exactly what is
repeated.

All the suttas presented in this volume have been translated into
English before, some (such as the Satipatthana-sutta) many times,
others (such as the Mahasudassana-sutta) perhaps only two or three
times, but in comparison with translators of Homer or Virgil or the
Jewish and Christian biblical texts, the translator of Pali texts is
exploring relatively uncharted territory with the aid of the limited
materials bequeathed by a small band of pioneers. Of course, given
where they set out from little more than 150 years ago, what they
achieved in less than a century remains truly impressive, and some-
times it seems that most of us at least simply follow in their footsteps,
hardly venturing into new territory. I would thus hesitate to claim
any great advances in understanding for the present set of translations.
Nevertheless, in certain places I do believe I have—either on the
basis of my own understanding or perhaps more often on the basis
of what has been pointed out by others in the scholarly literature—
been able to correct some mistakes made by earlier translators. No
doubt there are other mistakes that have gone unnoticed and been
repeated. I should like to think that I have not introduced new mis-
takes, but probably this is a vain hope.

More generally, my aim has been to produce a readable and
accessible English rendering. But the ideas and concepts of early
Buddhism are sometimes technical and often unfamiliar to western
readers. At the same time, certain English words have acquired the
status of standard renderings of particular Buddhist technical terms,
and have thereby become familiar as Buddhist terms for those in the
know. This has led to a situation where some complain of a tendency
among translators of Pali and Sanskrit Buddhist texts to produce
incomprehensible translations in ‘Buddhist hybrid English’ (after an
expression used to characterize the way Buddhist Hybrid Sanskrit
fails to conform to the norms of classical Sanskrit). I have done
my best to avoid over-literalness and lapsing into Buddhist hybrid
English by asking myself, as Margaret Cone recommends: ‘What
would an Indian hearer have understood from this passage? . . . what
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is he saying?’* But inevitably there is a question of balance between
preserving something of the idiom in which ancient Buddhists chose
to express themselves, and achieving patterns of expression familiar
to the native speaker of English. Some may think I have gone too far,
others not far enough.

I have though aimed at full translation, and for the most part kept
my translation free of technical Pali terms. Of course, some of the
technical vocabulary of Indian culture and religion has found its way
into the English language and into the Oxford English Dictionary
(OED). Where this is the case I have sometimes, but not always,
used the Pali or Sanskrit term in one of its accepted English spell-
ings, even where the definitions offered in English dictionaries may
leave something to be desired from the perspective of strict Buddhist
understanding. Thus we have ‘brahman’ (brahmana) rather than ‘a
member of the priestly class’; the awakened disciples of the Buddha,
the Buddhist ‘worthy ones’ or ‘saints’, remain simply ‘arahats’; the
final goal of the Buddhist path, the escape from the round of rebirth,
is left as ‘nibbana’ (since this Pali spelling is recognized by the O ED
alongside the more familiar Sanskrit ‘nirvana’). Another word now
found in the OE D, and which I have for the most part left untrans-
lated, is “Tathagata’, an epithet of the Buddha, and the term com-
monly used by the Buddha apparently to refer to himself. The
precise significance of the term is not clear, but in certain contexts it
seems to be used more generally to refer to anyone who has achieved
awakening, and in a sense close to its literal meaning of ‘one like this’
or ‘one who has reached this state’. Another, less frequent epithet of
the Buddha, namely sugata or ‘one who has reached a happy or good
state’, I have rendered as ‘the Happy One’.

Another important epithet of the Buddha is bhagavat. This is
the term normally used in Buddhist writings to refer to the Buddha.
It means literally ‘possessing good fortune’, but early in Indian litera-
ture came to be used as an honorific title for gods and holy men. In
later literature it comes especially to be used as a term for ‘the Lord’
in the sense of the divine or God, as in Bhagavad-gita or ‘song of the

* Margaret Cone, ‘caveat lector’, Journal of the Pali Text Society, 29 (2007), 95—106.
See also P. J. Griffiths, ‘Buddhist Hybrid English: Some Notes on Philology and
Hermeneutics for Buddhologists’, Journal of the International Association of Buddhist
Studies, 4 (1981), 17—32; K. R. Norman, ‘On Translating from Pali’; Collected Papers, 111
(Oxford, 1992), 60—81.
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Lord’, that is, Krsna as an incarnation of God, the supreme Visnu.
For some, the English ‘Blessed One’ might suggest the blessing of
God or a priest, yet a glance in the OED reminds us that the word
‘blessed’ in English has a long history of being used in such senses as
‘adorable’; ‘happy’, and ‘fortunate’; and enough of this usage survives
in modern English to make it an appropriate translation.

Sometimes even where the word is acceptable in English, I have
chosen to translate; thus buddha appears quite frequently (though
not always) as ‘awakened’. One term that is given in the O ED in both
its Sanskritic and Pali spelling is dharma or dhamma. This is, of
course, a term of some complexity and depth. It is, I would argue,
used in the Pali texts in a number of distinct senses which at the
same time refer to and assume each other.’ In the first place, dhamma
is the fundamental basis or nature of things generally, the Truth
about the way things are. Secondly, it is the behaviour, the practice,
prescribed by the Buddha in order to achieve a direct realization of
the Truth about the way things are; dhamma is the Teaching of the
Buddha. And thirdly, dhammas are the good qualities that should be
developed in order to progress along the Buddhist path. Fourthly,
a dhamma is the fundamental basis or nature of things taken indi-
vidually; dhammas are the particular qualities that together are
reality. Buddhist writings are at pains, however, to point out that the
fundamental basis or nature of things is not some underlying, imma-
nent absolute, but rather the ultimate quality of things is simply that
they rise and fall in dependence on each other. Nonetheless, realiza-
tion of this quality is the ultimate freedom from suffering. These
meanings of dhamma are not always mutually exclusive in a given
context, but having made the decision to translate dhamma in all
contexts, I have nonetheless opted for one of “Truth’, ‘teaching’,
‘practice’, or ‘quality’. T'o some my choice will no doubt appear arbi-
trary, and sometimes even wrong. Certainly, in some cases I might
have chosen otherwise.

Some Indian terms, while found in the OFED, remain relatively
unfamiliar. Thus, for example, despite the occurrence of both
‘bhikku’ and ‘bhikshu’ in the dictionary, I have rendered bhikkhu as
‘monk’. Some might complain that this is misleading, since a bhikkhu

5 See R. Gethin, ‘He who sees dhamma sees dhammas: Dhamma in Early Buddhism’,
FJournal of Indian Philosophy, 32 (2004), 513—42.
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is not precisely the same as a Christian monk. True, but I have
judged that to talk of Buddhist ‘monks’ is the norm among English
speakers, and that ‘monk’ conveys a sufficiently meaningful sense of
what a bhikkhu is.

Another problem facing translators of Pali texts is the treatment
of honorifics and forms of address. The tendency in the modern
cultures where English is the first language is increasingly to do away
with titles and surnames (‘Mrs Smith’; ‘Dr Jones’) as tied to an out-
moded and even ‘politically incorrect’ social hierarchy. All exchanges,
whatever the context, become reduced to first-name—or even nick-
name— familiarity (‘Sue’ and ‘Bob’), often from the outset. The Pali
suttas were composed in a culture where this was not so, where forms
of respectful address indicated social status and standing relative to
the person addressed. Thus, kings are addressed by some as deva or
‘god’, which I have rendered as ‘lord’, by others, such as the Buddha,
as mahdrdja which I have rendered as ‘your majesty’, though it might
have been retained as sufficiently familiar in English. The term aovuso
is a polite form of address that nevertheless indicates that the speaker
claims a rank that is at least equal to the person addressed; thus it
is commonly used in the Pali texts when those who are not followers
of the Buddha address the Buddha. Among Buddhist monks it is
only to be used by a senior monk addressing a more junior monk.
Brahmans, on the other hand, always address the Buddha as ‘bho
Gotama’, using the honorific ko and his clan name; one might
render this as ‘Mr Gotama’, except that its effect would be comical.
Followers of the Buddha address monks as bhante without the addi-
tion of any name. Such forms of address cannot be translated literally;
like the English ‘Mr’; they have in Pali lost any meaning apart from
their use as honorifics. I have chosen to render dgvuso as ‘friend’, and
both bho and bhante as ‘sir’.

Pali tends to repeat titles in full every time a person is mentioned.
Thus, in the first sutta translated in this volume the king is always
‘King Ajatasattu of Magadha, son of the princess of Videha’. Such repe-
tition seems unnatural and excessive in English, so I have reduced it
to ‘King Ajatasattu of Magadha’. Similarly, Pali tends to repeat
vocative forms of address and the names of those addressed in a way
that again seems unnatural and excessive in English; so these are
sometimes omitted.
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There are no standard critical editions of the texts of the Pali
canon. Like other ancient Indian languages, Pali is also not associated
with one particular system of writing and has for many centuries
been written in a variety of scripts. These all ultimately derive from
the Brahmi script used by the emperor Asoka for his inscriptions in
the third century BCE. Most surviving Pali manuscripts are written
in Sinhala, Burmese, or Mul (Cambodian) script. The first printed
editions of Pali texts were produced in the nineteenth century, and
from 1882 the Pali Text Society (P'T'S), founded by T. W. Rhys Davids
(1843-1922) in 1881, began publishing European editions of the works
of the Pali canon and its commentaries transliterated into a Roman
alphabet expanded by the use of diacritical marks to reflect Indian
scripts. By the end of the first decade of the twentieth century the
P TS had published editions of most of the works of the canon. These
were pioneering editions, often based on one or two manuscripts that
happened to be available. While some have since been revised and
corrected, most have not. Important Asian editions of the Pali canon
have been published in Siam in Thai script (King Chulalongkorn’s
edition of 1893—4 and the Syamaratthassa Tepitakam of 1925-8), in
Burma in Burmese script (the Chatthasamgiti or Sixth Council edi-
tion of 1956—62), and in Ceylon in Sinhala script (the Buddha
Jayanti Tripitaka of 1957—89).® The last three of these editions have
also recently been digitized. Nevertheless, since the PTS editions
have remained widely available and are kept in print to this day by
the Society, it is these, despite their imperfections, that have become
the scholarly basis for study of the Pali canon. The present transla-
tion is thus based in the first place on the edition of the Pali text as
published by the PTS. I have, however, also referred to Asian edi-
tions, and where I have preferred a reading from these that signifi-
cantly affects the translation I have drawn attention to this in the
notes. To allow cross-referencing with the original Pali text and other
translations, the pagination of the PTS edition of the Pali text is given
in the margins. An asterisk in the text refers to the Explanatory Notes
at the back of the book.

% On editions of Pali texts see Giinter Gronbold, Karl Dachs, and Renate Stephan,
Die Worte des Buddha in den Sprachen der Welt (Munich, 2005), 31—59.
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NOTE ON THE PRONUNCIATION OF
PALI AND SANSKRIT

Pali and Sanskrit are written in a variety of scripts which are in prin-
ciple phonetic, assigning one character in the script to each distinc-
tive sound. Since both languages use more than twenty-six sounds,
in order to transliterate Pali and Sanskrit into the Roman script the
number of letters must be extended by the addition of diacritical
marks. The following is intended only as an approximate guide; for
a more detailed account of Sanskrit phonology (which is essentially
similar to that of Pali) see, for example, Michael Coulson, Sanskrit:
An Introduction to the Classical Language, 2nd edn. (London, 1992;
repr. 2000), 4—16.

Pali/Sanskrit as in English

hut

far

sit

Seet

put

flute

risk

say

sigh

hope

sound

nasalizes preceding vowel, as in French bon
give (never as in ‘giant’)

anger

church (never as in ‘cat’ or ‘pace’)
punch, canyon

sit (never as in ‘dogs’)
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Consonants have an unaspirated and aspirated form; the latter is
indicated in the Roman alphabet by the addition of an ‘h’; thus, for
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example, &/ is pronounced as in ‘backhand’, gh as in ‘egghead’, th as
in ‘righthand’ (never as in ‘with’), ph as in ‘top heavy’ (never as in
photo), etc.

The retroflex sounds ¢, th, d, dh, n should properly be distin-
guished from the dental ¢, th, d, dh, n: the latter are pronounced with
the tip of the tongue placed against the back of the upper front teeth,
while the former are pronounced with the tip of the tongue striking
the roof the mouth further back; in practice this distinction is rather
difficult for speakers of European languages to maintain as are the
distinctions between / and / (both can be pronounced as in ‘/ord’) and
the palatal and retroflex sibilants § and s (which can both be pro-
nounced as in ‘ship’).
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THE FRUITS OF THE ASCETIC LIFE
SAMANNAPHALA-SUTTA (D1 47-86)

Introduction

This, the second discourse of the ‘collection of long sayings’ of the
Buddha, is placed by tradition towards the end of the Buddha’s life. The
bulk of the sutta takes the form of a dialogue between King Ajatasattu of
Magadha and the Buddha. Ajatasattu is known also from Jain and Hindu
sources. Considerable narrative tension at the beginning of the sutta
derives from the fact that the listeners know that King Ajatasattu has been
an associate of the monk Devadatta who, as an early Buddhist tradition
tells us, sought to challenge the Buddha for authority over the Sangha and
indeed on several occasions even attempted to kill him.! Encouraged by
Devadatta, Ajatasattu took the throne of Magadha and killed his father,
King Bimbisara. He is thus a deeply troubled man, tormented in his sleep
by disturbing dreams;? he is in desperate need of some means of salving
his guilty conscience. At the opening of this sutta we find this king seated
outside on a beautiful, still, moonlit night which, it seems, only has the
effect of heightening his own sense of inner torment. His ministers, eager
perhaps to please a potentially dangerous master, nervously suggest the
names of various religious teachers he might visit, not daring, in view of
the king’s past, to suggest the Buddha.’ But, as we presently find out,
Ajatasattu has heard what these other well-known religious teachers of his
day have to say, and he has not been impressed. In fact it is precisely a
meeting with the Buddha that he desires; but, given his past conduct, he
feels in need of some help in approaching the Buddha. Finally Jivaka
Komarabhacca, the royal physician and one of the great lay supporters
(upasaka) of the Buddha and his monks, comes to his rescue.

The six religious teachers whom it is suggested King Ajatasattu might
visit are usually referred to in early Buddhist texts as a group; each is rep-
resented as making a claim to ‘direct knowledge’ (abluziiia) (D II 150—1;
M I 198). Collectively they come to be referred to by the Buddhist tradi-
tion as the six #itthiyas (Skt: tirthika), a term which is often rendered
‘heretic’, but which seems to be short for anizia-titthiya, meaning strictly
only ‘belonging to a religious sect or school other than one’s own’. Three

! Vin IT 184—203.

2 Sv 140.

3 The ancient commentary records a slightly different motivation on the part of the
king’s ministers: each is eager to promote his own religious teacher (Sv 142).
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of the teachers (Purana Kassapa, Makkhali Gosala, and Pakudha Kaccayana)
are to be associated with the ancient Indian religion of Ajivikism, which
taught a doctrine of strict determinism (nzyati), and flourished at least
down to the fourteenth century.* Ajita Kesakambalin is associated with the
materialist doctrine of the Lokayata or Carvaka system, known from other
Indian sources; Nigantha Nataputta is none other than Mahavira, the
historical founder of Jainism; finally Safijaya Belatthiputta expounds a
kind of scepticism that refuses to commit to any proposition.

At the heart of the discourse is an exposition of the progressive stages of
the Buddha’s path: the cultivation of good conduct, the four stages of
absorption (jkdna), the various direct knowledges (abhifiid) culminating in
the knowledge of suffering, its arising, its cessation, and the path leading
to its cessation (i.e. the four ariya-sacca or ‘noble truths’) which consti-
tutes ‘awakening’ (bodhi). This is the classic early account of the Buddhist
path, repeated in full in ten of the thirteen suttas of the first volume of the
Digha-nikaya and, with some variation, in a number of suttas of the
Majjhima-nikaya.’

The sutta sets this account of the path in a framework which presents it
as an answer to a basic question (here posed by Ajatasattu): why embark
on the difficult and demanding life of an ascetic’ The answer the sutta
seeks to give is, in short, not because it promises rewards after death, but
because, more surely than any other way of life, it brings with it a secure
happiness here and now: the freedom of the life of a religious wanderer or
ascetic (samana); the happiness of a guilt-free conscience (anavajja-sukha)
that comes with a life lived in accordance with moral precepts; the happi-
ness of the composed mind (avydseka-sukha) of one who is mindful in all
he does; the joy, happiness, and peace of the jhanas; such extraordinary
abilities (iddhi) that come with mastery of the jhdnas as multiplying one’s
body, making oneself invisible, passing through walls, walking on water,
flying through the air; and finally, the direct knowledge that one is freed
from the endless cycle of rebirth.

This is what I have heard.* Once the Blessed One was staying in
Rajagaha in the mango grove of Jivaka Komarabhacca* with a great

*See A. L. Basham, History and Doctrine of the Ajivikas (London, 1951).

5 In the Digha-nikaya see the Ambattha-, Sonadanda-, Kitadanta-, Mahali-, Jaliya-,
Kevaddha-, and Lohicca-suttas; the Potthapada- and Tevijja-suttas also in the main follow
this scheme, departing from it only after the account of the fourth jhana, where they
insert descriptions of the four formless attainments and ‘sublime ways of living’
(brahma-vihira) respectively. In the Majjhima-nikaya see the Cilahatthipadopama-,
Mahatanhdsankhiya-, Kandaraka-, Chabbisodhana-, and Dantabhimi-suttas.
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company of monks—twelve hundred and fifty monks.* It was the
occasion of the observance day known as White Lotus,* the fifteenth
day at the end of the fourth month; and on that full-moon night King
Ajatasattu of Magadha, son of the princess of Videha,* was seated up
on the roof of his fine palace surrounded by his ministers. Now on that
observance day King Ajatasattu of Magadha breathed a sigh: ‘Delightful
indeed is this moonlit night! Beautiful indeed is this moonlit night!
Lovely indeed is this moonlit night! Peaceful indeed is this moonlit
night! Auspicious indeed is this moonlit night! What ascetic or brah-
man might we visit tonight so that our heart might be set at rest?’

At these words one of the ministers said to King Ajatasattu of
Magadha: “There is, lord, Parana Kassapa. He has a company and a
following and is the teacher of that following; he is well known, of
some repute, one who has found a way across;* he is thought holy by
many, and possesses the pearls of wisdom;* he went forth into the
religious life long ago and is experienced and of great age. My lord
could visit Purana Kassapa. If my lord were to visit Parana Kassapa his
heart would certainly be set at rest.” At these words King Ajatasattu of
Magadha remained silent.

Another of the ministers said to king Ajatasattu of Magadha:
“There is, lord, Makkhali Gosala. He has a company and a following
and is the teacher of that following; he is well known, of some repute,
one who has found a way across; he is thought holy by many, and
possesses the pearls of wisdom; he went forth into the religious life
long ago and is experienced and of great age. My lord could visit
Makkhali Gosala. If my lord were to visit Makkhali Gosala his heart
would certainly be set at rest.” At these words King Ajatasattu of
Magadha remained silent.

Yet another of the ministers said to King Ajatasattu of Magadha:
“There is, lord, Ajita of the Blanket of Hair. He has a company and a
following and is the teacher of that following; he is well known, of
some repute, one who has found a way across; he is thought holy by
many, and possesses the pearls of wisdom; he went forth into the
religious life long ago and is experienced and of great age. My lord
could visit Ajita of the Blanket of Hair. If my lord were to visit Ajita
of the Blanket of Hair his heart would certainly be set at rest.” At
these words King Ajatasattu of Magadha remained silent.

Yet another of the ministers said to King Ajatasattu of Magadha:
“There is, lord, Pakudha Kaccayana. He has a company and a following

48
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and is the teacher of that following; he is well known, of some repute,
one who has found a way across; he is thought holy by many, and
possesses the pearls of wisdom; he went forth into the religious life
long ago and is experienced and of great age. My lord could visit
Pakudha Kaccayana. If my lord were to visit Pakudha Kaccayana his
heart would certainly be set at rest.” At these words King Ajatasattu
of Magadha remained silent.

Yet another of the ministers said to King Ajatasattu of Magadha:
“There is, lord, Nigantha Nataputta. He has a company and a follow-
ing and is the teacher of that following; he is well known, of some
repute, one who has found a way across; he is thought holy by many,
and possesses the pearls of wisdom; he went forth into the religious
life long ago and is experienced and of great age. My lord could visit
Nigantha Nataputta. If my lord were to visit Nigantha Nataputta his
heart would certainly be set at rest.” At these words King Ajatasattu
of Magadha remained silent.

Yet another of the ministers said to King Ajatasattu of Magadha:
“There is, lord, Safijaya Belatthiputta. He has a company and a fol-
lowing and is the teacher of that following; he is well known, of some
repute, one who has found a way across; he is thought holy by many,
and possesses the pearls of wisdom; he went forth into the religious
life long ago and is experienced and of great age. My lord could visit
Safijaya Belatthiputta. If my lord were to visit Safijaya Belatthiputta
his heart would certainly be set at rest.” At these words King
Ajatasattu of Magadha remained silent.

Now at that time Jivaka Komarabhacca was seated keeping his
silence not far from King Ajatasattu of Magadha. Then the king said
to Jivaka Komarabhacca.

‘But why, good Jivaka, do you remain silent?’

“There is, lord, the Blessed One, an arahat and perfect buddha,* who
1S staying in my mango grove with a great company of monks—twelve
hundred and fifty monks. Moreover this lovely report has been spread
abroad concerning the Blessed Gotama: For the following reasons is he
the Blessed One—he is an arahat, a perfect buddha, accomplished in
knowledge and conduct, happy, one who understands the world, an
unsurpassed charioteer of men to be tamed, teacher of gods and men, a
blessed buddha. My lord could visit the Blessed One. If my lord were
to visit the Blessed One his heart would certainly be set at rest.’

“Then have the elephants made ready for the journey, good Jivakal’
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‘So be it, lord,’ replied Jivaka Komarabhacca to King Ajatasattu of
Magadha.

He had five hundred she-elephants made ready, and a riding tusker
for the king. Then he announced to King Ajatasattu of Magadha:
“The elephants have been made ready for your journey, lord. It is
now time for you to do as you think fit.’

Then King Ajatasattu of Magadha had one of his wives mounted
on each of the five hundred she-elephants, while he himself mounted
the riding tusker, and then accompanied by torch-bearers he went
out from Rajagaha in great royal splendour, and set off towards
Jivaka Komarabhacca’s mango grove. Now not far from the mango
grove King Ajatasattu of Magadha was gripped by fear; he was para-
lysed and the hairs of his body stood on end. Frightened and agitated,
with his hair standing on end, King Ajatasattu of Magadha said to
Jivaka Komarabhacca: ‘Are you perhaps deceiving me, good Jivaka?
Are you perhaps tricking me, good Jivaka? Are you perhaps going to
hand me over to my enemies, good Jivaka? For how can it be that
from a great company of twelve hundred and fifty monks there is not
a sneeze, not a cough, not a murmur?’

‘Do not be afraid, your majesty. I am not deceiving you. I am not
tricking you. I am not going to hand you over to your enemies. Go
on, your majesty! Go on! There are the lamps burning in the centre
of the pavilion.’

Then when he had gone by elephant as far as the ground would
allow, King Ajatasattu of Magadha dismounted and approached the
entrance of the assembly hall on foot. As he was approaching, he said to
Jivaka Komarabhacca: ‘But where is the Blessed One, good Jivaka?’

“There is the Blessed One, your majesty. There is the Blessed One,
your majesty, seated in front of the company of monks, resting his
back on the central pole, facing east.’

Then King Ajatasattu of Magadha approached the Blessed One and
stood to one side. As he stood there surveying the company of monks
which remained completely silent like a still pool, King Ajatasattu of
Magadha breathed a sigh: ‘May my son the prince Udayibhadda* come
to possess such calm as is now possessed by the company of monks!’

“Your thoughts have turned to one you love.’

“The prince Udayibhadda is dear to me, sir. May my son the
prince Udayibhadda come to possess such calm as is now possessed
by the company of monks!’
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Then having saluted the Blessed One respectfully and bowed to
the company of monks with cupped hands,* King Ajatasattu of
Magadha sat down to one side.

Once seated, King Ajatasattu of Magadha said to the Blessed One:
‘Sir, I have something I would like to ask the Blessed One about—
that is, if the Blessed One will agree to answer a question for me on
this occasion.’

‘Ask what you like, your majesty.’

“There are various professions, sir. There are elephant riders,
cavalrymen, charioteers, archers, standard-bearers, spies, quartermas-
ters, high-ranking royal officers, front-line soldiers, great fighters,
warriors, leather-clad soldiers, household slaves, cooks, barbers, bath
attendants, sweet-makers, garland-makers, washermen, weavers, bas-
ket makers, potters, those skilled in accounts and calculation, and
various other professions of a similar sort. These people enjoy the
evident fruits of their labour here and now: by their work they bring
happiness and joy to themselves, they bring happiness and joy to their
mothers and fathers, to their wives and children, and to their friends
and acquaintances; and they provide ascetics and brahmans with excel-
lent offerings, for the sake of the world to come, bringing happy results
and making for a heavenly rebirth. Is it possible to point out a fruit of
the ascetic life that is similarly evident here and now?’

‘Do you recall having asked this question of other ascetics and
brahmans, your majesty?’

‘T do recall having asked this question of other ascetics and brah-
mans, sir.’

“Your majesty, if it is not too much trouble for you, please tell me
how they answered you.’

‘It is no trouble where the Blessed One or one like the Blessed One
is concerned.’

“Then please speak, your majesty.’

‘Once, sir, I approached Purana Kassapa. Having approached,
I saluted him respectfully and exchanged pleasing and polite words
with him, before sitting down to one side. Once seated, I said to Purana
Kassapa: “Kassapa sir, there are various professions—elephant riders,
cavalrymen, charioteers, archers, standard-bearers, spies, quarter-
masters, high-ranking royal officers, front-line soldiers, great fighters,
warriors, leather-clad soldiers, household slaves, cooks, barbers,
bath attendants, sweet-makers, garland-makers, washermen, weavers,
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basket-makers, potters, those skilled in accounts and calculation, and
various other professions of a similar sort. These people enjoy the
evident fruits of their labour here and now: by their work they bring
happiness and joy to themselves, they bring happiness and joy to
their mothers and fathers, to their wives and children, and to their
friends and acquaintances; and they provide ascetics and brahmans
with excellent offerings, for the sake of the world to come, bringing
happy results and making for a heavenly rebirth. Is it possible to point
out a fruit of the ascetic life that is similarly evident here and now?”

‘When I had asked this, Purana Kassapa answered me as follows:
“When one injures or gets another to injure, wounds or gets another
to wound, tortures or gets another to torture, causes grief or distress,
intimidates or gets others to intimidate; when one harms living crea-
tures, takes what is not given, breaks into houses, plunders, commits
burglary, waits in ambush on the road, goes with others’ wives, tells
lies— when one acts then no wrong is done. If someone were to take
a razor-edged discus and make of the creatures of this earth one sin-
gle mass of flesh, one single heap of flesh, there would be nothing bad
in that, nothing bad would come of it. Again, if someone were to go
along the southern bank of the Ganges killing and getting others to
kill, wounding and getting others to wound, torturing and getting
others to torture, there would be nothing bad in that, nothing bad
would come of it. Again, if someone were to go along the northern
bank of the Ganges making gifts and getting others to make gifts,
performing sacrifices and getting others to perform sacrifices, there
would be nothing good in that, nothing good would come of it. In
giving, discipline, restraint and speaking the truth, there is nothing
good, nothing good comes of them.”

‘In this way, sir, when he was asked about an evident fruit of the
ascetic life, Purana Kassapa gave an explanation of the non-existence
of action.* It is as if someone who was asked about a mango gave an
explanation of a breadfruit, or someone who was asked about a
breadfruit gave an explanation of a mango.

“Then, sir, I thought, “But how is a person like me to judge whether
an ascetic or brahman living in my realm should be reproached?”* So
I neither agreed nor disagreed with Purana Kassapa’s words. And
although my heart was not gladdened, I did not voice my dissatisfac-
tion, but got up from my seat and went away, neither accepting his
words nor countering them.
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‘And once, sir, I approached Makkhali Gosala. Having approached,
I saluted him respectfully and exchanged pleasing and polite words
with him, before sitting down to one side. Once seated, I said to
Makkhali Gosala: “Gosala sir, there are various professions . . . These
people enjoy the evident fruits of their labour here and now . . . Is it
possible to point out a fruit of the ascetic life that is similarly evident
here and now?”

‘When I had asked this Makkhali Gosala answered me as follows:
“There is no reason nor cause for the defilement of beings: beings
become defiled without any reason and without any cause. There is
no reason nor cause for the purification of beings: beings become
purified without any reason and without any cause. There is nothing
one can do, nothing anyone else can do. No human action, no force,
no effort, no human striving, no human endeavour has any effect. All
beings, all breathing things, all living things, all organisms are impo-
tent, without any power or strength: they are developed by fate,
chance, and nature, experiencing happiness and unhappiness in
the six types of existence.* There are 1,400,000 principal kinds
of birth, plus 6,000 and 600; there are 500 actions, plus 5 actions,
3 actions, 1 action, and half an action; there are 62 ways, 62 lesser
aeons, 6 types, 8 human stages; there are 4,900 births as an ascetic,
4,900 as a wanderer, 4,900 among the Nagas,* 2,000 as companions
of the chief of gods,* 36 in dusty places, 7 sentient births, 7 insenti-
ent births, 7 births without bonds, 7 divine, 7 human, 7 demonic;
there are 7 lakes, 7 transferences of the soul plus 700,* 7 falls plus
700, 7 dreams plus 700—for 8,400,000 great acons the fool and the
wise man alike will roam and wander before bringing suffering to an
end. So it is no use thinking that by means of virtuous behaviour, by
some vow, penance, or spiritual practice, one can bring unripe karma
to fruition, or deliberately exhaust ripe karma. This cannot be done.
Happiness and unhappiness come in fixed measures, and the round
of rebirth has a definite limit. There is no way to make it longer or
shorter, no way to make it better or worse. It is just like a ball of
string that has been let go so that it rolls out until it has unravelled —
in exactly the same way the fool and wise man alike will roam and
wander before bringing suffering to an end.”

‘In this way, sir, when he was asked about an evident fruit of the
ascetic life, Makkhali Gosala gave an explanation of purification
through the round of birth. It is as if someone who was asked about
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a mango gave an explanation of a breadfruit, or someone who was
asked about a breadfruit gave an explanation of a mango.

“Then, sir, I thought, “But how is a person like me to judge
whether an ascetic or brahman living in my realm should be
reproached?” So I neither agreed nor disagreed with Makkhali
Gosala’s words. And although my heart was not gladdened, I did not
voice my dissatisfaction, but got up from my seat and went away,
neither accepting his words nor countering them.

‘And once, sir, I approached Ajita of the Blanket of Hair. Having
approached, I saluted him respectfully and exchanged pleasing
and polite words with him, before sitting down to one side. Once
seated, I said to Ajita of the Blanket of Hair: “Ajita sir, there are
various professions . . . These people enjoy the evident fruits of their
labour here and now . . . Is it possible to point out a fruit of the
ascetic life that is similarly evident here and now?”

‘When I had asked this Ajita of the Blanket of Hair answered me
as follows: “Giving is nothing, sacrifice and offerings are nothing;
good and bad deeds have no fruit or result; there is no this world and
the next; one’s mother and father are nothing; there are no beings
born in heaven, no ascetics or brahmans who have reached perfection
and live the perfect life, who gain for themselves a direct knowledge
of this world and the next, and, having experienced it directly, make
it known. A person is formed of the four elements, and when he dies
the earth returns to and merges with the general mass of earth, the
water with the general mass of water, the fire with the general mass
of fire, the air with the general mass of air; the sense faculties pass
into the ether. Four men put the dead body on a bier and go. They
talk about him as far as the cremation ground, and there his bones
turn grey, and his offerings end in ashes. The idea of giving is stupid—
the empty and lying prattle of those who declare there is some point
to life. After the breaking up of the body the fool and the wise man
alike are cut off and perish. They do not survive after death.”

‘In this way, sir, when he was asked about an evident fruit of the
ascetic life, Ajita of the Blanket of Hair gave an explanation of the
doctrine of nihilism. It is as if someone who was asked about a mango
gave an explanation of a breadfruit, or someone who was asked about
a breadfruit gave an explanation of a mango.

“Then, sir, I thought, “But how is a person like me to judge
whether an ascetic or brahman living in my realm should be
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reproached?” So I neither agreed nor disagreed with Ajita of the
Blanket of Hair’s words. And although my heart was not gladdened,
I did not voice my dissatisfaction, but got up from my seat and went
away, neither accepting his words nor countering them.

‘And once, sir, I approached Pakudha Kaccayana. Having
approached, I saluted him respectfully and exchanged pleasing and
polite words with him, before sitting down to one side. Once seated,
I said to Pakudha Kaccayana: “Kaccayana sir, there are various pro-
fessions . . . These people enjoy the evident fruits of their labour here
and now . . . Is it possible to point out a fruit of the ascetic life that
is similarly evident here and now?”

‘When I had asked this Pakudha Kaccayana answered me as fol-
lows: “There are seven primary constituents that are not made nor
constructed, not created nor produced; they cannot be damaged, and
stand erect and firm as pillars. They do not move or alter; they can-
not bring harm to one another, nor can one affect the happiness,
unhappiness, or happiness and unhappiness of the others. What are
these seven? The constituent of earth, the constituent of water, the
constituent of fire, the constituent of wind, happiness, unhappiness,
and the soul the seventh. These are the seven primary constituents . . .
So there is no one who kills or causes one to kill, no one who hears
or causes one to hear, no one who perceives or causes one to perceive.
If someone cuts off someone’s head with a sharp sword, he doesn’t
take anyone’s life: the sword just passes through the space between
these seven constituents.”

‘In this way, sir, when he was asked about an evident fruit of the
ascetic life, Pakudha Kaccayana gave an explanation of one thing in
terms of another. It is as if someone who was asked about a mango
gave an explanation of a breadfruit, or someone who was asked about
a breadfruit gave an explanation of a mango.

“Then, sir, I thought, “But how is a person like me to judge
whether an ascetic or brahman living in my realm should be
reproached?” So I neither agreed nor disagreed with Pakudha
Kaccayana’s words. And although my heart was not gladdened, I did
not voice my dissatisfaction, but got up from my seat and went away,
neither accepting his words nor countering them.

‘And once, sir, I approached the Nigantha Nataputta.* Having
approached, I saluted him respectfully and exchanged pleasing and
polite words with him, before sitting down to one side. Once seated,
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I'said to the Nigantha Nataputta: “Aggivessana* sir, there are various
professions . . . These people enjoy the evident fruits of their labour
here and now . . . Is it possible to point out a fruit of the ascetic life
that is similarly evident here and now?”

‘When I had asked this the Nigantha Nataputta answered me as
follows: “A Nigantha is controlled by the discipline of the four
restraints:* he is disciplined in his use of water, he is committed to
avoiding evil, he is cleansed by avoiding evil, he is filled with the
sense of avoiding evil . . . And when, your majesty, a Nigantha is
controlled by the discipline of the four restraints in this way, he is
called one who is accomplished in himself, one who is controlled in
himself, one who is firm in himself.”

‘In this way, sir, when he was asked about an evident fruit of the
ascetic life, the Nigantha Nataputta gave an explanation of the disci-
pline of the four restraints. It is as if someone who was asked about a
mango gave an explanation of a breadfruit, or someone who was
asked about a breadfruit gave an explanation of a mango.

“Then, sir, I thought, “But how is a person like me to judge
whether an ascetic or brahman living in my realm should be
reproached?” So I neither agreed nor disagreed with Nigantha
Nataputta’s words. And although my heart was not gladdened, I did
not voice my dissatisfaction, but got up from my seat and went away,
neither accepting his words nor countering them.

‘And once, sir, I approached Safijaya Belatthiputta. Having
approached, I saluted him respectfully and exchanged pleasing and
polite words with him, before sitting down to one side. Once seated,
I said to Safijaya Belatthiputta: “Safijaya sir, there are various profes-
sions . . . These people enjoy the evident fruits of their labour here
and now . . . Is it possible to point out a fruit of the ascetic life that
is similarly evident here and now?”

‘When I had asked this, Safijaya Belatthiputta answered me as fol-
lows: “Is there another world? If you asked me this, then if what I
thought was that there was another world, then ‘There is another
world’ is the answer I would give you. But that is not what I think.
I do not say it is so, I do not say it is otherwise, I do not say it is not
so, and I do not say that it is not not so. Is there no other world? . . .
Is it that there both is and is not another world? . . . Is it that there
neither is nor is not another world? . . . Are there beings born in
heaven? . . . Are there no beings born in heaven? . . . Is it that there
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both are and are not beings born in heaven? . . . Is it that there neither
are nor are not beings born in heaven? . . . Do good and bad deeds
have any fruit or result? . . . Do good and bad deeds have no fruit or
result? . . . Do good and bad deeds both have and not have any fruit
or result? . . . Do good and bad deeds neither have nor not have any
fruit or result? . . . Does the Tathagata exist after death? . . . Does
the Tathagata not exist after death? . . . Does the Tathagata both
exist and not exist after death? . . . Does the Tathagata neither exist
nor not exist after death? If you asked me this, then if what I thought
was that the Tathagata neither existed not did not exist after death,
then ‘The Tathagata neither exists nor does not exist after death’ is
the answer I would give you. But that is not what I think. I do not
say it is so, I do not say it is otherwise, I do not say it is not so, and I do
not say that it is not not so.”

‘In this way, sir, when he was asked about an evident fruit of the
ascetic life, Safijaya Belatthiputta gave an explanation by way of pre-
varicating. It is as if someone who was asked about a mango gave an
explanation of a breadfruit, or someone who was asked about a
breadfruit gave an explanation of a mango.

“Then, sir, I thought, “Of all these ascetics and brahmans, he is the
biggest fool and the most confused.* But how is a person like me
to judge whether an ascetic or brahman living in my realm should
be reproached?” So I neither agreed nor disagreed with Safijaya
Belatthiputta’s words. And although my heart was not gladdened,
I did not voice my dissatisfaction, but got up from my seat and went
away, neither accepting his words nor countering them.

‘So now, sir, I put my question to the Blessed One too. There are
various professions . . . These people enjoy the evident fruits of their
labour here and now . . . Is it possible, sir, to point out to me a fruit
of the ascetic life that is similarly evident here and now?’

‘It 1s possible, your majesty. Now, I shall ask you a question in
return, and you should answer it as you like. What do you think, your
majesty? There might be one of your men, a slave and servant, who
gets up before you and goes to bed after you, who waits for your
instructions, who is pleasing in his conduct and gracious in his
speech, hanging on your words. He might think: “How remarkable,
how extraordinary the outcome and result of good deeds! There is
King Ajatasattu of Magadha, son of the princess of Videha, a man,
and I too am a man. There is King Ajatasattu of Magadha, son of the
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princess of Videha provided and furnished with the pleasures of
the five senses, amusing himself like some god, while I am his slave
and servant, getting up before him and going to bed after him, wait-
ing for his instructions, pleasing in my conduct and gracious in my
speech, hanging on his words. Surely if I were to perform some good
deeds I would be like him. Why don’t I shave off my hair and beard,
put on ochre robes, and go forth from home into homelessness?”
And after some time he might shave off his hair and beard, put on
ochre robes, and go forth from home into homelessness. Once he had
gone forth like this, he might live keeping check on his body, speech,
and mind, content with the minimum of food and clothing, taking
pleasure in seclusion. Now if your men should tell you, “Lord, you
really ought to know that one of your men who is a slave and servant,
who gets up before you and goes to bed after you, who waits for your
instructions, who is pleasing in his conduct and gracious in his
speech, hanging on your words, has shaved off his hair and beard,
put on ochre robes, and gone forth from home into homelessness;
and now that he has gone forth like this, he lives keeping check on
his body, speech, and mind, content with the minimum of food and
clothing, taking pleasure in seclusion,” would you really say,
“Gentlemen, that man should return to me and once again be a slave
and servant, getting up before me and going to bed after me, waiting
for my instructions, pleasing in his conduct and gracious in his
speech, hanging on my words”?’

‘Not this, sir. In fact we would salute him respectfully, and get up
and invite him to sit down, offering the requisites of robes, alms,
lodging, medicine in case of illness, and provide him with proper
care and protection.”*

‘What do you think, your majesty? If that is the case, is there an
evident fruit of the ascetic life, or not?’

‘Certainly, sir, if that is the case, there is an evident fruit of the
ascetic life.’

“Your majesty, this is the first fruit of the ascetic life evident here
and now that I have indicated to you.’

‘But is it possible, sir, to point out to me a further fruit of the
ascetic life that is similarly evident here and now?’

‘It is possible, your majesty. Now, I shall ask you a question in
return, and you should answer it as you like. What do you think, your
majesty? There might be one of your men, a farmer and householder
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in your service who increases your store of wealth. He might think:
“How remarkable, how extraordinary the outcome and result of good
deeds! There is King Ajatasattu of Magadha, son of the princess of
Videha, a man, and I too am a man. There is King Ajatasattu of
Magadha, son of the princess of Videha, provided and furnished
with the pleasures of the five senses, amusing himself like some god,
while I am a farmer and householder in his service increasing his
store of wealth. Surely if I were to perform some good deeds I would
be like him. Why don’t I shave off my hair and beard, put on ochre
robes, and go forth from home into homelessness?” And after some
time he might give up his possessions, whether many or few, and
leave behind his circle of relatives, whether small or large. Then
he might shave off his hair and beard, put on ochre robes, and
go forth from home into homelessness. Once he had gone forth like
this, he might live keeping check on his body, speech, and mind,
content with the minimum of food and clothing, taking pleasure in
seclusion. Now if your men should tell you, “Lord, you really ought
to know that one of your men, a farmer and householder in your
service who increases your store of wealth, has shaved off his hair
and beard, put on ochre robes, and gone forth from home into home-
lessness; and now he has gone forth like this, he lives keeping check
on his body, speech, and mind, content with the minimum of food
and clothing, taking pleasure in seclusion,” would you really say,
“Gentlemen, that man should return to me and once again be a
farmer and householder in my service who increases my store of
wealth”?’

‘Not this, sir. In fact we would salute him respectfully, and get up
and invite him to sit down, offering the requisites of robes, alms,
lodging, medicine in case of illness, and provide him with proper
care and protection.’

‘What do you think, your majesty? If that is the case, is there an
evident fruit of the ascetic life, or not?’

‘Certainly, sir, if that is the case, there is an evident fruit of the
ascetic life.’

“Your majesty, this is the second fruit of the ascetic life evident
here and now that I have indicated to you.’

‘But is it possible, sir, to point out to me a further fruit of the
ascetic life that is similarly evident here and now—one that is super-
ior and more refined?’
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‘It is possible, your majesty. Listen. Pay careful attention to what
I shall say.’

“Yes, sir,’” King Ajatasattu of Magadha, son of the princess of
Videha, replied.

‘Now, your majesty, a Tathagata appears in the world, an arahat,
a perfect buddha, accomplished in knowledge and conduct, happy,
one who understands the world, unsurpassed charioteer of men to be
tamed, teacher of gods and men, a blessed buddha. He gains for
himself a direct knowledge of this world with its gods, its Mara and
Brahma, of this generation with its ascetics and brahmans, its princes
and peoples, and having experienced this directly he makes it known.
He teaches the Truth that is beautiful in the beginning, beautiful
in the middle, beautiful in the end, both in its spirit and in its letter.
He makes clear the pure spiritual life in all its perfection. A house-
holder, his son, or someone born of some family hears this Truth,
and when he hears it he gains faith in the Tathagata. Having acquired
such faith, he reflects as follows: ‘Living in a house is restricted and
cluttered, going forth is a life wide open. It is not easy to practise the
spiritual life in all its fullness and purity, like a polished shell, while
living in a house. Why don’t I shave off my hair and beard, put on
ochre robes, and go forth from home into homelessness?” And after
some time he might give up his possessions, whether many or few,
and leave behind his circle of relatives, whether small or large. Then
he might shave off his hair and beard, put on ochre robes, and go
forth from home into homelessness. Once he has gone forth like this,
he lives according to the restraints of the monastic rule.* He is
accomplished in his conduct and dealings with people; seeing danger
in the smallest of faults, he undertakes and trains in the precepts,
his acts of body and speech are wholesome, he follows a completely
pure way of life, is accomplished in his moral behaviour, guards the
doors of the senses, possesses mindfulness and full awareness, and is
content.

‘And how, your majesty, is he accomplished in his moral behav-
iour?* In this, a monk refrains from killing living creatures. He dis-
cards sticks and swords, and is gentle and full of concern, remaining
sympathetic and well disposed towards all creatures and beings. This
is one aspect of his moral behaviour.

‘Letting go of what has not been given to him, he refrains from
taking what is not given. Accepting and wanting only what is given,
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he lives honestly, without stealing. This is a further aspect of his
moral behaviour.

‘Giving up the non-celibate life, he follows a life of celibacy.
He lives detached, refraining from the vulgar practice of copulation.
This is a further aspect of his moral behaviour.

‘Giving up untrue speech, he refrains from untrue speech. He
speaks the truth, is committed to the truth; he is reliable, trust-
worthy, and does not deceive people. This is a further aspect of his
moral behaviour.

‘Giving up malicious speech, he refrains from malicious speech.
When he hears something from people here, he does not tell others
in order to create a rift with the people here, nor, when he hears
something from others does he tell the people here in order to create
a rift with those others. Thus he brings together those who are
divided and encourages* those who are united. As one who takes
pleasure in and is pleased with harmony, as one who is delighted
with harmony, he speaks words that will bring about harmony. This
is a further aspect of his moral behaviour.

‘Giving up unkind speech, he refrains from unkind speech. He
speaks the kind of words that are not hurtful, but pleasing to the ear,
warm, touching the heart, courteous, that people find pleasing and
charming. This is a further aspect of his moral behaviour.

‘Giving up idle chatter, he refrains from idle chatter. He speaks at
the right time, in accordance with the facts, with words that are helpful,
and concern the teaching and the discipline. He speaks words that
should be treasured, that are appropriate to the occasion, to the point
and helpful. This is a further aspect of his moral behaviour.

‘He refrains from harming seeds and plants.* He takes one meal a
day, not eating at night, refraining from food at the wrong time.* He
refrains from attending shows of dancing, singing, and music. He
refrains from wearing, adorning, and beautifying himself with gar-
lands, perfumes, and ointments. He refrains from using high and
luxurious beds. He refrains from accepting silver or gold. He refrains
from accepting uncooked grain . . . raw meat . . . women or girls . . .
male and female slaves . . . sheep and goats . . . chickens and pigs . .
. elephants, cattle, horses, and mares . . . fields and land. He refrains
from acting as a go-between or messenger. He refrains from buying
and selling. He refrains from cheating with false weights, metals and
measures. He refrains from the crooked practices of bribery, cheating,
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and fraud. He abstains from maiming, murder, imprisoning, rob-
bery, pillage, and violence. This is a further aspect of his moral
behaviour.

[Here ends the shorter section on conduct]

‘Whereas some ascetics and brahmans consume the food offered
by the faithful while still habitually harming seeds and plants—
roots, stems or shoots or buds or seeds—he refrains from harm-
ing such seeds and plants. This is a further aspect of his moral
behaviour.

‘Whereas some ascetics and brahmans consume the food offered
by the faithful while still habitually keeping stored-up goods—of
foods, drinks, clothing, carriages, bedding, perfumes, and food-
stuffs—he refrains from keeping such stored-up goods. This is a
further aspect of his moral behaviour.

‘Whereas some ascetics and brahmans consume the food offered
by the faithful while still habitually visiting shows—dances, singing,
music, fairs, recitations, hand-clapping, the chanting of bards,
drumming, fairy scenes, acrobatics, fights of elephants, horses, buffa-
loes, bulls, goats, rams, cocks, and quails, bouts at quarterstaff, box-
ing, wrestling, sham fights, roll-calls, battle manoeuvres, reviews— he
refrains from visiting such shows. This is a further aspect of his
moral behaviour.

‘Whereas some ascetics and brahmans consume the food offered
by the faithful while still indulging in games and recreations— games
on boards with eight or ten rows, visualized board games, hopscotch,
spillikin, dice, sticks, painting shapes with the hand, ball games,
blowing through toy pipes, playing with toy ploughs, turning somer-
saults, playing with toy windmills made of leaves; playing with
toy measures, toy carts, or toy bows; guessing at letters, guessing
thoughts, mimicking deformities—he refrains from such games.
This is a further aspect of his moral behaviour.

‘Whereas some ascetics and brahmans consume the food offered
by the faithful while still habitually using high and luxurious beds—
settees, divans, goats’ hair coverlets, patchwork coverlets, white
blankets, woollen coverlets embroidered with flowers, quilts stuffed
with cotton wool, coverlets embroidered with figures of lions and
tigers, rugs with fur on both sides, rugs with fur on one side, cover-
lets embroidered with gems, silk coverlets, giant rugs, elephant,
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horse, and chariot rugs, rugs of antelope skins, rugs of deerskins,
rugs with awnings above, couches with red pillows for the head and
feet— he refrains from using such high and luxurious beds. This is
a further aspect of his moral behaviour.

‘Whereas some ascetics and brahmans consume the food offered
by the faithful while still habitually adorning and beautifying
themselves—rubbing in scented powders, shampooing, bathing,
massaging, using mirrors, ointments, garlands, powders, cosmetics,
bracelets, necklaces, walking-sticks, boxes, rapiers, sunshades, embroi-
dered slippers, turbans, diadems, whisks of the yak’s tail, and long-
fringed white robes— he refrains from such adorning and beautifying
of himself. This is a further aspect of his moral behaviour.

‘Whereas some ascetics and brahmans consume the food offered
by the faithful while still addicted to childish conversation—talk
of kings, thieves, ministers, armies, horrors, battles, food, drink,
clothes, beds, garlands, perfumes, relations, carriages, villages,
towns, cities, and countries, women, heroes; gossip on the streets or
at wells; talk about the departed, talk of this and that, speculations
about the world and the ocean, talk of what is and isn’t— he refrains
from such childish conversation. This is a further aspect of his moral
behaviour.

‘Whereas some ascetics and brahmans consume the food offered
by the faithful while still addicted to quarrelsome talk—“You don’t
understand this teaching and discipline, I do.” “How could you
understand this teaching and discipline ?” “Your practice is quite
wrong—mine is right!” “What I say can be backed up, what you say
can’t.” “You are stating last what ought to be said first, and first what
ought to be said last.” “What you have thought out, has been over-
turned.” “Your point has been bettered—you’re refuted.” “Go and
work out how to save your argument, or disentangle yourself if you
can.”—he refrains from such quarrelsome talk. This is a further
aspect of his moral behaviour.

‘Whereas some ascetics and brahmans consume the food offered
by the faithful while still acting as messengers and go-betweens— for
kings, their ministers, members of the Ruler class, brahmans, house-
holders, young men, who say, “Go there, come here, take this, bring
that here” —he refrains from acting as a messenger and go-between
in this way. This is a further aspect of his moral behaviour.
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‘Whereas some ascetics and brahmans consume the food offered
by the faithful while still scheming, talking, hinting, belittling others,
pursuing gain with gain*—he refrains from such scheming and
talking. This is a further aspect of his moral behaviour.

[Here ends the middle section on conduct]

‘Whereas some ascetics and brahmans consume the food offered
by the faithful while pursuing a wrong means of livelihood and mak-
ing their living by means of childish arts—such as palm reading,
reading omens and signs, interpreting celestial portents, interpreting
dreams, fortune-telling from marks on the body, reading omens from
the marks on cloth gnawed by mice, offering fire oblations, offering
oblations from a ladle, offering to the gods husks, red rice-powder,
ghee, and oil, making offerings from the mouth into the fire, offering
oblations of blood, reading the knuckles, determining the site of a
house as lucky or not, making predictions for ministers of state, lay-
ing demons in a cemetery, laying ghosts, knowing the charms for
living in an earthen house, snake-charming, poison craft, scorpion
craft, mouse craft, bird craft, crow craft, telling the number of years
a man has to live, reciting charms to protect against arrows, knowing
the language of animals— he refrains from pursuing a wrong means
of livelihood and making his living by means of such childish arts.
This is a further aspect of his moral behaviour.

‘Whereas some ascetics and brahmans consume the food offered
by the faithful while pursuing a wrong means of livelihood and mak-
ing their living by means of childish arts—such as reading the good-
luck signs in gems, staffs, garments, swords, arrows, bows, weapons,
women, men, boys, girls, slaves, slave-girls, elephants, horses, buffa-
loes, bulls, oxen, goats, sheep, chickens, quails, monitor lizards, ear-
rings, tortoises, and other animals—he refrains from pursuing a
wrong means of livelihood and making his living by means of such
childish arts. This is a further aspect of his moral behaviour.

‘Whereas some ascetics and brahmans consume the food offered
by the faithful while pursuing a wrong means of livelihood and
making their living by means of childish arts—such as making pre-
dictions: the princes will march out, they will march back; our
princes will attack, the enemy’s will retreat; the enemy’s princes will
attack, and ours will retreat; our princes will gain the victory, and the
enemy’s suffer defeat; the enemy’s princes will gain the victory, and
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ours suffer defeat; thus victory will be theirs, and defeat theirs—he
refrains from pursuing a wrong means of livelihood and making his
living by means of such childish arts. This is a further aspect of his
moral behaviour.

‘Whereas some ascetics and brahmans consume the food offered
by the faithful while pursuing a wrong means of livelihood and mak-
ing their living by means of childish arts—such as predicting there
will be an eclipse of the moon, an eclipse of the sun, an eclipse of
a star; the sun or the moon will follow their normal course, the sun
or the moon will depart from their normal course; the stars will
follow their normal course, the stars will depart from their normal
course; there will be a fall of meteors, a glow in the skies,* an earth-
quake, thundering of the gods; there will be a rising or setting,
a darkening or brightening of the sun, moon, stars; by predicting such
and such a result from an eclipse of the moon . . . of the sun . . . their
departure from their normal course . . . a fall of meteors . . . the
brightening of the sun, moon, or stars—he refrains from pursuing
a wrong means of livelihood and making his living by means of such
childish arts. This is a further aspect of his moral behaviour.

‘Whereas some ascetics and brahmans consume the food offered
by the faithful while pursuing a wrong means of livelihood and mak-
ing their living by means of childish arts—such as predicting abun-
dant rainfall, a drought, a good harvest, a famine, peace, danger,
disease, health; making calculations on the fingers, or in the head,
estimating amounts, composing verse, studying the nature of the
world*— he refrains from pursuing a wrong means of livelihood and
making his living by means of such childish arts. This is a further
aspect of his moral behaviour.

‘Whereas some ascetics and brahmans consume the food offered
by the faithful while pursuing a wrong means of livelihood and mak-
ing their living by means of childish arts—such as fixing a lucky day
for bringing home or sending out a bride or groom to be married;
fixing a lucky time for making or breaking contracts, for saving or
spending money, using charms to make people lucky or unlucky,
giving medicine to stop a woman miscarrying, making charms to
paralyse the tongue or lock the jaw, reciting spells to control a man’s
hands or to cause deafness; obtaining oracular answers from a mirror,
a girl, or a god; worshipping of the Sun, the Great One,* breathing
fire, invoking Sirt*—he refrains from pursuing a wrong means of
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livelihood and making his living by means of such childish arts. This
is a further aspect of his moral behaviour.

‘Whereas some ascetics and brahmans consume the food offered
by the faithful while pursuing a wrong means of livelihood and
making their living by means of childish arts—such as vowing gifts
to a god in return for favour, paying such vows, repeating the charms
for living in an earthen house, causing virility, causing impotence,
determining lucky sites for building, consecrating such sites, ritually
rinsing the mouth, giving ritual baths, making offering into the sac-
rificial fire; administering emetics and purgatives, expectorants, ear-
drops, eye-drops, nose-drops, collyrium and ointment for the eyes;
practising as an eye-doctor, a surgeon, a children’s doctor, adminis-
tering medicines from roots, administering and expelling herbal
medicines*—he refrains from pursuing a wrong means of livelihood
and making his living by means of such childish arts. This is a fur-
ther aspect of his moral behaviour.

[Here ends the long section on conduct]

“Your majesty, a monk who is accomplished in moral behaviour in
this way sees no danger anywhere on account of his restraint in moral
behaviour. Just as an anointed ruler who has defeated his enemies
sees no danger anywhere on account of his enemies, in exactly the
same way, a monk who is accomplished in moral behaviour in this
way sees no danger anywhere on account of his restraint in moral
behaviour. Possessed of this whole range of noble moral behaviour,
he experiences the happiness of being without guilt. It is in this way,
your majesty, that he is accomplished in moral behaviour.

‘And how, your majesty, does a monk guard the doors of the senses?
In this, when he looks at a visible object with his eyes he does not hold
on to the general experience nor particular aspects. Since someone
who lives with the sense of sight unchecked might be affected by long-
ing and discontent, by bad, unwholesome mental qualities, he tries to
practise checking the sense of sight; he guards it, and achieves restraint.
When he hears a sound with his ears . . . When he smells a smell with
his nose . . . When he tastes a taste with his tongue . . . When he
touches an object of touch with his body . . . When he is conscious of
a thought in his mind he does not grasp at the general experience nor
at particular aspects. Since someone who lives with the mind faculty
unchecked might be affected by longing and discontent, by bad,
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unwholesome mental qualities, he tries to practise checking the mind
faculty; he guards it, and achieves restraint. Possessed of this noble
restraint of the senses, he experiences a natural happiness in himself.
It is in this way, your majesty, that he guards the doors of the senses.

‘And how, your majesty, does a monk possess mindfulness and
full awareness? In moving forward and turning back, a monk acts in
full awareness; in looking ahead and looking around, he acts with full
awareness; in bending and straightening his limbs, he acts with full
awareness; in wearing his inner and outer robes and carrying his alms
bowl, he acts with full awareness; in eating, drinking, chewing, and
swallowing, he acts with full awareness; in defecating and urinating,
he acts with full awareness; in walking, standing, sitting, falling
asleep, waking up, speaking, and keeping silent, he acts with full
awareness. It is in this way, your majesty, that a monk possesses
mindfulness and full awareness.

‘And how, your majesty, is a monk content? In this, a monk is
content with the robe to cover the body, and with alms food to fill his
stomach. Wherever he needs to go, he can just go taking these. Just
as a winged bird flies wherever it needs to fly with its wings* as its
only burden, in exactly the same way, wherever he needs to go, a
monk can just go taking these. It is in this way, your majesty, that a
monk is content.

‘Possessed of this whole range of noble moral behaviour, this noble
restraint of the senses, this noble mindfulness and full awareness,
and this noble contentment, he chooses a secluded dwelling—the
forest, the root of a tree, a mountain, a rocky ravine, a cave, crema-
tion ground, forest grove, the open air,* a pile of straw. When he has
returned from collecting alms food and eaten his meal, he sits down
crossing his legs, straightens his body, and establishes mindfulness in
front of him.

‘Giving up longing for the world, he lives with a mind that is free of
longing; he purifies his mind of longing. Giving up hostility and hatred,
he lives with a mind that is without hostility; sympathetic and well
disposed towards all creatures and beings, he purifies his mind of hostil-
ity and hatred. Giving up dullness and lethargy, he lives with a mind
that is free of dullness and lethargy; with his consciousness bright, he
is mindful and fully aware, and purifies his mind of dullness and
lethargy. Giving up agitation and worry, he lives unagitated; with his
mind calmed, he purifies his mind of agitation and worry. Giving up
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doubt, he lives as one who has overcome his doubt; free of uncertainty
about wholesome qualities, he purifies his mind of doubt.

‘It 1s as if, your majesty, a person were to take out a loan in order
to undertake some business, and that business were to succeed so
that he could pay off the original loan and the interest and have
something left over for jewellery for his wife.* He would then think,
“Previously I took out a loan in order to undertake some business,
and that business has succeeded so that I have paid off the original
loan and the interest and have something left over for jewellery for
my wife.” And as a result that person would be glad, and would take
pleasure in that.

‘It is as if, your majesty, a person were sick, and being in pain and
seriously ill he might go off his food, and his body would lose all its
strength. After a time he might recover from that sickness and regain
his appetite so that his body would get strong. He would then think,
“Previously I was sick, and being in pain and seriously ill I went off
my food, and my body lost all its strength. But now I have recovered
from that sickness and regained my appetite, and my body is strong.”
And as a result that person would be glad, and would take pleasure
in that.

‘It is as if, your majesty, a person were locked up in prison. After
a time he might be released from that imprisonment, safe and sound,
and without any loss of his property. He would then think,
“Previously I was locked up in prison. But now I have been released
from that imprisonment, safe and sound, and without any loss of my
property.” And as a result that person would be glad, and would take
pleasure in that.

‘It is as if, your majesty, a person were a slave, not his own master
but subject to someone else and unable to go where he pleased. After
a time he might be freed from that slavery, and become his own
master, not subject to someone else and, as a free man, able to go
where he pleased. He would then think, “Previously I was a slave,
not my own master but subject to someone else and unable to go
where I pleased. But now I have been freed from that slavery, and
become my own master, not subject to someone else and, as a free
man, able to go where I please.” And as a result that person would be
glad, and would take pleasure in that.

‘It is as if, your majesty, a rich and wealthy man were to set out on
a long journey through a wilderness where food was scarce and the
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dangers many. After a time he might get across that wilderness and
reach the edge of a town unharmed, somewhere safe, without dan-
gers. He would then think, “Previously I set out on a long journey
through a wilderness where food was scarce and the dangers many.
But now I have got across that wilderness and reached the edge of a
town unharmed, somewhere safe, without dangers.” And as a result
that person would be glad, and would take pleasure in that.

‘Your majesty, as long as a monk sees that these five hindrances
have not been given up in himself, a monk views them in exactly that
way: as a debt, an illness, a prison, slavery, and a long journey
through a wilderness. Similarly, when a monk sees that the five hin-
drances have been given up in himself, he views that precisely as
being free of debt, free of illness, release from imprisonment, being
a freedman, and reaching a safe place.

‘When he sees that the five hindrances have been given up in him-
self, gladness arises, and when one is glad, joy arises. When the mind
is joyful, the body becomes tranquil, and when the body is tranquil
one experiences happiness; the mind of someone who is happy
becomes concentrated. Completely secluded from sense desires and
unwholesome qualities, he lives having attained the joy and happi-
ness of the first absorption,* which is accompanied by thinking and
examining, and born of seclusion. He suffuses, fills, soaks, and
drenches this very body with the joy and happiness that come from
seclusion, so that there is no part of his body that is untouched by
that joy and happiness.

‘Tt is as if a skilled bath attendant or his pupil were to sprinkle bath
powder into a bronze dish, and then knead it together adding the
water drop by drop so that the ball of soap absorbed and soaked up
the moisture until it was saturated with moisture, yet not quite drip-
ping. In exactly the same way the monk suffuses, fills, soaks, and
drenches this very body with the joy and happiness that come from
seclusion, so that there is no part of his body that is untouched by
that joy and happiness.

“Your majesty, this is a fruit of the ascetic life evident here and
now that is superior and more refined than the previous ones.

‘Furthermore, your majesty, by stilling thinking and examining, a
monk lives having attained the joy and happiness of the second
absorption, a state of inner clarity and mental unification that is with-
out thinking and examining, and is born of concentration. He suffuses,
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fills, soaks, and drenches this very body with the joy and happiness
that come from concentration, so that there is no part of his body that
is untouched by that joy and happiness.

‘It is as if there were a pool where water sprang up, but which had
no water flowing into it from the east, the west, the north, or the south,
and which the god did not fill* with rain from time to time. Now when
the cool waters sprang up in that pool they would suffuse, fill, soak,
and drench that same pool with cool water, so that no part of that pool
would be untouched by the cool water. In exactly the same way the
monk suffuses, fills, soaks, and drenches this very body with the joy

and happiness that come from concentration, so that there is no part of -

his body that is untouched by that joy and happiness.

“Your majesty, this is a fruit of the ascetic life evident here and
now that is superior and more refined than the previous ones.

‘Furthermore, your majesty, by having no desire for joy a monk
lives equanimously, mindful and fully aware; he experiences the
bodily happiness of which the noble ones speak saying “equanimous
and mindful, one lives happily”, and so lives having attained the
third absorption. He suffuses, fills, soaks, and drenches this very
body with a happiness distinct from joy, so that there is no part of his
body that is untouched by that happiness.

‘It is as if, your majesty, in a pond of blue, red, or white lotuses,
there were some lotuses that had come into bud and grown in the
water, never rising out of the water, but flourishing beneath its sur-
face. Those lotuses would be suffused, filled, soaked, and drenched
from root to tip with cool water, so that no part of those blue, red, or
white lotuses would be untouched by the cool water. In exactly the
same way the monk suffuses, fills, soaks and drenches this very body
with a happiness distinct from joy, so that there is no part of his body
that is untouched by that happiness.

“Your majesty, this is a fruit of the ascetic life evident here and
now that is superior and more refined than the previous ones.

‘Furthermore, your majesty, by letting go of happiness and
unhappiness, as a result of the earlier disappearance of pleasure and
pain, a monk lives having attained the pure equanimity and mindful-
ness of the fourth absorption, which is free of happiness and unhap-
piness. He sits suffusing this very body with a mind that is thoroughly
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untouched by that thoroughly purified and cleansed mind.
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‘It is as if, your majesty, a person were to sit down having wrapped
himself from head to foot in a freshly washed cloth, so that there was
no part of his body that was untouched by that freshly washed cloth.
In exactly the same way the monk sits suffusing this very body with
a mind that is thoroughly purified and cleansed, so that there is no
part of his body that is untouched by that thoroughly purified and
cleansed mind.

“Your majesty, this is a fruit of the ascetic life evident here and
now that is superior and more refined than the previous ones.

‘Once his mind is concentrated in this way,* once it is thoroughly
purified and cleansed —stainless, without defilements, having become
sensitive, workable, and steady, reaching a state that is unshakeable—
he applies and directs his mind towards knowledge and vision. He
understands that this body of his has a physical form consisting of the
four primary elements, that it is produced from a mother and father
and sustained by rice and gruel, that it is impermanent, gets scraped
and bumped, breaks up and falls apart, and yet this is what his con-
sciousness depends on, what it is bound up with.

‘It is as if, your majesty, there were a gem, a beautiful cat’s eye,
pure, expertly cut with eight facets, bright, clear, without flaw, per-
fect in every respect. And enclosed within that gem there might be a
blue, yellow, red, white, or pale thread. A man with good eyes might
take that gem in his hand and examine it, thinking, “This is a beauti-
ful cat’s eye gem, pure, expertly cut with eight facets, bright, clear,
without flaw, perfect in every respect. And enclosed within it there
is a blue, yellow, red, white, or pale thread.” In exactly the same way,
once his mind is concentrated in this way . . . the monk applies and
directs his mind towards knowledge and vision. He understands that
this body of his has a physical form . . . yet this is what his conscious-
ness depends on, what it is bound up with.

“Your majesty, this is a fruit of the ascetic life evident here and
now that is superior and more refined than the previous ones.

‘Once his mind is concentrated in this way, once it is thoroughly
purified and cleansed —stainless, without defilements, having become
sensitive, workable, and steady, reaching a state that is unshakeable—
he applies and directs his mind towards creating a body made of
mind. From his own body he creates another body, that has a physical
form made of mind; it possesses all limbs and bodily parts, and lacks
none of the senses.
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‘It is as if, your majesty, a man were to draw out a reed from reed
grass. He would think, “This is the reed grass and this the reed; the
reed grass is one thing, the reed another; yet the reed has been drawn
out from this reed grass.” Or again, as if a man were to draw out a
knife from its sheath. He would think, “This is the sheath and this
the knife; the sheath is one thing, the knife another; yet the knife has
been drawn out from this sheath.” Or again, as if a man were to pull
out a snake from its slough. He would think, “This is the slough and
this the snake; the slough is one thing, the snake another; yet the
snake has been drawn out from this slough.” In exactly the same way,
once his mind is concentrated in this way . . . the monk applies and
directs his mind towards creating a body made of mind . . .

“Your majesty, this is a fruit of the ascetic life evident here and
now that is superior and more refined than the previous ones.

‘Once his mind is concentrated in this way, once it is thoroughly
purified and cleansed—stainless, without defilements, having
become sensitive, workable, and steady, reaching a state that is
unshakeable—he applies and directs his mind towards the various
accomplishments in meditation.* He enjoys the different accom-
plishments in meditation: being one, he becomes many, being many
he becomes one; he appears then vanishes; he passes unhindered
through house walls, through city walls, and through mountains as if
through air; he rises up out of the earth and sinks down into it as if
it were water; he walks on water as if it were solid like earth; he trav-
els through the sky cross-legged as if he were a bird with wings; he
touches and strokes with his hand things of such power and energy
as the sun and moon; he has mastery with his body as far as the world
of Brahma.

‘It is as if, your majesty, a skilled potter or his apprentice were to
make or produce out of properly prepared clay any kind of vessel that
he liked; or a skilled ivory-worker or his apprentice were to make or
produce out of properly prepared ivory any kind of ivory-work that
he liked; or a skilled goldsmith or his apprentice were to make or
produce out of properly prepared gold any kind of gold item that he
liked. In exactly the same way, once his mind is concentrated in this
way . . . the monk applies and directs his mind towards the various
accomplishments in meditation . . .

“Your majesty, this is a fruit of the ascetic life evident here and
now that is superior and more refined than the previous ones.

78

79



8o

32 From the Collection of Long Sayings

‘Once his mind is concentrated in this way, once it is thoroughly
purified and cleansed—stainless, without defilements, having
become sensitive, workable, and steady, reaching a state that is
unshakeable—he applies and directs his mind towards the sense of
hearing that is godlike. With the godlike sense of hearing, which is
purified and surpasses that of men, he hears sounds which are both
divine and human, far and near.

‘It is as if, your majesty, a man who had set out on a long journey
were to hear the sound of a kettle-drum, the sound of a tabor, the
sound of a conch, cymbals, or big drum, and were to think, “This is
the sound of a kettle-drum, this the sound of a tabor, this the sound
of a conch, cymbals, or big drum.” In exactly the same way, once his
mind is concentrated in this way . . . the monk applies and directs his
mind towards the sense of hearing that is godlike . . .

“Your majesty, this is a fruit of the ascetic life evident here and
now that is superior and more refined than the previous ones.

‘Once his mind is concentrated in this way, once it is thoroughly
purified and cleansed—stainless, without defilements, having
become sensitive, workable, and steady, reaching a state that is
unshakeable—he applies and directs his mind towards the knowl-
edge of states of mind. Using his mind he knows the state of mind of
other beings and people. He knows a mind affected with desire as a
mind affected with desire; he knows a mind unaffected with desire as
a mind unaffected with desire. He knows a mind affected with hate
as a mind affected with hate; he knows a mind unaffected with hate as
a mind unaffected with hate. He knows a mind affected with delusion
as a mind affected with delusion; he knows a mind unaffected with
delusion as a mind unaffected with delusion. He knows a dull mind
as a dull mind; he knows a distracted mind as a distracted mind. He
knows a higher mind as a higher mind; he knows a lower mind as a
lower mind. He knows an inferior mind as an inferior mind; he
knows a superior mind as a superior mind. He knows a concentrated
mind as a concentrated mind; he knows an unconcentrated mind as
an unconcentrated mind. He knows a freed mind as a freed mind; he
knows an unfreed mind as an unfreed mind.

‘It is as if, your majesty, a woman, man, or young boy fond of their
appearance, while examining the reflections of their faces in a clear,
clean mirror or on the surface of a bowl of water, were to know a face
with blemishes as a face with blemishes, and to know a face with no
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blemishes as a face with no blemishes. In exactly the same way, once
his mind is concentrated in this way . . . the monk applies and directs
his mind towards the knowledge of states of mind . . .

‘Your majesty, this is a fruit of the ascetic life evident here and
now that is superior and more refined than the previous ones.

‘Once his mind is concentrated in this way, once it is thoroughly
purified and cleansed —stainless, without defilements, having become
sensitive, workable, and steady, reaching a state that is unshakeable—
he applies and directs his mind towards the knowledge of recollection
of previous lives. He remembers his numerous previous lives: one
birth, two births, three, four, five births; ten, twenty, thirty, forty,
fifty births; a hundred, a thousand, a hundred thousand births; over
many periods of expansion of the universe, over many periods of
contraction, over many periods of expansion and contraction. He
remembers, “In that life I had that name, belonged to that family,
that class, had that food, experienced that unhappiness, that happi-
ness, and met my end in that way. When I died there I was born in
that place. There I had that name, belonged to that family, that class,
had that food, experienced that unhappiness, that happiness, and
met my end in that way. When I died there I was born here.” In this
way he remembers the various circumstances and details of his many
previous lives.

‘It is as if, your majesty, a person were to go from his own village
to another village, and then from that village to another village, and
then from that village back again to his own village. He might think,
“I went from my own village to that village. There I stood in that way,
sat down in that way, spoke in that way, remained silent in that way.
From that village I went to that village. There I stood in that way, sat
down in that way, spoke in that way, remained silent in that way.
From that village I came back again to my own village.” In exactly
the same way, once his mind is concentrated in this way . . . the monk
applies and directs his mind towards the knowledge of recollection of
previous lives.

“Your majesty, this is a fruit of the ascetic life evident here and
now that is superior and more refined than the previous ones.

‘Once his mind is concentrated in this way, once it is thoroughly
purified and cleansed—stainless, without defilements, having
become sensitive, workable, and steady, reaching a state that is
unshakeable—he applies and directs his mind towards the knowledge
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of the death and birth of beings. With the godlike vision that is
purified, surpassing that of men, he sees beings dying and being
born. He understands how beings are inferior or superior, fair or
ugly, fortunate or unfortunate according to their actions:* “These
beings behaved badly in body, badly in speech, badly in thought;
disparaging the noble ones, they held wrong views and performed
the sorts of action that follow from wrong view. At the breaking
up of the body after death they were born in hell, a realm of loss,
misfortune, and torment. These beings, on the other hand, behaved
well in body, well in speech, well in thought; not disparaging the
noble ones, they held right views and performed the sorts of action
that follow from right view. At the breaking up of the body after
death they were born in a happy heaven world.” In this way, with the
godlike vision that is purified, surpassing that of men, he sees beings
dying and being born. He understands how beings are inferior or
superior, fair or ugly, fortunate or unfortunate according to their
actions.

‘It is as if, your majesty, there were a building with an upper ter-
race at the crossroads in the middle of a town. A person with good
eyes standing up there would see the people entering houses and
leaving houses, walking along the streets or sitting at the crossroads.
He would think, “These people are entering houses, these are
leaving, these are walking along the streets, these are sitting at the
crossroads.” In exactly the same way, once his mind is concentrated
in this way . . . the monk applies and directs his mind towards the
knowledge of the death and birth of beings.

“Your majesty, this is a fruit of the ascetic life evident here and
now that is superior and more refined than the previous ones.

‘Once his mind is concentrated in this way, once it is thoroughly
purified and cleansed—stainless, without defilements, having
become sensitive, workable, and steady, reaching a state that is
unshakeable—he applies and directs his mind towards the knowl-
edge of the destruction of the taints.* He truly understands what
suffering is, he truly understands what the arising of suffering is,
he truly understands what the cessation of suffering is, he truly
understands what the practice leading to the cessation of suffering is.
He truly understands what taints are, he truly understands what the
arising of taints is, he truly understands what the cessation of taints
1s, he truly understands what the practice leading to the cessation of
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taints is. In the course of knowing this and seeing this, his mind is
freed from the taint of sense desire, his mind is freed from the taint
of being, his mind is freed from the taint of ignorance. And when it
is freed, there is knowledge that it is freed: he knows: “Birth is
destroyed, the spiritual life lived, done is what was to be done—there
is nothing further required to this end.”*

‘It is as if, your majesty, there were a pool of water in a mountain
valley—bright, clear, and still. A person standing on the bank would
see, either moving about in it or remaining still, shellfish, sand and
pebbles, and shoals of fish. He would think, “This is a pool of
water— bright, clear, and still. Moving about in it or remaining still
are shellfish, sand and pebbles, and shoals of fish.” In exactly the
same way, once his mind is concentrated in this way . . . the monk
applies and directs his mind towards the knowledge of the destruc-
tion of the taints . . .

“Your majesty, this is a fruit of the ascetic life evident here and
now that is superior and more refined than the previous ones. Your
majesty, there is no fruit of the ascetic life evident here and now that
is superior and more refined than this.’

When these words had been spoken, King Ajatasattu of Magadha
said to the Blessed One, ‘Excellent, sir! Excellent! As if someone
were to set upright what had been knocked down, or reveal what had
been hidden, or point out the way to someone who was lost, or hold
a lamp up in the dark so that those with eyes could see—just so the
Blessed One has made the Truth* clear in various ways. Sir, I go to
the Blessed One for refuge, and to the Teaching and the Community
of monks. Let the Blessed One accept me as a lay follower who has
taken refuge from this day for as long as I live. Sir, foolish, deluded,
and weak man that I am, I have done something wrong. In pursuit of
power, I have taken the life of my father, the righteous and lawful
king. Let the Blessed One accept this confession of my wrongdoing
and in the future there will be restraint.”*

‘Indeed, foolish, deluded, and weak man that you are, you have
done something wrong. In pursuit of power, you have taken the life
of your father, the righteous and lawful king. But since you have
seen your wrongdoing as wrongdoing and properly repented of it,
I accept your confession. For when one sees a wrong doing as wrong
doing and properly repents of it, achieving restraint in the future,
this is progress in the discipline of a noble one.’
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At these words King Ajatasattu of Magadha said to the Blessed
One, ‘And now I must go. I have many duties and much to do.’

‘It is now time for you to do as you think fit.’

Then King Ajatasattu of Magadha, son of the princess of Videha,
delighting and rejoicing in what the Blessed One had said, got up
from his seat, saluted the Blessed One respectfully, and left, keeping
his right side towards him.

Not long after King Ajatasattu of Magadha had left, the Blessed
One addressed the monks: ‘Monks, this king is ruined, he is destroyed.
If he had not taken the life of his father,* a righteous and lawful king,
then the spotless and stainless vision of the Truth* would have arisen
as he sat right here.’

This is what the Blessed One said. Gladdened, those monks felt
joy at the Blessed One’s words.



THE BUDDHA’S FINAL NIBBANA
MAHAPARINIBBANA-SUTTA (D1l 72—168)

Introduction

The Mahaparinibbina-sutta is the longest sutta in the Pali canon, consist-
ing of six recitation sections. From one point of view, it is a narrative
stitched together by incorporating various shorter accounts, many of
which are found elsewhere in the canon. Rhys Davids estimated that in
toto only about one-third of the sutta is original. Nevertheless, as Steven
Collins points out, the sutta is also a carefully crafted whole.!

Beginning on Vultures’ Peak outside the Magadhan capital of Rajagaha,
it tells the story of the Buddha’s final journey, death, and funeral. Two
themes run throughout: the welfare of the Buddhist community after the
death of the Buddha, and the devotions due the Buddha. But the sutta is
also a majestic and poignant meditation on a more general Buddhist
theme, that of impermanence and loss. We are reminded throughout the
sutta that ‘we must lose and be deprived of and separated from everything
pleasant and dear’, that it cannot happen ‘that something that is born,
come into being, conditioned, and of a nature to decay should not decay’.
At the same time, against the background of the Buddha’s attainment of
final nibbana, the sutta reiterates that the Buddha has done what buddhas
must do; he has established the monastic community and taught the way
for others to also reach nibbana.

At the beginning of the sutta the Buddha is visited by King Ajatasattu’s
minister Vassakara to seek advice on the wisdom of waging war on the
republican state of the Vajjis. This becomes the prompt for the Buddha to
set out at length the principles to be followed by the Buddhist Sangha if it
is to avoid decline. From Rajagaha the Buddha journeys north to Nalanda
where he meets, apparently for the last time, his disciple who was said to
be chief in wisdom, Sariputta. From Nalanda he continues north-west to
the village of Patali where he once more encounters Vassakara, this time
engaged in building defences against the Vajjis in a village that will become
capital of the Mauryan empire and the most important city in India:
Pataliputra (modern Patna).

The Buddha then crosses the Ganges and continues in stages to Vesali,
the principal city of the Vajjis. He spends the three months of the rainy
season (July to October) at Beluva, a village outside Vesali, where he falls ill.

' Collins, Nirvana and Other Buddhist Felicities (Cambridge, 1998), 437—45.
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Although he recovers from this illness, he soon afterwards renounces the
possibility of living longer, even until the end of the aeon; having informed
Mara that he will die in three months’ time, he makes his announcement to
the assembled monks of Vesali. Continuing his journey northwestwards he
reaches Pava, where he eats a meal offered to him by Cunda the smith which
is the cause of his final sickness. On the way from Pava to Kusinara he meets
Pukkusa and accepts him as his last lay disciple. Outside Kusinara he asks
Ananda to prepare a bed for him between two sal trees.

In one of the most poignant episodes of the sutta, after a conversation
with the Buddha about how his body should be treated after his death, the
reality of his teacher’s imminent death is brought home to Ananda, the
Buddha’s faithful attendant, who has yet to reach the final goal of arahat-
ship. Ananda withdraws and breaks down in tears. He is summoned again
by the Buddha, who encourages him to make the effort to achieve the final
goal. Ananda then urges the Buddha not to die in the tiny, insignificant
town of Kusinara, at which the Buddha recounts how in ages long past
Kusinara was a fabulous royal capital. This tale itself becomes a mythic
meditation on impermanence that, when expanded, forms a sutta in itself,
the Mahdsudassana-sutta, which follows the Mahaparinibbana-sutta and is
also included in the present volume.

Having ordained his last monk, Subhadda, a wanderer from another
school, the Buddha addresses the monks for the last time and attains final
nibbana. There then follow accounts of the arrival of a group of monks
headed by Mahakassapa (destined to become the master of ceremonies at
the communal recitation at Rajagaha), and of the Buddha’s funeral and the
distribution of his relics.

The sutta and its various parallels in Sanskrit, Chinese, and Tibetan
have been the subject of considerable scholarly discussion; see, for example,
D. Snellgrove, ‘Sakyamuni’s final Nirvana’, Bulletin of the School of Oriental
and African Studies, 36 (1973), 399—411; for further references and discus-
sion of the Buddha’s funeral and his relics, see John Strong, Relics of the
Buddha (Princeton: 2004), 98—123, and Rita Langer, Buddhist Rituals of
Death and Rebirth (L.ondon, 2007), 99—115.

[First section for recitation)

This is what I have heard. Once the Blessed One was staying at
Rajagaha, on the mountain called Vultures’ Peak.

Now at that time King Ajatasattu of Magadha, son of the princess
of Videha, wishing to wage war on the Vajjis, declared: ‘I will attack
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those powerful and mighty Vajjis,* I will cut them down, I will
destroy them, I will bring about their ruin and devastation!’

So King Ajatasattu of Magadha spoke to the brahman Vassakara,
his chief minister: ‘Brahman, go to the Blessed One, and having
approached him bow down at his feet with your head in my name and
ask if he is free of sickness and disease, if he is in good health and
strong, if he lives at ease, saying, “Sir, King Ajatasattu of Magadha
bows down at your feet with his head and asks if you are free of sick-
ness and disease, if you are in good health and strong, if you live at
ease.” And then say, “Sir, King Ajatasattu of Magadha wishes to wage
war on the Vajjis. He has declared that he will attack the powerful and
mighty Vajjis, that he will cut them down, that he will destroy them,
that he will bring about their ruin and devastation!” Then you should
note carefully what the Blessed One says in response and come and
tell me, for the Tathagatas do not speak what is untrue.’

“Yes, my lord,’ replied the brahman Vassakara, the chief minister
of Magadha.

And then he had the best carriages harnessed, and mounting one he
drove out of Rajagaha in a cortege of carriages and set off for Vultures’
Peak. When he had gone by carriage as far as the ground would allow,
he dismounted and approached the Blessed One on foot. Having
approached, he saluted the Blessed One respectfully and exchanged
pleasing and polite words with him, before sitting down to one side.

Once seated, he said to the Blessed One: ‘Gotama sir, King
Ajatasattu of Magadha bows down at your feet with his head and asks
if you are free of sickness and disease, if you are in good health and
strong, if you live at ease. Gotama sir, King Ajatasattu of Magadha
wishes to wage war on the Vajjis. He has declared that he will attack
the powerful and mighty Vajjis, that he will cut them down, that he
will destroy them, that he will bring about their ruin and devastation!’

Now at that time the venerable Ananda was standing behind the
Blessed One fanning him, and the Blessed One spoke to him:*
‘Ananda, have you heard that the Vajjis meet together frequently and
regularly?’

‘I have heard this, sir.’

‘Ananda, as long as the Vajjis continue to meet together frequently
and regularly, then they can be expected to prosper, not to
decline. Ananda, have you heard that the Vajjis sit down together in
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concord, get up together in concord, and conduct their business
in concord?’

‘T have heard this, sir.’

‘Ananda, as long as the Vajjis continue to sit down together in
concord, to get up together in concord, and to conduct their business
in concord, then they can be expected to prosper, not to decline.
Ananda, have you heard that the Vajjis do not make pronouncements
that have not been agreed, do not revoke pronouncements that have
been agreed, but proceed in accordance with the ancient laws of the
Vajjis that are agreed pronouncements?’

‘T have heard this, sir.’

‘Ananda, as long as the Vajjis continue not to make pronounce-
ments that have not been agreed, not to revoke pronouncements that
have been agreed, but to proceed in accordance with the ancient laws
of the Vajjis that are agreed pronouncements, then they can be
expected to prosper, not to decline. Ananda, have you heard that the
Vajjis respect, honour, revere, and worship those among them who
are their elders, and that they listen to what they say?’

‘T have heard this, sir.’

‘Ananda, as long as the Vajjis continue to respect, honour, revere,
and worship those among them who are their elders, and to listen to
what they say, then they can be expected to prosper, not to decline.
Ananda, have you heard that the Vajjis do not abduct and force
women and girls of good family into sexual relations?’

‘I have heard this, sir.’

‘Ananda, as long as the Vajjis continue not to abduct and force
women and girls of good family into sexual relations, then they can
be expected to prosper, not to decline. Ananda, have you heard that
the Vajjis respect, honour, revere, and worship their ancestral
shrines, both those that are central and those that are outlying, and
do not neglect the appropriate offerings that were given and made in
the past?’

‘I have heard this, sir.’

‘Ananda, as long as the Vajjis continue to respect, honour, revere,
and worship their ancestral shrines, both those that are central and
those that are outlying, and not to neglect the appropriate offerings
that were given and made in the past, then they can be expected to
prosper, not to decline. Ananda, have you heard that the Vajjis pro-
vide holy men with proper care, protection, and guard, such that
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those who have not come to their realm are encouraged to come,
and those that have come live easily?’

‘I have heard this, sir.’

‘Ananda, as long as the Vajjis continue to provide holy men with
proper care, protection, and guard, such that those who have not come
to their realm are encouraged to come, and those that have come live
easily, then they can be expected to prosper, not to decline.’

Then the Blessed One spoke to the brahman Vassakara, the chief
minister of Magadha: ‘Once, brahman, when I was staying in Vesali
at the Shrine of Sarandada, I taught the Vajjis these seven principles
for avoiding decline, and as long as these seven principles remain
established among the Vajjis, as long as they abide by them, then
they can be expected to prosper, not to decline.’

At this the brahman Vassakara, the chief minister of Magadha,
said to the Blessed One, ‘Gotama sir, if the Vajjis keep to any one of
these seven principles for avoiding decline, then they can be expected
to prosper, not to decline—never mind seven principles for avoiding
decline! Clearly King Ajatasattu of Magadha, son of the princess of
Videha, will not overcome the Vajjis in war without some intrigue,
without creating dissension among them.* And now, Gotama sir,
I should be going. I have much to do and many duties.’

‘It is now time for you to do as you think fit.’

Then the brahman Vassakara, the chief minister of Magadha, hav-
ing enjoyed and expressed his appreciation of what the Blessed One
had said, got up from his seat and went away.

Not long after the brahman Vassakara had left, the Blessed One
spoke to Ananda: ‘Ananda, go and assemble in the attendance house
all the monks who are living in dependence on Rajagaha for alms.’

“Yes, sir,” replied the venerable Ananda to the Blessed One.

And when he had assembled in the attendance house all the monks
who were living in dependence on Rajagaha for alms, he approached
the Blessed One, saluted him respectfully, and stood to one side.

Standing there he said to the Blessed One: ‘Sir, the community of
monks have assembled. It is now time for you to do as you think fit.’

Then the Blessed One got up from his seat and went to the attend-
ance house and sat down on the prepared seat.

When he was seated he addressed the monks: ‘Monks, I shall teach
you seven principles for avoiding decline. Listen. Pay careful atten-
tion to what I shall say.’
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“Yes, sir,” replied those monks to the Blessed One.

This is what the Blessed One said: ‘Monks, as long as monks con-
tinue to meet together frequently and regularly, then they can be
expected to prosper, not to decline. As long as monks continue to sit
down together in concord, to get up together in concord, and to
conduct the business of the community in concord, then they can
be expected to prosper, not to decline. As long as monks continue
not to make pronouncements that have not been agreed, not to
revoke pronouncements that have been agreed, but to proceed in
accordance with the precepts that are agreed pronouncements, then
they can be expected to prosper, not to decline. As long as monks
continue to respect, honour, revere, and worship those monks who
are elders, possess the pearls of wisdom, went forth into the religious
life long ago, are the fathers and leaders of the community, and to
listen to what they say, then they can be expected to prosper, not to
decline. As long as monks are not overcome by the kind of craving
that leads to rebirth when that arises, then they can be expected to
prosper, not to decline. As long as monks continue to have regard for
living in the forest, then they can be expected to prosper, not to
decline. As long as monks individually continue to establish mindful-
ness, such that well-behaved companions in the spiritual life who
have not come are encouraged to come, and those that have come live
easily, then they can be expected to prosper, not to decline. Monks,
as long as these seven principles remain established among monks, as
long as they abide by them, then they can be expected to prosper, not
to decline.

‘Monks, I shall teach you seven further principles for avoiding
decline. Listen. Pay careful attention to what I shall say.’

“Yes, sir,” replied those monks to the Blessed One.

This is what the Blessed One said: ‘Monks, as long as monks do
not become attracted to doing things, enamoured of doing things,
preoccupied with the pleasure of doing things, then they can be
expected to prosper, not to decline. As long as monks do not become
attracted to conversation, enamoured of conversation, preoccupied
with the pleasure of conversation, then they can be expected to pros-
per, not to decline. As long as monks do not become attracted to
sleep, enamoured of sleep, preoccupied with the pleasure of sleep,
then they can be expected to prosper, not to decline. As long as
monks do not become attracted to company, enamoured of company,
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preoccupied with the pleasure of company, then they can be expected
to prosper, not to decline. As long as monks do not have harmful
desires, are not overcome by harmful desires, then they can be
expected to prosper, not to decline. As long as monks do not have
bad friends, bad companions, bad associates, then they can be
expected to prosper, not to decline. As long as monks do not give up
halfway with some inferior achievement, then they can be expected
to prosper, not to decline. Monks, as long as these seven principles
remain established among monks, as long as they abide by them, then
they can be expected to prosper, not to decline.

‘Monks, I shall teach you seven further principles for avoiding
decline. Listen. Pay careful attention to what I shall say.’

“Yes, sir,” replied those monks to the Blessed One.

This is what the Blessed One said: ‘Monks, as long as monks con-
tinue to have faith, self-respect, and conscience, to be learned, to put
forth energy, to maintain mindfulness, to be wise, then they can be
expected to prosper, not to decline. Monks, as long as these seven
principles remain established among monks, as long as they abide by
them, then they can be expected to prosper, not to decline.

‘Monks, I shall teach you seven further principles for avoiding
decline. Listen. Pay careful attention to what I shall say.’

“Yes, sir,” replied those monks to the Blessed One.

This is what the Blessed One said: ‘Monks, as long as monks con-
tinue to cultivate the constituent of awakening that is mindfulness,
the constituent of awakening that is investigation of qualities, the
constituent of awakening that is energy, the constituent of awakening
that is joy, the constituent of awakening that is tranquillity, the con-
stituent of awakening that is concentration, the constituent of awak-
ening that is equanimity, then they can be expected to prosper, not
to decline. Monks, as long as these seven principles remain estab-
lished among monks, as long as they abide by them, then they can be
expected to prosper, not to decline.

‘Monks, I shall teach you seven further principles for avoiding
decline. Listen. Pay careful attention to what I shall say.’

“Yes, sir,” replied those monks to the Blessed One.

This is what the Blessed One said: ‘Monks, as long as monks con-
tinue to cultivate the notion of impermanence, the notion of not-self,
the notion of ugliness, the notion of danger, the notion of abandon-
ing, the notion of dispassion, the notion of cessation, then they can
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be expected to prosper, not to decline. Monks, as long as these seven
principles remain established among monks, as long as they abide by
them, then they can be expected to prosper, not to decline.

‘Monks, I shall teach you six further principles for avoiding
decline. Listen. Pay careful attention to what I shall say.’

“Yes, sir,” replied those monks to the Blessed One.

This is what the Blessed One said. ‘Monks, as long as monks con-
tinue to show friendliness to their companions in the spiritual life in
their acts of body, both in their presence and in private, then they
can be expected to prosper, not to decline. As long as monks con-
tinue to show friendliness to their companions in the spiritual life in
their acts of speech, both in their presence and in private, then they
can be expected to prosper, not to decline. As long as monks con-
tinue to show friendliness to their companions in the spiritual life in
their acts of thought, both in their presence and in private, then they
can be expected to prosper, not to decline. As long as monks con-
tinue to use their rightful possessions, rightfully obtained, impar-
tially, right down to the portion of food contained in an alms bowl,
and to share those in common with their virtuous companions in the
spiritual life, then they can be expected to prosper, not to decline. As
long as monks continue to live, both in the presence of their compan-
ions in the spiritual life and in private, committed to the same ways
of good conduct—ways of conduct of the kind that are unbroken,
without defect, unblemished, without flaw, clear, praised by the dis-
cerning, untarnished, conducive to concentration—then they can be
expected to prosper, not to decline. As long as monks continue to
live, both in the presence of their companions in the spiritual life and
in private, committed to the same vision—the kind of vision that is
noble, to do with release, which brings with it the release of the com-
plete destruction of suffering—then they can be expected to pros-
per, not to decline. Monks, as long as these six principles remain
established among monks, as long as they abide by them, then they
can be expected to prosper, not to decline.’

Now while he was staying in Rajagaha on Vultures’ Peak, the
Blessed One talked to the monks a lot about the teaching in these
terms: he explained how it is with good conduct, how it is with con-
centration, how it is with wisdom—how concentration that is
invested with good conduct is of great fruit and of great benefit, how
wisdom that is invested with concentration is of great fruit and of
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great benefit, and how the mind that is invested with wisdom is fully
released from the taints, namely the taint of sense desire, the taint of
being, the taint of view, the taint of ignorance.*

Now when the Blessed One had stayed at Rajagaha as long as he
wanted, he spoke to the venerable Ananda: ‘Come, Ananda, we shall
move on to Ambalatthika.’

“Yes, sir,” replied the venerable Ananda to the Blessed One.

Then the Blessed One made his way with a large community of
monks to Ambalatthika, where he stayed in the royal rest-house.
Now while he was staying in Ambalatthika in the royal house, the
Blessed One talked to the monks a lot about the teaching in these
terms: he explained how it is with good conduct, how it is with con-
centration, how it is with wisdom—how concentration that is
invested with good conduct is of great fruit and of great benefit, how
wisdom that is invested with concentration is of great fruit and of
great benefit, and how the mind that is invested with wisdom is fully
released from the taints, namely the taint of sense desire, the taint of
being, the taint of view, the taint of ignorance.

Now when the Blessed One had stayed at Ambalatthika as long as
he wanted, he spoke to the venerable Ananda: ‘Come, Ananda, we
shall move on to Nalanda.’

“Yes, sir,” replied the venerable Ananda to the Blessed One.

Then the Blessed One made his way with a large community of
monks to Nalanda, where he stayed in Pavarika’s mango grove. Then
the venerable Sariputta* approached the Blessed One, and having
saluted him respectfully sat down to one side.

Once seated, the venerable Sariputta said to the Blessed One:
‘Such is my confidence in the Blessed One: there has not been,
there will not be nor is there now another ascetic or brahman any
greater in knowledge than the Blessed One when it comes to perfect
awakening.’

‘Fine and courageous are the words you have spoken, Sariputta.
You have made a claim, you have roared the lion’s roar when you say,
“Such is my confidence in the Blessed One: there has not been, there
will not be nor is there now another ascetic or brahman greater in
knowledge than the Blessed One when it comes to perfect awaken-
ing.” Sariputta, the perfectly awakened arahats that existed in the
past—do you know all these Blessed Ones, encompassing their
minds with yours, such that you can say, “Their conduct was like
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this, their practice like this, their wisdom like this, the way they lived
like this, their freedom like this”?’

‘Not this, sir.

“Then, Sariputta, the perfectly awakened arahats that will exist in
the future—do you know all these Blessed Ones, encompassing their
minds with yours, such that you can say, “Their conduct will be like
this, their practice like this, their wisdom like this, the way they will
live like this, their freedom like this”?’

‘Not this, sir.’

‘But, Sariputta, I am now a perfectly awakened arahat—do you
know me, encompassing my mind with yours, such that you can say,
“His conduct is like this, his practice like this, his wisdom like this,
the way he lives like this, his freedom like this”?’

‘Not this, sir.

‘Sariputta, in these matters you do not have knowledge that
encompasses the minds of the perfectly awakened arahats of the past,
present and future. Then why have you spoken these fine and coura-
geous words, Sariputta? Why have you made a claim? Why have you
roared the lion’s roar . . . P’

‘Sir, I do not have knowledge that encompasses the minds of the
perfectly awakened arahats of the past, present, and future.
Nevertheless, the way of Truth is known. It is as if| sir, a king had a
town on his borders with strong foundations, walls, and towers, and
with a single gate; and at that gate there were a gate-keeper, experi-
enced, clever, and astute, who kept out those unknown to him and
let in those he knew. And in following the path going right round the
town he might not see a crack in the walls, an opening in the walls,
big enough for even a cat to squeeze through. And it might occur to
him that all creatures of any size which came into or left the town did
so only by the gate. Exactly so, sir, is the way of Truth that I know.
Whoever were perfectly awakened arahats in the past, all those
Blessed Ones awakened to the highest perfect awakening by aban-
doning the five hindrances, which are defilements that weaken wis-
dom, and then, with their minds well established in the four ways of
establishing mindfulness, by duly cultivating the seven constituents
of awakening.* Whoever will be perfectly awakened arahats in the
future, all those Blessed Ones will awaken to the highest perfect
awakening by abandoning the five hindrances, which are defilements
that weaken wisdom, and then, with their minds well established in
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the four ways of establishing mindfulness, by duly cultivating the
seven constituents of awakening. And, sir, the Blessed One, who is a
perfectly awakened arahat now, awakened to the highest perfect
awakening by abandoning the five hindrances, which are defilements
that weaken wisdom, and then, with his mind well established in the
four ways of establishing mindfulness, by duly cultivating the seven
constituents of awakening.’

Now while he was staying at Nalanda in Pavarika’s mango grove,
the Blessed One talked to the monks a lot about the teaching in these
terms: he explained how it is with good conduct, how it is with con-
centration, how it is with wisdom—how concentration that is
invested with good conduct is of great fruit and of great benefit, how
wisdom that is invested with concentration is of great fruit and of
great benefit, and how the mind that is invested with wisdom is fully
released from the taints, namely the taint of sense desire, the taint of
being, the taint of view, the taint of ignorance.

Now when the Blessed One had stayed at Nalanda as long as he
wanted, he spoke to the venerable Ananda: ‘Come, Ananda, we shall
move on to the village of Patali.’

“Yes, sir,” replied the venerable Ananda to the Blessed One.

Then the Blessed One made his way with a large community of
monks to the village of Patali. When the lay followers in Patali heard
the news that the Blessed One had reached Patali, they approached
the Blessed One, saluted him respectfully, and sat down to one side.

Once seated, those lay followers said to the Blessed One: ‘May the
Blessed One accept our invitation to stay in the rest-house.’

By his silence the Blessed One accepted. Understanding that he
had accepted their invitation, the lay followers of Patali got up from
their seats, respectfully saluted the Blessed One, and, keeping him on
their right, went to the rest-house. There they spread the rest-house
floor fully with a covering, prepared seats, brought a water pot, and
raised an oil lamp. Then they approached the Blessed One, saluted
him respectfully, and sat down to one side.

Once seated, those lay followers said to the Blessed One: “The
rest-house floor is fully spread with a covering, the seats are pre-
pared, a water pot has been brought, and an oil lamp raised. It is now
time for you to do as you think fit.’

Then the Blessed One put on his outer robes and, taking his bowl,
went to the rest-house together with the community of monks.
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When he had had his feet washed on arrival, he entered the rest-
house and sat down facing east with his back to the central post.
When the community of monks had had their feet washed they too
entered the rest-house, where they sat down just behind the Blessed
One, facing east with their backs to the western wall. When the lay
followers of Patali had had their feet washed they too entered the
rest-house, where they sat down in front of the Blessed One, facing
west with their backs to the eastern wall.

Then the Blessed One addressed the lay followers of Patali:
‘Householders, for someone who is without virtue there are these
five dangers in his failure in conduct. What five? When someone is
without virtue and fails in his conduct he suffers great loss of wealth
on account of his negligence. This is the first danger. Again, when
someone is without virtue and fails in his conduct his bad reputation
spreads around. This is the second danger. Again, when someone is
without virtue and fails in his conduct, whenever he enters an assem-
bly, whether of rulers, brahmans, householders, or ascetics, he does
so lacking confidence and nervously. This is the third danger. Again,
when someone is without virtue and fails in his conduct, he dies
troubled. This is the fourth danger. Again, when someone is without
virtue and fails in his conduct, at the breaking up of the body, after
death, he is reborn in a state of misfortune, an unhappy destiny, a state
of affliction, hell. This is the fifth danger. These are the five dangers
in his failure in conduct for someone who is without virtue.

‘For someone who is virtuous there are these five benefits of his suc-
cess in conduct. What five? When someone is virtuous and succeeds in
his conduct he accumulates great wealth on account of his lack of
negligence. This is the first benefit. Again, when someone is virtuous
and succeeds in his conduct his good reputation spreads around. This
is the second benefit. Again, when someone is virtuous and succeeds
in his conduct, whenever he enters an assembly, whether of rulers,
brahmans, householders, or ascetics, he does so with confidence and
not nervously. This is the third benefit. Again, when someone is virtu-
ous and succeeds in his conduct, he dies untroubled. This is the fourth
benefit. Again, when someone is virtuous and succeeds in his conduct,
at the breaking up of the body, after death, he is reborn in a happy
destiny, a heavenly world. This is the fifth benefit. These are the five
benefits of his success in conduct for someone who is virtuous.’
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And the Blessed One instructed the lay followers of Patali with
talk about the teaching long into the night, encouraging, enthusing,
and inspiring them. Then he let them go, saying, ‘It is well into the
night. It is now time for you to do as you think fit.’

“Yes, sir,” replied those lay followers to the Blessed One. Then,
getting up from their seats, they respectfully saluted the Blessed One
and, keeping him on their right, went away. Not long after they had
left, the Blessed One retired to a deserted house.

Now at that time Sunidha and Vassakara, chief ministers of
Magadha, were building a city at the village of Patali as a defence
against the Vajjis, and deities were occupying the sites of Patali
in their thousands. In those places where high-ranking deities occu-
pied the sites, the high-ranking princes and ministers of the realm
were inclined to build their houses; in those places where middle-
ranking deities occupied the sites, the middle-ranking princes and
ministers of the realm were inclined to build their houses; in those
places where low-ranking deities occupied the sites, the low-ranking
princes and ministers of the realm were inclined to build their
houses.

With his godlike vision that is purified, surpassing that of men, the
Blessed One saw those deities occupying the sites of the village in
their thousands, and when he had risen after the night at dawn, he
asked Ananda who was it that was building a city at Patali.

‘Sir, Sunidha and Vassakara, chief ministers of Magadha, are build-
ing a city at the village of Patali as a defence against the Vajjis.’

‘Ananda, it is as though they had taken the advice of the Gods of
the Heaven of the Thirty-Three in building the city: with my godlike
vision that is purified, surpassing that of men, I have seen deities
occupying the sites of the village in their thousands . . . As far as the
Ariyan sphere extends, as far as merchants travel, this will be the
chief city: Pataliputta—where “the seed sacks are split open”.* But
Pataliputta will suffer from three hazards—fire, water, and dissen-
sion among its people.’

Then Sunidha and Vassakara, the chief ministers of Magadha,
came to the Blessed One and saluted him respectfully, exchanging
pleasing and polite words with him.

Then, standing there, they said to him: ‘May Gotama along with
the community of monks accept our invitation for today’s meal.’
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By his silence the Blessed One accepted. Understanding that he
had accepted their invitation, Sunidha and Vassakara went to their
own residence, where they had fine foods of different sorts prepared.
Then they had the Blessed One informed: ‘It is time. The meal is
ready.’

Then, early in the morning, the Blessed One put on his outer
robes and, taking his bowl, went together with the community of
monks to the residence of Sunidha and Vassakara, where he sat down
on the prepared seat. Then Sunidha and Vassakara waited on the
Blessed One and the community of monks, serving them with fine
foods with their own hands. And when the Blessed One had finished
eating and washed his hands and bowl,* they brought a low seat and
sat down to one side. When they had sat down, the Blessed One
expressed his appreciation to them with these verses:

‘Having offered food to the virtuous and restrained practitioners
of the spiritual life

In the place where he builds his home, the one who is wise

Should make an offering™* to the gods who may be there:

When worshipped they worship him, when revered they revere
him,

And so they show concern for him, as a mother for her own son,

And with the concern of the gods a man always sees good things.’

When the Blessed One had expressed his appreciation* to Sunidha
and Vassakara with these verses, he got up from his seat and left.

At that time Sunidha and Vassakara followed closely behind the
Blessed One, thinking, “The gate by which the ascetic Gotama leaves
today we shall call “Gotama Gate”, and the crossing by which he
crosses the River Ganges we shall call “Gotama Crossing”.” And the
gate by which the Blessed One left they called ‘Gotama Gate’.*

Then the Blessed One came to the River Ganges. At that time the
Ganges was full, right up to the banks, so that crows could drink
from it. And people who wanted to cross back and forth were looking
for boats or dinghies, or were binding rafts. Then, just as a strong
man might straighten his bent arm or bend his straightened arm,
the Blessed One disappeared from the near shore of the Ganges
and reappeared on the further shore, together with the community
of monks. And the Blessed One saw the people who wanted to
cross back and forth looking for boats or dinghies, or binding rafts.
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And the Blessed One, understanding the significance of this, imme-
diately breathed a sigh:

“Those who cross the ocean’s seas by making a bridge and
avoiding the pools,

Are the wise who have already crossed while people bind their
rafts.’

[Second section for recitation)

Then the Blessed One spoke to the venerable Ananda: ‘Come,
Ananda, we shall move on to the village of Koti.’

“Yes, sir,” replied the venerable Ananda to the Blessed One.

Then the Blessed One made his way with a large community of
monks to the village of Koti.

While he was staying there he addressed the monks: ‘Monks, it is
because of not understanding, not penetrating the four noble truths
that both you and I have run and wandered the round of rebirth in this
way for such a long time. Which four? It is because of not understand-
ing, not penetrating the noble truth of suffering . . . of the arising of
suffering . . . of the cessation of suffering . . . of the practice leading to
the cessation of suffering, that both you and I have run and wandered
the round of rebirth for such a long time. But once the noble truth that
this is suffering is understood and penetrated, once the noble truth of
the arising of suffering is understood and penetrated, once the noble
truth of the cessation of suffering is understood and penetrated, once
the noble truth of the practice leading to the cessation of suffering is
understood and penetrated, then craving for existence is cut off, the
conductor of existence is destroyed, and no longer is there rebirth.’

This is what the Blessed One said. And when the Happy One had
said this, the Teacher spoke again:

“Through not truly seeing four realities as do the noble ones,
One journeys a long time through various births.
But when they are seen, the conductor of existence is removed,
The root of suffering is cut, and no longer is there

rebirth.’

Now while he was staying at the village of Koti the Blessed One
talked to the monks a lot about the teaching in these terms: he
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explained how it is with good conduct, how it is with concentration,
how it is with wisdom—how concentration that is invested with
good conduct is of great fruit and of great benefit, how wisdom that
is invested with concentration is of great fruit and of great benefit,
and how the mind that is invested with wisdom is fully released from
the taints, namely the taint of sense desire, the taint of being, the
taint of view, the taint of ignorance.

Now when the Blessed One had stayed at the village of Koti as
long as he wanted, he spoke to the venerable Ananda: ‘Come,
Ananda, we shall move on to Nadika.’

“Yes, sir,” replied the venerable Ananda to the Blessed One.

Then the Blessed One made his way with a large community of
monks to Nadika, where he stayed in the brick house. Then Ananda
approached him, and having saluted him respectfully sat down to
one side.

Once seated, he said to the Blessed One: ‘Sir, the monk Salha has
died in Nadika. What is his destiny, what is his fate? The nun Nanda
has died in Nadika. What is her destiny, what is her fate? The layman
Sudatta has died in Nadika. What is his destiny, what is his fate? The
laywoman Sujata has died in Nadika. What is her destiny, what is her
fate? The laymen Kakudha, Kalinga, Nikata, Katissabha, Tuttha,
Santuttha, Bhadda, Subhassa have died in Nadika. What is their
destiny, what is their fate?’*

‘Ananda, the monk Salha, by destroying the taints, lived here in
this world, having experienced and attained for himself through
direct knowledge the freedom of mind and wisdom that is without
taints. The nun Nanda, by completely destroying the five lower fet-
ters, is someone who is reborn purely* who will attain final nibbana
in that world and will not return from there. The layman Sudatta, by
completely destroying three fetters and by weakening greed, hatred,
and delusion, is someone who returns once; having returned once to
this world he will make an end of suffering. The laywoman Sujata,
by completely destroying three fetters, is someone who has entered
the stream and is beyond affliction, destined to full awakening for
sure. The laymen Kakudha, Kalinga, Nikata, Katissabha, Tuttha,
Santuttha, Bhadda, Subhassa, by completely destroying the five
lower fetters, are those who are reborn purely who will attain final
nibbana in that world and will not return from [g93] there.

‘Ananda, a further fifty lay followers who have died in Nadika
have, by completely destroying the five lower fetters, become those
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who are reborn purely who will attain final nibbana there and will not
return from that world. Over ninety lay followers who have died in
Nadika have, by completely destroying three fetters and by weaken-
ing greed, hatred, and delusion, become those who return once; hav-
ing returned once to this world they will make an end of suffering.
More than five hundred lay followers who have died in Nadika have,
by completely destroying three fetters, become those who have
entered the stream and are beyond affliction, destined to full awaken-
ing for sure.

‘Now, that human beings should die is not out of the ordinary,
Ananda. But if you are going to come to the Tathagata and ask him
this question every time someone should die, that will be a nuisance
to him. So I shall teach you a way of Truth called “the mirror of
Truth”. With this the noble disciple who wishes could by himself
describe himself as having finished with birth in hell, as an animal,
or a ghost, as having finished with misfortune, unhappy destinies,
and affliction, as someone who has entered the stream and is beyond
affliction, destined to full awakening for sure.

‘What, Ananda, is the mirror of Truth, the way of Truth with which
the noble disciple who wishes could by himself describe himself . . . ?
In this connection a noble disciple has confidence in the Buddha
because he knows that he is the Blessed One in that he is an arahat,
a per