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Balangoda Ānanda Maitreya Mahānāyaka Thera 
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Preface


The present work offers a complete translation of the Saṃyutta Nikāya, “The Connected Discourses of the Buddha,” the third major collection in the Sutta Piṭaka, or “Basket of Discourses,” belonging to the Pāli Canon. The collection is so named because the suttas in any given chapter are connected (saṃyutta) by the theme after which the chapter is named. The full Saṃyutta Nikāya has been translated previously and published in five volumes by the Pali Text Society under the title The Book of Kindred Sayings. The first two volumes were translated by Mrs. C.A.F. Rhys Davids, the last three by F.L. Woodward. This translation, first issued between 1917 and 1930, is dated both in style and technical terminology, and thus a fresh rendition of the Saṃyutta Nikāya into English has long been an urgent need for students of early Buddhism unable to read the texts in the original Pāli.


My own translation was undertaken in response to a request made to me in the early 1980s by then Bhikkhu Khantipālo (now Laurence Mills). This request was subsequently reinforced by an encouraging letter from Richard Gombrich, the present president of the Pali Text Society, who has been keenly aware of the need to replace the PTS translations of the Nikāyas by more contemporary versions. Although this appeal came in 1985, owing to prior literary commitments, most notably to the editing of Bhikkhu Ñāṇamoli’s translation of the Majjhima Nikāya, I could not begin my translation of the Saṃyutta in earnest until the summer of 1989. Now, ten years later, after numerous interruptions and the daunting tasks of revision and annotation, it has at last reached completion.


As with The Middle Length Discourses of the Buddha, this translation aims to fulfil two ideals: first, fidelity to the intended meaning of the texts themselves; and second, the expression of that meaning in clear contemporary language that speaks to the non-specialist reader whose primary interest in the Buddha’s teaching is personal rather than professional. Of course, any ideas about “the intended meaning of the texts themselves” will inevitably reflect the subjective biases of the translator, but I have tried to minimize this danger to the best of my ability. To attempt to translate Pāli into a modern Western language rooted in a conceptual framework far removed from the “thought world” of the ancient suttas is also bound to involve some degree of distortion. The only remedy against this, perhaps, is to recommend to the reader the study of Pāli and the reading of the material in the original. Unlike English, or even Sanskrit, Pāli is a highly specialized language with only one major sphere of application—the Buddha’s teachings—and thus its terminology is extremely precise, free from intrusive echoes from other domains of discourse. It is also rich in nuances, undertones, and conceptual interconnections that no translation can ever succeed in replicating.


My translation is a hybrid based on editions of the Saṃyutta Nikāya coming from different lines of textual transmission. In defense of this approach, as against translating exclusively from one tradition, I can do no better than quote Léon Feer in his introduction to Part I of his PTS edition of SN: “In the choice of readings, I made no preference, and I adopted always the reading which seemed the best wherever it might come from” (p. xiii). I used as my root text the Burmese-script Sixth Buddhist Council edition, but I compared this version with the Sinhala-script Buddha Jayanti edition (itself influenced by the Burmese one), and with the PTS’s roman-script edition (which itself draws from older Sinhala and Burmese versions). It was not seldom that I preferred a reading from one of these other versions to that in the Burmese edition, as can be seen from my notes. I also consulted the footnotes on variants in the PTS edition, which occasionally, in my view, had a better reading than any in the printed editions. Though all versions have their flaws, as time went on I found myself increasingly leaning towards the older Sinhala transmission as in many respects the most reliable.





Because Pāli verse is generally much more difficult to translate than prose, at the outset I put aside the first volume of SN, the Sagāthāvagga, composed largely in verse, and began with the four prose volumes, II–V. I was apprehensive that, if I began with the Sagāthāvagga, I would have quickly lost heart and given up shortly after having made a start. This proved to be a prudent choice, for the Sagāthāvagga is indeed sometimes like a dense jungle, with the bare problem of interpreting knotty verses compounded by the multitude of variant readings. The disproportionately large number of notes attached to this volume, many dealing with the variant readings, should give the reader some idea of the difficulty.


Then in late 1998, towards the very end of this project, after I had already written, typed, proofed, and revised my translation of the Sagāthāvagga and its notes several times, the PTS issued a new edition of that volume, intended to replace Feer’s pioneering edition of 1884. At that point I was hardly prepared to redo the entire translation, but I did compare the readings found in the new edition with those I had commented on in my notes. In some cases I made minor changes in the translation based on the readings of this edition; in others I stuck to my guns, mentioning the new variant in the relevant notes. This edition also introduced numbering of the verses, something not found in any previous edition of the Sagāthāvagga but an idea I had already implemented in my translation to facilitate cross-references in the notes and concordances. However, the new edition of the Sagāthāvagga numbered the verses differently than I did, and thus, to keep my translation consistent with the new Pāli text, I had to renumber all the verses—in the text, in the references to the verses in the notes, and in the concordances.


The Saṃyutta Nikāya is divided into five principal parts called Vaggas, which I render as books. These are in turn divided into a total of fifty-six saṃyuttas, the main chapters, which are further divided into vaggas or subchapters (the same Pāli word as used for the books; I differentiate them with capital and simple letters, an orthographic distinction not found in Oriental scripts). The vaggas finally are made up of suttas. In the text of the translation I number the saṃyuttas in two ways: as chapters within the Vagga I give them roman numbers, beginning with “I” within each Vagga; as saṃyuttas I number them in simple consecutive order through the whole collection, in arabic numerals, from 1 to 56. I number the suttas by giving first the numerals, from 1 to 56. I number the suttas by giving first the absolute number of the sutta within the samyutta, and following this, in parenthesis, the number of the sutta within the vagga (except when the saṃyutta has no divisions into vaggas). In the introductions and notes I refer to the suttas by the number of the saṃyutta followed by the number of the sutta within that saṃyutta, ignoring the division into vaggas. Thus, for example, 22:95 is saṃyutta 22, sutta 95. The page numbers of the PTS edition are embedded in square brackets, with angle brackets used for the new edition of the Sagāthāvagga.


I have equipped this work with two types of introduction. At the very beginning, before Part I, there is a general introduction to the entire Saṃyutta Nikāya. Here I explain the overall structure of SN, its place in the Pāli Canon, and its particular function in relation to the Buddha’s dispensation; I end with a discussion of some technical problems concerning the translation. Each of the five parts is then provided with its own introduction in which I give a survey of each saṃyutta in that part, focusing especially upon the doctrinal principles that underlie the major saṃyuttas. Those who find the General Introduction too dry for their taste should still not pass over the introductions to the parts, for in these I aim to provide the reader with a study guide to the material in the saṃyuttas. Similarly, a general table of contents precedes the entire work, dividing it only into Vaggas and saṃyuttas, while a more detailed table of contents, listing every vagga and sutta, precedes the individual parts.


To further assist the reader to make sense of the suttas, often terse and abstruse, a copious set of notes is provided. These too have been allocated to the back of each part. The purpose of the notes is to clarify difficult passages in the texts and to make explicit the reading I adopt in the face of competing variants. Though I imagine that for many readers the notes on the readings (especially to Part I) will bring on a spell of vertigo, from a scholarly point of view the discussions they contain are essential, as I must establish the text I am translating. The different recensions of SN often have different readings (especially in the verses), and a small difference in a reading can entail a big difference in the meaning. Hence, to justify my rendering for readers who know Pāli I had to explicate my understanding of the text’s wording. At one point I had considered having two sets of notes for each part, one giving explanations of the suttas and other information of general interest, the other dealing with technical issues primarily aimed at specialists. But it proved too difficult to separate the notes so neatly into two classes, and therefore they are all grouped together. Though a substantial number of the notes will be of little interest to the general reader, I still encourage this type of reader to ferret out the notes concerned with meaning, for these provide helpful guidance to the interpretation of the texts.


Within the notes (as in the introductions) references to the suttas, verses, and other notes have been set in bold. When a sutta reference is followed by volume, page, and (sometimes) line numbers, without textual abbreviation, it should be understood that these are references to the PTS edition of SN. References to Part I are always to Ee1.


Many of the notes are drawn from the Pāli commentaries on SN, of which there are two. One is the authorized commentary, the Saṃyutta Nikāya-aṭṭhakathā, also known by its proper name, the Sāratthappakāsinī (abbr: Spk), “The Elucidator of the Essential Meaning.” This is ascribed to the great Buddhist commentator, Ācariya Buddhaghosa, who came from South India to Sri Lanka in the fifth century C.E. and compiled the commentaries to the canonical texts on the basis of the ancient Sinhala commentaries (no longer extant) that had been preserved at the Mahāvihāra in Anuradhapura. The other commentarial work is the subcommentary, the Saṃyutta Nikāya-ṭīkā,also known as the Sāratthappakāsinī-purāṇa-ṭīkā(abbr: Spk-pṭ)and the Līnatthappakāsanā (Part III), “The Elucidation of the Implicit Meaning.” This is ascribed to Ācariya Dhammapāla, who may have lived a century or two after Buddhaghosa and resided near Kāñcipura in South India. The main purpose of the ṭīkā is to clear up obscure or difficult points in the aṭṭhakathā, but in doing so the author often sheds additional light on the reading and meaning of the canonical text itself.


To keep the notes as concise as possible, the commentaries are generally paraphrased rather than directly quoted, but I use quotation marks to show where I am quoting directly. I have not given volume and page numbers to the citations from Spk and Spk-pṭ, for I did not have permanent access to the PTS edition of the former, while the latter is published only in Burmese script. The absence of page numbers, however, should not be a problem, for the commentaries comment on the suttas in direct sequence, and thus those using the PTS edition of Spk should be able to locate any comment easily enough simply by locating the relevant sutta. In the few cases where I cited Spk out of sequence, through inquiry I was able to find out the volume and page number of the PTS edition and I give the full reference in the note.


I should state, as a precaution, that the commentaries explain the suttas as they were understood sometime around the first century C.E. at the latest, at which time the old commentaries drawn upon by Buddhaghosa were closed to further additions. The commentaries view the suttas through the lens of the complex exegetical method that had evolved within the Theravāda school, built up from the interpretations of the ancient teachers welded to a framework constructed partly from the principles of the Abhidhamma system. This exegetical method does not necessarily correspond to the way the teachings were understood in the earliest period of Buddhist history, but it seems likely that its nucleus goes back to the first generation of monks who had gathered around the Buddha and were entrusted with the task of giving detailed, systematic explanations of his discourses. The fact that I cite the commentaries so often in the notes does not necessarily mean that I always agree with them, though where I interpret a passage differently I generally say so. I realize that the notes sometimes repeat things already explained in the introduction to the same part, but in a work of this nature such repetitions can be helpful, particularly as novel ideas briefly treated in the introduction may slip the reader’s memory at the time of reading a sutta to which they pertain.


 



I conclude this preface by acknowledging the contributions that others have made to the completion of this project, for from an early time I was fortunate to have capable help and advice. My most assiduous helper from 1996onward has been Ven. Bhikkhu Ñāṇatusita of the Netherlands, who read through the translation and the notes at two different stages, made numerous suggestions for improvement, and collected information and references that have been incorporated into the notes. He also kindly provided me with translations of several of the more important notes to the German translation of SN, particularly of Wilhelm Geiger’s notes to the Sagāthāvagga. To Ven. Ñāṇatusita, too, belongs most of the credit for the concordances of parallel passages, an impressive undertaking which required an incredible amount of diligent work.


Ven. Vanarata Ānanda Thera read an early draft of the translation and made useful suggestions. Especially helpful were his comments on the verses, an area in which he has special expertise. A number of his perspicacious remarks, including some radical but convincing readings, are incorporated in the notes. Ayyā Nyānasirī read through the verse translations at an early stage and helped to improve the diction, as did Ven. Thanissaro Bhikkhu at a later stage. Ven. Brahmāli Bhikkhu and Ven. Sujāto Bhikkhu read through most of the prose volumes and made helpful comments, while Ven. Ajahn Brahmavaṃso, though unable to find the time to read the translation itself, made some valuable suggestions regarding terminology. I benefitted from occasional correspondence with K.R. Norman, Lambert Schmithausen, and Peter Skilling, who provided information and opinions on points that fell within their areas of expertise. I also learnt an enormous amount from Professor Norman’s notes to his translations of the Thera- and Therīgāthās (Elders’ Verses, I and II) and the Suttanipāta (The Group of Discourses, II). In the final stage, William Pruitt of the Pali Text Society reviewed the entire work, from start to finish, and offered suggestions drawn from his extensive experience as a scholar, translator, and editor. Besides this scholarly help, Tim McNeill of Wisdom Publications and Richard Gombrich of the Pali Text Society gave me constant encouragement. By imposing a strict deadline, Tim ensured that the work finally reached completion. I also thank Carl Yamamoto for his meticulous proofreading of the entire translation.


For all this help I am deeply grateful. For any faults that remain I am fully responsible.


This translation is dedicated to the memory of three eminent Sangha elders with whom I had the fortune to be closely associated during my life as a bhikkhu: my ordination teacher, Ven. Balangoda Ānanda Maitreya Mahānāyaka Thera (with whom I first studied the Sagāthāvagga back in 1973), and my chief kalyāṇamittas (spiritual friends), Ven. Nyanaponika Mahāthera and Ven. Piyadassi Nāyaka Thera. When I started this translation all three were alive and gave me their encouragement; unfortunately, none lived to see it completed.


Bhikkhu Bodhi 
Forest Hermitage 
Kandy, Sri Lanka










Key to the Pronunciation of Pāli


The Pāli Alphabet


Vowels: a, ā, i, ī, u, ū, e, o








	Consonants:
	



	Gutterals:
	k, kh, g, gh, ṅ



	Palatals
	c, ch, j, jh, ñ



	Cerebrals
	ṭ, ṭh, ḍ, ḍh, ṇ



	Dentals
	t, th, d, dh, n



	Labials
	p, ph, b, bh, m



	Other
	y, r, 1̣, 1, v, s, h, ṃ








Pronunciation


a as in “cut” 
ā as in “father” 
i as in “king” 
ī as in “keen” 
u as in “put” 
ū as in “rule” 
e as in “way” 
o as in “home”


 



Of the vowels, e and o are long before a single consonant and short before a double consonant. Among the consonants, g is always pronounced as in “good,” c as in “church,” ñ as in “onion.” The cerebrals (or retroflexes) are spoken with the tongue on the roof of the mouth; the dentals with the tongue on the upper teeth. The aspirates—kh, gh, ch, jh, ṭh, ḍh, th, dh, ph, bh—are single consonants pronounced with slightly more force than the nonaspirates, e.g., th as in “Thomas” (not as in “thin”); ph as in “puff” (not as in “phone”). Double consonants are always enunciated separately, e.g., dd as in “mad dog,” gg as in “big gun.” The pure nasal (niggahīta) ṃ is pronounced like the ng in “song.” An o and an e always carry a stress; otherwise the stress falls on a long vowel—ā, ī, ū, or on a double consonant, or on ṃ.











General Introduction


The Saṃyutta Nikāya is the third great collection of the Buddha’s discourses in the Sutta Piṭaka of the Pāli Canon, the compilation of texts authorized as the Word of the Buddha by the Theravāda school of Buddhism. Within the Sutta Piṭaka it follows the Dīgha Nikāya and Majjhima Nikāya, and precedes the Aṅguttara Nikāya. Like the other Pāli Nikāyas, the Saṃyutta Nikāya had counterparts in the canonical collections of the other early Buddhist schools, and one such version has been preserved in the Chinese Tripiṭaka, where it is known as the Tsa-a-han-ching. This was translated from the Sanskrit Saṃyuktāgama, which the evidence indicates belonged to the Sarvāstivāda school. Thus, while the Saṃyutta Nikāya translated in the present work has its locus within the Theravāda canon, it should never be forgotten that it belongs to a body of texts—called the Nikāyas in the Pāli tradition prevalent in southern Asia and the Āgamas in the Northern Buddhist tradition—which stands at the fountainhead of the entire Buddhist literary heritage. It was on the basis of these texts that the early Buddhist schools established their systems of doctrine and practice, and again it was to these texts that later schools also appealed when formulating their new visions of the Buddha’s way.


As a source of Buddhist doctrine the Saṃyutta Nikāya is especially rich, for in this collection it is precisely doctrinal categories that serve as the primary basis for classifying the Buddha’s discourses. The word saṃyutta means literally “yoked together,” yutta (Skt yukta) being etymologically related to our English “yoked” and saṃ a prefix meaning “together.” The word occurs in the suttas themselves with the doctrinally charged meaning of “fettered” or “bound.” In this sense it is a past participle related to the technical term saṃyojana, “fetter,” of which there are ten that bind living beings to saṃsāra, the round of rebirths. But the word saṃyutta is also used in a more ordinary sense to mean simply things that are joined or “yoked” together, as when it is said, “Suppose, friend, a black ox and a white ox were yoked together by a single harness or yoke” (35:232; S IV 163,12–13). This is the meaning relevant to the present collection of texts. They are suttas—discourses ascribed to the Buddha or to eminent disciples—yoked or connected together. And what connects them, the “harness or yoke” (damena vā yottena vā), are the topics that give their titles to the individual chapters, the saṃyuttas under which the suttas fall.





THE GROUNDPLAN OF THE SAṂYUTTA NIKĀYA


Despite the immense dimensions of the work, the plan according to which it is constructed is fairly simple and straightforward. The Saṃyutta Nikāya that has come down in the Pāli tradition consists of five major Vaggas, parts or “books,” each of which corresponds to a single volume in the Pali Text Society’s roman-script edition of the work. Between them, these five volumes contain fifty-six saṃyuttas, chapters based on unifying themes.1 The longer saṃyuttas are in turn divided into subchapters, also called vaggas, while the smaller saṃyuttas can be considered to consist of a single vagga identical with the saṃyutta itself. Each vagga, in this sense, ideally contains ten suttas, though in actuality the number of suttas in a vagga can range from as few as five to as many as sixty. Thus we find the word vagga, literally “a group,” used to designate both the five major parts of the entire collection and the subordinate sections of the chapters.2



The two largest saṃyuttas, the Khandhasaṃyutta (22) and the Saḷāyatanasaṃyutta (35), are so massive that they employ still another unit of division to simplify organization. This is the paññāsaka or “set of fifty.” This figure is only an approximation, since the sets usually contain slightly more than fifty suttas; indeed, the Fourth Fifty of the Saḷāyatanasaṃyutta contains ninety-three suttas, among them a vagga of sixty! Most of these suttas, however, are extremely short, being merely variations on a few simple themes.





Unlike the suttas of the first two Nikāyas, the Dīgha and the Majjhima, the suttas of SN do not have proper names unanimously agreed upon by all the textual traditions. In the old ola leaf manuscripts the suttas follow one another without a clean break, and the divisions between suttas have to be determined by certain symbolic markings. Each vagga ends with a short mnemonic verse called the uddāna, which sums up the contents of the vagga by means of key words representing its component suttas. In modern printed editions of SN these key words are taken to be the titles of the suttas and are placed at their head. As the uddānas often differ slightly between the Sinhalese and the Burmese textual traditions, with the PTS edition following now one and now the other, the names of the suttas also differ slightly between the several editions. Moreover, the most recent Burmese edition, that prepared at the Sixth Buddhist Council, sometimes assigns the suttas titles that are fuller and more meaningful than those derivable from the mnemonic verses. In this translation I have generally followed the Burmese edition.


The titles of the vaggas also occasionally differ between the traditions. Whereas the Burmese-script edition often names them simply by way of their numerical position—e.g., as “The First Subchapter” (paṭhamo vaggo), etc.—the Sinhala-script Buddha Jayanti edition assigns them proper names. When the titles of the vaggas differ in this way, I have placed the numerical name given in the Burmese-script edition first, followed parenthetically by the descriptive name given in the Sinhala-script edition. The titles of the vaggas are without special significance and do not imply that all the suttas within that vagga are related to the idea expressed by the title. Often these titles are assigned merely on the basis of one sutta within the vagga, often the first, occasionally a longer or weightier sutta coming later. The grouping of suttas into vaggas also appears largely arbitrary, though occasionally several successive suttas deal with a common theme or exemplify an extended pattern.


In his commentaries to the Pāli Canon, Ācariya Buddhaghosa states that SN contains 7,762 suttas, but the text that has come down to us contains, on the system of reckoning used here, only 2,904 suttas.3 Due to minor differences in the method of distinguishing suttas, this figure differs slightly from the total of 2,889 counted by Léon Feer on the basis of his roman-script edition.






TABLE 1 A Breakdown of the Saṃyutta Nikāya by Vaggas and Suttas


(Feer’s sutta counts in Ee differing from my own are shown to the far right.)
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Table 1 shows how these figures are arrived at, with the divisions into Vaggas, saṃyuttas, and vaggas; the variant figures counted by Feer are given next to my own. The fact that our totals differ so markedly from that arrived at by Buddhaghosa should not cause alarm bells to ring at the thought that some 63% of the original Saṃyutta has been irretrievably lost since the time of the commentaries. For the Sāratthappakāsinī, the SN commentary, itself provides us with a check on the contents of the collection at our disposal, and from this it is evident that there are no suttas commented on by Buddhaghosa that are missing from the Saṃyutta we currently possess. The difference in totals must certainly stem merely from different ways of expanding the vaggas treated elliptically in the text, especially in Part V. However, even when the formulaic abridgements are expanded to the full, it is difficult to see how the commentator could arrive at so large a figure.


The five major Vaggas or “books” of the Saṃyutta Nikāya are constructed according to different principles. The first book, the Sagāthāvagga, is unique in being compiled on the basis of literary genre. As the name of the Vagga indicates, the suttas in this collection all contain gāthās or verses, though it is not the case (as Feer had assumed at an early point) that all suttas in SN containing verses are included in this Vagga. In many suttas of Part I, the prose setting is reduced to a mere framework for the verses, and in the first saṃyutta even this disappears so that the sutta becomes simply an exchange of verses, presumably between the Buddha and an interlocutor. The other four Vaggas contain major saṃyuttas concerned with the main doctrinal themes of early Buddhism, accompanied by minor saṃyuttas spanning a wide diversity of topics. Parts II, III, and IV each open with a large chapter devoted to a theme of paramount importance: respectively, the chain of causation (i.e., dependent origination, in SN 12), the five aggregates (22), and the six internal and external sense bases (35). Each of these Vaggas is named after its opening saṃyutta and also includes one other saṃyutta dealing with another important topic secondary to the main one: in Part II, the elements (14); in Part III, philosophical views (24); and in Part IV, feeling (36). The other saṃyuttas in each of these collections are generally smaller and thematically lighter, though within these we can also find texts of great depth and power. Part V tackles themes that are all of prime importance, namely, the various groups of training factors which, in the post-canonical period, come to be called the thirty-seven aids to enlightenment (sattatiṃsa bodhipakkhiyā dhammā). The Vagga concludes with a saṃyutta on the original intuition around which the entire Dhamma revolves, the Four Noble Truths. Hence this book is called the Mahāvagga, the Great Book, though at one point it might have also been called the Maggavagga, the Book of the Path (and indeed the Sanskrit version translated into Chinese was so named).


The organization of SN, from Parts II to V, might be seen as corresponding roughly to the pattern established by the Four Noble Truths. The Nidānavagga, which focuses on dependent origination, lays bare the causal genesis of suffering, and is thus an amplification of the second noble truth. The Khandhavagga and the Saḷāyatanavagga highlight the first noble truth, the truth of suffering; for in the deepest sense this truth encompasses all the elements of existence comprised by the five aggregates and the six internal and external sense bases (see 56:13, 14). The Asaṅkhatasaṃyutta (43), coming towards the end of the Saḷāyatanavagga, discusses the unconditioned, a term for the third noble truth, Nibbāna, the cessation of suffering. Finally, the Mahāvagga, dealing with the path of practice, makes known the way to the cessation of suffering, hence the fourth noble truth. If we follow the Chinese translation of the Skt Saṃyuktāgama, the parallelism is still more obvious, for this version places the Khandhavagga first and the Saḷāyatanavagga second, followed by the Nidānavagga, thus paralleling the first and second truths in their proper sequence. But this version assigns the Asaṅkhatasaṃyutta to the end of the Mahāvagga, perhaps to show the realization of the unconditioned as the fruit of fulfilling the practice.


I said above that what makes the suttas of this collection “connected discourses” are the themes that unite them into fixed saṃyuttas. These, which we might consider the “yokes” or binding principles, constitute the groundplan of the collection, which would preserve its identity even if the saṃyuttas had been differently arranged. There are fifty-six such themes, which I have distinguished into four main categories: doctrinal topics, specific persons, classes of beings, and types of persons. Of the two saṃyuttas that do not fall neatly into this typology, the Vanasaṃyutta (9) is constructed according to a fixed scenario, generally a monk being admonished by a woodland deity to strive more strenuously for the goal; the Opammasaṃyutta (20) is characterized by the use of an extended simile to convey its message.


In Table 2 (A) I show how the different saṃyuttas can be assigned to these categories, giving the total numbers of suttas in each class and the percentage which that class occupies in the whole. The results of this tabulation should be qualified by noting that the figures given are based on a calculation for the whole Saṃyutta Nikāya. But the Sagāthāvagga is so different in character from the other Vaggas that its eleven saṃyuttas skew the final results, and thus to arrive at a more satisfactory picture of the overall nature of the work we might omit this Vagga. In Table 2 (B) I give the results when the Sagāthāvagga is not counted. Even these figures, however, can convey a misleading picture, for the classification is made by way of titles only, and these provide a very inadequate indication of the contents of the actual saṃyutta. The Rāhulasaṃyutta and the Rādhasaṃyutta, for example, are classified under “Specific Person,” but they deal almost exclusively with the three characteristics and the five aggregates, respectively, and give us absolutely no personal information about these individuals; thus their content is properly doctrinal rather than biographical. Moreover, of the eleven chapters named after specific persons, nine are almost entirely doctrinal. Only saṃyuttas 16 and 41, respectively on Mahākassapa and Citta the householder, include material that might be considered of biographical interest. Since the chapters on the main doctrinal topics are invariably much longer than the other chapters, the number of pages dealing with doctrine would be immensely greater than those dealing with other themes.





THE SAṂYUTTA NIKĀYA AND THE SAṂYUKTĀGAMA


The Pāli commentaries, and even the canonical Cullavagga, give an account of the First Buddhist Council which conveys the impression that the participating elders arranged the Sutta Piṭaka into essentially the form in which it has come down to us today, even with respect to the precise sequence of texts. This is extremely improbable, and it is also unlikely that the council established a fixed and final recension of the Nikāyas. The evidence to the contrary is just too massive. This evidence includes the presence in the canon of suttas that could only have appeared after the First Council (e.g., MN Nos. 84, 108, 124); signs of extensive editing internal to the suttas themselves; and, a weighty factor, the differences in content and organization between the Pāli Nikāyas and the North Indian Āgamas preserved in the Chinese Tripiṭaka. It is much more likely that what took place at the First Council was the drafting of a comprehensive scheme for classifying the suttas (preserved only in the memory banks of the monks) and the appointment of an editorial committee (perhaps several) to review the material available and cast it into a format conducive to easy memorization and oral transmission. Possibly too the editorial committee, in compiling an authorized corpus of texts, would have closely considered the purposes their collections were intended to serve and then framed their guidelines for classification in ways designed to fulfil these purposes. This is a point I will return to below. The distribution of the texts among groups of reciters (bhāṇakas), charged with the task of preserving and transmitting them to posterity, would help to explain the divergences between the different recensions as well as the occurrence of the same suttas in different Nikāyas.4



 TABLE 2


Thematic Analysis of the Saṃyutta Nikāya


[image: 004]


Comparison of the Pāli SN with the Chinese Saṃyuktāgama is particularly instructive and reveals a remarkable correspondence of contents arranged in a different order. I already alluded just above to some differences in organization, but it is illuminating to examine this in more detail.5 The Chinese version contains nine major Vaggas (following Anesaki, I use the Pāli terms and titles for consistency). The first is the Khandhavagga (our III), the second the Saḷāyatanavagga (our IV), the third the Nidānavagga (our II), which latter also contains the Saccasaṃyutta (56) and the Vedanāsaṃyutta (36), departing markedly from SN in these allocations. Then follows a fourth part named Sāvakavagga, without a counterpart in the Pāli version but which includes among others the Sāriputta- (28), Moggallāna- (40), Lakkhaṇa- (19), Anuruddha- (52), and Cittasaṃyuttas (41). The fifth part, whose Pāli title would be Maggavagga, corresponds to SN Mahāvagga (our V), but its saṃyuttas are arranged in a sequence that follows more closely the canonical order of the sets making up the thirty-seven aids to enlightenment: Satipaṭṭhāna (47), Indriya (48), Bala (50), Bojjhaṅga (46), and Magga (45); this part also includes the Ānāpānasati- (54) and Sotāpattisaṃyuttas (55), while a series of small chapters at the end includes a Jhānasaṃyutta (53) and an Asaṅkhatasaṃyutta (43). The sixth Vagga of the Saṃyuktāgama is without a Pāli parallel but contains the Opammasaṃyutta (20) and a collection of suttas on sick persons which draws together texts distributed among various chapters of SN. Then, as the seventh book, comes the Sagāthāvagga (our I), with twelve saṃyuttas—all eleven of the Pāli version but in a different order and with the addition of the Bhikkhusaṃyutta (21), which in this recension must contain only suttas with verses. Finally comes a Buddha-or Tathāgatavagga, which includes the Kassapa- (16)and Gāmanisaṃyuttas (42), and an Assasaṃyutta, “Connected Discourses on Horses.” This last chapter includes suttas that in the Pāli Canon are found in the Aṅguttara Nikāya.





THE ROLE OF THE SAṂYUTTA AMONG THE FOUR NIKĀYAS


Prevalent scholarly opinion, fostered by the texts themselves, holds that the principal basis for distinguishing the four Nikāyas is the length of their suttas. Thus the largest suttas are collected into the Dīgha Nikāya, the middle length suttas into the Majjhima Nikāya, and the shorter suttas are distributed between the Saṃyutta and the Aṅguttara Nikāyas, the former classifying its suttas thematically, the latter by way of the numberof items in terms of which the exposition is framed. However, in an important groundbreaking study, Pāli scholar Joy Manné has challenged the assumption that length alone explains the differences between the Nikāyas.6 By carefully comparing the suttas of DN with those of MN, Manné concludes that the two collections are intended to serve two different purposes within the Buddha’s dispensation. In her view, DN was primarily intended for the purpose of propaganda, to attract converts to the new religion, and thus is aimed mainly at non-Buddhists favourably disposed to Buddhism; MN, in contrast, was directed inwards towards the Buddhist community and its purpose was to extol the Master (both as a real person and as an archetype) and to integrate monks into the community and the practice. Manné also proposes that “each of the first four Nik̄yas came about in order to serve a distinct need and purpose in the growing and developing Buddhist community” (p. 73). Here we shall briefly address the question what purposes may have been behind the compilation of SN and AN, in contradistinction to the other two Nikāyas.





In approaching this question we might first note that the suttas of these two Nikāyas provide only minimal circumstantial background to the delivery of the Buddha’s discourses. With rare exceptions, in fact, a background story is completely absent and the nidāna or “setting” simply states that the sutta was spoken by the Blessed One at such and such a locale. Thus, while DN and MN are replete with drama, debate, and narrative, with DN especially abounding in imaginative excursions, here this decorative framework is missing. In SN the whole setting becomes reduced to a single sentence, usually abbreviated to “At Sāvatthī, in Jeta’s Grove,” and by the fourth book even this disappears. Apart from the Sagāthāvagga, which is in a class of its own, the other four books of SN have little ornamentation. The suttas themselves are usually issued as direct proclamations on the doctrine by the Buddha himself; sometimes they take the form of consultations with the Master by a single monk or group of monks; occasionally they are framed as discussions between two eminent monks. Many suttas consist of little more than a few short sentences, and it is not unusual for them simply to ring the permutations on a single theme. When we reach Part V whole chains of suttas are reduced to mere single words in mnemonic verses, leaving to the reciter (or to the modern reader) the task of blowing up the outline and filling in the contents. This indicates that the suttas in SN (as also in AN) were, as a general rule, not targetted at outsiders or even at the newly converted, but were intended principally for those who had already turned for refuge to the Dhamma and were deeply immersed in its study and practice.


On the basis of its thematic arrangement, we might postulate that, in its most distinctive features as a collection (though certainly not in all particulars), SN was compiled to serve as the repository for the many short but pithy suttas disclosing the Buddha’s radical insights into the nature of reality and his unique path to spiritual emancipation. This collection would have served the needs of two types of disciples within the monastic order. One were the doctrinal specialists, those monks and nuns who were capable of grasping the deepest dimensions of wisdom and took upon themselves the task of clarifying for others the subtle perspectives on reality opened up by the Buddha’s teachings. Because SN brings together in its major saṃyuttas the many abstruse, profound, and delicately nuanced suttas on such weighty topics as dependent origination, the five aggregates, the six sense bases, the factors of the path, and the Four Noble Truths, it would have been perfectly suited for those disciples of intellectual bent who delighted in exploring the deep implications of the Dhamma and in explaining them to their spiritual companions. The second type of disciples for whom SN seems to have been designed were those monks and nuns who had already fulfilled the preliminary stages of meditative training and were intent on consummating their efforts with the direct realization of the ultimate truth. Because the suttas in this collection are vitally relevant to meditators bent on arriving at the undeceptive “knowledge of things as they really are,” they could well have formed the main part of a study syllabus compiled for the guidance of insight meditators.


With the move from SN to AN, a shift in emphasis takes place from comprehension to personal edification. Because the shorter suttas that articulate the philosophical theory and the main structures of training have found their way into SN, what have been left for inclusion in AN are the short suttas whose primary concern is practical. To some extent, in its practical orientation, AN partly overlaps with SN Mahāvagga, which treats the various groups of path factors. To avoid unnecessary duplication the redactors of the canon did not include these topics again in AN under their numerical categories, thereby leaving AN free to focus on those aspects of the training not incorporated in the repetitive sets. AN also includes a notable proportion of suttas addressed to lay disciples, dealing with the mundane, ethical, and spiritual concerns of life within the world. This makes it especially suitable as a text for the edification of the laity.


From this way of characterizing the two Nikayas, we might see SN and AN as offering two complementary perspectives on the Dhamma, both inherent in the original teaching. SN opens up to us the profound perspective reached through contemplative insight, where the familiar consensual world of persons and things gives way to the sphere of impersonal conditioned phenomena arising and perishing in accordance with laws of conditionality. This is the perspective on reality that, in the next stage in the evolution of Buddhist thought, will culminate in the Abhidhamma. Indeed, the connection between SN and the Abhidhamma appears to be a close one, and we might even speculate that it was the nonsubstantialist perspective so prominent in SN that directly gave rise to the type of inquiry that crystallized in the Abhidhamma philosophy. The close relationship between the two is especially evident from the second book of the Pāli Abhidhamma Piṭaka, the Vibhaṅga, which consists of eighteen treatises each devoted to the analysis of a particular doctrinal topic. Of these eighteen, the first twelve have their counterparts in SN.7 Since most of these treatises include a “Suttanta Analysis” (suttantabhājaniya) as well as a more technical “Abhidhamma Analysis” (abhidhammabhājaniya), it is conceivable that the Suttanta Analyses of the Vibhaṅga were the primordial seeds of the Abhidhamma and that it was among the specialists in SN that the idea arose of devising a more technical expository system which eventually came to be called the Abhidhamma.


The Aṅguttara Nikāya serves to balance the abstract philosophical point of view so prominent in SN with an acceptance of the conventional world of consensual realities. In AN, persons are as a rule not reduced to mere collections of aggregates, elements, and sense bases, but are treated as real centres of living experience engaged in a heartfelt quest for happiness and freedom from suffering. The suttas of this collection typically address these needs, many dealing with the practical training of monks and a significant number with the everyday concerns of lay followers. The numerical arrangement makes it particularly convenient for use in formal instruction, and thus it could be easily drawn upon by senior monks when teaching their pupils and by preachers when preparing sermons for the lay community. AN is replete with material that serves both purposes, and even today within the living Theravāda tradition it continues to fulfil this dual function.


The preceding attempt to characterize each Nikāya in terms of a ruling purpose should not be understood to imply that their internal contents are in any way uniform. To the contrary, amidst a welter of repetition and redundancy, each displays enormous diversity, somewhat like organisms of the same genera that exhibit minute specific differences absolutely essential to their survival. Further, it remains an open question, particularly in the case of SN and AN, whether their blueprints were drawn up with a deliberate pedagogical strategy in mind or whether, instead, the method of arrangement came first and their respective tactical applications followed as a matter of course from their groundplans.





RELATIONSHIP WITH OTHER PARTS OF THE CANON


Due partly to the composition of the suttas out of blocks of standardized, transposable text called pericopes, and partly to common points of focus throughout the Sutta Piṭaka, a considerable amount of overlapping can be discovered between the contents of the four Nikāyas. In the case of SN, parallels extend not only to the other three Nikāyas but to the Vinaya Piṭaka as well. Thus we find three SN suttas of great importance also recorded in the Vinaya Mahāvagga, represented as the first three discourses given by the Buddha at the dawn of his ministry: the Dhammacakkappavattana, the Anattalakkhaṇa, and the Ādittapariyāya (56:11; 22:59; 35:28).8 In the Vinaya, too, there are parallels to the SN suttas on the Buddha’s encounters with Māra (4:4, 5), on his hesitation to teach the Dhamma (6:1), on his first meeting with Anāthapiṇḍika (10:8), on the secession of Devadatta (17:35), and on the tormented spirits seen by Mahāmoggallāna (19:1–21). While it is possible that both the Vinaya and SN received this material via separate lines of oral transmission, in view of the fact that the narrative portions of the Vinaya Piṭaka appear to stem from a later period than the Nikāyas, we might conjecture that the redactors of the Vinaya drew freely upon texts preserved by the Saṃyutta reciters when composing the frameworks for the disciplinary injunctions.


SN includes as individual suttas material which, in DN, is embedded in larger suttas. The most notable instances of this are segments of the Mahāparinibbāna Sutta (e.g., at 6:15; 47:9; 47:12; 51:10),but wefind as well a few snippets shared by the Mahāsatipaṭṭhāna Sutta (47:1, 2; 45:8) and a short (cūḷa) version of the Mahānidāna Sutta (12:60). The latter shares with its larger counterpart (DN No. 15) only the opening paragraph but thereafter diverges in a completely different direction. Again, any solution to the question of borrowing can only be hypothetical.


The compilers of the canon seem to have laid down stringent rules governing the allocation of texts between SN and AN, intended to avoid extensive reduplication when a doctrinal theme is also a numerical set. Still, within the bounds set by that condition, a certain amount of overlapping has taken place between the two Nikāyas. They hold in common the suttas on Rohitassa’s search for the end of the world (2:26), on the lion’s roar (22:78), on the ten qualities of the stream-enterer (12:41 = 55:28), on the death of Kokālika (6:9–10), on the five hindrances (46:55, but in AN without the section on the enlightenment factors), as well as several large blocks of text that in SN do not constitute separate suttas.


It is, however, between SNand MNthat the boundary appears to have been the most permeable, for SN contains five whole suttas also found in MN (22:82; 35:87, 88, 121; 36:19), as well as the usual common text blocks. We cannot know whether this dual allocation of the suttas was made with the general consent of the redactors responsible for the whole Sutta Piṭaka or came about because the separate companies of reciters responsible for the two Nikāyas each thought these suttas fitted best into their own collections. But in view of the fact that in SN several suttas appear in two saṃyuttas, thus even in the same Nikāya, the first alternative is not implausible. Suttas from SN have also found their way into the smaller works of the Khuddaka Nikāya—the Suttanipāta, the Udāna, and the Itivuttaka—while the correspondence between verses is legion, as can be seen from Concordance 1 (B).





LITERARY FEATURES OF THE SAṂYUTTA


Of the four Nikāyas, SN seems to be the one most heavily subjected to “literary embellishment.” While it is possible that some of the variations stemmed from the Buddha himself, it also seems plausible that many of the more minute elaborations were introduced by the redactors of the canon. I wish to call attention to two distinctive features of the collection which bear testimony to this hypothesis. We might conveniently call them “template parallelism” and “auditor-setting variation.” The texts that exhibit these features are collated in Concordances 3 and 4 respectively. Here I will explain the principles that lie behind these editorial devices and cite a few notable examples of each.


Template parallels are suttas constructed in accordance with the same formal pattern but which differ in the content to which this pattern is applied. The template is the formal pattern or mould; the template sutta, a text created by applying this mould to a particular subject, the “raw material” to be moulded into a sutta. Template parallels cut across the division between sạyuttas and show how the same formula can be used to make identical statements about different categories of phenomena, for example, about the elements, aggregates, and sense bases (dhātu, khandha, āyatana), or about path factors, enlightenment factors, and spiritual faculties (maggaṅga, bojjhaṅga, indriya). The recurrence of template parallels throughout SN gives us an important insight into the structure of the Buddha’s teaching. It shows that the teaching is constituted by two intersecting components: a formal component expressed by the templates themselves, and a material component provided by the entities that are organized by the templates. The application of the templates to the material components instructs us how the latter are to be treated. Thus we are made to see, from the template suttas, that the constituent factors of existence are to be understood with wisdom; that the defilements are to be abandoned; and that the path factors are to be developed.


The templates are in turn sometimes subsumed at a higher level by what we might call a paradigm, that is, a particular perspective offering us a panoramic overview of the teaching as a whole. Paradigms generate templates, and templates generate suttas. Thus all one need do to compose different suttas is to subject various types of material to the same templates generated by a single paradigm.


SN abounds in examples of this. One prevalent paradigm in the collection, central to the Dhamma, is the three characteristics of existence: impermanence (anicca), suffering (dukkha), and nonself (anattā). This paradigm governs whole series of suttas both in SN 22 and SN 35, the royal saṃyuttas of Parts III and IV, respectively; for it is above all the five aggregates and the six pairs of sense bases that must be seen with insight in order to win the fruits of liberation. The “three characteristics paradigm” generates four common templates: impermanent, etc., in the three times; the simple contemplation of impermanence, etc.; impermanent, etc., through causes and conditions; and, most critical in the Buddha’s soteriological plan, the “what is impermanent is suffering” template, which sets the three characteristics in relation to one another.


Another major paradigm is the triad of gratification, danger, and escape (assāda, ādīnava, nissaraṇa), which generates three templates. At AN I 258–60 we find these templates used to generate three suttas in which the material content is the world as a whole (loka). SN, apparently drawing upon certain ways of understanding the concept of the world, contains twelve suttas churned out by these templates—three each in the saṃyuttas on the elements and the aggregates (14:31–33; 22:26–28), and six in the saṃyutta on the sense bases (35:13–18; six because the internal and external sense bases are treated separately). This paradigm is in turn connected to another, on the qualities of true ascetics and brahmins, and together they give birth to three more recurrent templates on how true ascetics and brahmins understand things: by way of the gratification triad; by way of the origin pentad (the gratification triad augmented by the origin and passing away of things); and by way of the noble-truth tetrad (modelled on the Four Noble Truths: suffering, its origin, its cessation, and the way to its cessation). These templates generate suttas on the four elements, gain and honour, the five aggregates, feelings, and the faculties. The last template is also applied several times to the factors of dependent origination, but strangely they are all missing in the Saḷāyatanasaṃyutta.


The main cause of suffering, according to the Buddha, is craving (taṇhā), also known as desire and lust (chanda-rāga). In SN the task of removing craving serves as a paradigm which generates another set of templates, arrived at by splitting and then recombining the terms of the compound: abandon desire, abandon lust, abandon desire and lust. These are each connected separately to whatever is impermanent, whatever is suffering, and whatever is nonself (intersecting with the three characteristics paradigm), thereby giving rise to nine templates. These are then extended to the aggregates and to the internal and external sense bases, generating respectively nine and eighteen suttas (22:137–45; 35:168–85).


Some templates must have emerged from the conversations into which the monks were drawn in their everyday lives, such as the one based on the question why the holy life is lived under the Blessed One (35:81, 152; 38:4; 45:5, 41–48). Part V, on the groups pertaining to the path, employs still new templates, though without a single dominant paradigm. Many of the templates occur in the repetition series, which are elaborated in full only in the Maggasaṃyutta and thereafter abbreviated in mnemonic verses. But more substantive templates generate suttas in the bodies of these saṃyuttas, which will be discussed at greater length in the introduction to Part V.


If we closely inspect the concordance of template parallels, we would notice that certain templates are not employed to generate suttas in domains where they seem perfectly applicable. Thus, as noted above, we do not find the “ascetics and brahmins” templates applied to the six sense bases, or the “noble and emancipating” template applied to the five spiritual faculties, or the “seven fruits and benefits” template applied to the four establishments of mindfulness. This raises the intriguing question whether these omissions were made by deliberate design, or because the applications were overlooked, or because suttas got lost in the process of oral transmission. To arrive at cogent hypotheses concerning this question we would have to compare the Pāli recension of SN with the Chinese translation of the Saṃyuktāgama, which would no doubt be a major undertaking requiring a rare combination of skills.


The second distinctive editorial technique of SN is what I call “auditor-setting variation.” This refers to suttas that are identical (or nearly identical) in content but differ in regard to the person to whom they are addressed, or in the protagonist involved (in a sutta involving a “plot”), or in the circumstances under which they are spoken. The most notable example of this device is the sutta on how a bhikkhu attains or fails to attain Nibbāna, which occurs seven times (at 35:118, 119, 124, 125, 126, 128, 131), in exactly the same words, but addressed to different auditors, including the deva-king Sakka and the gandhabba Pañcasikha. As the Buddha must have reiterated many suttas to different inquirers, the question arises why this one was selected for such special treatment. Could it have been a way of driving home, to the monks, what they must do to win the goal of the holy life? Or were there more mundane motives behind the redundancy, such as a desire to placate the families of important lay supporters?


Under this category fall several instances where a sutta is spoken by the Buddha a first time in response to a question from Ānanda, a second time to Ānanda on his own initiative, a third time in response to a question from a group of bhikkhus, and a fourth time to a group of bhikkhus on his own initiative (e.g., 36:15–18; 54:13–16). Again, the Rādhasaṃyutta includes two vaggas of twelve suttas each identical in all respects except that in the first (23:23–34) Rādha asks for a teaching while in the second (23:35–46) the Buddha takes the initiative in speaking.


A third literary embellishment, not quite identical with auditor-setting variation, is the inclusion of chains of suttas that ring the permutations on a simple idea by using different phrasing. Thus the Diṭṭhisaṃyutta (24) contains four “trips” (gamana) on speculative views differing only in the framework within which the exposition of views is encased (partial exception being made of the first trip, which for some unclear reason lacks a series of views included in the other three). In the Vacchagottasaṃyutta (33), the wanderer so named approaches the Buddha five times with the same question, about the reason why the ten speculative views arise in the world, and each time the answer is given as not knowing one of the five aggregates; each question and answer makes a separate sutta. Not content with this much, the compilers of the canon seem to have felt obliged to make it clear that each answer could have been formulated using a different synonym for lack of knowledge. Thus the saṃyutta is built up out of ten variants on the first pentad, identical in all respects except for the change of synonyms. The Jhānasaṃyutta (34) exhibits still another literary flourish, the “wheel” (cakka) of permutations, whereby a chain of terms is taken in pairwise combinations, exhausting all possibilities.





TECHNICAL NOTES


Here I will discuss a few technical matters pertaining to the translation, emphasizing particularly why my renderings here sometimes differ from those used in MLDB. For the sake of precision, I usually refer to SN by volume, page, and line numbers of Ee (Ee1 in references to Part I), and use the saṃyutta and sutta numbers only when the whole sutta is relevant.9 








THE REPETITIONS


Readers of the Pāli suttas are invariably irked, and sometimes dismayed, by the ponderous repetitiveness of the texts. In SN these are more blatant than in the other Nikāyas, even to the extent that in whole vaggas the suttas might differ from one another only in regard to a single word or phrase. Besides this type of reiterative pattern, we also come across the liberal use of stock definitions, stereotyped formulas, and pericopes typical of the Nikāyas as a whole, stemming from the period when they were transmitted orally. It is difficult to tell how much of the repetition stems from the Buddha himself, who as an itinerant teacher must have often repeated whole discourses with only slight variations, and how much is due to zealous redactors eager to ring every conceivable change on a single idea and preserve it for posterity. It is hard, however, not to suspect that the latter have had a heavy hand in the redaction of the texts.


To avoid excessive repetitiveness in the translation I have had to make ample use of elisions. In this respect I follow the printed editions of the Pāli texts, which are also highly abridged, but a translation intended for a contemporary reader requires still more compression if it is not to risk earning the reader’s wrath. On the other hand, I have been keen to see that nothing essential to the original text, including the flavour, has been lost due to the abridgement. The ideals of considerateness to the reader and fidelity to the text sometimes make contrary demands on a translator.


The treatment of repetition patterns in which the same utterance is made regarding a set of items is a perpetual problem in translating Pāli suttas. When translating a sutta about the five aggregates, for example, one is tempted to forgo the enumeration of the individual aggregates and instead turn the sutta into a general statement about the aggregates as a class. To my mind, such a method veers away from proper translation towards paraphrase and thus risks losing too much of the original text. My general policy has been to translate the full utterance in relation to the first and last members of the set, and merely to enumerate the intermediate members separated by ellipsis points. Thus, in a sutta about the five aggregates, I render the statement in full only for form and consciousness, and in between have “feeling … perception … volitional formations …,” implying thereby that the full statement likewise applies to them. With the bigger sets I often omit the intermediate terms, rendering the statement only for the first and last members.


This approach has required the frequent use of ellipsis points, a practice which also invites criticism. Several consulting readers thought I might improve the aesthetic appearance of the page (especially in Part IV) by rephrasing repetitive passages in a way that would eliminate the need for ellipsis points. I accepted this suggestion in regard to repetitions in the narrative framework, but in texts of straight doctrinal exposition I adhered to my original practice. The reason is that I think it an important responsibility of the translator, when translating passages of doctrinal significance, to show exactly where text is being elided, and for this ellipsis points remain the best tool at hand.





DHAMMA


Rather than embark on the quest for a single English rendering that can capture all the meanings of this polyvalent Pāli word, I have settled for the more pragmatic approach of using different renderings intended to match its different applications.10 When the word denotes the Buddha’s teaching, I have retained the Pāli “Dhamma,” for even “teaching” fails to convey the idea that what the Buddha teaches as the Dhamma is not a system of thought original to himself but the fundamental principles of truth, virtue, and liberation discovered and taught by all Buddhas throughout beginningless time. This is the Dhamma venerated by the Buddhas of the past, present, and future, which they look upon as their own standard and guide (see 6:2). which they look upon as their own standard and guide (see 6:2). From an internal “emic” point of view, the Dhamma is thus more than a particular religious teaching that has appeared at a particular epoch of human history. It is the timeless law in which reality, truth, and righteousness are merged in a seamless unity, and also the conceptual expression of this law in a body of spiritual and ethical teachings leading to the highest goal, Nibbāna, which is likewise comprised by the Dhamma. The word “Dhamma,” however, can also signify teachings that deviate from the truth, including the erroneous doctrines of the “outside” teachers. Thus the Jain teacher Nigaṇṭha Nātaputta is said to “teach the Dhamma to his disciples” (IV 317,25)—certainly not the Buddha’s teaching.


In one passage I render Dhamma as “righteousness” (at the Se counterpart of IV 303,21). This is in the epithet dhammarājā used for a universal monarch, where “king of righteousness” fits better than “king of the Dhamma,” the significance the epithet has relative to the Buddha. The corresponding adjective, dhammika, is “righteous.”


When dhamma occurs as a general term of reference, often in the plural, I usually render it “things.” As such, the word does not bear the narrow sense of concrete material objects but includes literally every-thing, such as qualities, practices, acts, and relationships. Thus the four factors of stream-entry are, as dhammas, things; so too are the twelve factors of dependent origination, the five aggregates, the six pairs of sense bases, and the diverse practices leading to enlightenment. Used in the plural, dhammā can also mean teachings, and so I render it at III 225,9 foll., though the exact sense there is ambiguous and the word might also mean the things that are taught rather than the teachings about them. One expression occurring in two suttas (II 58,3–4; IV 328,21–22), iminā dhammena, can be most satisfactorily rendered “by this principle,” though here dhamma points to the Dhamma as the essential teaching. Again, at I 167,9 (= I 168,25, 173,10), we have dhamme sati, “when this principle exists,” a rule of conduct followed by the Buddha.


When plural dhammā acquires a more technical nuance, in contexts with ontological overtones, I render it “phenomena.” For instance, paṭicca-samuppannā dhammā are “dependently arisen phenomena” (II 26,7), and each of the five aggregates is loke lokadhamma, “a world-phenomenon in the world” that the Buddha has penetrated and taught (III 139,22 foll.). When the word takes on a more psychological hue, I render it “states.” The most common example of this is in the familiar pair kusalā dhammā, wholesome states, and akusalā dhammā, unwholesome states (found, for example, in the formula for right effort; V 9,17–27). The enlightenment factor dhammavicaya-sambojjhaṅga is said to be nurtured by giving careful attention to pairs of contrasting mental states (among them wholesome and unwholesome states; V 66,18), and thus I render it “the enlightenment factor of discrimination of states.” But since the dhammas investigated can also be the four objective supports of mindfulness (V 331–32), dhammavicaya might have been translated “discrimination of phenomena.” Sometimes dhammā signifies traits of character more persistent than transient mental states; in this context I render it “qualities,” e.g., Mahākassapa complains that the bhikkhus “have qualities which make them difficult to admonish” (II 204,3–4).


As a sense base and element, the dhammāyatana and dhammadhātu are the counterparts of the manāyatana, the mind base, and the manoviññāṇadhātu, the mind-consciousness element. The appropriate sense here would seem to be that of ideas and mental images, but the commentaries understand dhammas in these contexts to include not only the objects of consciousness but its concomitants as well. Thus I translate it “mental phenomena,” which is wide enough to encompass both these aspects of experience. As the fourth satipaṭṭhāna, objective base of mindfulness, dhammā is often translated “mind-objects.” So I rendered it in MLDB, but in retrospect this seems to me unsatisfactory. Of course, any existent can become an object of mind, and thus all dhammas in the fourth satipaṭṭhāna are necessarily mind-objects; but the latter term puts the focus in the wrong place. I now understand dhammas to be phenomena in general, but phenomena arranged in accordance with the categories of the Dhamma, the teaching, in such a way as to lead to a realization of the essential Dhamma embodied in the Four Noble Truths.


Finally, -dhamma as a suffix has the meaning “is subject to” or “has the nature of.” Thus all dependently arisen phenomena are “subject to destruction, vanishing, fading away, and cessation” (khayadhamma, vayadhamma, virāgadhamma, nirodhadhamma; II 26,9 foll.). The five aggregates are “of impermanent nature, of painful nature, of selfless nature” (aniccadhamma, dukkhadhamma, anattadhamma; III 195–96).





SAṄKHĀRĀ


In MLDB I had changed Ven. Ñāṇamoli’s experimental rendering of saṅkhārā as “determinations” back to his earlier choice, “formations.” Aware that this word has its own drawbacks, in preparing this translation I had experimented with several alternatives. The most attractive of these was “constructions,” but in the end I felt that this term too often led to obscurity. Hence, like the land-finding crow which always returns to the ship when land is not close by (see Vism 657; Ppn 21:65), I had to fall back on “formations,” which is colourless enough to take on the meaning being imparted by the context. Sometimes I prefixed this with the adjective “volitional” to bring out the meaning more clearly.



Saṅkhārā is derived from the prefix saṃ (= con), “together,” and the verb karoti, “to make.” The noun straddles both sides of the active-passive divide. Thus saṅkhāras are both things which put together, construct, and compound other things, and the things that are put together, constructed, and compounded.


In SN the word occurs in five major doctrinal contexts:


(1) As the second factor in the formula of dependent origination, saṅkhāras are the kammically active volitions responsible, in conjunction with ignorance and craving, for generating rebirth and sustaining the forward movement of saṃsāra from one life to the next. Saṅkhārā is synonymous with kamma, to which it is etymologically related, both being derived from karoti. These saṅkhāras are distinguished as threefold by their channel of expression, as bodily, verbal, and mental (II 4,8–10, etc.); they are also divided by ethical quality into the meritorious, demeritorious, and imperturbable (II 82,9–13). To convey the relevant sense of saṅkhārā here I render the term “volitional formations.” The word might also have been translated “activities,” which makes explicit the connection with kamma, but this rendering would sever the connection with saṅkhārāin contexts other than dependent origination, which it seems desirable to preserve.


(2) As the fourth of the five aggregates, saṅkhārā is defined as the six classes of volitions (cha cetanākāyā, III 60,25–28), that is, volition regarding the six types of sense objects. Hence again I render it volitional formations. But the saṅkhārakkhandha has a wider compass than the saṅkhārā of the dependent origination series, comprising all instances of volition and not only those that are kammically active. In the Abhidhamma Piṭaka and the commentaries the saṅkhārakkhandhafurther serves as an umbrella category for classifying all mental concomitants of consciousness apart from feeling and perception. It thus comes to include all wholesome, unwholesome, and variable mental factors mentioned but not formally classified among the aggregates in the Sutta Piṭaka.


(3) In the widest sense, saṅkhārā comprises all conditioned things, everything arisen from a combination of conditions. In this sense all five aggregates, not just the fourth, are saṅkhāras (see III 132,22–27), as are all external objects and situations (II 191,11–17). The term here is taken to be of passive derivation—denoting what is conditioned, constructed, compounded—hence I render it simply “formations,” without the qualifying adjective. This notion of saṅkhārā serves as the cornerstone of a philosophical vision which sees the entire universe as constituted of conditioned phenomena. What is particularly emphasized about saṅkhāras in this sense is their impermanence. Recognition of their impermanence brings insight into the unreliable nature of all mundane felicity and inspires a sense of urgency directed towards liberation from saṃsāra (see 15:20; 22:96).


(4) A triad of saṅkhāras is mentioned in connection with the attainment of the cessation of perception and feeling: the bodily formation, the verbal formation, and the mental formation (IV 293,7–28). The first is in-and-out breathing (because breath is bound up with the body); the second, thought and examination (because by thinking one formulates the ideas one expresses by speech); the third, perception and feeling (because these things are bound up with the mind). Two of these terms—the bodily formation and the mental formation—are also included in the expanded instructions on mindfulness of breathing (V 311,21–22; 312,4–5).


(5) The expression padhānasaṅkhārā occurs in the formula for the four iddhipādas, the bases for spiritual power. The text explains it as the four right kinds of striving (V 268,8–19). I render it “volitional formations of striving.” Though, strictly speaking, the expression signifies energy (viriya) and not volition (cetanā), the qualifier shows that these formations occur in an active rather than a passive mode.


Apart from these main contexts, the word saṅkhāra occurs in several compounds—āyusaṅkhāra (II 266,19; V 262,22–23), jīvitasaṅkhāra (V 152,29–153,2) bhavasaṅkhāra (V 263,2)—which can be understood as different aspects of the life force.


The past participle connected with saṅkhārā is saṅkhata, which I translate “conditioned.” Unfortunately I could not render the two Pāli words into English in a way that preserves the vital connection between them: “formed” is too specific for saṅkhata, and “conditions” too wide for saṅkhārā (and it also encroaches on the domain of paccaya). If “constructions” had been used for saṅkhārā, saṅkhata would have become “constructed,” which preserves the connection, though at the cost of too stilted a translation. Regrettably, owing to the use of different English words for the pair, a critically important dimension of meaning in the suttas is lost to view. In the Pāli we can clearly see the connection: the saṅkhāras, the active constructive forces instigated by volition, create and shape conditioned reality, especially the conditioned factors classified into the five aggregates and the six internal sense bases; and this conditioned reality itself consists of saṅkhāras in the passive sense, called in the commentaries saṅkhata-saṅkhārā.


Further, it is not only this connection that is lost to view, but also the connection with Nibbāna. For Nibbāna is the asaṅkhata, the unconditioned, which is called thus precisely because it is neither made by saṅkhāras nor itself a saṅkhāra in either the active or passive sense. So, when the texts are taken up in the Pāli, we arrive at a clear picture in fine focus: the active saṅkhāras generated by volition perpetually create passive saṅkhāras, the saṅkhata dhammas or conditioned phenomena of the five aggregates (and, indirectly, of the objective world); and then, through the practice of the Buddha’s path, the practitioner arrives at the true knowledge of conditioned phenomena, which disables the generation of active saṅkhāras, putting an end to the constructing of conditioned reality and opening up the door to the Deathless, the asaṅkhata, the unconditioned, which is Nibbāna, final liberation from impermanence and suffering.





NĀMARŪPA


In MLDB, I also had changed Ven. Ñāṇamoli’s “name-and-form” back to his earlier rendering, “mentality-materiality.” In some respects the latter is doctrinally more accurate, but it is also unwieldly, particularly when translating verse, and thus here I return to “name-and-form.” The compound was of pre-Buddhistic origins and is used in the Upaniṣads to denote the differentiated manifestation of brahman, the nondual reality. For the sages of the Upaniṣads, nāmarūpa is the manifestation of brahman as multiplicity, apprehended by the senses as diversified appearances or forms, and by thought as diversified names or concepts (the assignment of names and concepts being understood as grounded in objective reality rather than as the end-product of a purely subjective process). The Buddha adopted this expression and invested it with a meaning consonant with his own system. Here it becomes the physical and cognitive sides of individual existence. In the expression bahiddhā nāmarūpa, “external name-and-form” (at II 24,2), we seem to find a vestige of the original meaning—the world as distinguished according to its appearances and names—but divested of the monistic implications.


In the Buddha’s system, rūpa is defined as the four great elements and the form derived from them. Form is both internal to the person (as the body with its senses) and external (as the physical world). The Nikāyas do not explain derived form (upādāya rūpaṃ), but the Abhidhamma analyses it into some twenty-four kinds of secondary material phenomena which include the sensitive substances of the sense faculties and four of the five sense objects (the tactile object is identified with three of the great elements—earth, heat, and air—which each exhibit tangible properties). Though I render nāma as name, this should not be taken too literally. Nāma is the assemblage of mental factors involved in cognition: feeling, perception, volition, contact, and attention (vedanā, saññā, cetanā, phassa, manasikāra; II 3,34–35). These are called “name” because they contribute to the process of cognition by which objects are subsumed under conceptual designations.


It should be noted that in the Nikāyas, nāmarūpa does not include consciousness (viññāṇa). Consciousness is its condition, and the two are mutually dependent, like two sheaves of reeds leaning one against the other (II 114,17–19). Consciousness can operate only in dependence on a physical body (rūpa) and in conjunction with its constellation of concomitants (nāma); conversely, only when consciousness is present can a compound of material elements function as a sentient body and the mental concomitants participate in cognition. Occasionally the texts speak of the “descent of consciousness” (viññāṇassa avakkanti) serving as a condition for name-and-form (II 91, 14–15); this means that the arrival of the current of consciousness from the past existence into the new one is the necessary condition for the arising of a new psychophysical organism at conception. Sometimes too the texts speak of the descent of name-and-form (nāmarūpassa avakkanti, II 66,12, 90,19, 101,13); this denotes the beginning of sentient life when the current of consciousness, arriving from the previous existence, becomes established under the fresh conditions.





NIBBĀNA, PARINIBBĀNA


As is well known, nibbāna literally means the extinction of a fire. In popular works on Buddhism, nibbāna plain and simple is often taken to signify Nibbāna as experienced in life, parinibbāna Nibbāna attained at death. This is a misinterpretation. Long ago E.J. Thomas pointed out (possibly on the basis of a suggestion by E. Kuhn) that the prefix pari- converts a verb from the expression of a state into the expression of the achievement of an action, so that the corresponding noun nibbāna becomes the state of release, parinibbāna the attaining of that state.11 The distinction does not really work very well for the verb, as we find both parinibbāyati and nibbāyati used to designate the act of attaining release, but it appears to be fairly tenable in regard to the nouns. (In verse, however, we do sometimes find nibbāna used to denote the event, for example in the line pajjotass’ eva nibbānaṃ at v. 612c.) Words related to both nibbāna and parinibbāna designate both the attaining of release during life through the experience of full enlightenment, and the attaining of final release from conditioned existence through the breakup of the physical body of death. Thus, for instance, the verb parinibbāyati is commonly used to describe how a bhikkhu achieves release while alive (e.g., at II 82,20; III 54,3; IV 23,8–9, etc.) and also to indicate the passing away of the Buddha or an arahant (e.g., at I 158,23; V 161,25).


The past participle forms, nibbuta and parinibbuta, are from a different verbal root than the nouns nibbāna and parinibbāna. The former is from nir + vṛ, the latter from nir + vā. The noun appropriate to the participles is nibbuti, which occasionally occurs in the texts as a synonym for nibbāna but with a function that is more evocative (of tranquillity, complete rest, utter peace) than systematic. (It seems no prefixed noun parinibbuti is attested to in Pāli.) At an early time the two verb forms were conflated, so that the participle parinibbuta became the standard adjective used to denote one who has undergone parinibbāna. Like the verb, the participle is used in apposition to both the living Buddha or arahant (I 1,21, 187,8) and the deceased one (I 122,13, 158,24). Possibly, however, parinibbuta is used in relation to the living arahant only in verse, while in prose its technical use is confined to one who has expired. In sutta usage, even when the noun parinibbāna denotes the passing away of an arahant (particularly of the Buddha), it does not mean “Nibbāna after death.” It is, rather, the event of passing away undergone by one who has already attained Nibbāna during life.


The suttas distinguish between two elements of Nibbāna: the Nibbāna element with residue (sa-upādisesa-nibbānadhātu) and the Nibbānaelement without residue (anupādisesanibbānadhātu )—the residue (upādisesa) being the compound of the five aggregates produced by prior craving and kamma (It 38–39). The former is the extinction of lust, hatred, and delusion attained by the arahant while alive; the latter is the remainderless cessation of all conditioned existence that occurs with the arahant’s death. In the commentaries the two elements of Nibbāna are respectively called kilesaparinibbāna, the quenching of defilements at the attainment of arahantship, and khandhaparinibbāna , the quenching of the continuum of aggregates with the arahant’s demise. Though the commentaries treat the two Nibbāna elements and the two kinds of parinibbāna as interchangeable and synonymous, in sutta usage it may be preferable to see the two kinds of parinibbāna as the events which give access to the two corresponding Nibbāna elements. Parinibbāna, then, is the act of quenching; nibbāna, the state of quenchedness.


To explain the philology of a term is not to settle the question of its interpretation. What exactly is to be made of the various explanations of Nibbāna given in the Nikāyas has been a subject of debate since the early days of Buddhism, with the ground divided between those who regard it as the mere extinction of defilements and cessation of existence and those who understand it as a transcendental (lokuttara) ontological reality. In SN some suttas explain Nibbāna as the destruction of lust, hatred, and delusion, which emphasizes the experiential psychological dimension; elsewhere it is called the unconditioned, which seems to place the stress on ontological transcendence. The Theravāda commentators regard Nibbāna as an unconditioned element. 12 They hold that when Nibbāna is called the destruction of the defilements (of lust, hatred, and delusion, etc.) and the cessation of the five aggregates, this requires interpretation. Nibbāna itself, as an existent, is unborn, unmade, unbecome, unconditioned (see Ud 80–81). It is in dependence on this element (taṃ āgamma), by arriving at it, that there takes place the destruction of the defilements and release from conditioned existence. Nibbāna itself, however, is not reducible to these two events, which are, in their actual occurrence, conditioned events happening in time. On this interpretation, the two Nibbāna elements are seen as stages in the full actualization of the unconditioned Nibbāna, not simply as two discrete events.


In the present work I leave nibbāna untranslated, for the term is too rich in evocative meaning and too defiant of conceptual specification to be satisfactorily captured by any proposed English equivalent. I translate parinibbāna as “final Nibbāna,” since the noun form usually means the passing away of an arahant (or the Buddha), final release from conditioned existence; sometimes, however, its meaning is ambiguous, as in the statement “the Dhamma [is] taught by the Blessed One for the sake of final Nibbāna without clinging (anupādāparinibbānatthaṃ)” (IV 48,78), which can mean either Nibbāna during life or the full cessation of existence.


The verb parinibbāyati perhaps could have been incorporated into English with “nibbanize,” which would be truest to the Pāli, but this would be too much at variance with current conventions. Thus when the verb refers to the demise of the Buddha or an arahant, I render it “attains final Nibbāna,” but when it designates the extinguishing of defilements by one who attains enlightenment, I render it simply “attains Nibbāna.” We also find a personal noun form, parinibbāyī, which I render “an attainer of Nibbāna,” as it can be construed in either sense. In prose the past participle parinibbuta, used as a doctrinal term, always occurs with reference to a deceased arahant and so it is translated “has attained final Nibbāna.” In verse, it can take on either meaning; when it describes a living arahant (or the Buddha) I translate it more freely as “fully quenched.” The unprefixed form nibbuta does not always carry the same technical implications as parinibbuta, but can mean simply “peaceful, satisfied, at ease,” without necessarily establishing that the one so described has attained Nibbāna.13 At I 24,11 and II 279,8 it has this implication; at I 236,21 it seems to mean simply peaceful; at III 43, in the compound tadaṅganibbuta, it definitely does not imply Nibbāna, for the point there is that the monk has only approximated to the real attainment of the goal. Cognates of parinibbāna appear in colloquial speech with a nondoctrinal sense; for example, both parinibbāyati and parinibbuta are used to describe the taming of a horse (at MN I 446,8–10). But even here they seem to be used with a “loaded meaning,” since the horse simile is introduced to draw a comparison with a monk who attains arahantship.





OTHER CHANGES


In MLDB I rendered vitakka and vicāra respectively as “applied thought” and “sustained thought.” In this translation they become “thought” and “examination.” The latter is surely closer to the actual meaning of vicāra. When vitakka is translated as “thought,” however, a word of caution is necessary. In common usage, vitakka corresponds so closely to our “thought” that no other rendering seems feasible; for example, in kāmavitakka, sensual thought, or its opposite, nekkhammavitakka, thought of renunciation. When, however, vitakka and vicāra occur as constituents of the first jhāna, they do not exercise the function of discursive thinking characteristic of ordinary consciousness. Here, rather, vitakka is the mental factor with the function of applying the mind to the object, and vicāra the factor with the function of examining the object nondiscursively in order to anchor the mind in the object.



Bhava, in MLDB, was translated “being.” In seeking an alternative, I had first experimented with “becoming,” but when the shortcomings in this choice were pointed out to me I decided to return to “existence,” used in my earlier translations. Bhava, however, is not “existence” in the sense of the most universal ontological category, that which is shared by everything from the dishes in the kitchen sink to the numbers in a mathematical equation. Existence in the latter sense is covered by the verb atthi and the abstract noun atthitā. Bhava is concrete sentient existence in one of the three realms of existence posited by Buddhist cosmology, a span of life beginning with conception and ending in death. In the formula of dependent origination it is understood to mean both (i) the active side of life that produces rebirth into a particular mode of sentient existence, in other words rebirth-producing kamma; and (ii) the mode of sentient existence that results from such activity.



Sakkāya is a term for the five aggregates as a collective whole (III 159,10–13). The word is derived from sat + kāya, and literally means “the existing body,” the assemblage of existent phenomena that serve as the objective basis of clinging. Most translators render it “personality,” a practice I followed in MLDB (departing from Ven. Ñāṇamoli, who rendered it, too literally in my view, “embodiment”). But since, under the influence of modern psychology, the word “personality” has taken on connotations quite foreign to what is implied by sakkāya, I now translate it as “identity” (a suggestion made to me by Ven. Thanissaro Bhikkhu). Sakkāya-diṭṭhi accordingly becomes “identity view,” the view of a self existing either behind or among the five aggregates.



Nibbidā, in MLDB, was translated “disenchantment.” However, the word or its cognates is sometimes used in ways which suggest that something stronger is intended. Hence I now translate the noun as “revulsion” and the corresponding verb nibbindati as “to experience revulsion.” What is intended by this is not a reaction of emotional disgust, accompanied by horror and aversion, but a calm inward turning away from all conditioned existence as comprised in the five aggregates, the six sense bases, and the first noble truth. Revulsion arises from knowledge and vision of things as they really are (yathābhūtañāṇadassana), and naturally leads to dispassion (virāga) and liberation (vimutti; on the sequence, see 12:23).








NOTES TO GENERAL INTRODUCTION



1 The Burmese textual tradition of SN, followed by the Pali Text Society edition, counts fifty-six saṃyuttas, but the Sinhalese tradition counts fifty-four. The difference comes about because the Sinhalese tradition treats the Abhisamayasaṃyutta (our 13) as a subchapter of the Nidānasaṃyutta (12), and the Vedanāsaṃyutta (our 36) as a subchapter of the Saḷāyatanasaṃyutta (35). Neither of these allocations seems justifiable, as these minor saṃyuttas have no explicit thematic connection with the topics of the larger saṃyuttas into which the Sinhalese tradition has incorporated them.



2 I use “Vagga” to refer to the major parts, and “vagga” to refer to the subchapters. Since the Oriental scripts in which the texts are preserved do not have distinct capital and lower case letters, they use the same word for both without orthographic differentiation.



3 Buddhaghosa’s figure is given at Sp I 18,9–10, Sv I 23,16–17, and Spk I 2,25–26.



4 Norman makes this point in Pāli Literature, p. 31.



5 For the arrangement of the Chinese Saṃyuktāgama I rely on Anesaki, “The Four Buddhist Āgamas in Chinese.”



6 “Categories of Sutta in the Pāli Nikāyas.” See especially pp. 71–84.



7 The twelve chapters of the Vibhaṅga with counterparts in SN are as follows: (1) Khandhavibhaṅga (= SN 22); (2) Āyatana- (= 35); (3) Dhātu- (= 14); (4) Sacca- (= 56); (5) Indriya- (= 48); (6) Paṭicca-samuppāda- (= 12); (7) Satipaṭṭhāna- (= 47); (8) Sammappadhāna- (= 49); (9) Iddhipāda- (= 51); (10) Bojjhaṅga- (= 46); (11) Magga- (= 45); (12) Jhāna- (= 53).



8 My references here are all to SN (by saṃyutta and sutta). To find the parallels, use Concordance 2 (B), pp. 1984–85.



9 What follows partly overlaps with MLDB, pp. 52–58, but as my handling of certain terms differs from that of the earlier work, a full discussion is justified.



10 Norman takes a similar approach to his translation of dhamma in EV I. See his discussion of the word at EV I, n. to 2 (p. 118).






11 History of Buddhist Thought, p. 121, n. 4.



12 This is clearly maintained in the debate on Nibbāna recorded at Vism 507–9 (Ppn 16:67–74). See too the long extract from the Paramatthamañjūsā, Dhammapāla’s commentary on Vism, translated by Ñāṇamoli at Ppn pp. 825–26, n. 18.



13 For a play on the two senses of nibbuta, see the Bodhisatta’s reflections before his great renunciation at Ja I 60–61.
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The Book with Verses (Sagāthāvagga)









































Introduction


The Sagāthāvagga is so called because all the suttas in this book contain verses, at least one, usually more. The Vagga is divided into eleven saṃyuttas containing a total of 271 suttas. Most of these saṃyuttas are subdivided into several vaggas, usually of ten suttas each. In four saṃyuttas (3, 4, 6, 11), the last vagga contains only five suttas, half the standard number, and these are therefore called “pentads” (pañcaka). Four saṃyuttas are not divided into separate vaggas (5, 8, 9, 10), and thus may be considered as made up of a single vagga. I have numbered the suttas consecutively within each saṃyutta starting from 1, with the number within the vagga given in parenthesis. The recent PTS edition of the Sagāthāvagga (Ee2) numbers the suttas consecutively through the entire collection, from 1 to 271.


The number of verses varies from edition to edition, depending on differences in readings and on alternative ways of grouping pādas or lines into stanzas; for a sequence of twelve pādas might be divided into either two stanzas of six lines each or three stanzas of four lines each. Ee2 is the only one that numbers the verses, and this edition has 945; of these I have not included three (vv. 70, 138, 815), for reasons explained in the notes (nn. 53, 96, 573). Many of the verses occur several times within the Saṃyutta Nikāya, usually within the Sagāthāvagga, occasionally elsewhere, as can be seen from Concordance 1 (A). The verses also have extensive parallels elsewhere in the Pāli Canon. A large number are shared by such texts as the Thera- and Therīgāthās, the Suttanipāta, the Dhammapada, and the Jātakas, as well as by the other Nikāyas. They are also quoted in para-canonical texts such as the Milindapañha, the Peṭakopadesa, and the Nettippakaraṇa. A significant number have parallels in the vast corpus of non-Pāli Indian Buddhist literature, such as the Patna and Gāndhārī Dharmapadas, the Udānavarga, the Mahāvastu , and even the much later Yogācārabhūmi. All these “external” parallels are shown in Concordance 1 (B). Doubtlessly some of the verses were not original to the suttas in our collection but belonged to the vast, free floating mass of Buddhist didactic verse which the compilers of the texts pinned down to specific contexts by providing them with narrative settings such as those found in the Sagāthāvagga.


Of the eleven saṃyuttas in this Vagga, eight revolve around encounters between the Buddha (or his disciples) and beings from other planes of existence. Since we will repeatedly run across beings from nonhuman planes in the other Vaggas too, a short summary of the Buddhist picture of the sentient universe will help us to identify them and to understand their place in early Buddhist cosmology. (See Table 3, which gives a visual representation of this cosmology.)


TABLE 3


The Thirty-One Planes of Existence according to Traditional Theravāda Cosmology (see CMA 5:3–7)







	
The Formless Realm (4 planes)


	
	(31) Base of neither-perception-nor-nonperception


	(30) Base of nothingness


	
	(29) Base of infinity of consciousness



	
	(28) Base of infinity of space


	
Fourth jhāna plane: Five Pure Abodes 


	
	(27) Akaniṭṭha realm



	
	(26) Clear-sighted realm



	
	(25) Beautiful realm



	
	(24) Serene realm



	
	(23) Durable realm


	
Ordinary fourth jhāna plane 


	
	(22) Nonpercipient beings


	(21) Devas of great fruit

	
Third jhāna plane 


	
	(20) Devas of steady aura


	(19) Devas of measureless aura

	(18) Devas of minor aura

	
Second jhāna plane 


	
	(17) Devas of streaming radiance


	(16) Devas of measureless radiance

	(15) Devas of minor radiance

	
First jhāna plane 


	
	(14) Mahābrahmā realm


	(13) Brahmā’s ministers

	(12) Brahmā’s assembly

	
The Sense-Sphere Realm (11 planes)

	
Seven good destinations 


	
	Six sense-sphere heavenly realms



	
	(11) Paranimmitavasavattī devas



	
	(10) Nimmānaratī devas



	
	(9) Tusita devas



	
	(8) Yāma devas



	
	(7) Tāvatiṃsa devas



	
	(6) Four Great Kings



	
	Human realm



	
	(5) Human realm


	
Four bad destinations 


	
	(4) Host of asuras


	(3) Domain of ghosts

	(2) Animal realm

	(1) Hell realms






 


The early Buddhist texts envisage a universe with three principal tiers subdivided into numerous planes. The lowest tier is the sense-sphere realm (kāmadhātu), so called because the driving force within this realm is sensual desire. The sense-sphere realm (in the oldest cosmology) contains ten planes: the hells (niraya), planes of extreme torment; the animal realm (tiracchānayoni); the domain of petas or ghosts (pettivisaya), shade-like spirits subject to various kinds of misery; the human realm (manussaloka); and six sense-sphere heavens (sagga) inhabited by the devas, celestial beings who enjoy far greater happiness, beauty, power, and glory than we know in the human realm. Later tradition adds the asuravisaya, the domain of titans or antigods, to the bad destinations, though in the Nikāyas they are depicted as occupying a region adjacent to the Tāvatiṃsa heaven, from which they often launch invasions against the devas.


Above the sense-sphere realm is the form realm (rūpadhātu), where gross material form has vanished and only the subtler kinds of form remain. The realm is divided into four main tiers with several planes in each. The inhabitants of these planes are also devas, though to distinguish them from the gods of the sensuous heavens they are usually called brahmās. The life spans in the various brahmā planes increase exponentially, being far longer than those in the sensuous heavens, and sensual desire has largely abated. The prevalent mode of experience here is meditative rather than sensory, as these planes are the ontological counterparts of the four jhānas or meditative absorptions. They include the five “Pure Abodes” (suddhāvāsa), spheres of rebirth accessible only to nonreturners.


Beyond the form realm lies an even more exalted sphere of existence called the formless realm (arūpadhātu). The beings in this realm consist solely of mind, without a material basis, as physical form is here entirely absent. The four planes that make up this realm, successively more subtle, are the ontological counterparts of the four āruppas or formless meditative attainments, after which they are named: the base of the infinity of space, the base of the infinity of consciousness, the base of nothingness, and the base of neither-perception-nor-nonperception.


The suttas often compress this elaborate cosmology into a simpler scheme of five destinations (pañcagati): the hells, the animal realm, the domain of ghosts, the human realm, and the deva world. The last includes all the many deva planes of the three realms. The first three are called the plane of misery (apāyabhūmi ), the nether world (vinipāta), or the bad destinations (duggati ); the human realm and the deva planes are collectively called the good destinations (sugati). Rebirth into the plane of misery is the fruit of unwholesome kamma, rebirth into the good destinations the fruit of wholesome kamma. Beyond all realms and planes of existence is the unconditioned, Nibbāna, the final goal of the Buddha’s teaching.


1. DEVATĀSAṂYUTTA



Devatā is an abstract noun based on deva, but in the Nikāyas it is invariably used to denote particular celestial beings, just as the English word “deity,” originally an abstract noun meaning the divine nature, is normally used to denote the supreme God of theistic religions or an individual god or goddess of polytheistic faiths. Though the word is feminine, the gender comes from the abstract suffix -tā and does not necessarily mean the devatās are female. The texts rarely indicate their sex, though it seems they can be of either sex and perhaps sometimes beyond sexual differentiation.


For Buddhism the devas are not immortal gods exercising a creative role in the cosmic process. They are simply elevated beings, blissful and luminous, who had previously dwelt in the human world but had been reborn in the celestial planes as the fruit of their meritorious deeds. With rare exceptions they are just as much in bondage to delusion and desire as human beings, and they equally stand in need of guidance from the Enlightened One. The Buddha is the “teacher of devas and humans” (satthā devamanussānaṃ), and though squarely established in the human world he towers above the most exalted deities by reason of his supreme wisdom and perfect purity.


The devas usually come to visit the Buddha in the deep stillness of the night, while the rest of the world lies immersed in sleep. The Devatāsaṃyutta gives us a record of their conversations. Sometimes the devas come to recite verses in praise of the Master, sometimes to ask questions, sometimes to request instruction, sometimes to win approval of their views, sometimes even to challenge or taunt him. On approaching they almost always bow down to him in homage, for the Buddha is their spiritual and moral superior. Not to bow down to him, as some devas do (see 1:35), is provocative, a deliberate withholding of due respect.


Each of the four Nikāyas opens with a sutta of deep significance. Though the first sutta of SN is very short, it is rich in implications. In this case a devatā comes to the Buddha to ask how he “crossed the flood,” that is, how he attained deliverance, and in his reply the Buddha points to the “middle way” as the key to his attainment. This answer conveys the essential spirit of the Dhamma, which avoids all extremes in views, attitudes, and conduct. The commentary draws out the ramifications of the Buddha’s statement with a list of seven extremes, philosophical and practical, transcended by the middle way.


The following suttas in this saṃyutta cover a wide spectrum of subjects without any particular logic in their sequence. They range from the simple to the profound, from the commonplace to the sublime, from the humorous to the stern. The exchanges discuss such ethical practices as giving, service to others, and noninjury; the difficulties of renunciation and the life of meditation; the call for earnest effort; the sorrows of human existence and the need for deliverance. There are also suttas on the bliss and equanimity of the arahant, and a few which touch on his transcendental stature. In most suttas the prose portion serves no other function than to establish a framework for the conversation, which eventually falls away leaving only an exchange of verses with the speakers’ identities understood. But we occasionally find brief stories, such as that of the female devatā who tried to seduce the bhikkhu Samiddhi (1:20), or of the “faultfinding devas” who accused the Buddha of hypocrisy (1:35), or of the visit paid to the Buddha by a group of devas when his foot was injured by a stone splinter (1:38).


Usually the personal identity of the devatā is not revealed. An exception is the pair of suttas where the two Kokanadā sisters, daughters of the weather god Pajjunna, visit the Buddha and praise him and his Dhamma (1:39–40). Sometimes verses spoken by an anonymous deity recur elsewhere with the identity specified; for example, v. 22 reappears as v. 461, ascribed to Māra the Evil One; vv. 156–59 reappear as vv. 312–15, ascribed to Anāthapiṇḍika, the celestial reincarnation of the great philanthropist. It is also rare for the suttas to assign the devas to particular realms, but there are exceptions, such as those on the “extolling of the good” host of devas (satullapakāyikā devā; 1:31–34, etc.) and the one on the devas of the Pure Abodes (suddhāvāsakāyikā devā; 1:37). The commentary, cited in the notes, often provides more background information.


When the devatā does not ask a question but voices an opinion, a contrast is usually established between the viewpoint of the deity, generally valid from within his or her limited horizons, and the viewpoint of the Buddha, who sees things far beyond the ken of the devas (see, e.g., vv. 3–6). Sometimes a group of devas express their opinions, which the Buddha surpasses with his own more profound contribution (vv. 78–84, 95–101). In several suttas the verses are not spoken in the context of a conversation but express the personal views of the deva, which the Buddha tacitly endorses (vv. 136–40), and two verses are simple paeans of praise to the Blessed One (vv. 147, 148). Beginning with v. 183, the suttas assume a standard format, with the devas posing a series of riddles which the Buddha answers to their satisfaction. A memorable example of this is the riddle about the type of killing that the Buddha approves of, to which the answer is the killing of anger (vv. 223–24). In one sutta we find a gentle touch of humour: a devatā has asked the Buddha a series of questions, apparently mundane in intent, but before the Blessed One can reply another devatā breaks in and gives his own answers, which remain at the mundane level. Then the Buddha replies, lifting the dialogue to the transcendent plane (vv. 229–31). Because of its varied content and the piquancy of its verses, within the Theravāda tradition, at least in Sri Lanka, the Devatāsaṃyutta is extremely popular as a source of texts to be drawn upon for sermons.


2. DEVAPUTTASAṂYUTTA


The devaputtas, or “sons of the devas,” are young devas newly arisen in their respective heavenly planes; devaduhitās, “daughters of the devas,” are also mentioned in the commentary but none appear in this saṃyutta. The commentary says these beings are reborn spontaneously in the laps of the devas. While the devatās in the preceding saṃyutta remain mostly anonymous, the young devas are always identified by name, and it is surprising to find that several of them—or at least their verses—have already appeared in the Devatāsaṃyutta (see 2:3, 4, 16, 19, 20, 21, 24, 27). This suggests that the dividing line between the two classes of deities is not a hard and fast one, just as the dividing line between an adult and an adolescent is not hard and fast. A relatively large proportion of the verses in this chapter focus on the monastic training, substantially more than in the Devatāsaṃyutta. The texts themselves do not drop any hints as to why this should be so; at least there are none that are readily visible.


Several suttas raise points of special interest from a doctrinal perspective. We meet, for example, the young deva Dāmali who thought that the arahant must still “strive without weariness,” until the Buddha told him that the arahant had completed his task and need not strive further (2:5). The commentary says this sutta is almost unique in that the Buddha here does not speak in praise of effort. Again, we meet Tāyana, whose verses on exertion are applauded by the Blessed One and, the next morning, are commended by him to the monks (2:8). The two suttas on the capture of the moon god Candimā and the sun god Suriya include verses that must have functioned as charms for terminating lunar and solar eclipses (2:9, 10); in Sri Lanka they are included in the Maha Pirit Pota, “The Great Book of Protection,” made up of suttas and other chants recited for spiritual and physical protection. We also meet Subrahmā, whose single verse is one of the pithiest expressions in world literature of the anguish at the heart of the human condition (2:17). The story of Rohitassa, who tried to reach the end of the world by travelling, elicits from the Buddha a momentous reply about where the world and its end are ultimately to be found (2:26). In this saṃyutta we also meet two young devas named Veṇhu and Siva (at 2:12 and 2:21), who may be early prototypes of the Indian gods Viṣṇu and Śiva (the Sanskrit forms of their names); our text, however, apparently dates from a period before they became the chief deities of theistic devotional Hinduism. The last sutta in the chapter (2:30) introduces us to a group of young devas who were formerly disciples of the Buddha’s rivals on the Indian scene, Pūraṇa Kassapa, Makkhali Gosāla, and Nigaṇṭha Nātaputta, teachers whose views had been unequivocally rejected by the Buddha. It is thus perplexing that their disciples should have been reborn in heaven, especially when the first two teachers propagated such doctrines as moral anarchism and fatalism. But the conclusion reached in the sutta is that such teachers were as far from the stature of true holy men as the jackal is from the lion.


3. KOSALASAṂYUTTA


This chapter introduces us to King Pasenadi of Kosala. According to the Buddhist texts, Pasenadi was deeply devoted to the Buddha and often sought his counsel, though there is no record of him reaching any stage of awakening (and thus medieval Sri Lankan tradition holds that he was a bodhisatta, who does not attain enlightenment so that he might continue fulfilling the perfect virtues that culminate in Buddhahood). Pasenadi had been led to the Buddha by his wife, Queen Mallikā, whose devotion to the Master he had previously resented. The story of how Mallikā convinced him of the Buddha’s wisdom is related in MN No. 87; MN No. 89 gives us a moving account of the king’s last meeting with the Master when they were both in their eightieth year. The first sutta of the Kosalasaṃyutta apparently records Pasenadi’s first meeting with the Blessed One, after his confidence had been aroused by Mallikā’s ruse. Here the Buddha is described as young, and when the king questions the claim that such a youthful ascetic can be perfectly enlightened, the Buddha replies with a series of verses that dispels the king’s doubts and inspires him to go for refuge.


Unlike the first two saṃyuttas, the present one employs substantial prose backgrounds to the verses, and often the stanzas merely restate metrically the moral of the Buddha’s discourse. Though the topics discussed are not especially profound, they are almost all relevant to the busy lay person faced with the difficult challenge of living a moral life in the world. Especially noteworthy is the stress they lay on the need to adhere unflinchingly to the path of rectitude amidst the world’s temptations. Several suttas (3:4, 5) show how easy it is to fall away from righteous standards, especially in an age like the Buddha’s when, as in our own time, stiff competition for wealth, position, and power was driving hallowed ethical values out of circulation. The remedy against temptation is diligence (appamāda), and when the Buddha extols diligence to the king the word does not mean, as it does in a monastic context, constant devotion to meditation, but persistence in the performance of meritorious deeds. For a man like Pasenadi, a happy rebirth rather than Nibbāna is the immediate goal.


The king’s conversation with Mallikā, in which they both admit they cherish themselves more than anyone else (3:8), elicits from the Buddha a verse which gives an ethical slant to a metaphysical thesis found in the Bṛhadāraṇyaka Upaniṣad, also occurring in a conversation between husband and wife, that of all things the self is the most precious. This raises the interesting question whether the close correspondence between the two is sheer coincidence (not impossible) or the result of a deliberate reworking by the Buddha of the old Upaniṣad. On another occasion we see the king display lack of acumen in his assessment of ascetics (3:11)—perhaps a hint that his commitment to the Dhamma was not unwavering—and the Buddha’s response offers astute counsel on how to judge a person’s character.


In this saṃyutta we even find, from the Master’s golden lips, enlightened advice for losing weight (3:12), while two other suttas provide an historical perspective on the conflict between Kosala and Magadha, with reflections on war and peace (3:14–15). Of timely interest is the Buddha’s verse explaining to the king that a woman can turn out better than a man (3:16). Elsewhere the Buddha rejects the idea, propagated by the brahmins, that birth is an important criterion of spiritual worth, stressing instead that the true marks of spiritual nobility are ethical purity and wisdom (3:24).


A theme that recurs throughout this saṃyutta is the inevitability of death and the inexorable operation of the law of kamma, which ensures that good and bad actions meet with due recompense. Beings pass from bright states to dark ones and from dark states to bright ones depending on their actions (3:21). All that we take with us when we die are our good and bad deeds, and thus we should be sure to accumulate merits, for in the next world these are “the support for living beings” (3:4, 20, 22). Among several texts on the inevitability of death, the most memorable is the last sutta in the chapter (3:25), with its startling parable of the mountains advancing from all quarters, crushing everything in their way.





4. MĀRASAṂYUTTA


Māra is the Evil One of Buddhism, the Tempter and Lord of Sensuality bent on distracting aspirants from the path to liberation and keeping them trapped in the cycle of repeated birth and death. Sometimes the texts use the word “Māra” in a metaphorical sense, as representing the inward psychological causes of bondage such as craving and lust (22:63–65) and the external things to which we become bound, particularly the five aggregates themselves (23:11–12). But it is evident that the thought world of the suttas does not conceive Māra only as a personification of humankind’s moral frailty, but sees him as a real evil deity out to frustrate the efforts of those intent on winning the ultimate goal. The proof of this lies in his pursuit of the Buddha and the arahants after their enlightenment, which would not be credible if he were conceived of merely as a psychological projection.


The Mārasaṃyutta opens in the vicinity of the Bodhi Tree soon after the Buddha has attained the supreme enlightenment. Here Māra challenges the Blessed One’s claim to have reached the goal. He taunts him for abandoning the path of self-mortification (4:1), tries to frighten him by assuming horrific shapes (4:2), and seeks to break his equanimity by displaying beautiful and hideous forms (4:3). For the Buddha to triumph in these contests he need only call Māra’s bluff, to announce that he knows the adversary before him is none other than the Evil One. Then Māra must disappear, frustrated and mournful.


Māra also appears as the cynic who denies that mortals can attain perfect purity (4:4, 15). On several occasions he tries to confound the monks while they are listening to the Buddha speak, but each time the Buddha calls his number (4:16, 17, 19). On another occasion Māra tries to tempt the Master with the lure of worldly power, but the Buddha staunchly rejects this (4:20). Especially impressive is the Godhika Sutta (4:23), where the bhikkhu Godhika, afflicted with an illness that obstructs his meditative progress, plans to take his own life. Māra presents himself before the Buddha, pleading with him to discourage his disciple from such folly, but the Master extols devotion to the goal even at the cost of life. At the end of the sutta Māra is searching vainly for the rebirth-consciousness of Godhika, unaware that the monk had attained Nibbāna and expired “with consciousness unestablished.”


The last two suttas in this saṃyutta take us back to the site of the enlightenment. Here we see first Māra and then Māra’s three daughters—Taṇhā, Aratī, and Ragā (Craving, Discontent, and Lusting)—trying to find a point of vulnerability in the newly enlightened Buddha, but their efforts are in vain and they must depart disappointed (4:24, 25).


5. BHIKKHUNĪSAṂYUTTA


The Bhikkhunīsaṃyutta is a compilation of ten short suttas in mixed prose and verse, undivided into vaggas. The protagonists are all bhikkhunīs, Buddhist nuns. Though several of its thirty-seven verses have parallels in the Therīgāthā (mentioned in the notes and Concordance 1 (B)), a substantial number are unique to this collection, while often the variations in roughly parallel versions are themselves of intrinsic interest. At least one nun in the Bhikkhunīsaṃyutta, Vajirā, does not appear at all in the Therīgāthā, while the case of another nun, Selā, is problematic. A comparison between the two collections also brings to light some noteworthy differences in the ascription of authorship. Since SN and the Therīgāthā were evidently transmitted by different lines of reciters, it was only too easy for verses to break off from their original narrative setting and merge with a different background story connecting them to a different author.


All the ten suttas are constructed according to the same pattern, a direct confrontation between Māra and an individual nun. This structure probably accounts for the placement of the Bhikkhunīsaṃyutta immediately after the Mārasaṃyutta. Each sutta of this collection begins with a nun going off by herself to pass the day in solitary meditation. Then Māra approaches her with a challenge—a provocative question or a taunt—intending to make her fall away from concentration. What Māra has failed to realize is that each of these nuns is an arahant who has seen so deeply into the truth of the Dhamma that she is utterly inaccessible to his wiles. Far from being flustered by Māra’s challenge, the nun promptly guesses her adversary’s identity and meets his challenge with a sharp retort.


In a dialogue that brings together the Lord of Sensuality with a solitary nun one might expect each of Māra’s overtures to be aimed at sexual seduction. This, however, is so only in several suttas. The actual themes of the discourses vary widely and expose us to a broad range of perspectives on the attitudes and insights of the renunciant life. The contrast between the allurement and misery of sensual pleasures is the theme of 5:1, 4, and 5. In all three cases the nuns sharply rebuke Māra with verses that reveal their utter indifference to his solicitations.


Māra’s dialogue with Somā (5:2) voices the ancient Indian prejudice that women are endowed with “mere two-fingered wisdom” and thus cannot attain Nibbāna. Somā’s rejoinder is a forceful reminder that enlightenment does not depend on gender but on the mind’s capacity for concentration and wisdom, qualities accessible to any human being who earnestly seeks to penetrate the truth. In 5:3, Māra approaches Kisāgotamī, the heroine of the well-known parable of the mustard seed, trying to arouse her maternal instincts to beget another son. His challenge thus touches on sensuality only indirectly, his primary appeal being aimed at the feminine desire for children.


The last two suttas are philosophical masterpieces, compressing into a few tight stanzas insights of enormous depth and wide implications. When Māra challenges Selā with a question on the origins of personal existence, she replies with a masterly poem that condenses the whole teaching of dependent origination into three four-line stanzas adorned with an illuminating simile (5:9). He poses a similar problem to Vajirā, who answers with a stunning exposition of the teaching of nonself, illustrating the composite nature of personal identity with the famous simile of the chariot (5:10).


Though set against a mythological background in an ancient world whose customs and norms seem so remote from our own, these poems of the ancient nuns still speak to us today through their sheer simplicity and uncompromising honesty. They need no ornamentation or artifice to convey their message, for they are sufficient in themselves to startle us with the clarity of unadorned truth.


6. BRAHMASAṂYUTTA


Brahmā was the supreme deity of early Brahmanism, conceived as the creator of the universe and venerated by the brahmins with sacrifices and rituals. Occasionally this conception of Brahmā persists in the Buddhist canon, though as a target of criticism and satire rather than as an article of faith. In such contexts the word “brahmā” is used as a proper name, often augmented to Mahābrahmā, “Brahmā the Great.” The Buddha reinterpreted the idea of brahmā and transformed the single, all-powerful deity of the brahmins into a class of exalted gods dwelling in the form realm (rūpadhātu) far above the sense-sphere heavens. Their abode is referred to as “the brahmā world,” of which there are many, of varying dimensions and degrees of hegemony. Within their realm the brahmās dwell in companies, and Mahābrahmā (or sometimes a brahmā of a more personal name) is seen as the ruler of that company, complete with ministers and assembly. Like all sentient beings, the brahmās are impermanent, still tied to the round of rebirth, though sometimes they forget this and imagine themselves immortal.


The path to rebirth in the brahmā world is mastery over the jhānas, each of which is ontologically attuned to a particular level of the form realm (see Table 3). Sometimes the Buddha mentions the four “divine abodes” (brahmavihāra) as the means to rebirth in the brahmā world. These are the “immeasurable” meditations on lovingkindness, compassion, altruistic joy, and equanimity (mettā, karuṇā, muditā, upekkhā).


The Nikāyas offer an ambivalent evaluation of the brahmās, as can be seen from the present saṃyutta. On the one hand, certain brahmās are depicted as valiant protectors of the Buddha’s dispensation and devoted followers of the Master. But precisely because of their longevity and elevated stature in the cosmic hierarchy, the brahmās are prone to delusion and conceit; indeed, they sometimes imagine they are all-powerful creators and rulers of the universe. Perhaps this dual evaluation reflects the Buddha’s ambivalent attitude towards the brahmins: admiration for the ancient spiritual ideals of the brahmin life (as preserved in the expressions brahmacariya and brahmavihāra) coupled with rejection of the pretensions of the contemporary brahmins to superiority based on birth and lineage.


The most eminent of the brahmās devoted to the Buddha is Brahmā Sahampati, who appears several times in SN. Soon after the enlightenment he descends from his divine abode and reappears before the Blessed One to beseech him to teach the Dhamma to the world (6:1). He applauds the Buddha’s reverence for the Dhamma (6:2), extols an arahant bhikkhu on alms round (6:3), reproaches the evil Devadatta (6:12), and shows up again at the Buddha’s parinibbāna, where he recites a verse of eulogy (6:15). He will also appear in other sạyuttas (at 11:17; eulogy (6:15). He will also appear in other samyuttas (at 11:17; 22:80; 47:18, 43; and 48:57).


Brahmās of the deluded type are epitomized by Brahmā Baka, who imagined himself eternal and had to be divested of this illusion by the Master (6:4). On another occasion, an unnamed brahmā imagined he was superior to the arahants, and the Buddha and four great disciples visited his realm to make him alter his views (6:5). We also witness a contest between a negligent brahmā, stiff with pride, and two colleagues of his, devotees of the Buddha, who sweep away his illusions (6:6). The penultimate sutta shows a disciple of the past Buddha Sikhī awing a whole assembly of proud brahmās with his display of psychic powers (6:14). This saṃyutta also relates the sad story of the monk Kokālika, a cohort of Devadatta, who tried to defame the chief disciples Sāriputta and Moggallāna and had to reap the kammic result as a rebirth in hell (6:9–10). The last sutta in this collection, included here only because of Brahmā Sahampati’s single verse, is a parallel of the death scene in the long Mahāparinibbāna Sutta of the Dīgha Nikāya.


7. BRĀHMAṆASAṂYUTTA


This saṃyutta, recording the Buddha’s conversations with brahmins, contains two vaggas, each with a different unifying theme. In the first all the brahmins who come to the Buddha, often angry (7:1–4) or disdainful (7:7–9), are so deeply stirred by his words that they ask for ordination into the Saṅgha and “not long afterwards” attain arahantship. These suttas display the Buddha as the incarnation of patience and peace, capable of working, in those who would attack him, the miracle of transformation simply by his unshakable equanimity and impeccable wisdom. In this vagga we also see how the Buddha assessed the brahmin claim to superior status based on birth. He here interprets the word “brahmin” by way of its original meaning, as a holy man, and on this basis redefines the true brahmin as the arahant. The three Vedas which the brahmins revered and diligently studied are replaced by the three vijjās or true knowledges possessed by the arahant: knowledge of past births, of the laws of kammic retribution, and of the destruction of the taints (7:8). The last sutta adds a touch of humour, still recognizable today, by depicting the contrast between the oppressive cares of the household life and the untrammelled freedom of the life of renunciation (7:10).


In the second vagga the brahmins come to challenge the Buddha in still different ways, and again the Buddha rises to the occasion with his inexhaustible wit and wisdom. In this vagga, however, though the Buddha inspires in his antagonists a newly won faith, the brahmin converts do not become monks but declare themselves lay followers “who have gone for refuge for life.”


8. VAṄGĪSASAṂYUTTA


The bhikkhu Vaṅgīsa was declared by the Buddha the foremost disciple of those gifted with inspirational speech (paṭibhānavant̄nạ , at AN I 24,21). This title accrued to him on account of his skill in composing spontaneous verse. His verses make up the longest chapter in the Theragāthā, whose seventy-one verses (Th 1209–79) closely correspond with those in the present saṃyutta but lack the prose frameworks. Another poem by Vaṅgīsa, found at Sn II, 12, is not included in the present compilation but does have a counterpart in the Theragāthā.


The verses of Vaṅgīsa are not mere metrical aphorisms (as are so many verses in this collection) but skilfully wrought poetic compositions that can well claim an honoured place in early Indian poetry. They also reveal, with unabashed honesty, the trials and temptations which their author faced in his career as a monk. Having an aesthetic bent of character and a natural appreciation of sensuous beauty, Vaṅgīsa must have gone through a difficult struggle in his early days as a monk adjusting to the strict discipline required of a bhikkhu, with its training in sense restraint and vigilant control of the mind. The early suttas in this chapter (8:1–4) speak of his battle against sensual lust, his susceptibility to the charms of the opposite sex, and his firm determination not to succumb but to continue bravely along the path laid down by his Master. They also tell of his proclivity to pride, no doubt based on his natural talent as a poet, and of his endeavour to subdue this flaw of character. Later in his monastic career, apparently after he gained a greater degree of self-mastery, he often extolled the Buddha in verse, and on one occasion the Blessed One requested him to compose extemporaneous verses (8:8). In other poems he praises the great disciples S̄riputta, Moggall̄na, and Koṇḍañña (8:6, 9, 10). The last poem in the sạyutta, partly autobiographical, concludes with a declaration that the author has become an arahant equipped with the three true knowledges and other spiritual powers (8:12).


9. VANASAṂYUTTA


This saṃyutta consists of fourteen suttas most of which are constructed according to a stereotyped pattern. A bhikkhu is living alone in a woodland thicket, where he should be meditating ardently, but human weakness gets the better of him and causes him to swerve from his religious duties. Then a devatā dwelling in the thicket takes compassion on him and chides him in verse, seeking to reawaken his sense of urgency. Apparently these devatās are not celestial beings, like those we meet in the Devatāsaṃyutta, but dryads or fairies, and they seem to be feminine. On a few occasions the devatā errs in her assessment of the bhikkhu ’s behaviour. Thus in 9:2 the devat̄comes to reproach the bhikkhu for taking a nap, unaware he has already attained arahantship, and in 9:8 for associating too closely with a woman, again unaware the bhikkhu is an arahant (according to the commentary). In 9:6, a devatā from the Tāvatiṃsa heaven tries to persuade the Venerable Anuruddha to aspire for rebirth in her realm, but he declares that he has ended the process of rebirth and will never take another existence. The last sutta in the chapter (9:14) also occurs in the Jātakas, interestingly with the Bodhisatta in the role played here by the bhikkhu.


10. YAKKHASẠYUTTA


The yakkhas are fierce spirits inhabiting remote areas such as forests, hills, and abandoned caves. They are depicted as of hideous mien and wrathful temperament, but when given offerings and shown respect they become benign and may protect people rather than harm them. Many of the shrines that dotted the North Indian countryside were built to honour the yakkhas and secure their favours. Though living in misery they have the potential for awakening and can attain the paths and fruits of the spiritual life.


The suttas in this chapter cover a wide range of topics. What unites them is not so much the content of the verses but their propagational function in showing the Buddha as the invincible sage who, by his skilful means, can tame and transform even the most violent and fearsome ogres, such as Sūciloma (10:3) and ̣̄avaka (10:12). The sạyutta also includes two charming tales of female yakkhas, famished spirits haunting the outskirts of Jeta’s Grove, who are so deeply moved by the Buddha’s sermons and the chanting of the monks that they turn over a new leaf and become pious lay devotees (10:6, 7). In this sạyutta too we find the story of Anāthapiṇḍika’s first meeting with the Buddha, which was abetted by friendly advice from a benevolent yakkha (10:8). In three suttas the yakkhas speak verses in praise of bhikkhun̄s (10:9–11).


11. SAKKASẠYUTTA


In the early Buddhist pantheon, Sakka is the ruler of the devas in the Tāvatiṃsa heaven and also a follower of the Buddha. A long conversation between him and the Buddha, culminating in his attainment of stream-entry, is told in the Sakkapañha Sutta (DN No. 20). This saṃyutta does not report the Buddha’s own encounters with Sakka, but gives (in the Buddha’s words) accounts of Sakka’s deeds and conversations. The suttas are thus presented as fables, but fables which always embody a moral message. The saṃyutta also includes the famous Dhajagga Sutta (11:3), in which the Buddha commends to the monks recollection of the Three Jewels—the Buddha, the Dhamma, and the Saṅgha—as an antidote to fear.


In Buddhist legend the Tāvatiṃsa devas are perpetually being attacked by the asuras, the titans, beings of great physical prowess and violent ambition who seek to conquer them and take control of their domain. The Sakkasaṃyutta repeatedly pits Sakka in struggle against the leaders of the asuras, Vepacitti and Verocana. The two sides can be read as symbolizing alternative political philosophies. The asura leaders favour rule by force and retaliation against enemies; they rationalize aggression and extol the ethic of “might makes right.” Sakka, in contrast, stands for rule by righteousness, patience towards aggressors, and the compassionate treatment of wrongdoers (11:4, 5, 8). Sakka and the devas honour sages and holy men, the asuras scorn them, and thus the sages help the devas but curse the asuras (11:9, 10).


In this saṃyutta Sakka appears as the ideal lay devotee. He earned his place as ruler of the devas, while he was still a human being, by fulfilling seven vows which embody the standards of the virtuous householder (11:11). His understanding of the Buddha’s excellence is inferior to Brahm̄ Sahampati’s (11:17), but in three suttas he eloquently proclaims the reasons for his devotion to the Buddha, the Saṅgha, and even devout householders (11:18–20). In the last three suttas, the Buddha holds up Sakka’s patience and forgiveness as a model for the bhikkhus (11:23–25).













[1] <1>


PART I: The Book with Verses (Saḡth̄vagga)


Homage to the Blessed One, the Arahant, the Perfectly Enlightened One


Chapter I


1 Devatāsaṃyutta Connected Discourses with Devatās





I. A REED




1 (1) Crossing the Flood



Thus have I heard. On one occasion the Blessed One was dwelling at Sāvatthī in Jeta’s Grove, Anāthapiṇḍika’s Park. Then, when the night had advanced, a certain devatā of stunning beauty, illuminating the entire Jeta’s Grove, approached the Blessed One. Having approached, he paid homage to the Blessed One, stood to one side, and said to him:


“How, dear sir, did you cross the flood?”1



“By not halting, friend, and by not straining I crossed the flood.”2



“But how is it, dear sir, that by not halting and by not straining you crossed the flood?”


“When I came to a standstill, friend, then I sank; but when I struggled, then I got swept away. It is in this way, friend, that by not halting and by not straining I crossed the flood.”3 <2>


 



[The devatā:]
1 “After a long time at last I see 
A brahmin who is fully quenched, 
Who by not halting, not straining, 
Has crossed over attachment to the world.”4












This is what that devat̄ said.5 The Teacher approved. Then that devatā, thinking, “The Teacher has approved of me,” paid homage to the Blessed One and, keeping him on the right, disappeared right there. [2]




2 (2) Emancipation



<3> At Sāvatthī. Then, when the night had advanced, a certain devatā of stunning beauty, illuminating the entire Jeta’s Grove, approached the Blessed One. Having approached, he paid homage to the Blessed One, stood to one side, and said to him:


“Do you know, dear sir, emancipation, release, seclusion for beings?”6



“I know, friend, emancipation, release, seclusion for beings.”


“But in what way, dear sir, do you know emancipation, release, seclusion for beings?”


 



[The Blessed One:]
2 “By the utter destruction of delight in existence,7 
By the extinction of perception and consciousness, 
By the cessation and appeasement of feelings: <4> 
It is thus, friend, that I know for beings—
Emancipation, release, seclusion.”8











3 (3) Reaching



At Sāvatthī. Standing to one side, that devatā recited this verse in the presence of the Blessed One:
3 “Life is swept along, short is the life span; 
No shelters exist for one who has reached old age. 
Seeing clearly this danger in death, 
One should do deeds of merit that bring happiness.”9









[The Blessed One:]
4 “Life is swept along, short is the life span; 
No shelters exist for one who has reached old age. 
Seeing clearly this danger in death, 
A seeker of peace should drop the world’s bait.”10 [3] <5> 













4 (4) Time Flies By



At Sāvatthī. Standing to one side, that devatā recited this verse in the presence of the Blessed One:
5 “Time flies by, the nights swiftly pass; 
The stages of life successively desert us.11 
Seeing clearly this danger in death, 
One should do deeds of merit that bring happiness.”








[The Blessed One:]
6 “Time flies by, the nights swiftly pass; 
The stages of life successively desert us. 
Seeing clearly this danger in death, 
A seeker of peace should drop the world’s bait.”










5 (5) How Many Must One Cut?



At Sāvatthī. Standing to one side, that devatā recited this verse in the presence of the Blessed One:
7 “How many must one cut, how many abandon, 
And how many further must one develop? 
When a bhikkhu has surmounted how many ties 
Is he called a crosser of the flood?”








[The Blessed One:] <6>
8 “One must cut off five, abandon five, 
And must develop a further five. 
A bhikkhu who has surmounted five ties 
Is called a crosser of the flood.”12











6 (6) Awake



At Sāvatthī. Standing to one side, that devatā recited this verse in the presence of the Blessed One:
9 “How many are asleep when [others] are awake? 
How many are awake when [others] sleep? 
By how many does one gather dust? 
By how many is one purified?”











[The Blessed One:]
10 “Five are asleep when [others] are awake; 
Five are awake when [others] sleep. 
By five things one gathers dust, 
By five things one is purified.”13 [4] <7>










7 (7) Not Penetrated



At Sāvatthī. Standing to one side, that devatā recited this verse in the presence of the Blessed One:
11 “Those who have not penetrated things, 
Who may be led into others’ doctrines, 
Fast asleep, they have not yet awakened: 
It is time for them to awaken.”14









[The Blessed One:]
12 “Those who have penetrated things well, 
Who cannot be led into others’ doctrines, 
Those awakened ones, having rightly known, 
Fare evenly amidst the uneven.”15














8 (8) Utterly Muddled



At Sāvatthī. Standing to one side, that devatā recited this verse in the presence of the Blessed One:
13 “Those who are utterly muddled about things, 
Who may be led into others’ doctrines, <8> 
Fast asleep, they have not yet awakened: 
It is time for them to awaken.”








[The Blessed One:]
14 “Those who aren’t muddled about things, 
Who cannot be led into others’ doctrines, 
Those awakened ones, having rightly known, 
Fare evenly amidst the uneven.”










9 (9) One Prone to Conceit



At Sāvatthī. Standing to one side, that devatā recited this verse in the presence of the Blessed One:
15 “There is no taming here for one fond of conceit, 
Nor is there sagehood for the unconcentrated: 
Though dwelling alone in the forest, heedless, 
One cannot cross beyond the realm of Death.”16









[The Blessed One:]
16 “Having abandoned conceit, well concentrated, 
With lofty mind, everywhere released: <9> 
While dwelling alone in the forest, diligent, 
One can cross beyond the realm of Death.”17 [5]










10 (10) Forest



At Sāvatthī. Standing to one side, that devatā recited this verse in the presence of the Blessed One:
17 “Those who dwell deep in the forest, 
Peaceful, leading the holy life, 
Eating but a single meal a day: 
Why is their complexion so serene?”18









[The Blessed One:]
18 “They do not sorrow over the past, 
Nor do they hanker for the future. 
They maintain themselves with what is present: 
Hence their complexion is so serene.


 



19 “Through hankering for the future, 
Through sorrowing over the past, 
Fools dry up and wither away 
Like a green reed cut down.”














<10> II. NANDANA




11 (1) Nandana



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


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


“Once in the past, bhikkhus, a certain devatā of the Tāvatiṃsa host was revelling in Nandana Grove, < 11 > supplied and endowed with the five cords of celestial sensual pleasure, accompanied by a retinue of celestial nymphs. On that occasion he spoke this verse:
20 “‘They do not know bliss 
Who have not seen Nandana, 
The abode of the glorious male devas 
Belonging to the host of Thirty.’19 [6]








“When this was said, bhikkhus, a certain devatā replied to that devatā in verse:
21 “‘Don’t you know, you fool, 
That maxim of the arahants? 
Impermanent are all formations; 
Their nature is to arise and vanish. 
Having arisen, they cease: 
Their appeasement is blissful.’”20











12 (2) Delight



At Sāvatthī. Standing to one side, that devatā recited this verse in the presence of the Blessed One: <12>
22 “One who has sons delights in sons, 
One with cattle delights in cattle. 
Acquisitions truly are a man’s delight; 
Without acquisitions one does not delight.”21












[The Blessed One:]
23 “One who has sons sorrows over sons, 
One with cattle sorrows over cattle. 
Acquisitions truly are a man’s sorrows; 
Without acquisitions one does not sorrow.”










13 (3) None Equal to That for a Son



At Sāvatthī. Standing to one side, that devatā spoke this verse in the presence of the Blessed One:
24 “There is no affection like that for a son, 
No wealth equal to cattle, 
There is no light like the sun, 
Among the waters the ocean is supreme.”22









[The Blessed One:]
25 “There is no affection like that for oneself, 
No wealth equal to grain, 
There is no light like wisdom, 
Among the waters the rain is supreme.” <13>










14 (4) The Khattiya




26 “The khattiya is the best of bipeds, 
The ox, the best of quadrupeds; 
A maiden is the best of wives, 
The first born, the best of sons.”23



 



27 “The Buddha is the best of bipeds, 
A steed, the best of quadrupeds; 
An obedient woman is the best of wives, 
A dutiful boy, the best of sons.” [7]







15 (5) Murmuring




28 “When the noon hour sets in 
And the birds have settled down, <14> 
The mighty forest itself murmurs: 
How fearful that appears to me!”24






 



29 “When the noon hour sets in 
And the birds have settled down, 
The mighty forest itself murmurs: 
How delightful that appears to me!”







16 (6) Drowsiness and Lethargy




30 “Drowsiness, lethargy, lazy stretching, <15> 
Discontent, torpor after meals: 
Because of this, here among beings, 
The noble path does not appear.”


 



31 “Drowsiness, lethargy, lazy stretching, 
Discontent, torpor after meals: 
When one dispels this with energy, 
The noble path is cleared.”25








17 (7) Difficult to Practise




32 “The ascetic life is hard to practise 
And hard for the inept to endure, 
For many are the obstructions there 
In which the fool founders.”


33 “How many days can one practise the ascetic life 
If one does not rein in one’s mind? 
One would founder with each step 
Under the control of one’s intentions.26



 



34 “Drawing in the mind’s thoughts 
As a tortoise draws its limbs into its shell, <16> 
Independent, not harassing others, fully quenched, 
A bhikkhu would not blame anyone.”27








18 (8) A Sense of Shame




35 “Is there a person somewhere in the world 
Who is restrained by a sense of shame, 
One who draws back from blame 
As a good horse does from the whip?”28






 



36 “Few are those restrained by a sense of shame 
Who fare always mindful; 
Few, having reached the end of suffering, 
Fare evenly amidst the uneven.” [8] <17>







19 (9) A Little Hut




37 “Don’t you have a little hut? 
Don’t you have a little nest? 
Don’t you have any lines extended? 
Are you free from bondage?”


38 “Surely I have no little hut, 
Surely I have no little nest, 
Surely I have no lines extended, 
Surely I’m free from bondage.”29



 



39 “What do you think I call a little hut? 
What do you think I call a little nest? 
What do you think I call lines extended? 
What do you think I call bondage?”30



40 “It’s a mother that you call a little hut, 
A wife that you call a little nest, <18> 
Sons that you call lines extended, 
Craving that you tell me is bondage.”


41 “It’s good that you have no little hut, 
Good that you have no little nest, 
Good that you have no lines extended, 
Good that you are free from bondage.”







20 (10) Samiddhi



Thus have I heard. On one occasion the Blessed One was dwelling at R̄jagahain the Hot Springs Park. Then the Venerable Samiddhi, having risen at the first flush of dawn, went to the hot springs to bathe. Having bathed in the hot springs and come back out, he stood in one robe drying his limbs.





Then, when the night had advanced, a certain devatā of stunning beauty, illuminating the entire hot springs, approached the Venerable Samiddhi. Having approached, she stood in the air and addressed the Venerable Samiddhi in verse:31 <19>
42 “Without having enjoyed you seek alms, bhikkhu, 
You don’t seek alms after you’ve enjoyed. 
First enjoy, bhikkhu, then seek alms: 
Don’t let the time pass you by!” [9]


43 “I do not know what the time might be; 
The time is hidden and cannot be seen. 
Hence, without enjoying, I seek alms: 
Don’t let the time pass me by!”32









Then that devat̄alighted on the earth and said to the Venerable Samiddhi:“You have gone forth while young, bhikkhu, a lad with black hair, endowed with the blessing of youth, in the prime of life, without having dallied with sensual pleasures. Enjoy human sensual pleasures, bhikkhu; do not abandon what is directly visible in order to pursue what takes time.”


“I have not abandoned what is directly visible, friend, in order to pursue what takes time. I have abandoned what takes time in order to pursue what is directly visible. <20> For the Blessed One, friend, has stated that sensual pleasures are time-consuming, full of suffering, full of despair, and the danger in them is still greater, while this Dhamma is directly visible, immediate, inviting one to come and see, applicable, to be personally experienced by the wise.”33



“But how is it, bhikkhu, that the Blessed One has stated that sensual pleasures are time-consuming, full of suffering, full of despair, and the danger in them is still greater? How is it that this Dhamma is directly visible, immediate, inviting one to come and see, applicable, to be personally experienced by the wise?”


“I am newly ordained, friend, not long gone forth, just recently come to this Dhamma and Discipline. I cannot explain it in detail. But that Blessed One, the Arahant, the Perfectly Enlightened One, is dwelling at Rājagaha in the Hot Springs Park. Approach that Blessed One and ask him about this matter. As he explains it to you, so you should remember it.”


“It isn’t easy for us to approach that Blessed One, bhikkhu, as he is surrounded by other devatās of great influence.34 If you would approach him <21> and ask him about this matter, we will come along too in order to hear the Dhamma.”


“Very well, friend,” the Venerable Samiddhi replied. Then he approached the Blessed One, paid homage to him, sat down to one side, [10] and reported his entire discussion with that devat̄, [11] <22–23> (verses 44–45, included in the report, repeat verses 42–43) adding: “If that devatā’s statement is true, venerable sir, then that devatā should be close by.”


When this was said, that devat̄said to the Venerable Samiddhi: “Ask, bhikkhu! Ask, bhikkhu! For I have arrived.”


Then the Blessed One addressed that devatā in verse:
46 “Beings who perceive what can be expressed 
Become established in what can be expressed. <24> 
Not fully understanding what can be expressed, 
They come under the yoke of Death.35



 



47 “But having fully understood what can be expressed, 
One does not conceive ‘one who expresses.’ 
For that does not exist for him 
By which one could describe him.36









“If you understand, spirit, speak up.”


“I do not understand in detail, venerable sir, the meaning of what was stated in brief by the Blessed One. Please, venerable sir, let the Blessed One explain it to me in such a way that I might understand in detail the meaning of what he stated in brief.” [12]


 



[The Blessed One:]
48 “One who conceives ‘I am equal, better, or worse,’ 
Might on that account engage in disputes. 
But one not shaken in the three discriminations 
Does not think, ‘I am equal or better.’37 <25>








“If you understand, spirit, speak up.”


“In this case too, venerable sir, I do not understand in detail … let the Blessed One explain it to me in such a way that I might understand in detail the meaning of what he stated in brief.”


[The Blessed One:]
49 “He abandoned reckoning, did not assume conceit;38 
He cut off craving here for name-and-form. 
Though devas and humans search for him 
Here and beyond, in the heavens and all abodes, 
They do not find the one whose knots are cut, 
The one untroubled, free of longing.








“If you understand, spirit, speak up.”


“I understand in detail, venerable sir, the meaning of what was stated in brief by the Blessed One thus: <26>
50 “One should do no evil in all the world, 
Not by speech, mind, or body. 
Having abandoned sense pleasures, 
Mindful and clearly comprehending, 
One should not pursue a course 
That is painful and harmful.”39












[13] <27>


III. A SWORD




21 (1) A Sword



At Sāvatthī. Standing to one side, that devatā recited this verse in the presence of the Blessed One:
51 “As if smitten by a sword, 
As if his head were on fire, 
A bhikkhu should wander mindfully 
To abandon sensual lust.”








[The Blessed One:]
52 “As if smitten by a sword, 
As if his head were on fire, 
A bhikkhu should wander mindfully 
To abandon identity view.”40














22 (2) It Touches <28>




53 “It does not touch one who does not touch, 
But then will touch the one who touches. 
Therefore it touches the one who touches, 
The one who wrongs an innocent man.”41



 



54 “If one wrongs an innocent man, 
A pure person without blemish, 
The evil falls back on the fool himself 
Like fine dust thrown against the wind.”42








23 (3) Tangle




55 “A tangle inside, a tangle outside, 
This generation is entangled in a tangle. 
I ask you this, O Gotama, 
Who can disentangle this tangle?”43 <29>


 



56 “A man established on virtue, wise, 
Developing the mind and wisdom, 
A bhikkhu ardent and discreet: 
He can disentangle this tangle.44



 



57 “Those for whom lust and hatred 
Along with ignorance have been expunged, 
The arahants with taints destroyed: 
For them the tangle is disentangled.45



 



58 “Where name-and-form ceases, 
Stops without remainder, 
And also impingement and perception of form: 
It is here this tangle is cut.”46 [14]







24 (4) Reining in the Mind




59 “From whatever one reins in the mind, 
From that no suffering comes to one. <30> 
Should one rein in the mind from everything, 
One is freed from all suffering.”





 



60 “One need not rein in the mind from everything 
When the mind has come under control. 
From whatever it is that evil comes, 
From this one should rein in the mind.”47








25 (5) The Arahant




61 “If a bhikkhu is an arahant, 
Consummate, with taints destroyed, 
One who bears his final body, 
Would he still say, ‘I speak’? 
And would he say, ‘They speak to me’?”48



 



62 “If a bhikkhu is an arahant, <31> 
Consummate, with taints destroyed, 
One who bears his final body, 
He might still say, ‘I speak,’ 
And he might say, ‘They speak to me.’ 
Skilful, knowing the world’s parlance, 
He uses such terms as mere expressions.”49



 



63 “When a bhikkhu is an arahant, 
Consummate, with taints destroyed, 
One who bears his final body, 
Is it because he has come upon conceit 
That he would say, ‘I speak,’ 
That he would say, ‘They speak to me’?”50



 



64 “No knots exist for one with conceit abandoned; 
For him all knots of conceit are consumed. 
Though the wise one has transcended the conceived, [15] 
He still might say, ‘I speak,’ <32> 
He might say too, ‘They speak to me.’ 
Skilful, knowing the world’s parlance, 
He uses such terms as mere expressions.”51








26 (6) Sources of Light




65 “How many sources of light are in the world 
By means of which the world is illumined? 
We have come to ask the Blessed One this: 
How are we to understand it?”


 



66 “There are four sources of light in the world; 
A fifth one is not found here. 
The sun shines by day, 
The moon glows at night, 
67 And fire flares up here and there 
Both by day and at night. 
But the Buddha is the best of those that shine: <33> 
He is the light unsurpassed.”







27 (7) Streams




68 “From where do the streams turn back? 
Where does the round no longer revolve? 
Where does name-and-form cease, 
Stop without remainder?”


 



69 “Where water, earth, fire, and air, 
Do not gain a footing: 
It is from here that the streams turn back, 
Here that the round no longer revolves; 
Here name-and-form ceases, 
Stops without remainder.”52








28 (8) Those of Great Wealth <34>



7153 “Those of great wealth and property, 
Even khattiyas who rule the country, 
Look at each other with greedy eyes, 
Insatiable in sensual pleasures. 
72 Among these who have become so avid, 
Flowing along in the stream of existence, 
Who here have abandoned craving? 
Who in the world are no longer avid?”54



 



73 “Having left their homes and gone forth, 
Having left their dear sons and cattle, 
Having left behind lust and hatred, <35> 
Having expunged ignorance—
The arahants with taints destroyed 
Are those in the world no longer avid.” [16]







29 (9) Four Wheels




74 “Having four wheels and nine doors, 
Filled up and bound with greed, 
Born from a bog, O great hero! 
How does one escape from it?”55



 



75 “Having cut the thong and the strap, 
Having cut off evil desire and greed, 
Having drawn out craving with its root: 
Thus one escapes from it.”56








30 (10) Antelope Calves <36>



76 “Having approached you, we ask a question 
Of the slender hero with antelope calves, 
Greedless, subsisting on little food, 
Wandering alone like a lion or nāga, 
Without concern for sensual pleasures: 
How is one released from suffering?”57



 



77 “Five cords of sensual pleasure in the world, 
With mind declared to be the sixth: 
Having expunged desire here, 
One is thus released from suffering.”58









<37>


IV. THE SATULLAPA HOST




31 (1) With the Good



Thus have I heard. On one occasion the Blessed One was dwelling at Sāvatthī in Jeta’s Grove, Anāthapiṇḍika’s Park. Then, when the night had advanced, a number of devatās belonging to the Satullapa host, of stunning beauty, illuminating the entire Jeta’s Grove, approached the Blessed One.59 Having approached, they paid homage to the Blessed One and stood to one side. [17]


Then one devatā, standing to one side, recited this verse in the presence of the Blessed One:
78 “One should associate only with the good; <38> 
With the good one should foster intimacy. 
Having learnt the true Dhamma of the good, 
One becomes better, never worse.”








Then five other devatās in turn recited their verses in the presence of the Blessed One:
79 “One should associate only with the good; 
With the good one should foster intimacy. 
Having learnt the true Dhamma of the good, 
Wisdom is gained, but not from another.”60



 



80 “One should associate only with the good; 
With the good one should foster intimacy. 
Having learnt the true Dhamma of the good, <39> 
One does not sorrow in the midst of sorrow.”


 



81 “One should associate only with the good; 
With the good one should foster intimacy. 
Having learnt the true Dhamma of the good, 
One shines amidst one’s relations.”


 



82 “One should associate only with the good; 
With the good one should foster intimacy. 
Having learnt the true Dhamma of the good, 
Beings fare on to a good destination.”


 



83 “One should associate only with the good; 
With the good one should foster intimacy. 
Having learnt the true Dhamma of the good, 
Beings abide comfortably.”61









Then another devatā said to the Blessed One: “Which one, Blessed One, has spoken well?”





“You have all spoken well in a way.62 But listen to me too: [18]
84 “One should associate only with the good; 
With the good one should foster intimacy. 
Having learnt the true Dhamma of the good, 
One is released from all suffering.”








This is what the Blessed One said. Elated, those devatās paid homage to the Blessed One and, keeping him on the right, they disappeared right there.




32 (2) Stinginess



On one occasion the Blessed One was dwelling at Sāvatthī in Jeta’s Grove, Anāthapiṇḍika’s Park. Then, when the night had advanced, a number of devatās belonging to the Satullapa host, of stunning beauty, illuminating the entire Jeta’ s Grove, approached the Blessed One. Having approached, they paid homage to the Blessed One and stood to one side.


Then one devatā, standing to one side, recited this verse in the presence of the Blessed One:
85 “Through stinginess and negligence 
A gift is not given. 
One who knows, desiring merit, <40> 
Should surely give a gift.”








Then another devatā recited these verses in the presence of the Blessed One:
86 “That which the miser fears when he does not give 
Is the very danger that comes to the nongiver. 
The hunger and thirst that the miser fears 
Afflict that fool in this world and the next.


 



87 “Therefore, having removed stinginess, 
The conqueror of the stain should give a gift.63 
Deeds of merit are the support for living beings 
[When they arise] in the other world.”











Then another devatā recited these verses in the presence of the Blessed One:
88 “They do not die among the dead 
Who, like fellow travellers on the road, 
Provide though they have but a little: 
This is an ancient principle.64 <41>


 



89 “Some provide from the little they have, 
Others who are affluent don’t like to give. 
An offering given from what little one has 
Is worth a thousand times its value.” [19]








Then another devatā recited these verses in the presence of the Blessed One:
90 “The bad do not emulate the good, 
Who give what is hard to give 
And do deeds hard to do: 
The Dhamma of the good is hard to follow.


91 “Therefore their destination after death 
Differs for the good and the bad: 
The bad go to hell, 
The good are bound for heaven.”








Then another devatā said to the Blessed One: “Which one, Blessed One, has spoken well?”


“You have all spoken well in a way. But listen to me too: <42>
92 “If one practises the Dhamma 
Though getting on by gleaning, 
If while one supports one’s wife 
One gives from the little one has, 
Then a hundred thousand offerings 
Of those who sacrifice a thousand 
Are not worth even a fraction 
[Of the gift] of one like him.”65









Then another devatā addressed the Blessed One in verse: 
93 “Why does their sacrifice, vast and grand, 
Not share the value of the righteous one’s gift? 
Why are a hundred thousand offerings 
Of those who sacrifice a thousand 
Not worth even a fraction 
[Of the gift] of one like him?”








Then the Blessed One answered that devatā in verse:
94 “Since they give while settled in unrighteousness, 
Having slain and killed, causing sorrow, 
Their offering—tearful, fraught with violence—
Shares not the value of the righteous one’s gift. <43> 
That is why a hundred thousand offerings 
Of those who sacrifice a thousand 
Are not worth even a fraction 
[Of the gift] of one like him.” [20]










33 (3) Good



At Sāvatthī. Then, when the night had advanced, a number of devatās belonging to the Satullapa host, of stunning beauty, illuminating the entire Jeta’s Grove, approached the Blessed One. Having approached, they paid homage to the Blessed One and stood to one side.


Then one devatā, standing to one side, uttered this inspired utterance in the presence of the Blessed One:
“Good is giving, dear sir!





95 “Through stinginess and negligence 
A gift is not given. 
One who knows, desiring merit, 
Should surely give a gift.”








Then another devatā uttered this inspired utterance in the presence of the Blessed One:
“Good is giving, dear sir!


And further: 
Even when there’s little, giving is good. <44>





96 “Some provide from what little they have, 
Others who are affluent don’t like to give. 
An offering given from what little one has 
Is worth a thousand times its value.”








Then another devatā uttered this inspired utterance in the presence of the Blessed One:
“Good is giving, dear sir! 
Even when there’s little, giving is good. 
And further: 
When done with faith too, giving is good.


97 “Giving and warfare are similar, they say: 
A few good ones conquer many. 
If one with faith gives even a little, 
He thereby becomes happy in the other world.”66









Then another devatā uttered this inspired utterance in the presence of the Blessed One:
“Good is giving, dear sir! 
Even when there’s little, giving is good. [21] 
When done with faith too, giving is good. 
And further: 
The gift of a righteous gain is also good. <45>


98 “When he gives a gift of a righteous gain 
Obtained by exertion and energy, 
Having passed over Yama’s Vetaraṇī River, 
That mortal arrives at celestial states.”67









Then another devatā uttered this inspired utterance in the presence of the Blessed One:
“Good is giving, dear sir! 
Even when there’s little, giving is good. 
When done with faith too, giving is good; 
The gift of a righteous gain is also good. 
And further: 
Giving discriminately too is good.68



 



99 “Giving discriminately is praised by the Fortunate One—
To those worthy of offerings 
Here in the world of the living. 
What is given to them bears great fruit 
Like seeds sown in a fertile field.”








Then another devatā uttered this inspired utterance in the presence of the Blessed One:
“Good is giving, dear sir! 
Even when there’s little, giving is good. 
When done with faith too, giving is good; 
The gift of a righteous gain is also good. 
Giving with discretion too is good. <46> 
And further: 
Restraint towards living beings is also good.


100 “One who fares harming no living beings 
Does no evil from fear of others’ censure. 
In that they praise the timid, not the brave, 
For out of fear the good do no evil.”








Then another devatā said to the Blessed One: [22] “Which one, Blessed One, has spoken well?”


“You have all spoken well in a way. But listen to me too:
101 “Surely giving is praised in many ways, 
But the path of Dhamma surpasses giving. 
For in the past and even long ago, 
The good and wise ones attained Nibbāna.”69











34 (4) There Are No <47>



On one occasion the Blessed One was dwelling at Sāvatthī in Jeta’s Grove, Anāthapiṇḍika’s Park. Then, when the night had advanced, a number of devatās belonging to the Satullapa host, of stunning beauty, illuminating the entire Jeta’s Grove, approached the Blessed One. Having approached, they paid homage to the Blessed One and stood to one side.


Then one devatā, standing to one side, recited this verse in the presence of the Blessed One:
102 “There are among humans 
No permanent sensual pleasures; 
Here there are just desirable things. 
When a person is bound to these, 
Heedless in their midst, 
From Death’s realm he does not reach 
The state of no-more-coming-back.”70









[Another devatā:] “Misery is born of desire; suffering is born of desire. By the removal of desire, misery is removed; by the removal of misery, suffering is removed.”71



[The Blessed One:]
103 “They are not sense pleasures, the world’s pretty things: 
Man’s sensuality is the intention of lust. <48> 
The pretty things remain as they are in the world 
But the wise remove the desire for them.72 [23]


 



104 “One should discard anger, cast off conceit, 
Transcend all the fetters. 
No sufferings torment one who has nothing, 
Who does not adhere to name-and-form.73



 



105 “He abandoned reckoning, did not assume conceit; 
He cut off craving here for name-and-form. 
Though devas and humans search for him 
Here and beyond, in the heavens and all abodes, 
They do not find the one whose knots are cut, 
The one untroubled, free of longing.”


 



106 “If devas and humans have not seen 
The one thus liberated here or beyond,” 
[said the Venerable Mogharāja], 
“Are they to be praised who venerate him, 
The best of men, faring for the good of humans?”74 <49>


 



107 “Those bhikkhus too become worthy of praise, 
[Mogharāja,” said the Blessed One,] 
“Who venerate him, the one thus liberated. 
But having known Dhamma and abandoned doubt, 
Those bhikkhus become even surmounters of ties.”75











35 (5) Faultfinders



On one occasion the Blessed One was dwelling at Sāvatthī in Jeta’s Grove, Anāthapiṇḍika’s Park. Then, when the night had advanced, a number of “faultfinding” devatās, of stunning beauty, illuminating the entire Jeta’s Grove, approached the Blessed One and stood in the air.76 [24]


Then one devatā, standing in the air, recited this verse in the presence of the Blessed One:
108 “If one shows oneself in one way 
While actually being otherwise, 
What one enjoys is obtained by theft 
Like the gains of a cheating gambler.”77









[Another devatā:] <50>
109 “One should speak as one would act; 
Don’t speak as one wouldn’t act. 
The wise clearly discern the person 
Who does not practise what he preaches.”








[The Blessed One:]
110 “Not by mere speech nor solely by listening 
Can one advance on this firm path of practice 
By which the wise ones, the meditators, 
Are released from the bondage of Māra.


111 “Truly, the wise do not pretend, 
For they have understood the way of the world. 
By final knowledge the wise are quenched: 
They have crossed over attachment to the world.”











Then those devatās, having alighted on the earth, prostrated themselves with their heads at the Blessed One’s feet and said to the Blessed One: <51>“A transgression overcame us, venerable sir, being so foolish, so stupid, so unskilful that we imagined we could assail the Blessed One. Let the Blessed One pardon us for our transgression seen as such for the sake of restraint in the future.”


Then the Blessed One displayed a smile.78 Those devatās, finding fault to an even greater extent, then rose up into the air. One devatā recited this verse in the presence of the Blessed One:
112 “If one does not grant pardon 
To those who confess transgression, 
Angry at heart, intent on hate, 
One strongly harbours enmity.”











[The Blessed One:] <52>
113 “If there was no transgression, 
If here there was no going astray, 
And if enmities were appeased, 
Then one would be faultless here.”79









[A devatā:]
114 “For whom are there no transgressions? 
For whom is there no going astray? 
Who has not fallen into confusion? 
And who is the wise one, ever mindful?” [25]








[The Blessed One:]
115 “The Tathāgata, the Enlightened One, 
Full of compassion for all beings: 
For him there are no transgressions, 
For him there is no going astray; 
He has not fallen into confusion, 
And he is the wise one, ever mindful.


116 “If one does not grant pardon 
To those who confess transgression, <53> 
Angry at heart, intent on hate, 
One strongly harbours enmity. 
In that enmity I do not delight, 
Thus I pardon your transgression.”










36 (6) Faith



On one occasion the Blessed One was dwelling at Sāvatthī in Jeta’s Grove, Anāthapiṇḍika’s Park. Then, when the night had advanced, a number of devatās belonging to the Satullapa host, of stunning beauty, illuminating the entire Jeta’s Grove, approached the Blessed One. Having approached, they paid homage to the Blessed One and stood to one side.


Then one devatā, standing to one side, recited this verse in the presence of the Blessed One:
117 “Faith is a person’s partner; 
If lack of faith does not persist, 
Fame and renown thereby come to him, <54> 
And he goes to heaven on leaving the body.”








Then another devatā recited these verses in the presence of the Blessed One:80 
118 “One should discard anger, cast off conceit, 
Transcend all the fetters. 
No ties torment one who has nothing, 
Who does not adhere to name-and-form.”81









[Another devatā:]
119 “Foolish people devoid of wisdom 
Devote themselves to negligence. 
But the wise man guards diligence 
As his foremost treasure.


 



120 “Do not yield to negligence, 
Don’t be intimate with sensual delight. 
For the diligent ones, meditating, 
Attain supreme happiness.” [26]













37 (7) Concourse <55>



Thus have I heard. On one occasion the Blessed One was dwelling among the Sakyans at Kapilavatthu in the Great Wood together with a great Saṅgha of bhikkhus, with five hundred bhikkhus all of whom were arahants.82 And the devatās from ten world systems had for the most part assembled in order to see the Blessed One and the Bhikkhu Saṅgha. Then the thought occurred to four devatās of the host from the Pure Abodes:83 “This Blessed One is dwelling among the Sakyans at Kapilavatthu in the Great Wood together with a great Saṅgha of bhikkhus, with five hundred bhikkhus all of whom are arahants. And the devatās from ten world systems have for the most part assembled in order to see the Blessed One and the Bhikkhu Saṅgha. Let us also approach the Blessed One and, in his presence, each speak our own verse.”


Then, just as quickly as a strong man might extend his drawn-in arm or draw in his extended arm, those devatās disappeared from among the devas of the Pure Abodes <56> and reappeared before the Blessed One. Then those devatās paid homage to the Blessed One and stood to one side. Standing to one side, one devatā recited this verse in the presence of the Blessed One:
121 “A great concourse takes place in the woods, 
The deva hosts have assembled. 
We have come to this Dhamma concourse 
To see the invincible Saṅgha.”








Then another devatā recited this verse in the presence of the Blessed One:
122 “The bhikkhus there are concentrated; 
They have straightened their own minds. 
Like a charioteer who holds the reins, 
The wise ones guard their faculties.” [27]








Then another devatā recited this verse in the presence of the Blessed One:
123 “Having cut through barrenness, cut the cross-bar, 
Having uprooted Indra’s pillar, unstirred, 
They wander about pure and stainless, 
Young nāgas well tamed by the One with Vision.”84 <57>








Then another devatā recited this verse in the presence of the Blessed One:
124 “Those who have gone to the Buddha for refuge 
Will not go to the plane of misery. 
On discarding the human body, 
They will fill the hosts of devas.”85











38 (8) The Stone Splinter



Thus have I heard. On one occasion the Blessed One was dwelling at Rājagaha in the Maddakucchi Deer Park. Now on that occasion the Blessed One’s foot had been cut by a stone splinter.86 Severe pains assailed the Blessed One—bodily feelings that were painful, racking, sharp, piercing, harrowing, disagreeable. But the Blessed One endured them, mindful and clearly comprehending, without becoming distressed. Then the Blessed One had his outer robe folded in four, and he lay down on his right side in the lion posture with one leg overlapping the other, mindful and clearly comprehending. <58>


Then, when the night had advanced, seven hundred devatās belonging to the Satullapa host, of stunning beauty, illuminating the entire Maddakucchi Deer Park, approached the Blessed One. Having approached, they paid homage to the Blessed One and stood to one side.


Then one devatā, standing to one side, uttered this inspired utterance in the presence of the Blessed One: [28] “The ascetic Gotama is indeed a nāga, sir! And when bodily feelings have arisen that are painful, racking, sharp, piercing, harrowing, disagreeable, through his nāga-like manner he endures them, mindful and clearly comprehending, without becoming distressed.” 87



Then another devatā uttered this inspired utterance in the presence of the Blessed One: “The ascetic Gotama is indeed a lion, sir! And when bodily feelings have arisen that are painful, racking, sharp, piercing, harrowing, disagreeable, through his leonine manner he endures them, mindful and clearly comprehending, without becoming distressed.”


Then another devatā uttered this inspired utterance in the presence of the Blessed One: “The ascetic Gotama is indeed a thoroughbred, sir! And when bodily feelings have arisen that are painful ... disagreeable, through his thoroughbred manner he endures them, mindful and clearly comprehending, without becoming distressed.”


Then another devatā uttered this inspired utterance in the presence of the Blessed One: “The ascetic Gotama is indeed a chief bull, sir! <59> And when bodily feelings have arisen that are painful ... disagreeable, through his chief bull’s manner he endures them, mindful and clearly comprehending, without becoming distressed.”


Then another devatā uttered this inspired utterance in the presence of the Blessed One: “The ascetic Gotama is indeed a beast of burden, sir! And when bodily feelings have arisen that are painful ... disagreeable, through his beast-of-burden’s manner he endures them, mindful and clearly comprehending, without becoming distressed.”


Then another devatā uttered this inspired utterance in the presence of the Blessed One: “The ascetic Gotama is indeed tamed, sir! And when bodily feelings have arisen that are painful, racking, sharp, piercing, harrowing, disagreeable, through his tamed manner he endures them, mindful and clearly comprehending, without becoming distressed.”


Then another devatā uttered this inspired utterance in the presence of the Blessed One: “See his concentration well developed and his mind well liberated—not bent forward and not bent back, and not blocked and checked by forceful suppression! 88 If anyone would think such a one could be violated—such a nāga of a man, such a lion of a man, [29] such a thoroughbred of a man, <60> such a chief bull of a man, such a beast of burden of a man, such a tamed man—what is that due to apart from lack of vision?”



125 Though brahmins learned in the five Vedas 
Practise austerities for a hundred years, 
Their minds are not rightly liberated: 
Those of low nature do not reach the far shore.89






 



126 They founder in craving, bound to vows and rules, 
Practising rough austerity for a hundred years, 
But their minds are not rightly liberated: 
Those of low nature do not reach the far shore.


 



127 There is no taming here for one fond of conceit, 
Nor is there sagehood for the unconcentrated: 
Though dwelling alone in the forest, heedless, <61> 
One cannot cross beyond the realm of Death.


 



128 Having abandoned conceit, well concentrated, 
With lofty mind, everywhere released: 
While dwelling alone in the forest, diligent, 
One can cross beyond the realm of Death.







39 (9) Pajjunna’s Daughter (1)



Thus have I heard. On one occasion the Blessed One was dwelling at Vesālī in the Great Wood in the Hall with the Peaked Roof. Then, when the night had advanced, Kokanadā, Pajjunna’s daughter, of stunning beauty, illuminating the entire Great Wood, approached the Blessed One.90 Having approached, she paid homage to the Blessed One, stood to one side, and recited these verses in the presence of the Blessed One:91 
129 “I worship the Buddha, the best of beings, 
Dwelling in the woods at Vesālī. [30] <62> 
Kokanadā am I, 
Kokanadā, Pajjunna’s daughter.92



 



130 “Earlier I had only heard that the Dhamma 
Has been realized by the One with Vision; 
But now I know it as a witness 
While the Sage, the Fortunate One, teaches.


 



131 “Those ignorant people who go about 
Criticizing the noble Dhamma 
Pass on to the terrible Roruva hell 
And experience suffering for a long time.93






 



132 “But those who have peace and acquiescence 
In regard to the noble Dhamma, 
On discarding the human body, 
Will fill the host of devas.”94











40 (10) Pajjunna’s Daughter (2) <63>


Thus have I heard. On one occasion the Blessed One was dwelling at Vesālī in the Great Wood, in the Hall with the Peaked Roof. Then, when the night had advanced, Cūḷakokanadā, Pajjunna’s [younger] daughter, of stunning beauty, illuminating the entire Great Wood, approached the Blessed One. Having approached, she paid homage to the Blessed One, stood to one side, and recited these verses in the presence of the Blessed One:
133 “Here came Kokanadā, Pajjunna’s daughter, 
Beautiful as the gleam of lightning. 
Venerating the Buddha and the Dhamma, 
She spoke these verses full of meaning. [31]


 



134 “Though the Dhamma is of such a nature 
That I might analyse it in many ways, 
I will state its meaning briefly 
To the extent I have learnt it by heart.95



 



135 “One should do no evil in all the world, <64> 
Not by speech, mind, or body. 
Having abandoned sense pleasures, 
Mindful and clearly comprehending, 
One should not pursue a course 
That is painful and harmful.”











V. ABLAZE




41 (1) Ablaze



Thus have I heard. On one occasion the Blessed One was dwelling at Sāvatthī in Jeta’s Grove, Anāthapiṇḍika’s Park. Then, when the night had advanced, a certain devatā of stunning beauty, illuminating the entire Jeta’s Grove, approached the Blessed One. <65> Having approached, he paid homage to the Blessed One, stood to one side, and recited these verses in the presence of the Blessed One:
136 “When one’s house is ablaze 
The vessel taken out 
Is the one that is useful, 
Not the one left burnt inside.


 



137 “So when the world is ablaze 
With [the fires of] aging and death, 
One should take out [one’s wealth] by giving: 
What is given is well salvaged. [32] <66>


 



13996 “What is given yields pleasant fruit, 
But not so what is not given. 
Thieves take it away, or kings, 
It gets burnt by fire or is lost.


 



140 “Then in the end one leaves the body 
Along with one’s possessions. 
Having understood this, the wise person 
Should enjoy himself but also give. 
Having given and enjoyed as fits his means, 
Blameless he goes to the heavenly state.”










42 (2) Giving What?



[A devatā:]
141 “Giving what does one give strength? 
Giving what does one give beauty? 
Giving what does one give ease? 
Giving what does one give sight? 
Who is the giver of all? 
Being asked, please explain to me.” <67>








[The Blessed One:]
142 “Giving food, one gives strength; 
Giving clothes, one gives beauty; 
Giving a vehicle, one gives ease; 
Giving a lamp, one gives sight.


143 “The one who gives a residence 
Is the giver of all. 
But the one who teaches the Dhamma 
Is the giver of the Deathless.”










43 (3) Food




144 “They always take delight in food, 
Both devas and human beings. 
So what sort of spirit could it be 
That does not take delight in food?”97



 



145 “When they give out of faith 
With a heart of confidence, 
Food accrues to [the giver] himself 
Both in this world and the next. <68>


 



146 “Therefore, having removed stinginess, 
The conqueror of the stain should give a gift. 
Merits are the support for living beings 
[When they arise] in the other world.”







44 (4) One Root



[A devatā:]
147 “The seer has crossed over the abyss 
With its one root, two whirlpools, 
Three stains, five extensions, 
An ocean with twelve eddies.”98 [33]










45 (5) Perfect



[A devatā:]
148 “Behold him of perfect name, 
The seer of the subtle goal, 
The giver of wisdom, unattached 
To the lair of sensual pleasures. <69> 
Behold the wise one, all-knowing, 
The great seer treading the noble path.”99











46 (6) Nymphs




149 “Resounding with a host of nymphs, 
Haunted by a host of demons! 
This grove is to be called ‘Deluding’: 
How does one escape from it?”100



150 “‘The straight way’ that path is called, 
And ‘fearless’ is its destination. 
The chariot is called ‘unrattling,’ 
Fitted with wheels of wholesome states.


151 “The sense of shame is its leaning board, 
Mindfulness its upholstery; 
I call the Dhamma the charioteer, 
With right view running out in front.101 <70>


 



152 “One who has such a vehicle—
Whether a woman or a man—
Has, by means of this vehicle, 
Drawn close to Nibbāna.”102








47 (7) Planters of Groves




153 “For whom does merit always increase, 
Both by day and by night? 
Who are the people going to heaven, 
Established in Dhamma, endowed with virtue?”


 



154 “Those who set up a park or a grove, 
The people who construct a bridge, 
A place to drink and a well, 
Those who give a residence:103



155 “For them merit always increases, 
Both by day and by night; 
Those are the people going to heaven, 
Established in Dhamma, endowed with virtue.” <71>







48 (8) Jeta’s Grove



[The devatā Anāthapiṇḍika:]
156 “This indeed is that Jeta’s Grove, 
The resort of the Order of seers, 
Dwelt in by the Dhamma King, 
A place that gives me joy.104 [34]


 



157 “Action, knowledge, righteousness, 
Virtue, an excellent life: 
By this are mortals purified, 
Not by clan or wealth.


158 “Therefore a person who is wise, 
Out of regard for his own good, 
Should carefully examine the Dhamma: 
Thus he is purified in it.


159 “Sāriputta truly is endowed with wisdom, 
With virtue and with inner peace. 
Even a bhikkhu who has gone beyond 
At best can only equal him.”105 <72>










49 (9) Stingy



[A devatā:]
160 “Those who are stingy here in the world, 
Niggardly folk, revilers, 
People who create obstacles 
For others engaged in giving alms: 
161 What kind of result do they reap? 
What kind of future destiny? 
We’ve come to ask the Blessed One this: 
How are we to understand it?”








[The Blessed One:]
162 “Those who are stingy here in the world, 
Niggardly folk, revilers, 
People who create obstacles 
For others engaged in giving alms: 
They might be reborn in hell, 
In the animal realm or Yama’s world.106



 



163 “If they come back to the human state 
They are born in a poor family <73> 
Where clothes, food, pleasures, and sport 
Are obtained only with difficulty.


 



164 “Whatever the fools may expect from others, 
Even that they do not obtain. 
This is the result in this very life; 
And in the future a bad destination.”








[A devatā:]
165 “We understand thus what you have said; 
We ask, O Gotama, another question: 
Those here who, on gaining the human state, 
Are amiable and generous, 
Confident in the Buddha and the Dhamma 
And deeply respectful towards the Saṅgha: 
166 What kind of result do they reap? 
What kind of future destiny? 
We’ve come to ask the Blessed One this: 
How are we to understand it?” <74>








[The Blessed One:]
167 “Those here who, on gaining the human state, 
Are amiable and generous, 
Confident in the Buddha and the Dhamma 
And deeply respectful towards the Saṅgha, 
These brighten up the heavens 
Where they’ve been reborn.107 [35]


 



168 “If they come back to the human state 
They are reborn in a rich family 
Where clothes, food, pleasures, and sport 
Are obtained without difficulty.



 



169 “They rejoice like the devas who control 
The goods amassed by others.108 
This is the result in this very life; 
And in the future a good destination.” <75>










50 (10) Ghaṭīkāra



[The devatā Ghaṭīkāra:]
170 “Seven bhikkhus reborn in Avihā 
Have been fully liberated. 
With lust and hatred utterly destroyed, 
They have crossed over attachment to the world.”109









[The Blessed One:]
171 “And who are those who crossed the swamp, 
The realm of Death so hard to cross? 
Who, having left the human body, 
Have overcome the celestial bond?”110









[Ghaṭīkāra:]
172 “Upaka and Palagaṇḍa, 
With Pukkusāti—these are three. 
Then Bhaddiya and Bhaddadeva, 
And Bāhudantī and Piṅgiya. 
These, having left the human body, 
Have overcome the celestial bond.”111









[The Blessed One:] <76>
173 “Good is the word you speak of them, 
Of those who have abandoned Māra’s snares. 
Whose Dhamma was it that they understood 
Whereby they cut through the bondage of existence?”112












[Ghaṭīkāra:]
174 “It was not apart from the Blessed One! 
It was not apart from your Teaching! 
By having understood your Dhamma 
They cut through the bondage of existence.


175 “Where name-and-form ceases, 
Stops without remainder: 
By understanding that Dhamma here 
They cut through the bondage of existence.”113









[The Blessed One:]
176 “Deep is the speech you utter, 
Hard to understand, very hard to grasp. 
Having understood whose Dhamma 
Do you utter such speech?” <77>








[Ghaṭīkāra:]
177 “In the past I was the potter, 
Ghaṭīkāra in Vehaḷiṅga. 
I supported my mother and father then 
As a lay follower of the Buddha Kassapa. [36]


 



178 “I abstained from sexual intercourse, 
I was celibate, free from carnal ties. 
I was your fellow villager, 
In the past I was your friend.


 



179 “I am the one who knows 
These seven liberated bhikkhus, 
Who with lust and hatred utterly destroyed 
Have crossed over attachment to the world.”








[The Blessed One:]
180 “Just so it was at that time, 
As you say, O Bhaggava:114 
In the past you were the potter, <78> 
Ghaṭīkara in Vehaḷiṅga. 
You supported your mother and father then 
As a lay follower of the Buddha Kassapa.


 



181 “You abstained from sexual intercourse, 
You were celibate, free from carnal ties. 
You were my fellow villager, 
In the past you were my friend.” 





 



182 Such was the meeting that took place 
Between those friends from the past, 
Both now inwardly developed, 
Bearers of their final bodies.115












<79>


VI. OLD AGE




51 (1) Old Age



[A devatā:]
183 “What is good until old age? 
What is good when established? 
What is the precious gem of humans? 
What is hard for thieves to steal?”








[The Blessed One:]
184 “Virtue is good until old age; 
Faith is good when established; 
Wisdom is the precious gem of humans; 
Merit is hard for thieves to steal.”










52 (2) Undecaying <80>




185 “What is good by not decaying? 
What is good when made secure? 
What is the precious gem of humans? 
What cannot be stolen by thieves?”116 [37]


 



186 “Virtue is good by not decaying; 
Faith is good when made secure; 
Wisdom is the precious gem of humans; 
Merit cannot be stolen by thieves.”







53 (3) The Friend




187 “What is the friend of one on a journey? 
What is the friend in one’s own home? 
What is the friend of one in need? 
What is the friend in the future life?”117 





 



188 “A caravan is the friend of one on a journey; <81> 
A mother is the friend in one’s own home; 
A comrade when the need arises 
Is one’s friend again and again. 
The deeds of merit one has done—
That is the friend in the future life.”







54 (4) Support




189 “What is the support of human beings? 
What is the best companion here? 
The creatures who dwell on the earth—
By what do they sustain their life?”


 



190 “Sons are the support of human beings, 
A wife the best companion; 
The creatures who dwell on the earth 
Sustain their life by rain.”118 <82>







55 (5) Produces (1)




191 “What is it that produces a person? 
What does he have that runs around? 
What enters upon saṃsāra? 
What is his greatest fear?” <83>


 



192 “It is craving that produces a person; 
His mind is what runs around; 
A being enters upon saṃsāra; 
Suffering is his greatest fear.”







56 (6) Produces (2)




193 “What is it that produces a person? 
What does he have that runs around? 
What enters upon saṃsāra? 
From what is he not yet freed?”


 



194 “Craving is what produces a person; 
His mind is what runs around; 
A being enters upon saṃsāra; 
He is not freed from suffering.” [38]







57 (7) Produces (3)




195 “What is it that produces a person? 
What does he have that runs around? 
What enters upon saṃsāra? 
What determines his destiny?”


 



196 “Craving is what produces a person; 
His mind is what runs around; 
A being enters upon saṃsāra; 
Kamma determines his destiny.”







58 (8) The Deviant Path




197 “What is declared the deviant path? 
What undergoes destruction night and day? <84> 
What is the stain of the holy life? 
What is the bath without water?”


 



198 “Lust is declared the deviant path; 
Life undergoes destruction night and day; 
Women are the stain of the holy life: 
Here menfolk are enmeshed. 
Austerity and the holy life—
That is the bath without water.”119








59 (9) Partner




199 “What is a person’s partner? 
What is it that instructs him? 
Taking delight in what is a mortal 
Released from all suffering?”


 



200 “Faith is a person’s partner, 
And wisdom is what instructs him. <85> 
Taking delight in Nibbāna, a mortal 
Is released from all suffering.”










60 (10) Poetry




201 “What is the scaffolding of verses? 
What constitutes their phrasing? 
On what base do verses rest? 
What is the abode of verses?”


 



202 “Metre is the scaffolding of verses; 
Syllables constitute their phrasing; 
Verses rest on a base of names; 
The poet is the abode of verses.”120









[39] <86>


VII. WEIGHED DOWN




61 (1) Name




203 “What has weighed down everything? 
What is most extensive? 
What is the one thing that has 
All under its control?”





 



204 “Name has weighed down everything; 
Nothing is more extensive than name. <87> 
Name is the one thing that has 
All under its control.”121








62 (2) Mind




205 “By what is the world led around? 
By what is it dragged here and there? 
What is the one thing that has 
All under its control?”


 



206 “The world is led around by mind; 
By mind it’s dragged here and there. 
Mind is the one thing that has 
All under its control.”122








63 (3) Craving




207 “By what is the world led around? 
By what is it dragged here and there? <88> 
What is the one thing that has 
All under its control?”


 



208 “The world is led around by craving; 
By craving it‘s dragged here and there. 
Craving is the one thing that has 
All under its control.”







64 (4) Fetter




209 “By what is the world tightly fettered? 
What is its means of travelling about? 
What is it that one must forsake 
In order to say, ‘Nibbāna’?”


 



210 “The world is tightly fettered by delight; 
Thought is its means of travelling about. 
Craving is what one must forsake 
In order to say, ‘Nibbāna.’”123 <89>







65 (5) Bondage




211 “By what is the world held in bondage? 
What is its means of travelling about? 
What is it that one must forsake 
To cut off all bondage?” [40]


 



212 “The world is held in bondage by delight; 
Thought is its means of travelling about. 
Craving is what one must forsake 
To cut off all bondage.”







66 (6) Afflicted




213 “By what is the world afflicted? 
By what is it enveloped? 
By what dart has it been wounded? 
With what is it always burning?”124 <90>


 



214 “The world is afflicted with death, 
Enveloped by old age; 
Wounded by the dart of craving, 
It is always burning with desire.”







67 (7) Ensnared




215 “By what is the world ensnared? 
By what is it enveloped? 
By what is the world shut in? 
On what is the world established?”


 



216 “The world is ensnared by craving; 
It is enveloped by old age; 
The world is shut in by death; 
The world is established on suffering.”125 <91>







68 (8) Shut In




217 “By what is the world shut in? 
On what is the world established? 
By what is the world ensnared? 
By what is it enveloped?”


 



218 “The world is shut in by death; 
The world is established on suffering; 
The world is ensnared by craving; 
It is enveloped by old age.”







69 (9) Desire




219 “By what is the world bound? 
By the removal of what is it freed? 
What is it that one must forsake 
To cut off all bondage?”


 



220 “By desire is the world bound; 
By the removal of desire it is freed. 
Desire is what one must forsake <92> 
To cut off all bondage.” [41]







70 (10) World




221 “In what has the world arisen? 
In what does it form intimacy? 
By clinging to what is the world 
Harassed in regard to what?”


 



222 “In six has the world arisen; 
In six it forms intimacy; 
By clinging to six the world 
Is harassed in regard to six.”126









<93>


VIII. HAVING SLAIN




71 (1) Having Slain



At Sāvatthī. Standing to one side, that devatā addressed the Blessed One in verse:
223 “Having slain what does one sleep soundly? 
Having slain what does one not sorrow? 
What is the one thing, O Gotama, 
Whose killing you approve?”127









[The Blessed One:]
224 “Having slain anger, one sleeps soundly; 
Having slain anger, one does not sorrow; 
The killing of anger, O devatā, 
With its poisoned root and honeyed tip: 
This is the killing the noble ones praise, 
For having slain that, one does not sorrow.”128











72 (2) Chariot




225 “What is the token of a chariot? 
What, the token of a fire? 
What is the token of a country? 
What, the token of a woman?”129 [42] <94>


 



226 “A standard is the token of a chariot; 
Smoke, the token of a fire; 
The king is a country’s token; 
A husband, the token of a woman.”







73 (3) Treasure




227 “What here is a man’s best treasure? 
What practised well brings happiness? 
What is really the sweetest of tastes? 
How lives the one whom they say lives best?”


 



228 “Faith is here a man’s best treasure; 
Dhamma practised well brings happiness; 
Truth is really the sweetest of tastes; <95> 
One living by wisdom they say lives best.”130








74 (4) Rain



[A devatā:]
229 “What is the best of things that rise up? 
What excels among things that fall down? 
What is the best of things that go forth? 
Who is the most excellent of speakers?”








[Another devatā:]
230 “A seed is the best of things that rise up; 
Rain excels among things that fall down; 
Cattle are the best of things that go forth; 
A son is the most excellent of speakers.”131









[The Blessed One:]
231 “Knowledge is the best of things that rise up; 
Ignorance excels among things that fall down; 
The Saṅgha is the best of things that go forth; 
The most excellent of speakers is the Buddha.”132 













75 (5) Afraid <96>




232 “Why are so many people here afraid 
When the path has been taught with many bases?133 
I ask you, O Gotama, broad of wisdom: 
On what should one take a stand 
To have no fear of the other world?”


 



233 “Having directed speech and mind rightly, 
Doing no evil deeds with the body, 
Dwelling at home with ample food and drink, [43] 
Faithful, gentle, generous, amiable: 
When one stands on these four things, 
Standing firmly on the Dhamma, 
One need not fear the other world.”134








76 (6) Does Not Decay




234 “What decays, what does not decay? 
What is declared the deviant path? <97> 
What is the impediment to [wholesome] states? 
What undergoes destruction night and day? 
What is the stain of the holy life? 
What is the bath without water?


 



235 “How many fissures are there in the world 
Wherein the mind does not stand firm? 
We’ve come to ask the Blessed One this: 
How are we to understand it?”


 



236 “The physical form of mortals decays, 
Their name and clan does not decay. 
Lust is declared the deviant path, 
Greed the impediment to [wholesome] states.


 



237 “Life undergoes destruction night and day; 
Women are the stain of the holy life: 
Here’s where menfolk are enmeshed. 
Austerity and the holy life—
That is the bath without water. <98>





 



238 “There are six fissures in the world 
Wherein the mind does not stand firm: 
Laziness and negligence, 
Indolence, lack of self-control, 
Drowsiness and lethargy—
Avoid these fissures completely.”135








77 (7) Sovereignty




239 “What is sovereignty in the world? 
What ranks as the best of goods? 
What in the world is a rusty sword? 
What in the world is considered a plague?


 



240 “Whom do they arrest when he takes away? 
And who, when he takes away, is dear? 
In whom do the wise take delight 
When he returns again and again?” <99>


 



241 “Mastery is sovereignty in the world; 
A woman ranks as the best of goods;136 
In the world anger is a rusty sword; 
Thieves in the world are considered a plague.137



 



242 “They arrest a thief when he takes away, 
But an ascetic who takes away is dear. 
The wise take delight in an ascetic 
When he returns again and again.” [44]







78 (8) Love




243 “What should he not give who loves the good? 
What should a mortal not relinquish? 
What should one release when it’s good, 
But not release when it’s bad?”


 



244 “A person should not give himself away; <100> 
He should not relinquish himself.138 
One should release speech that is good, 
But not speech that is bad.”










79 (9) Provisions for a Journey




245 “What secures provisions for a journey? 
What is the abode of wealth? 
What drags a person around? 
What in the world is hard to discard? 
By what are many beings bound 
Like birds caught in a snare?”


 



246 “Faith secures provisions for a journey; 
Fortune is the abode of wealth; 
Desire drags a person around; 
Desire is hard to discard in the world. 
By desire many beings are bound <101> 
Like birds caught in a snare.”







80 (10) Source of Light




247 “What is the source of light in the world? 
What in the world is the wakeful one? 
What are [the colleagues] of those living by work? 
What is one’s course of movement?


 



248 “What nurtures both the slack and active 
Just as a mother nurtures her child? 
The creatures who dwell on the earth—
By what do they sustain their life?”


 



249 “Wisdom is the source of light in the world; 
Mindfulness, in the world, is the wakeful one; 
Cattle are [the colleagues] of those living by work; <102> 
One’s course of movement is the furrow.139



 



250 “Rain nurtures both the slack and active 
Just as a mother nurtures her child. 
Those creatures who dwell on the earth 
Sustain their life by rain.”










81 (11) Without Conflict




251 “Who here in the world are placid? 
Whose mode of life is not squandered? 
Who here fully understand desire? 
Who enjoy perpetual freedom? [45]


 



252 “Whom do parents and brothers worship 
When he stands firmly established? 
Who is the one of humble birth 
That even khattiyas here salute?” <103>


 



253 “Ascetics are placid in the world; 
The ascetic life is not squandered; 
Ascetics fully understand desire; 
They enjoy perpetual freedom.


 



254 “Parents and brothers worship an ascetic 
When he stands firmly established.140 
Though an ascetic be of humble birth 
Even khattiyas here salute him.”













[46] <104>


Chapter II


2 Devaputtasaṃyutta Connected Discourses with Young Devas





 I. THE FIRST SUBCHAPTER (SURIYA)




1 (1) Kassapa (1)



Thus have I heard. On one occasion the Blessed One was dwelling at Sāvatthī in Jeta’s Grove, Anāthapiṇḍika’s Park. Then, when the night had advanced, the young deva Kassapa, of stunning beauty, illuminating the entire Jeta’s Grove, approached the Blessed One.141 Having approached, he paid homage to the Blessed One, stood to one side, and said to the Blessed One:


“The Blessed One has revealed the bhikkhu but not the instruction to the bhikkhu.”142



“Well then, Kassapa, clear up this point yourself.”143




255 “He should train in well-spoken counsel, 
And in the exercise of an ascetic, 
In a solitary seat, alone, 
And in the calming of the mind.”144 <105>





This is what the young deva Kassapa said. The Teacher approved. Then the young deva Kassapa, thinking, “The Teacher has approved of me,” paid homage to the Blessed One and, keeping him on the right, he disappeared right there.







2 (2) Kassapa (2)



At Sāvatthī. Standing to one side, the young deva Kassapa recited this verse in the presence of the Blessed One:
256 “A bhikkhu should be a meditator, 
One who is liberated in mind, 
If he desires the heart’s attainment, 
Bent on that as his advantage. 
Having known the world’s rise and fall, 
Let him be lofty in mind and unattached.”145 [47]










3 (3) Māgha



At Sāvatthī. Then, when the night had advanced, the young deva Māgha, of stunning beauty, illuminating the entire Jeta’s Grove, approached the Blessed One. Having approached, he paid homage to the Blessed One, stood to one side, <106> and addressed the Blessed One in verse:146 
257 “Having slain what does one sleep soundly? 
Having slain what does one not sorrow? 
What is the one thing, O Gotama, 
Whose killing you approve?”


 



258 “Having slain anger, one sleeps soundly; 
Having slain anger, one does not sorrow; 
The killing of anger, O Vatrabhū, 
With its poisoned root and honeyed tip: 
This is the killing the noble ones praise, 
For having slain that, one does not sorrow.”










4 (4) Māgadha



At Sāvatthī. Standing to one side, the young deva Māgadha addressed the Blessed One in verse:
259 “How many sources of light are in the world 
By means of which the world is illumined? <107> 
We’ve come to ask the Blessed One this: 
How are we to understand it?”


 



260 “There are four sources of light in the world; 
A fifth one is not found here. 
The sun shines by day, 
The moon glows at night, 
261 And fire flares up here and there 
Both by day and at night. 
But the Buddha is the best of those that shine: 
He is the light unsurpassed.”










5 (5) Dāmali



At Sāvatthī. Then, when the night had advanced, the young deva Dāmali, of stunning beauty, illuminating the entire Jeta’s Grove, approached the Blessed One. Having approached, he paid homage to the Blessed One, stood to one side, and recited this verse in the presence of the Blessed One:
262 “This should be done by the brahmin: 
Striving without weariness, <108> 
That by his abandoning of sensual desires 
He does not yearn for existence.”147



 



263 “For the brahmin there is no task to be done, 
[O Dāmali,” said the Blessed One], 
“For the brahmin has done what should be done. 
While he has not gained a footing in the river, [48] 
A man will strain with all his limbs; 
But a footing gained, standing on the ground, 
He need not strain for he has gone beyond.


 



264 “This is a simile for the brahmin, O Dāmali, 
For the taintless one, the discreet meditator. 
Having reached the end of birth and death, 
He need not strain for he has gone beyond.”148 <109> 













6 (6) Kāmada



At Sāvatthī. Standing to one side, the young deva Kāmada said to the Blessed One:


“Hard to do, Blessed One! Very hard to do, Blessed One!”149




265 “They do even what is hard to do, 
[O Kāmada,” said the Blessed One,] 
“The trainees endowed with virtue, steadfast. 
For one who has entered the homeless life 
Contentment brings along happiness.”





“That is hard to gain, Blessed One, namely, contentment.”



266 “They gain even what is hard to gain, 
[O Kāmada,” said the Blessed One,] 
“Who delight in calming the mind, 
Whose minds, day and night, 
Take delight in development.”





“That is hard to concentrate, Blessed One, namely, the mind.”



267 “They concentrate even what is hard to concentrate, 
[O Kāmada,” said the Blessed One,] 
“Who delight in calming the faculties. 
Having cut through the net of Death, 
The noble ones, O Kāmada, go their way.”





“The path is impassable and uneven, Blessed One.”150 <110>



268 “Though the path is impassable and uneven, 
The noble ones walk it, Kāmada. 
The ignoble ones fall down head first, 
Right there on the uneven path, 
But the path of the noble ones is even, 
For the noble are even amidst the uneven.”







7 (7) Pañcālacaṇḍa



At Sāvatthī. Standing to one side, the young deva Pañcālacaṇḍa recited this verse in the presence of the Blessed One:






269 “The one of broad wisdom has indeed found 
The opening in the midst of confinement, 
The Buddha who discovered jhāna, 
The withdrawn chief bull, the sage.”151



 



270 “Even in the midst of confinement they find it, 
[O Pañcālacaṇḍa,” said the Blessed One,] <111> 
“The Dhamma for the attainment of Nibbāna—
Those who have acquired mindfulness, 
Those perfectly well concentrated.”152 [49]







8 (8) Tāyana



At Sāvatthī. Then, when the night had advanced, the young deva Tāyana, formerly the founder of a religious sect, of stunning beauty, illuminating the entire Jeta’s Grove, approached the Blessed One.153 Having approached, he paid homage to the Blessed One, stood to one side, and recited these verses in the presence of the Blessed One:
271 “Having exerted oneself, cut the stream! 
Dispel sensual desires, O brahmin! 
Without having abandoned sensual desires, 
A sage does not reach unity.154



 



272 “If one would do what should be done, 
One should firmly exert oneself. <112> 
For a slack wanderer’s life 
Only scatters more dust.


 



273 “Better left undone is the misdeed, 
A deed that later brings repentance. 
Better done is the good deed 
Which when done is not repented.


 



274 “As kusa-grass, wrongly grasped, 
Only cuts one’s hand, 
So the ascetic life, wrongly taken up, 
Drags one down to hell.





 



275 “Any deed that is slackly done, 
Any corrupted vow, 
A holy life that breeds suspicion, 
Does not yield great fruit.”155









This is what the young deva Tāyana said. Having said this, he paid homage to the Blessed One and, keeping him on the right, he disappeared right there.


Then, when the night had passed, the Blessed One addressed the bhikkhus thus: “Bhikkhus, last night, when the night had advanced, the young deva Tāyana, formerly the founder of a religious sect ... <113> ... approached me ... and in my presence recited these verses:
276–80 “‘Having exerted oneself, cut the stream!… [50] … 
Does not yield great fruit.’








“This is what the young deva Tāyana said. Having said this, he paid homage to me and, keeping me on the right, he disappeared right there. Learn Tāyana’s verses, bhikkhus. Master <114> Tāyana’s verses, bhikkhus. Remember Tāyana’s verses, bhikkhus. Tāyana’s verses are beneficial, bhikkhus, they pertain to the fundamentals of the holy life.”




9 (9) Candimā



At Sāvatthī. Now on that occasion the young deva Candimā had been seized by Rāhu, lord of the asuras.156 Then, recollecting the Blessed One, the young deva Candimā on that occasion recited this verse:
281 “Let homage be to you, the Buddha! 
O hero, you are everywhere released. 
I have fallen into captivity, 
So please be my refuge.”








Then, referring to the young deva Candimā, the Blessed One addressed Rāhu, lord of the asuras, in verse: 
282 “Candimā has gone for refuge 
To the Tathāgata, the Arahant. 
Release Candimā, O Rāhu, 
Buddhas have compassion for the world.”











Then Rāhu, lord of the asuras, released the young deva Candimā and hurriedly approached Vepacitti, lord of the asuras.157 Having approached, shocked and terrified, he stood to one side. <115> Then, as he stood there, Vepacitti, lord of the asuras, addressed him in verse:
283 “Why, Rāhu, did you come in a hurry? 
Why did you release Candimā? 
Having come as if in shock, 
Why do you stand there frightened?”


 



284 “My head would have split in seven parts, 
While living I would have found no ease, 
If, when chanted over by the Buddha’s verse, 
I had not let go of Candimā.” [51]










10 (10) Suriya



At Sāvatthī. Now on that occasion the young deva Suriya had been seized by Rāhu, lord of the asuras.158 Then, recollecting the Blessed One, the young deva Suriya on that occasion recited this verse:
285 “Let homage be to you, the Buddha! 
O hero, you are everywhere released. 
I have fallen into captivity, 
So please be my refuge.” <116>








Then, referring to the young deva Suriya, the Blessed One addressed Rāhu, lord of the asuras, in verse:
286 “Suriya has gone for refuge 
To the Tathāgata, the Arahant. 
Release Suriya, O Rāhu, 
Buddhas have compassion for the world.


 



287 “While moving across the sky, O Rāhu, 
Do not swallow the radiant one, 
The maker of light in darkness, 
The disk of fiery might in the gloom. 
Rāhu, release my child Suriya.”159









Then Rāhu, lord of the asuras, released the young deva Suriya and hurriedly approached Vepacitti, lord of the asuras. Having approached, shocked and terrified, he stood to one side. Then, as he stood there, Vepacitti, lord of the asuras, addressed him in verse:
288 “Why, Rāhu, did you come in a hurry? 
Why did you release Suriya? 
Having come as if in shock, <117> 
Why do you stand there frightened?”


 



289 “My head would have split in seven parts, 
While living I would have found no ease, 
If, when chanted over by the Buddha’s verses, 
I had not let go of Suriya.”











II. ANĀTHAPIṆḌIKA




11 (1) Candimasa



At Sāvatthī. Then, when the night had advanced, the young deva Candimasa, of stunning beauty, illuminating the entire Jeta’s Grove, [52] approached the Blessed One. Having approached, he paid homage to the Blessed One, stood to one side, <118> and recited this verse in the presence of the Blessed One:
290 “They will surely reach to safety 
Like deer in a mosquito-free marsh, 
Who, having attained the jhānas, 
Are unified, discreet, mindful.”160









[The Blessed One:]
291 “They will surely reach the far shore 
Like a fish when the net is cut, 
Who, having attained the jhānas, 
Are diligent, with flaws discarded.”161











12 (2) Veṇhu



At Sāvatthī. Standing to one side, the young deva Veṇhu recited this verse in the presence of the Blessed One:162 
292 “Happy indeed are those human beings 
Attending on the Fortunate One, 
Applying themselves to Gotama’s Teaching, 
Who train in it with diligence.”163 <119>


 



293 “When the course of teaching is proclaimed by me, 
[O Veṇhu,” said the Blessed One,] 
“Those meditators who train therein, 
Being diligent at the proper time, 
Will not come under Death’s control.”










13 (3) Dīghalaṭṭhi



Thus have I heard. On one occasion the Blessed One was dwelling at Rājagaha in the Bamboo Grove, the Squirrel Sanctuary. Then, when the night had advanced, the young deva Dīghalaṭṭhi, of stunning beauty, illuminating the entire Bamboo Grove, approached the Blessed One. Having approached, he paid homage to the Blessed One, stood to one side, and recited this verse in the presence of the Blessed One:
294 “A bhikkhu should be a meditator, 
One who is liberated in mind, 
If he desires the heart’s attainment, 
Bent on that as his advantage. 
Having known the world’s rise and fall, <120> 
Let him be lofty in mind and unattached.”










14 (4) Nandana



Standing to one side, the young deva Nandana addressed the Blessed One in verse: 
295 “I ask you, Gotama, broad of wisdom—
Unobstructed is the Blessed One’s knowledge and vision: 
[53] 
What is he like whom they call virtuous? 
What is he like whom they call wise? 
What is he like who has passed beyond suffering? 
What is he like whom the devatās worship?”


 



296 “One virtuous, wise, of developed mind, 
Concentrated, mindful, enjoying jhāna, 
For whom all sorrows are gone, abandoned, 
A taint-destroyer bearing his final body:


 



297 It is such a one that they call virtuous, <121> 
Such a one that they call wise, 
Such a one has passed beyond suffering, 
Such a one the devatās worship.”










15 (5) Candana



Standing to one side, the young deva Candana addressed the Blessed One in verse:
298 “Who here crosses over the flood, 
Unwearying by day and night? 
Who does not sink in the deep, 
Without support, without a hold?”164



 



299 “One always perfect in virtue, 
Endowed with wisdom, well concentrated, 
One energetic and resolute 
Crosses the flood so hard to cross.


 



300 “One who desists from sensual perception, 
Who has overcome the fetter of form, <122> 
Who has destroyed delight in existence—
He does not sink in the deep.”165














16 (6) Vasudatta



Standing to one side, the young deva Vasudatta recited this verse in the presence of the Blessed One:
301 “As if smitten by a sword, 
As if his head were on fire, 
A bhikkhu should wander mindfully 
To abandon sensual lust.”


 



302 “As if smitten by a sword, 
As if his head were on fire, 
A bhikkhu should wander mindfully 
To abandon identity view.”










17 (7) Subrahmā



<123> Standing to one side, the young deva Subrahmā addressed the Blessed One in verse:166 
303 “Always frightened is this mind, 
The mind is always agitated [54] 
About unarisen problems 
And about arisen ones. 
If there exists release from fear, 
Being asked, please declare it to me.”167



 



304 “Not apart from enlightenment and austerity, 
Not apart from restraint of the sense faculties, 
Not apart from relinquishing all, 
Do I see any safety for living beings.”168









This is what the Blessed One said…. He [the young deva] disappeared right there.




18 (8) Kakudha



Thus have I heard. On one occasion the Blessed One was dwelling at Sāketa in the Añjana Grove, the Deer Park. Then, when the night had advanced, the young deva Kakudha, <124> of stunning beauty, illuminating the entire Añjana Grove, approached the Blessed One. Having approached, he paid homage to the Blessed One, stood to one side, and said to him:


“Do you delight, ascetic?”


“Having gained what, friend?”


“Then, ascetic, do you sorrow?”


“What has been lost, friend?”


“Then, ascetic, do you neither delight nor sorrow?”


“Yes, friend.”



305 “I hope that you’re untroubled, bhikkhu. 
I hope no delight is found in you. 
I hope that when you sit all alone 
Discontent doesn’t spread over you.”169



 



306 “Truly, I’m untroubled, spirit, 
Yet no delight is found in me. 
And when I’m sitting all alone <125> 
Discontent doesn’t spread over me.”


 



307 “How are you untroubled, bhikkhu? 
How is no delight found in you? 
How come, when you sit all alone, 
Discontent doesn’t spread over you?”


 



308 “Delight comes to one who is miserable, 
Misery to one filled with delight. 
As a bhikkhu undelighted, untroubled: 
That’s how you should know me, friend.”


 



309 “After a long time at last I see 
A brahmin who is fully quenched, 
A bhikkhu undelighted, untroubled, 
Who has crossed over attachment to the world.”170








19 (9) Uttara



Setting at Rājagaha. Standing to one side, the young deva Uttara recited this verse in the presence of the Blessed One: [55] <126> 
310 “Life is swept along, short is the life span; 
No shelters exist for one who has reached old age. 
Seeing clearly this danger in death, 
One should do deeds of merit that bring happiness.”


 



311 “Life is swept along, short is the life span; 
No shelters exist for one who has reached old age. 
Seeing clearly this danger in death, 
A seeker of peace should drop the world’s bait.”










20 (10) Anāthapiṇḍika



Standing to one side, the young deva Anāthapiṇḍika recited these verses in the presence of the Blessed One:
312 “This indeed is that Jeta’s Grove, 
The resort of the Order of seers, 
Dwelt in by the Dhamma King, 
A place that gives me joy.


 



313 “Action, knowledge, righteousness, 
Virtue, an excellent life: 
By this are mortals purified, <127> 
Not by clan or wealth.


 



314 “Therefore a person who is wise, 
Out of regard for his own good, [56] 
Should carefully examine the Dhamma: 
Thus he is purified in it.


 



315 “Sāriputta truly is endowed with wisdom, 
With virtue and with inner peace. 
Even a bhikkhu who has gone beyond 
At best can only equal him.”








This is what the young deva Anāthapiṇḍika said. Having said this, he paid homage to the Blessed One and, keeping him on the right, he disappeared right there.


Then, when the night had passed, the Blessed One addressed the bhikkhus thus: “Bhikkhus, last night, when the night had advanced, a certain young deva … approached me … and in my presence recited these verses:
316–19 “‘This indeed is that Jeta’s Grove, ... <128> At best can only equal him.’








“This is what that young deva said. Having said this, he paid homage to me and, keeping me on the right, he disappeared right there.”


When this was said, the Venerable Ānanda said to the Blessed One: “Venerable sir, that young deva must surely have been Anāthapiṇḍika. For Anāthapiṇḍika the householder had full confidence in the Venerable Sāriputta.”


“Good, good, Ānanda! You have drawn the right inference by reasoning.171 For that young deva, Ānanda, was Anāthapiṇḍika.”





<129>


III. VARIOUS SECTARIANS




21 (1) Siva



Thus have I heard. On one occasion the Blessed One was dwelling at Sāvatthī in Jeta’s Grove, Anāthapiṇḍika’s Park. Then, when the night had advanced, the young deva Siva, of stunning beauty, illuminating the entire Jeta’s Grove, approached the Blessed One. Having approached, he paid homage to the Blessed One, stood to one side, and recited these verses in the presence of the Blessed One:172 
320 “One should associate only with the good; 
With the good one should foster intimacy. 
Having learnt the true Dhamma of the good, 
One becomes better, never worse. <130>


 



321 “One should associate only with the good; 
With the good one should foster intimacy. 
Having learnt the true Dhamma of the good, 
Wisdom is gained, but not from another.


 



322 “One should associate only with the good; 
With the good one should foster intimacy. 
Having learnt the true Dhamma of the good, 
One does not sorrow in the midst of sorrow.


 



323 “One should associate only with the good; 
With the good one should foster intimacy. [57] 
Having learnt the true Dhamma of the good, 
One shines amidst one’s relations.


 



324 “One should associate only with the good; 
With the good one should foster intimacy. 
Having learnt the true Dhamma of the good, 
Beings fare on to a good destination.


 



325 “One should associate only with the good; 
With the good one should foster intimacy. 
Having learnt the true Dhamma of the good, 
Beings abide comfortably.” <131>








Then the Blessed One replied to the young deva Siva in verse:
326 “One should associate only with the good; 
With the good one should foster intimacy. 
Having learnt the true Dhamma of the good, 
One is released from all suffering.”










22 (2) Khema



Standing to one side, the young deva Khema recited these verses in the presence of the Blessed One:
327 “Foolish people devoid of wisdom 
Behave like enemies towards themselves. 
They go about doing evil deeds 
Which yield only bitter fruit.


 



328 “That deed is not well performed 
Which, having been done, is then repented, 
The result of which one experiences 
Weeping with a tearful face.





 



329 “But that deed is well performed 
Which, having been done, is not repented, 
The result of which one experiences 
Joyfully with a happy mind.”173 <132>








[The Blessed One:]
330 “One should promptly do the deed 
One knows leads to one’s own welfare; 
The thinker, the wise one, should not advance 
With the reflection of the carter.


 



331 “As the carter who left the highway, 
A road with an even surface, 
And entered upon a rugged bypath 
Broods mournfully with a broken axle—


332 “So the fool, having left the Dhamma 
To follow a way opposed to Dhamma, 
When he falls into the mouth of Death 
Broods like the carter with a broken axle.”174











23 (3) Serī



Standing to one side, the young deva Serī addressed the Blessed One in verse: <133>
333 “They always take delight in food, 
Both devas and human beings. 
So what sort of spirit could it be 
That does not take delight in food?”


 



334 “When they give out of faith 
With a heart of confidence, 
Food accrues to [the giver] himself 
Both in this world and the next.


 



335 “Therefore, having removed stinginess, 
The conqueror of the stain should give a gift. 
Merits are the support for living beings 
[When they arise] in the other world.” [58]











“It is wonderful, venerable sir! It is amazing, venerable sir! How well this was stated by the Blessed One:
336–37 “‘When they give out of faith ... <134> 
[When they arise] in the other world.’








“Once in the past, venerable sir, I was a king named Serī, a donor, a philanthropist, one who spoke in praise of giving. At the four gates I had gifts given to ascetics, brahmins, paupers, wayfarers, mendicants, and beggars. Then, venerable sir, the harem women came to me and said: ‘Your majesty gives gifts, but we do not give gifts. It would be good if, with your majesty’s assistance, we too might give gifts and do meritorious deeds.’ It occurred to me: ‘I am a donor, a philanthropist, one who speaks in praise of giving. So when they say, “Let us give gifts,” what am I to say to them?’ So, venerable sir, I gave the first gate to the harem women. There the harem women gave gifts, and my gifts returned to me. <135>


“Then, venerable sir, my khattiya vassals came to me and said: ‘Your majesty gives gifts, the harem women give gifts, but we do not give gifts. It would be good if, with your majesty’s assistance, we too might give gifts and do meritorious deeds.’ It occurred to me: ‘I am a donor….’ So, venerable sir, I gave the second gate to the khattiya vassals. There the khattiya vassals gave gifts, and my gifts returned to me.


“Then, venerable sir, my troops came to me … [59] … So, venerable sir, I gave the third gate to the troops. There the troops gave gifts, and my gifts returned to me. <136>


“Then, venerable sir, the brahmins and householders came to me … So, venerable sir, I gave the fourth gate to the brahmins and householders. There the brahmins and householders gave gifts, and my gifts returned to me.


“Then, venerable sir, my men came to me and said: ‘Now your majesty is not giving gifts anywhere.’175 When this was said, I told those men: ‘Well then, I say, send half of the revenue generated in the outlying provinces from there to the palace. There itself give half as gifts to ascetics, brahmins, paupers, wayfarers, mendicants, and beggars.’


“I did not reach any limit, venerable sir, to the meritorious deeds that I did for such a long time, to the wholesome deeds that I did for such a long time, <137> such that I could say: ‘There is just so much merit,’ or ‘There is just so much result of merit,’ or ‘For just so long am I to dwell in heaven.’ It is wonderful, venerable sir! It is amazing, venerable sir! How well this was stated by the Blessed One:
338 “‘When they give out of faith 
With a heart of confidence, 
Food accrues to [the giver] himself 
Both in this world and the next.


 



339 “‘Therefore, having removed stinginess, 
The conqueror of the stain should give a gift. 
Deeds of merit are the support for living beings 
[When they arise] in the other world.’” [60]










24 (4) Ghaṭīkāra



Standing to one side, the young deva Ghaṭīkāra recited this verse in the presence of the Blessed One:…
340–52 “Seven bhikkhus reborn in Avihā 
Have been fully liberated.…” 
... (verses 340–52 = verses 170–82, in 1:50) <138–41>… 
Both now inwardly developed, 
Bearers of their final bodies. [61]










25 (5) Jantu



Thus have I heard. On one occasion a number of bhikkhus were dwelling among the Kosalans in a little forest hut on a slope of the Himalayas—restless, puffed up, personally vain, rough-tongued, rambling in their talk, muddle-minded, without clear comprehension, unconcentrated, scatter-brained, loose in their sense faculties.176



Then, on the Uposatha day of the fifteenth, the young deva Jantu approached those bhikkhus and addressed them in verses:177 
353 “In the past the bhikkhus lived happily, 
The disciples of Gotama. 
Without wishes they sought their alms, 
Without wishes they used their lodgings. 
Having known the world’s impermanence, 
They made an end to suffering.


 



354 “But now like headmen in a village 
They make themselves hard to maintain. 
They eat and eat and then lie down, <142> 
Infatuated in others’ homes. 178



 



355 “Having reverently saluted the Saṅgha, 
I here speak only about some: 
They are rejected, without protector, 
Become just like the dead.179



 



356 “My statement is made with reference 
To those who dwell in negligence. 
As for those who dwell in diligence, 
To them I humbly pay homage.”










26 (6) Rohitassa



At Sāvatthī. Standing to one side, the young deva Rohitassa said to the Blessed One:


“Is it possible, venerable sir, by travelling to know or to see or to reach the end of the world, where one is not born, does not age, does not die, does not pass away, and is not reborn?” <143>


“As to that end of the world, friend, where one is not born, does not age, does not die, does not pass away, and is not reborn—I say that it cannot be known, seen, or reached by travelling.” 180



“It is wonderful, venerable sir! It is amazing, venerable sir! How well this was stated by the Blessed One: ‘As to that end of the world, friend, … I say that it cannot be known, seen, or reached by travelling.’


“Once in the past, venerable sir, I was a seer named Rohitassa, son of Bhoja, possessed of spiritual power, able to travel through the sky. [62] My speed was such, venerable sir, that I could move just as swiftly as a firm-bowed archer—trained, skilful, practised, experienced—could easily shoot past the shadow of a palmyra tree with a light arrow.181 My stride was such, venerable sir, that it seemed to reach from the eastern ocean to the western ocean. Then, venerable sir, the wish arose in me: ‘I will reach the end of the world by travelling.’ <144> Possessing such speed and such a stride, and having a life span of a hundred years, living for a hundred years, I travelled for a hundred years, without pausing except to eat, drink, take meals and snacks, to defecate and urinate, to sleep and dispel fatigue; yet I died along the way without having reached the end of the world.


“It is wonderful, venerable sir! It is amazing, venerable sir! How well this was stated by the Blessed One: ‘As to that end of the world, friend, where one is not born, does not age, does not die, does not pass away, and is not reborn—I say that it cannot be known, seen, or reached by travelling.’”


“However, friend, I say that without having reached the end of the world there is no making an end to suffering. It is, friend, in just this <145> fathom-high carcass endowed with perception and mind that I make known the world, the origin of the world, the cessation of the world, and the way leading to the cessation of the world.182




357 “The world’s end can never be reached 
By means of travelling [through the world], 
Yet without reaching the world’s end 
There is no release from suffering.


 



358 “Therefore, truly, the world-knower, the wise one, 
Gone to the world’s end, fulfiller of the holy life, 
Having known the world’s end, at peace, 
Longs not for this world or another.”







27 (7) Nanda



Standing to one side, the young deva Nanda recited this verse in the presence of the Blessed One:
359 “Time flies by, the nights swiftly pass; 
The stages of life successively desert us. 
Seeing clearly this danger in death, 
One should do deeds of merit that bring happiness.”


 



360 “Time flies by, the nights swiftly pass; 
The stages of life successively desert us. [63] 
Seeing clearly this danger in death, 
A seeker of peace should drop the world’s bait.” <146>










28 (8) Nandivisāla



Standing to one side, the young deva Nandivisāla addressed the Blessed One in verse:
361 “Having four wheels and nine doors, 
Filled up and bound with greed, 
Born from a bog, O great hero! 
How does one escape from it?”


 



362 “Having cut the thong and the strap, 
Having cut off evil desire and greed, 
Having drawn out craving with its root: 
Thus one escapes from it.”










29 (9) Susīma



<147> At Sāvatthī. Then the Venerable Ānanda approached the Blessed One, paid homage to him, and sat down to one side. The Blessed One then said to him: “Do you too, Ānanda, approve of Sāriputta?”183



“Indeed, venerable sir, who would not approve of the Venerable Sāriputta, unless he were foolish, full of hatred, deluded, or mentally deranged? The Venerable Sāriputta, venerable sir, is wise, one of great wisdom, of wide wisdom, of joyous wisdom, of swift wisdom, of sharp wisdom, of penetrative wisdom.184 The Venerable Sāriputta, venerable sir, has few wishes; he is content, secluded, aloof, energetic. The Venerable Sāriputta, venerable sir, is one who gives advice, one who accepts advice, a reprover, one who censures evil. Indeed, venerable sir, who would not approve of the Venerable Sāriputta, unless he were foolish, full of hatred, deluded, or mentally deranged?” [64]





“So it is, Ānanda, so it is! Indeed, Ānanda, who would not approve of Sāriputta, unless he were foolish, full of hatred, deluded, or mentally deranged? Sāriputta, Ānanda, is wise ... (as above) <148>… unless he were mentally deranged?”


Then, while this praise of the Venerable Sāriputta was being spoken, the young deva Susīma, accompanied by a great assembly of young devas, approached the Blessed One.185 Having approached, he paid homage to the Blessed One, stood to one side, and said to him: “So it is, Blessed One! So it is, Fortunate One! Indeed, venerable sir, who would not approve of the Venerable Sāriputta … (all as above) <149>… unless he were mentally deranged? In my case too, venerable sir, no matter what assembly of young devas I have approached, I have often heard this same report: ‘The Venerable Sāriputta is wise … one who censures evil. Indeed, who would not approve of the Venerable Sāriputta, unless he were foolish, full of hatred, deluded, or mentally deranged?’”


Then, while this praise of the Venerable Sāriputta was being spoken, the young devas in Susīma’s assembly—elated, gladdened, full of rapture and joy—displayed diverse lustrous colours.186 Just as a beryl gem—beautiful, of fine quality, eight-faceted, of excellent workmanship—when placed on a brocade cloth, shines and beams and radiates, <150> so too the young devas in Susīma’s assembly [65] … displayed diverse lustrous colours.


And just as an ornament of finest gold—very skilfully burnished in a furnace by an adroit goldsmith—when placed on a brocade cloth, shines and beams and radiates, so too the young devas in Susīma’s assembly … displayed diverse lustrous colours.


And just as, when the night is fading, the morning star shines and beams and radiates, so too the young devas in Susīma’s assembly ... displayed diverse lustrous colours.187



And just as in the autumn, when the sky is clear and cloudless, the sun, ascending in the sky, <151> dispels all darkness from space as it shines and beams and radiates,188 so too the young devas in Susīma’s assembly—elated, gladdened, full of rapture and joy—displayed diverse lustrous colours.


Then, with reference to the Venerable Sāriputta, the young deva Susīma recited this verse in the presence of the Blessed One: 
363 “He is widely known to be a wise man, 
Sāriputta, who is free of anger; 
Of few wishes, gentle, tamed, 
The seer adorned by the Teacher’s praise.”








Then the Blessed One, with reference to the Venerable Sāriputta, replied to the young deva Susīma in verse:
364 “He is widely known to be a wise man, 
Sāriputta, who is free of anger; 
Of few wishes, gentle, tamed, 
Developed, well tamed, he awaits the time.”189











30 (10) Various Sectarians



Thus have I heard. On one occasion the Blessed One was dwelling at Rājagaha in the Bamboo Grove, the Squirrel Sanctuary. Then, when the night had advanced, a number <152> of young devas, disciples of various sectarian teachers—Asama and Sahalī and Niṅka and Ākoṭaka and Vetambarī and Māṇavagāmiya—of stunning beauty, [66] illuminating the entire Bamboo Grove, approached the Blessed One. Having approached, they paid homage to the Blessed One and stood to one side.190



Then, standing to one side, the young deva Asama spoke this verse referring to Pūraṇa Kassapa in the presence of the Blessed One:
365 “In injuring and killing here, 
In beating and extortion, 
Kassapa did not recognize evil 
Nor see any merit for oneself. 
He indeed taught what is worthy of trust: 
That teacher deserves esteem.”191









Then the young deva Sahalī spoke this verse referring to Makkhali Gosāla in the presence of the Blessed One:192 
366 “By austerity and scrupulousness <153> 
He attained complete self-restraint. 
He abandoned contentious talk with people, 
Refrained from falsehood, a speaker of truth. 
Surely such a one does no evil.”193









Then the young deva Niṅka spoke this verse referring to Nigaṇṭha Nātaputta in the presence of the Blessed One:
367 “A scrupulous discerning bhikkhu, 
Well restrained by the four controls, 
Explaining what is seen and heard: 
Surely, he could not be a sinner.”194









Then the young deva Ākoṭaka spoke this verse referring to various sectarian teachers in the presence of the Blessed One:
368 “Pakudhaka Kātiyāna and the Nigaṇṭha, 
Along with Makkhali and Pūraṇa: 
Teachers of companies, attained to ascetic stature: 
They were surely not far from superior men.”195 <154>








Then the young deva Vetambarī replied to the young deva Ākoṭaka in verse:
369 “Even by howling along the wretched jackal 
Remains a vile beast, never the lion’s peer. 
So though he be the teacher of a group, 
The naked ascetic, speaker of falsehood, 
Arousing suspicion by his conduct, 
Bears no resemblance to superior men.”196 [67]








Then Māra the Evil One took possession of the young deva Vetambarī and recited this verse in the presence of the Blessed One:197 
370 “Those engaged in austerity and scrupulousness, 
Those protecting their solitude, 
And those who have settled on form, 
Delighting in the world of devas: <155> 
Indeed, these mortals instruct rightly 
In regard to the other world.”











Then the Blessed One, having understood, “This is Māra the Evil One,” replied to Māra the Evil One in verse:
371 “Whatever forms exist here or beyond, 
And those of luminous beauty in the sky, 
All these, indeed, you praise, Namuci, 
Like bait thrown out for catching fish.”198









Then, in the Blessed One’s presence, the young deva Māṇavagāmiya recited these verses referring to the Blessed One:
372 “Vipula is called the best of mountains 
Among the hills of Rājagaha, 
Seta, the best of snow-clad mountains, 
The sun, the best of travellers in the sky.


373 “The ocean is the best body of water, 
The moon, the best of nocturnal lights, <156> 
But in this world together with its devas 
The Buddha is declared supreme.”
















[68] <157>


Chapter III


3 Kosalasaṃyutta Connected Discourses with the Kosalan





I. THE FIRST SUBCHAPTER (BONDAGE)




1 (1) Young



Thus have I heard. On one occasion the Blessed One was dwelling at Sāvatthī in Jeta’s Grove, Anāthapiṇḍika’s Park. Then King Pasenadi of Kosala approached the Blessed One and exchanged greetings with him. When they had concluded their greetings and cordial talk, he sat down to one side and said to the Blessed One: “Does Master Gotama too claim, ‘I have awakened to the unsurpassed perfect enlightenment’?”199



“If, great king, one speaking rightly could say of anyone, ‘He has awakened to the unsurpassed perfect enlightenment,’ it is of me that one might rightly say this. For I, great king, have awakened to the unsurpassed perfect enlightenment.”


“Master Gotama, even those ascetics and brahmins who are the heads of orders and companies, the teachers of companies, well known and famous founders of sects considered by the multitude to be holy men—that is, Pūraṇa Kassapa, Makkhali Gosāla, <158> Nigaṇṭha Nātaputta, Sañjaya Belaṭṭhiputta, Pakudha Kaccāyana, Ajita Kesakambalī—even these, when I asked them whether they had awakened to the unsurpassed perfect enlightenment, did not claim to have done so.200 So why then should Master Gotama [make such a claim] when he is so young in years and has newly gone forth?” [69]


“There are four things, great king, that should not be despised and disparaged as ‘young.’201 What four? A khattiya, great king, should not be despised and disparaged as ‘young’; a snake should not be despised and disparaged as ‘young’; a fire should not be despised and disparaged as ‘young’; and a bhikkhu should not be despised and disparaged as ‘young.’ These are the four.” <159>


This is what the Blessed One said. Having said this, the Fortunate One, the Teacher, further said this:
374 “One should not despise as ‘young’ 
A khattiya of noble birth, 
A high-born prince of glorious fame: 
A man should not disparage him. 
375 For it may happen that this lord of men, 
This khattiya, shall gain the throne, 
And in his anger thrash one harshly 
With a royal punishment. 
Therefore guarding one’s own life, 
One should avoid him.


 



376 “One should not despise as ‘young’ 
A serpent one may see by chance 
In the village or a forest: 
A man should not disparage it. 
377 For as that fierce snake glides along, 
Manifesting in diverse shapes,202 
It may attack and bite the fool, <160> 
Whether a man or a woman. 
Therefore guarding one’s own life, 
One should avoid it.





 



378 “One should not despise as ‘young’ 
A blazing fire that devours much, 
A conflagration with blackened trail: 
A man should not disparage it. 
379 For if it gains a stock of fuel, 
Having become a conflagration, 
It may attack and burn the fool, 
Whether a man or a woman. 
Therefore guarding one’s own life, 
One should avoid it.


 



380 “When a fire burns down a forest—
That conflagration with blackened trail—
The shoots there spring to life once more 
As the days and nights pass by. 
381 But if a bhikkhu of perfect virtue <161> 
Burns one with [his virtue’s] fire, 
One does not gain sons and cattle, 
Nor do one’s heirs acquire wealth. 
Childless and heirless they become, 
Like stumps of palmyra trees.203 [70]


 



382 “Therefore a person who is wise, 
Out of regard for his own good, 
Should always treat these properly: 
A fierce serpent and a blazing fire, 
A famous khattiya, 
And a bhikkhu of perfect virtue.”








When this was said, King Pasenadi of Kosala said to the Blessed One: “Magnificent, venerable sir! Magnificent, venerable sir! The Dhamma has been made clear in many ways by the Blessed One, as though he were turning upright what had been turned upside down, revealing what was hidden, showing the way to one who was lost, or holding up a lamp in the dark for those with eyesight to see forms. I go for refuge to the Blessed One, and to the Dhamma, and to the Bhikkhu Saṅgha. From today let the Blessed One remember me as a lay follower who has gone for refuge for life.” <162>




2 (2) A Person



At Sāvatthī. Then King Pasenadi of Kosala approached the Blessed One, paid homage to him, sat down to one side, and said to him:


“Venerable sir, how many things are there which, when they arise within a person, arise for his harm, suffering, and discomfort?”


“There are, great king, three things which, when they arise within a person, arise for his harm, suffering, and discomfort. What are the three? Greed, hatred, and delusion. These are the three things which, when they arise within a person, arise for his harm, suffering, and discomfort.



383 “Greed, hatred, and delusion, 
Arisen from within oneself, 
Injure the person of evil mind <163> 
As its own fruit destroys the reed.”204 [71]







3 (3) Aging and Death



At Sāvatthī. Sitting to one side, King Pasenadi of Kosala said to the Blessed One: “Venerable sir, for one who has taken birth, is there anything other [to expect] than aging and death?”205



“For one who has taken birth, great king, there is nothing other [to expect] than aging and death. Even in the case of those affluent khattiyas—rich, with great wealth and property, with abundant gold and silver, abundant treasures and commodities, abundant wealth and grain—because they have taken birth, there is nothing other [to expect] than aging and death. Even in the case of those affluent brahmins … affluent householders—rich ... with abundant wealth and grain—because they have taken birth, there is nothing other [to expect] than aging and death. Even in the case of those bhikkhus who are arahants, whose taints are destroyed, who have lived the holy life, done what had to be done, laid down the burden, <164> reached their own goal, utterly destroyed the fetters of existence, and are completely liberated through final knowledge: even for them this body is subject to breaking up, subject to being laid down.206




384 “The beautiful chariots of kings wear out, 
This body too undergoes decay. 
But the Dhamma of the good does not decay: 
So the good proclaim along with the good.”207








4 (4) Dear



At Sāvatthī. Sitting to one side, King Pasenadi of Kosala said to the Blessed One: “Here, venerable sir, while I was alone in seclusion, a reflection arose in my mind thus: ‘Who now treat themselves as dear, and who treat themselves as a foe?’ Then, venerable sir, it occurred to me: ‘Those who engage in misconduct of body, speech, and mind treat themselves as a foe. Even though they may say, “We regard ourselves as dear,” still they treat themselves as a foe. For what reason? [72] Because of their own accord they act towards themselves in the same way that a foe might act towards a foe; therefore they treat themselves as a foe. <165> But those who engage in good conduct of body, speech, and mind treat themselves as dear. Even though they may say, “We regard ourselves as a foe,” still they treat themselves as dear. For what reason? Because of their own accord they act towards themselves in the same way that a dear person might act towards one who is dear; therefore they treat themselves as dear.’”


“So it is, great king! So it is, great king!”


(The Buddha then repeats the entire statement of King Pasenadi and adds the following verses:)



385 “If one regards oneself as dear 
One should not yoke oneself to evil, 
For happiness is not easily gained 
By one who does a wrongful deed. <166>


 



386 “When one is seized by the End-maker 
As one discards the human state, 
What can one call truly one’s own? 
What does one take when one goes? 
What follows one along 
Like a shadow that never departs?208



 



387 “Both the merits and the evil 
That a mortal does right here: 
This is what is truly one’s own, 
This one takes when one goes; 
This is what follows one along 
Like a shadow that never departs.


 



388 “Therefore one should do what is good 
As a collection for the future life. 
Merits are the support for living beings 
[When they arise] in the other world.” 










5 (5) Self-Protected



<167> At Sāvatthī. Sitting to one side, King Pasenadi of Kosala said to the Blessed One: “Here, venerable sir, while I was alone in seclusion, a reflection arose in my mind thus: ‘Who now protect themselves and who leave themselves unprotected?’ Then, venerable sir, it occurred to me: ‘Those who engage in misconduct of body, speech, and mind leave themselves unprotected. Even though a company of elephant troops may protect them, or a company of cavalry, or a company of chariot troops, [73] or a company of infantry, still they leave themselves unprotected. For what reason? Because that protection is external, not internal; therefore they leave themselves unprotected. But those who engage in good conduct of body, speech, and mind protect themselves. Even though no company of elephant troops protects them, nor a company of cavalry, nor a company of charioteers, nor a company of infantry, still they protect themselves. For what reason? Because that protection is internal, not external; therefore they protect themselves.’”


“So it is, great king! So it is, great king!”


(The Buddha then repeats the entire statement of King Pasenadi and adds the following verse:) <168>



389 “Good is restraint with the body, 
Restraint by speech is also good; 
Good is restraint with the mind, 
Restraint everywhere is good. 
Conscientious, everywhere restrained, 
One is said to be protected.”







6 (6) Few



At Sāvatthī. Sitting to one side, King Pasenadi of Kosala said to the Blessed One: “Here, venerable sir, while I was alone in seclusion, a reflection arose in my mind thus: ‘Few are those people in the world who, <169> when they obtain superior possessions, do not become intoxicated and negligent, yield to greed for sensual pleasures, and mistreat other beings. Far more numerous are those people in the world who, when they obtain superior possessions, become intoxicated and negligent, [74] yield to greed for sensual pleasures, and mistreat other beings.’”





“So it is, great king! So it is, great king!”


(The Buddha then repeats the entire statement of King Pasenadi and adds the following verse:)



390 “Enamoured with their pleasures and wealth, 
Greedy, dazed by sensual pleasures, 
They do not realize they have gone too far 
Like deer that enter the trap laid out. 
Afterwards the bitter fruit is theirs, 
For bad indeed is the result.”209 <170>







7 (7) The Judgement Hall



At Sāvatthī. Sitting to one side, King Pasenadi of Kosala said to the Blessed One: “Here, venerable sir, when I am sitting in the judgement hall,210 I see even affluent khattiyas, affluent brahmins, and affluent householders—rich, with great wealth and property, with abundant gold and silver, abundant treasures and commodities, abundant wealth and grain—speaking deliberate lies for the sake of sensual pleasures, with sensual pleasures as the cause, on account of sensual pleasures. Then, venerable sir, it occurs to me: ‘I’ve had enough now with the judgement hall! Now it is Good Face who will be known by his judgements.’”211



“So it is, great king! So it is, great king! Even affluent khattiyas, affluent brahmins, and affluent householders … speak deliberate lies for the sake of sensual pleasures, with sensual pleasures as the cause, on account of sensual pleasures. That will lead to their harm and suffering for a long time to come.



391 “Enamoured with their pleasures and wealth, 
Greedy, dazed by sensual pleasures, 
They do not realize they have gone too far 
Like fish that enter the net spread out. 
Afterwards the bitter fruit is theirs, <171> 
For bad indeed is the result.” [75]







8 (8) Mallikā



At Sāvatthī. Now on that occasion King Pasenadi of Kosala had gone together with Queen Mallikā to the upper terrace of the palace. Then King Pasenadi of Kosala said to Queen Mallikā: “Is there, Mallikā, anyone more dear to you than yourself?”212



“There is no one, great king, more dear to me than myself. But is there anyone, great king, more dear to you than yourself?”


“For me too, Mallikā, there is no one more dear than myself.”


Then King Pasenadi of Kosala descended from the palace and approached the Blessed One. Having approached, he paid homage to the Blessed One, sat down to one side, and related to the Blessed One his conversation with Queen Mallikā. Then the Blessed One, having understood the meaning of this, on that occasion recited this verse: <172>
392 “Having traversed all quarters with the mind, 
One finds none anywhere dearer than oneself. 
Likewise, each person holds himself most dear; 
Hence one who loves himself should not harm others.”










9 (9) Sacrifice



At Sāvatthī. Now on that occasion a great sacrifice had been set up for King Pasenadi of Kosala. Five hundred bulls, five hundred bullocks, five hundred heifers, [76] five hundred goats, and five hundred rams had been led to the pillar for the sacrifice. And his slaves, servants, and workers, spurred on by punishment and fear, were busy making the preparations, wailing with tearful faces.213



Then, in the morning, a number of bhikkhus dressed and, taking their bowls and robes, entered Sāvatthī for alms. When they had walked for alms in Sāvatthī and had returned from their alms round, after the meal they approached the Blessed One, <173> paid homage to him, sat down to one side, and said: “Here, venerable sir, a great sacrifice has been set up for King Pasenadi of Kosala. Five hundred bulls ... have been led to the pillar for the sacrifice. And his slaves ... are busy making preparations, wailing with tearful faces.”


Then the Blessed One, having understood the meaning of this, on that occasion recited these verses:
393 “The horse sacrifice, human sacrifice, 
Sammāpāsa, vājapeyya, niraggaḷa: 
These great sacrifices, fraught with violence, 
Do not bring great fruit.214



 



394 “The great seers of right conduct 
Do not attend that sacrifice 
Where goats, sheep, and cattle 
Of various kinds are slain. <174>


 



395 “But when sacrifices free from violence 
Are always offered by family custom,215 
Where no goats, sheep, or cattle 
Of various kinds are slain: 
The great seers of right conduct 
Attend a sacrifice like this.


 



396 “The wise person should offer this, 
A sacrifice bringing great fruit. 
For one who makes such sacrifice 
It is indeed better, never worse. 
Such a sacrifice is truly vast 
And the devatās too are pleased.”










10 (10) Bondage



Now on that occasion a great mass of people had been put in bondage by King Pasenadi of Kosala—some with ropes, some with clogs, some with chains.216 [77] <175> Then, in the morning, a number of bhikkhus dressed ... and said to the Blessed One: “Here, venerable sir, a great mass of people have been put in bondage by King Pasenadi of Kosala, some with ropes, some with clogs, some with chains.”


Then the Blessed One, having understood the meaning of this, on that occasion recited these verses:
397 “That bond, the wise say, is not strong 
Made of iron, wood, or rope; 
But infatuation with jewellery and earrings, 
Anxious concern for wives and children—
398 This, the wise say, is the strong bond, 
Degrading, supple, hard to escape. 
But even this they cut and wander forth, <176> 
Unconcerned, having abandoned sensual pleasures.”217












II. THE SECOND SUBCHAPTER (CHILDLESS)




11 (1) Seven Jaṭilas



On one occasion the Blessed One was dwelling at Sāvatthī in the Eastern Park in the Mansion of Migāra’s Mother.218 Now on that occasion, in the evening, the Blessed One had emerged from seclusion and was sitting by the outer gateway. Then King Pasenadi of Kosala approached the Blessed One, paid homage to him, and sat down to one side. [78] <177>


Now on that occasion seven jaṭilas, seven nigaṇṭhas, seven naked ascetics, seven one-robed ascetics, and seven wanderers—with hairy armpits, long fingernails and long body hairs, carrying their bundles of requisites—passed by not far from the Blessed One.219 Then King Pasenadi of Kosala rose from his seat, arranged his upper robe over one shoulder, knelt down with his right knee on the ground, and, raising his joined hands in reverential salutation towards the seven jaṭilas, seven nigaṇṭhas, seven naked ascetics, seven one-robed ascetics, and seven wanderers, he announced his name three times: “I am the king, venerable sirs, Pasenadi of Kosala!… I am the king, venerable sirs, Pasenadi of Kosala!”


Then, not long after those seven jaṭilas … <178> … and seven wanderers had departed, King Pasenadi of Kosala approached the Blessed One, paid homage to him, sat down to one side, and said to the Blessed One: “Those, venerable sir, are to be included among the men in the world who are arahants or who have entered upon the path to arahantship.”220



“Great king, being a layman who enjoys sensual pleasures, dwelling in a home crowded with children, enjoying the use of Kāsian sandalwood, wearing garlands, scents, and unguents, receiving gold and silver, it is difficult for you to know: ‘These are arahants or these have entered upon the path to arahantship. ’


“It is by living together with someone, great king, that his virtue is to be known, and that after a long time, not after a short time; by one who is attentive, not by one who is inattentive; by one who is wise, not by a dullard.


“It is by dealing with someone, great king, that his honesty is to be known, and that after a long time, not after a short time; by one who is attentive, not by one who is inattentive; by one who is wise, not by a dullard. <179>


“It is in adversities, great king, that a person’s fortitude is to be known, and that after a long time, not after a short time; by one who is attentive, not by one who is inattentive; by one who is wise, not by a dullard. [79]


“It is by discussion with someone, great king, that his wisdom is to be known, and that after a long time, not after a short time; by one who is attentive, not by one who is inattentive; by one who is wise, not by a dullard.”221



“It is wonderful, venerable sir! It is amazing, venerable sir! How well this has been stated by the Blessed One: ‘Great king, being a layman ... it is difficult for you to know ... (as above) <180> … by one who is wise, not by a dullard.’


“These, venerable sir, are my spies, undercover agents, coming back after spying out the country.222 First information is gathered by them and afterwards I will make them disclose it.223 Now, venerable sir, when they have washed off the dust and dirt and are freshly bathed and groomed, with their hair and beards trimmed, clad in white garments, they will enjoy themselves supplied and endowed with the five cords of sensual pleasure.”


Then the Blessed One, having understood the meaning of this, on that occasion recited these verses: <181>
399 “A man is not easily known by outward form 
Nor should one trust a quick appraisal, 
For in the guise of the well controlled 
Uncontrolled men move in this world.


 



400 “Like a counterfeit earring made of clay, 
Like a bronze half-pence coated with gold, 
Some move about in disguise: 
Inwardly impure, outwardly beautiful.”













12 (2) Five Kings



At Sāvatthī. Now on that occasion five kings headed by King Pasenadi were enjoying themselves supplied and endowed with the five cords of sensual pleasure when this conversation arose among them: “What is the chief of sensual pleasures?”224



Some among them said: “Forms are the chief of sensual pleasures.” Some said: “Sounds are the chief.” Some: “Odours are the chief.” Some: “Tastes are the chief.” Some: [80] “Tactile objects are the chief.”225 <182>


Since those kings were unable to convince one another, King Pasenadi of Kosala said to them: “Come, dear sirs, let us approach the Blessed One and question him about this matter. As the Blessed One answers us, so we should remember it.”


“All right, dear sir,” those kings replied. Then those five kings, headed by King Pasenadi, approached the Blessed One, paid homage to him, and sat down to one side. King Pasenadi then reported their entire discussion to the Blessed One, asking: “What now, venerable sir, is the chief of sensual pleasures?” <183>


“Great king, I say that what is chief among the five cords of sensual pleasure is determined by whatever is most agreeable. 226 Those same forms that are agreeable to one person, great king, are disagreeable to another. When one is pleased and completely satisfied with certain forms, then one does not yearn for any other form higher or more sublime than those forms. For him those forms are then supreme; for him those forms are unsurpassed.


“Those same sounds … Those same odours … Those same tastes … <184> … Those same tactile objects that are agreeable to one person, great king, are disagreeable to another. [81] When one is pleased and completely satisfied with certain tactile objects, then one does not yearn for any other tactile object higher or more sublime than those tactile objects. For him those tactile objects are then supreme; for him those tactile objects are unsurpassed.”


Now on that occasion the lay follower Candanaṅgalika was sitting in that assembly. Then the lay follower Candanaṅgalika rose from his seat, arranged his upper robe over one shoulder, and, raising his joined hands in reverential salutation towards the Blessed One, said to him: “An inspiration has come to me, Blessed One! An inspiration has come to me, Fortunate One!”


“Then express your inspiration, Candanaṅgalika,” the Blessed One said.227



Then the lay follower Candanaṅgalika, in the presence of the Blessed One, extolled him with an appropriate verse:
401 “As the fragrant red lotus Kokanada 
Blooms in the morning, its fragrance unspent, 
Behold Aṅgīrasa, the Radiant One, 
Like the sun beaming in the sky.”228









Then those five kings bestowed five upper robes upon the lay follower Candanaṅgalika. But the lay follower Candanaṅgalika <185> bestowed those five upper robes upon the Blessed One.




13 (3) A Bucket Measure of Food



At Sāvatthī. Now on that occasion King Pasenadi of Kosala had eaten a bucket measure of rice and curries.229 Then, while still full, huffing and puffing, the king approached the Blessed One, paid homage to him, and sat down to one side.


Then the Blessed One, having understood that King Pasenadi was full and was huffing and puffing, on that occasion recited this verse:
402 “When a man is always mindful, 
Knowing moderation in the food he eats, 
His ailments then diminish: 
He ages slowly, guarding his life.” [82] <186>








Now on that occasion the brahmin youth Sudassana was standing behind King Pasenadi of Kosala. The king then addressed him thus: “Come now, dear Sudassana, learn this verse from the Blessed One and recite it to me whenever I am taking my meal. I will then present you daily with a hundred kahāpaṇas as a perpetual grant.”230



“Yes, sire,” the brahmin youth Sudassana replied. Having learned this verse from the Blessed One, whenever King Pasenadi was taking his meal the brahmin youth Sudassana recited: 
403 “When a man is always mindful ... <187> 
He ages slowly, guarding his life.”








Then King Pasenadi of Kosala gradually reduced his intake of food to at most a pint-pot measure of boiled rice.231 At a later time, when his body had become quite slim, King Pasenadi of Kosala stroked his limbs with his hand and on that occasion uttered this inspired utterance: “The Blessed One showed compassion towards me in regard to both kinds of good—the good pertaining to the present life and that pertaining to the future life.”232





14 (4) Battle (1)



At Sāvatthī. Then King Ajātasattu of Magadha, the Videhan son, mobilized a four-division army and marched in the direction of Kāsi against King Pasenadi of Kosala.233 King Pasenadi heard this report, mobilized a four-division army, and launched a counter-march in the direction of Kāsi against King Ajātasattu. [83] Then King Ajātasattu of Magadha and King Pasenadi of Kosala fought a battle. In that <188> battle King Ajātasattu defeated King Pasenadi, and King Pasenadi, defeated, retreated to his own capital of Sāvatthī.


Then, in the morning, a number of bhikkhus dressed and, taking their bowls and robes, entered Sāvatthī for alms. When they had walked for alms in Sāvatthī and had returned from their alms round, after the meal they approached the Blessed One, paid homage to him, sat down to one side, and reported what had happened. <189> [The Blessed One said:]


“Bhikkhus, King Ajātasattu of Magadha has evil friends, evil companions, evil comrades. King Pasenadi of Kosala has good friends, good companions, good comrades. Yet for this day, bhikkhus, King Pasenadi, having been defeated, will sleep badly tonight.234




404 “Victory breeds enmity, 
The defeated one sleeps badly. 
The peaceful one sleeps at ease, 
Having abandoned victory and defeat.”235 <190> 










15 (5) Battle (2)



[84] (Opening as in §14:)


In that battle King Pasenadi defeated King Ajātasattu and captured him alive. Then it occurred to King Pasenadi: “Although this King Ajātasattu of Magadha has transgressed against me while I have not transgressed against him, still, he is my nephew. Let me now confiscate all his elephant troops, all his cavalry, all his chariot troops, <191> and all his infantry, and let him go with nothing but his life.”


Then King Pasenadi confiscated all King Ajātasattu’s elephant troops, all his cavalry, all his chariot troops, and all his infantry, and let him go with nothing but his life.


Then, in the morning, a number of bhikkhus dressed and, taking their bowls and robes, entered Sāvatthī for alms. When they had walked for alms in Sāvatthī and had returned from their alms round, after the meal they approached the Blessed One, paid homage to him, sat down to one side, and reported what had happened. [85] <192>


Then the Blessed One, having understood the meaning of this, on that occasion recited these verses:
405 “A man will go on plundering 
So long as it serves his ends, <193> 
But when others plunder him, 
The plunderer is plundered.236



 



406 “The fool thinks fortune is on his side 
So long as his evil does not ripen, 
But when the evil ripens 
The fool incurs suffering.


 



407 “The killer begets a killer, 
One who conquers, a conqueror. 
The abuser begets abuse, 
The reviler, one who reviles. 
Thus by the unfolding of kamma 
The plunderer is plundered.”237 [86]













16 (6) Daughter



At Sāvatthī. Then King Pasenadi of Kosala approached the Blessed One, paid homage to him, and sat down to one side. Then a certain man approached King Pasenadi <194> and informed him in a whisper: “Sire, Queen Mallikā has given birth to a daughter.” When this was said, King Pasenadi was displeased. 238 Then the Blessed One, having understood that King Pasenadi was displeased, on that occasion recited these verses:
408 “A woman, O lord of the people, 
May turn out better than a man: 
She may be wise and virtuous, 
A devoted wife, revering her mother-in-law.239



 



409 “The son to whom she gives birth 
May become a hero, O lord of the land. 
The son of such a blessed woman 
May even rule the realm.”240 <195>










17 (7) Diligence (1)



At Sāvatthī. Sitting to one side, King Pasenadi of Kosala said to the Blessed One: “Is there, venerable sir, one thing which secures both kinds of good, the good pertaining to the present life and that pertaining to the future life?”


“There is one thing, great king, which secures both kinds of good, the good pertaining to the present life and that pertaining to the future life.”


“But what, venerable sir, is that one thing?”


“Diligence, great king. Just as the footprints of all living beings that walk fit into the footprint of the elephant, and the elephant’s footprint is declared to be their chief by reason of its size, so diligence is the one <196> thing which secures both kinds of good, [87] the good pertaining to the present life and that pertaining to the future life.241




410 “For one who desires long life and health, 
Beauty, heaven, and noble birth, 
[A variety of] lofty delights 
Following in succession, 
The wise praise diligence 
In doing deeds of merit.


 



411 “The wise person who is diligent 
Secures both kinds of good: 
The good visible in this very life 
And the good of the future life. 
The steadfast one, by attaining the good, 
Is called a person of wisdom.”242








18 (8) Diligence (2)



At Sāvatthī. Sitting to one side, King Pasenadi of Kosala said to the Blessed One: <197> “Here, venerable sir, while I was alone in seclusion, the following reflection arose in my mind: ‘The Dhamma has been well expounded by the Blessed One, and that is for one with good friends, good companions, good comrades, not for one with bad friends, bad companions, bad comrades.’”243



“So it is, great king! So it is, great king! The Dhamma has been well expounded by me, and that is for one with good friends, good companions, good comrades, not for one with bad friends, bad companions, bad comrades.


“On one occasion, great king, I was living among the Sakyans, where there is a town of the Sakyans named Nāgaraka.244 Then the bhikkhu Ānanda approached me, paid homage to me, sat down to one side, and said: ‘Venerable sir, this is half of the holy life, that is, good friendship, good companionship, good comradeship. ’


“When this was said, great king, I told the bhikkhu Ānanda: ‘Not so, Ānanda! Not so, Ānanda! <198> This is the entire holy life, Ānanda, that is, good friendship, [88] good companionship, good comradeship. When a bhikkhu has a good friend, a good companion, a good comrade, it is to be expected that he will develop and cultivate the Noble Eightfold Path. And how, Ānanda, does a bhikkhu who has a good friend, a good companion, a good comrade, develop and cultivate the Noble Eightfold Path? Here, Ānanda, a bhikkhu develops right view, which is based upon seclusion, dispassion, and cessation, maturing in release. He develops right intention … right speech … right action … right livelihood … right effort … right mindfulness … right concentration, which is based upon seclusion, dispassion, and cessation, maturing in release. It is in this way, Ānanda, that a bhikkhu who has a good friend, a good companion, a good comrade, develops and cultivates the Noble Eightfold Path.


“‘By the following method too, Ānanda, it may be understood how the entire holy life is good friendship, good companionship, good comradeship: <199> by relying upon me as a good friend, Ānanda, beings subject to birth are freed from birth; beings subject to aging are freed from aging; beings subject to illness are freed from illness; beings subject to death are freed from death; beings subject to sorrow, lamentation, pain, displeasure, and despair are freed from sorrow, lamentation, pain, displeasure, and despair. By this method, Ānanda, it may be understood how the entire holy life is good friendship, good companionship, good comradeship.’


“Therefore, great king, you should train yourself thus: ‘I will be one who has good friends, good companions, good comrades. ’ It is in such a way that you should train yourself.


“When, great king, you have good friends, good companions, good comrades, [89] you should dwell with one thing for support: diligence in wholesome states.


“When, great king, you are dwelling diligently, with diligence for support, your retinue of harem women will think thus: ‘The king dwells diligently, with diligence for support. Come now, let us also dwell diligently, with diligence for support.’ <200>


“When, great king, you are dwelling diligently, with diligence for support, your retinue of khattiya vassals will think thus … your troops will think thus ... your subjects in town and countryside will think thus: ‘The king dwells diligently, with diligence for support. Come now, let us also dwell diligently, with diligence for support.’


“When, great king, you are dwelling diligently, with diligence for support, you yourself will be guarded and protected, your retinue of harem women will be guarded and protected, your treasury and storehouse will be guarded and protected.



412 “For one who desires lofty riches 
Following in succession, 
The wise praise diligence 
In doing deeds of merit.


 



413 “The wise person who is diligent <201> 
Secures both kinds of good: 
The good visible in this very life 
And the good of the future life. 
The steadfast one, by attaining the good, 
Is called a person of wisdom.”







19 (9) Childless (1)



At Sāvatthī. Then King Pasenadi of Kosala approached the Blessed One, paid homage to him, and sat down to one side. The Blessed One then said to him: “Where are you coming from, great king, in the middle of the day?”


“Here, venerable sir, a financier householder in Sāvatthī has died. I have come after conveying his heirless fortune to the palace, as he died intestate.245 There were eighty lakhs of gold, [90] not to speak of silver, and yet, venerable sir, that financier householder’s meals were like this: he ate red rice along with sour gruel. His clothes were like this: he wore a three-piece hempen garment. His vehicle was like this: <202> he went about in a dilapidated little cart with a leaf awning.”246



“So it is, great king! So it is, great king! When an inferior man gains abundant wealth, he does not make himself happy and pleased, nor does he make his mother and father happy and pleased, nor his wife and children, nor his slaves, workers, and servants, nor his friends and colleagues; nor does he establish an offering for ascetics and brahmins, one leading upwards, of heavenly fruit, resulting in happiness, conducive to heaven. Because his wealth is not being used properly, kings take it away, or thieves take it away, or fire burns it, or water carries it away, or unloved heirs take it. Such being the case, great king, that wealth, not being used properly, goes to waste, not to utilization.


“Suppose, great king, in a place uninhabited by human beings, there was a lotus pond with clear, cool, sweet, clean water, with good fords, <203> delightful; but no people would take that water, or drink it, or bathe in it, or use it for any purpose. In such a case, great king, that water, not being used properly, would go to waste, not to utilization. So too, great king, when an inferior man gains abundant wealth ... that wealth, not being used properly, goes to waste, not to utilization.


“But, great king, when a superior man gains abundant wealth, he makes himself happy and pleased, and he makes his mother and father happy and pleased, and his wife and children, and his slaves, workers, and servants, and his friends and colleagues; <204> and he establishes an offering for ascetics and brahmins, one leading upwards, of heavenly fruit, resulting in happiness, conducive to heaven. Because his wealth is being used properly, [91] kings do not take it away, thieves do not take it away, fire does not burn it, water does not carry it away, and unloved heirs do not take it. Such being the case, great king, that wealth, being used properly, goes to utilization, not to waste.


“Suppose, great king, not far from a village or a town, there was a lotus pond with clear, cool, sweet, clean water, with good fords, delightful; and people would take that water, and drink it, and bathe in it, and use it for their purposes. In such a case, great king, that water, being used properly, would go to utilization, not to waste. So too, great king, when a superior man gains abundant wealth ... <205> that wealth, being used properly, goes to utilization, not to waste.



414 “As cool water in a desolate place 
Evaporates without being drunk, 
So when a scoundrel acquires wealth 
He neither enjoys himself nor gives.


 



415 “But when the wise man obtains wealth 
He enjoys himself and does his duty. 
Having supported his kin, free from blame, 
That noble man goes to a heavenly state.”







20 (10) Childless (2)



(As above, except that the amount is a hundred lakhs of gold, a lakh being equal to a hundred thousand:) [92] <206>


“So it is, great king! So it is, great king! Once in the past, great king, that financier householder provided a paccekabuddha named Tagarasikhī with almsfood. Having said, ‘Give alms to the ascetic,’ he rose from his seat and departed. But after giving, he later felt regret and thought: ‘It would have been better if the slaves or workers had eaten that almsfood!’ Moreover, he murdered his brother’s only son for the sake of his fortune.247



“Because that financier householder provided the paccekabuddha Tagarasikhī with almsfood, <207> as a result of that kamma he was reborn seven times in a good destination, in the heavenly world. As a residual result of that same kamma, he obtained the position of financier seven times in this same city of Sāvatthī. But because that financier householder later felt regret about giving, as a result of that kamma his mind did not incline to the enjoyment of excellent food, excellent clothing, and excellent vehicles, nor to the enjoyment of excellent items among the five cords of sensual pleasure. And because that financier householder murdered his brother’s only son for the sake of his fortune, as a result of that kamma he was tormented in hell for many years, for many hundreds of years, for many thousands of years, for many hundreds of thousands of years. As a residual result of that same kamma, he has furnished the royal treasury with this seventh heirless fortune.


“The old merit of that financier householder has been utterly exhausted, <208> and he had not accumulated any fresh merit. But today, great king, the financier householder is being roasted in the Great Roruva Hell.”248



“So, venerable sir, that financier householder has been reborn in the Great Roruva Hell?” [93]


“Yes, great king, that financier householder has been reborn in the Great Roruva Hell.



416 “Grain, wealth, silver, gold, 
Or whatever other possessions there are, 
Slaves, workers, messengers, 
And those who live as one’s dependants: 
Without taking anything one must go, 
Everything must be left behind.


 



417 “But what one has done by body, 
Or by speech or mind: 
This is what is truly one’s own, 
This one takes when one goes; 
This is what follows one along 
Like a shadow that never departs.


 



418 “Therefore one should do what is good <209> 
As a collection for the future life. 
Merits are the support for living beings 
[When they arise] in the other world.”








III. THE THIRD SUBCHAPTER (THE KOSALAN PENTAD)




21 (1) Persons



At Sāvatthī. Then King Pasenadi of Kosala approached the Blessed One, paid homage to him, and sat down to one side. The Blessed One then said to him: <210>


“Great king, there are these four kinds of persons found existing in the world. What four? The one heading from darkness to darkness, the one heading from darkness to light, the one heading from light to darkness, the one heading from light to light.249 “And how, great king, is a person one heading from darkness to darkness? Here some person has been reborn in a low family—a family of caṇḍālas, bamboo workers, hunters, cartwrights, or flower-scavengers—a poor family in which there is little food and drink and which subsists with difficulty, [94] one where food and clothing are obtained with difficulty; and he is ugly, unsightly, deformed, chronically ill—purblind or cripple-handed or lame or paralyzed.250 He is not one who gains food, drink, clothing, and vehicles; garlands, scents, and unguents; bedding, housing, and lighting. He engages in misconduct of body, speech, and mind. Having done so, with the breakup of the body, <211> after death, he is reborn in the plane of misery, in a bad destination, in the nether world, in hell.


“Suppose, great king, a man would go from darkness to darkness, or from gloom to gloom, or from stain to stain: this person, I say, is exactly similar. It is in this way, great king, that a person is one heading from darkness to darkness.


“And how, great king, is a person one heading from darkness to light? Here some person has been reborn in a low family ... one where food and clothing are obtained with difficulty; and he is ugly ... or paralyzed. He is not one who gains food ... and lighting. He engages in good conduct of body, speech, and mind. Having done so, with the breakup of the body, after death, he is reborn in a good destination, in a heavenly world.


“Suppose, great king, a man would climb from the ground on to a palanquin, or from a palanquin on to horseback, <212> or from horseback to an elephant mount, or from an elephant mount to a mansion: this person, I say, is exactly similar. It is in this way, great king, that a person is one heading from darkness to light.


“And how, great king, is a person one heading from light to darkness? Here some person has been reborn in a high family—an affluent khattiya family, an affluent brahmin family, or an affluent householder family—one which is rich, with great wealth and property, [95] with abundant gold and silver, abundant treasures and commodities, abundant wealth and grain; and he is handsome, attractive, graceful, possessing supreme beauty of complexion. He is one who gains food, drink, clothing, and vehicles; garlands, scents, and unguents; bedding, housing, and lighting. He engages in misconduct of body, speech, and mind. Having done so, with the breakup of the body, after death, he is reborn in the plane of misery, in a bad destination, in the nether world, in hell.


“Suppose, great king, a man would descend from a mansion to an elephant mount, or from an elephant mount to horseback, or from horseback to a palanquin, or from a palanquin to the ground, or from the ground to underground darkness: this person, I say, is exactly similar. It is in this way, great king, that a person is one heading from light to darkness. <213>


“And how, great king, is a person one heading from light to light? Here some person has been reborn in a high family … with abundant wealth and grain; and he is handsome, attractive, graceful, possessing supreme beauty of complexion. He is one who gains food … and lighting. He engages in good conduct of body, speech, and mind. Having done so, with the breakup of the body, after death, he is reborn in a good destination, in a heavenly world.


“Suppose, great king, a man would cross over from palanquin to palanquin, or from horseback to horseback, or from elephant mount to elephant mount, or from mansion to mansion: this person, I say, is exactly similar. It is in this way, great king, that a person is one heading from light to light. [96]


“These, great king, are the four kinds of persons found existing in the world.



(i)


419 “The person, O king, who is poor, 
Lacking in faith, stingy, 
Niggardly, with bad intentions, 
Wrong in views, disrespectful, <214> 
420 Who abuses and reviles ascetics, 
Brahmins, and other mendicants; 
A nihilist, a scoffer, who hinders 
Another giving food to beggars: 
421 When such a person dies, O king, 
He goes, lord of the people, 
To the terrible hell, 
Heading from darkness to darkness.


 



(ii)


422 “The person, O king, who is poor, 
Endowed with faith, generous, 
One who gives, with best intentions, 
A person with unscattered mind 
423 Who rises up and venerates ascetics, 
Brahmins, and other mendicants; 
One who trains in righteous conduct, 
Who hinders none giving food to beggars: 
424 When such a person dies, O king, <215> 
He goes, lord of the people, 
To the triple heaven, 
Heading from darkness to light.


 



(iii)


425 “The person, O king, who is rich, 
Lacking in faith, stingy, 
Niggardly, with bad intentions, 
Wrong in views, disrespectful, 
426 Who abuses and reviles ascetics, 
Brahmins, and other mendicants; 
A nihilist, a scoffer, who hinders 
Another giving food to beggars: 
427 When such a person dies, O king, 
He goes, lord of the people, 
To the terrible hell, 
Heading from light to darkness.


 



(iv)


428 “The person, O king, who is rich, 
Endowed with faith, generous, 
One who gives, with best intentions, <216> 
A person with unscattered mind 
429 Who rises up and venerates ascetics, 
Brahmins, and other mendicants; 
One who trains in righteous conduct, 
Who hinders none giving food to beggars: 
430 When such a person dies, O king, 
He goes, lord of the people, 
To the triple heaven, 
Heading from light to light.”







22 (2) Grandmother



At Sāvatthī. Then, in the middle of the day, King Pasenadi of Kosala approached the Blessed One.… The Blessed One said to him as he was sitting to one side: [97] “Where are you coming from, great king, in the middle of the day?” <217>


“Venerable sir, my grandmother has died. She was old, aged, burdened with years, advanced in life, come to the last stage, 120 years from birth. Venerable sir, my grandmother was dear and beloved to me. If, venerable sir, by means of the elephant-gem I could have redeemed her from death, I would have given away even the elephant-gem so that she would not have died.251 If by means of the horse-gem I could have redeemed her from death ... If by a prize village I could have redeemed her from death ... If by means of the country I could have redeemed her from death, I would have given away even the country so that she would not have died.”


“All beings, great king, are subject to death, terminate in death, and cannot escape death.”





“It is wonderful, venerable sir! It is amazing, venerable sir! How well this has been stated by the Blessed One: ‘All beings, great king, are subject to death, terminate in death, and cannot escape death.’”


“So it is, great king! So it is, great king! All beings, great king, are subject to death, terminate in death, and cannot escape death. <218> Just as all the potter’s vessels, whether unbaked or baked, are subject to a breakup, terminate in their breakup, and cannot escape their breakup, so all beings are subject to death, terminate in death, and cannot escape death.



431 “All beings will die, 
For life ends in death. 
They will fare according to their deeds, 
Reaping the fruits of their merit and evil: 
The doers of evil go to hell, 
The doers of merit to a happy realm.


 



432 “Therefore one should do what is good 
As a collection for the future life. 
Merits are the support for living beings 
[When they arise] in the other world.” [98]







23 (3) World



At Sāvatthī. Sitting to one side, King Pasenadi of Kosala said to the Blessed One: “Venerable sir, how many things are there in the world which, when they arise, arise for one’s harm, suffering, and discomfort?”252 <219>


“There are, great king, three things in the world which, when they arise, arise for one’s harm, suffering, and discomfort. What are the three? Greed, hatred, and delusion. These are the three things in the world which, when they arise, arise for one’s harm, suffering, and discomfort.



433 “Greed, hatred, and delusion, 
Arisen from within oneself, 
Injure the person of evil mind 
As its own fruit destroys the reed.” 










24 (4) Archery



At Sāvatthī. Sitting to one side, King Pasenadi of Kosala said to the Blessed One:


“Venerable sir, where should a gift be given?”253



“Wherever one’s mind has confidence, great king.”254



“But, venerable sir, where does what is given become of great fruit?” <220>


“This is one question, great king, ‘Where should a gift be given?’ and this another, ‘Where does what is given become of great fruit?’ What is given to one who is virtuous, great king, is of great fruit, not so what is given to an immoral person. Now then, great king, I will question you about this same point. Answer as you see fit. What do you think, great king? Suppose you are at war and a battle is about to take place. Then a khattiya youth would arrive, one who is untrained, unskilful, unpractised, [99] inexperienced, timid, petrified, frightened, quick to flee. Would you employ that man, and would you have any use for such a man?”


“Surely not, venerable sir.” <221>


“Then a brahmin youth would arrive ... a vessa youth ... a sudda youth … who is untrained … quick to flee. Would you employ that man, and would you have any use for such a man?”


“Surely not, venerable sir.”


“What do you think, great king? Suppose you are at war and a battle is about to take place. Then a khattiya youth would arrive, one who is trained, skilful, practised, experienced, brave, courageous, bold, ready to stand his place. Would you employ that man, and would you have any use for such a man?”


“Surely I would, venerable sir.”


“Then a brahmin youth would arrive ... a vessa youth ... a sudda youth … who is trained … ready to stand his place. Would you employ that man, and would you have any use for such a man?” <222>


“Surely I would, venerable sir.”


“So too, great king, when a person has gone forth from the household life into homelessness, no matter from what clan, if he has abandoned five factors and possesses five factors, then what is given to him is of great fruit. What five factors have been abandoned? Sensual desire has been abandoned; ill will has been abandoned; sloth and torpor have been abandoned; restlessness and remorse have been abandoned; doubt has been abandoned. What five factors does he possess? He possesses the aggregate of virtue of one beyond training, the aggregate of concentration of one beyond training, the aggregate of wisdom of one beyond training, [100] the aggregate of liberation of one beyond training, the aggregate of the knowledge and vision of liberation of one beyond training. He possesses these five factors. Thus what is given to one who has abandoned five factors and who possesses five factors is of great fruit.255 <223>



434 “As a king intent on waging war 
Would employ a youth skilled with the bow, 
One endowed with strength and vigour, 
But not the coward on account of his birth—
435 So even though he be of low birth, 
One should honour the person of noble conduct, 
The sagely man in whom are established 
The virtues of patience and gentleness.256



 



436 “One should build delightful hermitages 
And invite the learned to dwell in them; 
One should build water tanks in the forest 
And causeways over rough terrain.


 



437 “With a confident heart one should give 
To those of upright character: 
Give food and drink and things to eat, 
Clothing to wear and beds and seats.


 



438 “For as the rain-cloud, thundering, <224> 
Wreathed in lightning, with a hundred crests, 
Pours down its rain upon the earth, 
Flooding both the plain and valley—
439 So the wise man, faithful, learned, 
Having had a meal prepared, 
Satisfies with food and drink 
The mendicants who live on alms. 
Rejoicing, he distributes gifts, 
And proclaims, ‘Give, give.’





 



440 “For that is his thundering 
Like the sky when it rains. 
That shower of merit, so vast, 
Will pour down on the giver.”







25 (5) The Simile of the Mountain



At Sāvatthī. Then, in the middle of the day, King Pasenadi of Kosala approached the Blessed One.… <225> The Blessed One said to him as he was sitting to one side: “Now where are you coming from, great king, in the middle of the day?”


“Just now, venerable sir, I have been engaged in those affairs of kingship typical for head-anointed khattiya kings, who are intoxicated with the intoxication of sovereignty, who are obsessed by greed for sensual pleasures, who have attained stable control in their country, and who rule having conquered a great sphere of territory on earth.”257



“What do you think, great king? [101] Here, a man would come to you from the east, one who is trustworthy and reliable; having approached, he would tell you: ‘For sure, great king, you should know this: I am coming from the east, and there I saw a great mountain high as the clouds coming this way, crushing all living beings. Do whatever you think should be done, great king.’ Then a second man would come to you from the west … Then a third man would come to you from the north … <226> … Then a fourth man would come to you from the south, one who is trustworthy and reliable; having approached, he would tell you: ‘For sure, great king, you should know this: I am coming from the south, and there I saw a great mountain high as the clouds coming this way, crushing all living beings. Do whatever you think should be done, great king.’ If, great king, such a great peril should arise, such a terrible destruction of human life, the human state being so difficult to obtain, what should be done?”


“If, venerable sir, such a great peril should arise, such a terrible destruction of human life, the human state being so difficult to obtain, what else should be done but to live by the Dhamma, to live righteously, and to do wholesome and meritorious deeds?”258 “I inform you, great king, I announce to you, great king: aging and death are rolling in on you. When aging and death are rolling in on you, great king, what should be done?”





“As aging and death are rolling in on me, venerable sir, what else should be done but to live by the Dhamma, to live righteously, and to do wholesome and meritorious deeds? <227>


“There are, venerable sir, elephant battles [fought by] head-anointed khattiya kings, who are intoxicated with the intoxication of sovereignty, who are obsessed by greed for sensual pleasures, who have attained stable control in their country, and who rule having conquered a great sphere of territory on earth; but there is no place for those elephant battles, no scope for them, when aging and death are rolling in.259 There are, venerable sir, cavalry battles [fought by] head-anointed khattiya kings … There are chariot battles … infantry battles … [102] but there is no place for those infantry battles, no scope for them, when aging and death are rolling in. In this royal court, venerable sir, there are counsellors who, when the enemies arrive, are capable of dividing them by subterfuge; but there is no place for those battles of subterfuge, no scope for them, when aging and death are rolling in. In this royal court, venerable sir, there exists abundant bullion and gold stored in vaults and depositories, and with such wealth we are capable of mollifying the enemies when they come; but there is no place for those battles of wealth, no scope for them, when aging and death are rolling in. As aging and death are rolling in on me, venerable sir, what else should be done but to live by the Dhamma, to live righteously, and to do wholesome and meritorious deeds?” <228>


“So it is, great king! So it is, great king! As aging and death are rolling in on you, what else should be done but to live by the Dhamma, to live righteously, and to do wholesome and meritorious deeds?”


This is what the Blessed One said. Having said this, the Fortunate One, the Teacher, further said this:
441 “Just as mountains of solid rock, 
Massive, reaching to the sky, 
Might draw together from all sides, 
Crushing all in the four quarters—
So aging and death come 
Rolling over living beings—
442 Khattiyas, brahmins, vessas, suddas, 
Caṇḍālas and scavengers: 
They spare none along the way 
But come crushing everything.


 



443 “There’s no ground there for elephant troops, 
For chariot troops and infantry. 
One can’t defeat them by subterfuge, 
Or buy them off by means of wealth. <229>


 



444 “Therefore a person of wisdom here, 
Out of regard for his own good, 
Steadfast, should settle faith 
In the Buddha, Dhamma, and Saṅgha.


 



445 “When one conducts oneself by Dhamma 
With body, speech, and mind, 
They praise one here in the present life, 
And after death one rejoices in heaven.” <230>
















[103] <231>


 Chapter IV


 4 Mārasaṃyutta Connected Discourses with Māra





I. THE FIRST SUBCHAPTER (LIFE SPAN)




1 (1) Austere Practice



Thus have I heard. On one occasion the Blessed One was dwelling at Uruvelā on the bank of the river Nerañjarā at the foot of the Goatherd’s Banyan Tree just after he had become fully enlightened.260 Then, while the Blessed One was alone in seclusion, a reflection arose in his mind thus: “I am indeed freed from that gruelling asceticism! It is good indeed that I am freed from that useless gruelling asceticism! It is good that, steady and mindful, I have attained enlightenment!”261



Then Māra the Evil One, having known with his own mind the reflection in the Blessed One’s mind, approached the Blessed One and addressed him in verse:
446 “Having deviated from the austere practice 
By which men purify themselves, 
Being impure, you think you’re pure: <232> 
You have missed the path to purity.”262









Then the Blessed One, having understood, “This is Māra the Evil One,” replied to him in verses:
447 “Having known as useless any austerity 
Aimed at the immortal state,263 
That all such penances are futile 
Like oars and rudder on dry land,264






 



448 By developing the path to enlightenment—
Virtue, concentration, and wisdom—
I have attained supreme purity: 
You’re defeated, End-maker!”265









Then Māra the Evil One, realizing, “The Blessed One knows me, the Fortunate One knows me,” sad and disappointed, disappeared right there.




2 (2) The King Elephant



Thus have I heard. On one occasion the Blessed One was dwelling at Uruvelā on the bank of the river Nerañjarā at the foot of the Goatherd’s Banyan Tree just after he had become fully enlightened. [104] <233> Now on that occasion the Blessed One was sitting out in the open air in the thick darkness of the night while it was drizzling.266



Then Māra the Evil One, wishing to arouse fear, trepidation, and terror in the Blessed One, manifested himself in the form of a giant king elephant and approached the Blessed One. His head was like a huge block of steatite; his tusks were like pure silver; his trunk was like a huge plough pole.


Then the Blessed One, having understood, “This is Māra the Evil One,” addressed him in verse:
449 “You’ve wandered through the long course 
Creating beautiful and hideous shapes. 
Enough, Evil One, with that trick of yours: 
You’re defeated, End-maker!”267









Then Māra the Evil One, realizing, “The Blessed One knows me, the Fortunate One knows me,” sad and disappointed, disappeared right there.




3 (3) Beautiful



<234> While dwelling at Uruvelā. Now on that occasion the Blessed One was sitting out in the open air in the thick darkness of the night while it was drizzling. Then Māra the Evil One, wishing to arouse fear, trepidation, and terror in the Blessed One, approached the Blessed One and, not far from him, displayed diverse lustrous shapes, both beautiful and hideous. Then the Blessed One, having understood, “This is Māra the Evil One,” addressed him in verses:
450 “You’ve wandered on through the long course 
Creating beautiful and hideous shapes. 
Enough, Evil One, with that trick of yours: 
You’re defeated, End-maker!


 



451 “Those who are well restrained 
In body, speech, and mind, 
Do not come under Māra’s control 
Nor become Māra’s henchmen.”268









Then Māra the Evil One … disappeared right there. [105]




4 (4) Māra’s Snare (1)



<235> Thus have I heard. On one occasion the Blessed One was dwelling at Bārāṇasī in the Deer Park at Isipatana. There the Blessed One addressed the bhikkhus thus: “Bhikkhus!”269



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


“Bhikkhus, by careful attention, by careful right striving, I have arrived at unsurpassed liberation, I have realized unsurpassed liberation. You too, bhikkhus, by careful attention, by careful right striving, must arrive at unsurpassed liberation, must realize unsurpassed liberation.”270



Then Māra the Evil One approached the Blessed One and addressed him in verse:271 
452 “You are bound by Māra’s snare 
Both celestial and human; 
You are bound by Māra’s bondage: 
You won’t escape me, ascetic!”272









[The Blessed One:]
453 “I am freed from Māra’s snare 
Both celestial and human; 
I am freed from Māra’s bondage: <236> 
You’re defeated, End-maker!”











Then Māra the Evil One … disappeared right there.




5 (5) Māra’s Snare (2)



Thus have I heard. On one occasion the Blessed One was dwelling at Bārāṇasī in the Deer Park at Isipatana. There the Blessed One addressed the bhikkhus thus: “Bhikkhus!”


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


“Bhikkhus, I am freed from all snares, both celestial and human. You too, bhikkhus, are freed from all snares, both celestial and human. Wander forth, O bhikkhus, for the welfare of the multitude, for the happiness of the multitude, out of compassion for the world, for the good, welfare, and happiness of devas and humans. Let not two go the same way. Teach, O bhikkhus, the Dhamma that is good in the beginning, good in the middle, good in the end, with the right meaning and phrasing. Reveal the perfectly complete and purified holy life. There are beings with little dust in their eyes who are falling away because they do not hear the Dhamma. [106] There will be those who will understand the Dhamma. I too, bhikkhus, will go to Senānigama in Uruvelā in order to teach the Dhamma.”273 <237>


Then Māra the Evil One approached the Blessed One and addressed him in verse:274 
454 “You are bound by all the snares 
Both celestial and human; 
You are bound by the great bondage: 
You won’t escape me, ascetic!”








[The Blessed One:]
455 “I am freed from all the snares 
Both celestial and human; 
I am freed from the great bondage: 
You’re defeated, End-maker!”










6 (6) Serpent



Thus have I heard. On one occasion the Blessed One was dwelling at Rājagaha in the Bamboo Grove, the Squirrel Sanctuary. Now on that occasion the Blessed One was sitting out in the open in the thick darkness of the night while it was drizzling. Then Māra the Evil One … manifested himself in the form of a giant king serpent and approached the Blessed One. <238> Its body was like a huge boat made from a single tree trunk; its hood, like a large brewer’s sieve; its eyes, like the large bronze dishes of Kosala; its tongue darting out from its mouth, like flashes of lightning emitted when the sky thunders; the sound of its breathing in and out, like the sound of a smith’s bellows filling with air.


Then the Blessed One, having understood, “This is Māra the Evil One,” addressed Māra the Evil One in verses:
456 “He who resorts to empty huts for lodging—
He is the sage, self-controlled. 
He should live there, having relinquished all: 
That is proper for one like him.275



 



457 “Though many creatures crawl about, 
Many terrors, flies, serpents, [107] <239> 
The great sage gone to his empty hut 
Stirs not a hair because of them.


 



458 “Though the sky might split, the earth quake, 
And all creatures be stricken with terror, 
Though men brandish a dart at their breast, 
The enlightened take no shelter in acquisitions.”276









Then Māra the Evil One … disappeared right there.




7 (7) Sleep



On one occasion the Blessed One was dwelling at Rājagaha in the Bamboo Grove, the Squirrel Sanctuary. Then, when the night was fading, the Blessed One, having spent much of the night walking back and forth in the open, washed his feet, entered his dwelling, and lay down on his right side in the lion’s posture, with one leg overlapping the other, mindful and clearly comprehending, having attended to the idea of rising.


Then Māra the Evil One approached the Blessed One and addressed him in verse: <240>
459 “What, you sleep? Why do you sleep? 
What’s this, you sleep like a wretch?277 
Thinking ‘The hut’s empty’ you sleep: 
What’s this, you sleep when the sun has risen?”








[The Blessed One:]
460 “Within him craving no longer lurks, 
Entangling and binding, to lead him anywhere; 
With the destruction of all acquisitions 
The Awakened One sleeps: 
Why should this concern you, Māra?”278









Then Māra the Evil One … disappeared right there.







8 (8) He Delights



Thus have I heard. On one occasion the Blessed One was dwelling at Sāvatthī in Jeta’s Grove, Anāthapiṇḍika’s Park.


Then Māra the Evil One approached the Blessed One and recited this verse in the presence of the Blessed One:
461 “One who has sons delights in sons, 
One with cattle delights in cattle. [108] <241> 
Acquisitions truly are a man’s delight; 
Without acquisitions one does not delight.”








[The Blessed One:]
462 “One who has sons sorrows over sons, 
One with cattle sorrows over cattle. 
Acquisitions truly are a man’s sorrow; 
Without acquisitions one does not sorrow.”








Then Māra the Evil One … disappeared right there.




9 (9) Life Span (1)



Thus have I heard. On one occasion the Blessed One was dwelling at Rājagaha in the Bamboo Grove, the Squirrel Sanctuary. There the Blessed One addressed the bhikkhus thus: “Bhikkhus!”


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


“Bhikkhus, this life span of human beings is short. One has to go on to the future life. One should do what is wholesome and lead the holy life; for one who has taken birth there is no avoiding death. One who lives long, bhikkhus, lives a hundred years or a little longer.”


Then Māra the Evil One approached the Blessed One and addressed him in verse:
463 “Long is the life span of human beings, 
The good man should not disdain it. 
One should live like a milk-sucking baby: 
Death has not made its arrival.”279 <242>








[The Blessed One:]
464 “Short is the life span of human beings, 
The good man should disdain it. 
One should live like one with head aflame: 
There is no avoiding Death’s arrival.”








Then Māra the Evil One … disappeared right there.




10 (10) Life Span (2)



(Opening as in preceding sutta:)


Then Māra the Evil One approached the Blessed One and addressed him in verse: [109]
465 “The days and nights do not fly by, 
Life does not come to a stop. 
The life span of mortals rolls along 
Like the chariot’s felly round the hub.”280 <243>











[The Blessed One:]
466 “The days and nights go flying by, 
Life comes to a stop. 
The life span of mortals is depleted 
Like the water in rivulets.”








Then Māra the Evil One … disappeared right there.





II. THE SECOND SUBCHAPTER (RULERSHIP)




11 (1) The Boulder



On one occasion the Blessed One was dwelling at Rājagaha on Mount Vulture Peak. Now on that occasion the Blessed One was sitting out in the open in the thick darkness of the night while it was drizzling. <244> Then Māra the Evil One, wishing to arouse fear, trepidation, and terror in the Blessed One, shattered a number of huge boulders not far away from him.


Then the Blessed One, having understood, “This is Māra the Evil One,” addressed Māra the Evil One in verse:
467 “Even if you make this Vulture Peak 
Quake all over in its entirety, 
The enlightened are not perturbed, 
For they are are fully liberated.”








Then Māra the Evil One, realizing, “The Blessed One knows me, the Fortunate One knows me,” sad and disappointed, disappeared right there.




12 (2) Lion



On one occasion the Blessed One was dwelling at Sāvatthī in Jeta’s Grove, Anāthapiṇḍika’s Park. Now on that occasion the Blessed One was teaching the Dhamma while surrounded by a large assembly. [110]


Then it occurred to Māra the Evil One: “This ascetic Gotama is teaching the Dhamma while surrounded by a large assembly. <245> Let me approach the ascetic Gotama in order to confound them.”281






Then Māra the Evil One approached the Blessed One and addressed him in verse:
468 “Why now do you roar like a lion, 
Confident in the assembly? 
For there is one who’s a match for you, 
So why think yourself the victor?”








[The Blessed One:]
469 “The great heroes roar their lion’s roar 
Confident in the assemblies—
The Tathāgatas endowed with the powers 
Have crossed over attachment to the world.”282









Then Māra the Evil One … disappeared right there.




13 (3) The Splinter



Thus have I heard. On one occasion the Blessed One was dwelling at Rājagaha in the Maddakucchi Deer Park. Now on that occasion the Blessed One’s foot had been cut by a stone splinter. Severe pains assailed the Blessed One—bodily feelings that were painful, racking, <246> sharp, piercing, harrowing, disagreeable. But the Blessed One endured them, mindful and clearly comprehending, without becoming distressed. Then the Blessed One had his outer robe folded in four, and he lay down on his right side in the lion posture with one leg overlapping the other, mindful and clearly comprehending.283



Then Māra the Evil One approached the Blessed One and addressed him in verse:
470 “Do you lie down in a daze or drunk on poetry? 
Don’t you have sufficient goals to meet? 
Alone in a secluded lodging 
Why do you sleep with a drowsy face?”284









[The Blessed One:]
471 “I do not lie in a daze or drunk on poetry; 
Having reached the goal, I am rid of sorrow. 
Alone in a secluded lodging 
I lie down full of compassion for all beings.





 



472 “Even those with a dart stuck in the breast <247> 
Piercing their heart moment by moment—
Even these here, stricken, get to sleep; [111] 
So why should I not get to sleep 
When my dart has been drawn out?285



 



473 “I do not lie awake in dread, 
Nor am I afraid to sleep. 
The nights and days do not afflict me, 
I see for myself no decline in the world. 
Therefore I can sleep in peace, 
Full of compassion for all beings.”








Then Māra the Evil One … disappeared right there.







14 (4) Suitable



On one occasion the Blessed One was dwelling among the Kosalans at the brahmin village of Ekasālā. Now on that occasion the Blessed One was teaching the Dhamma surrounded by a large assembly of laypeople.


Then it occurred to Māra the Evil One: “This ascetic Gotama is teaching the Dhamma while surrounded by a large assembly of laypeople. <248> Let me approach the ascetic Gotama in order to confound them.”


Then Māra the Evil One approached the Blessed One and addressed him in verse:
474 “This is not suitable for you, 
That you instruct others. 
When so engaged don’t get caught 
In attraction and repulsion.”286









[The Blessed One:]
475 “Compassionate for their welfare, 
The Buddha instructs others. 
The Tathāgata is fully released 
From attraction and repulsion.”








Then Māra the Evil One … disappeared right there.




15 (5) Mental



Thus have I heard. On one occasion the Blessed One was dwelling at Sāvatthī in Jeta’s Grove, Anāthapiṇḍika’s Park. Then Māra the Evil One approached the Blessed One and addressed him in verse:287 
476 “There is a snare moving in the sky, <249> 
Something mental which moves about288 
By means of which I’ll catch you yet: 
You won’t escape me, ascetic!”








[The Blessed One:]
477 “Forms, sounds, tastes, odours, 
And delightful tactile objects—
Desire for these has vanished in me: 
You’re defeated, End-maker!”








Then Māra the Evil One … disappeared right there. [112]




16 (6) Almsbowls



At Sāvatthī. Now on that occasion the Blessed One was instructing, exhorting, inspiring, and gladdening the bhikkhus with a Dhamma talk concerning the five aggregates subject to clinging. And those bhikkhus were listening to the Dhamma with eager ears, attending to it as a matter of vital concern, applying their whole minds to it.


Then it occurred to Māra the Evil One: “This ascetic Gotama is instructing, exhorting, inspiring, and gladdening the bhikkhus … <250> who are applying their whole minds to it. Let me approach the ascetic Gotama in order to confound them.”


Now on that occasion a number of almsbowls had been put out in the open. Then Māra the Evil One manifested himself in the form of an ox and approached those almsbowls. Then one bhikkhu said to another: “Bhikkhu, bhikkhu! That ox may break the almsbowls.” When this was said, the Blessed One said to that bhikkhu: “That is not an ox, bhikkhu. That is Māra the Evil One, who has come here in order to confound you.”





Then the Blessed One, having understood, “This is Māra the Evil One,” addressed Māra the Evil One in verses:
478 “Form, feeling, and perception, 
Consciousness, and formations—
‘I am not this, this isn’t mine,’ 
Thus one is detached from it.289



 



479 “Though they seek him everywhere, 
Māra and his army do not find him: 
The one thus detached, secure, 
Who has gone beyond all ʹfetters.”290 <251>








Then Māra the Evil One … disappeared right there.




17 (7) Six Bases for Contact



On one occasion the Blessed One was dwelling at Vesālī in the Great Wood in the Hall with the Peaked Roof. [113] Now on that occasion the Blessed One was instructing, exhorting, inspiring, and gladdening the bhikkhus with a Dhamma talk concerning the six bases for contact. And those bhikkhus were listening to the Dhamma with eager ears, attending to it as a matter of vital concern, applying their whole minds to it.


Then it occurred to Māra the Evil One: “This ascetic Gotama is instructing, exhorting, inspiring, and gladdening the bhikkhus … who are applying their whole minds to it. Let me approach the ascetic Gotama in order to confound them.”


Then Māra the Evil One approached the Blessed One and, not far from him, made a loud noise, frightful and terrifying, as though the earth were splitting open.291 Then one bhikkhu said to another: “Bhikkhu, bhikkhu! It seems as though the earth is splitting open.” When this was said, the Blessed One said to that bhikkhu: <252> “The earth is not splitting open, bhikkhu. That is Māra the Evil One, who has come here in order to confound you.”


Then the Blessed One, having understood, “This is Māra the Evil One,” addressed Māra the Evil One in verses: 
480 “Forms, sounds, tastes, odours, 
Tactiles, and all mental objects: 
This is the terrible bait of the world 
With which the world is infatuated.


 



481 “But when he has transcended this, 
The mindful disciple of the Buddha 
Shines radiantly like the sun, 
Having surmounted Māra’s realm.”292









Then Māra the Evil One … disappeared right there.




18 (8) Alms



On one occasion the Blessed One was dwelling among the Magadhans at the brahmin village of Pañcasālā. [114] Now on that occasion the gift-festival of the young people was being held at the brahmin village of Pañcasālā.293 <253> Then, in the morning, the Blessed One dressed and, taking bowl and robe, entered Pañcasālā for alms. Now on that occasion Māra the Evil One had taken possession of the brahmin householders of Pañcasālā, [inciting in them the thought,] “Don’t let the ascetic Gotama get alms.”


Then the Blessed One left Pañcasālā with his bowl just as cleanly washed as it was when he entered it for alms. Then Māra the Evil One approached the Blessed One and said to him: “Maybe you got alms, ascetic?”


“Was it you, Evil One, who saw to it that I didn’t get alms?”


“Then, venerable sir, let the Blessed One enter Pañcasālā a second time for alms. I will see to it that the Blessed One gets alms.”294



 



[The Blessed One:]
482 “You have produced demerit, Māra, 
Having assailed the Tathāgata. 
Do you really think, O Evil One, <254> 
‘My evil does not ripen’?


 



483 “Happily indeed we live, 
We who own nothing at all. 
We shall dwell feeding on rapture 
Like the devas of Streaming Radiance.”295









Then Māra the Evil One … disappeared right there.




19 (9) The Farmer



At Sāvatthī. Now on that occasion the Blessed One was instructing, exhorting, inspiring, and gladdening the bhikkhus with a Dhamma talk concerning Nibbāna. And those bhikkhus were listening to the Dhamma with eager ears, attending to it as a matter of vital concern, applying their whole minds to it. [115]


Then it occurred to Māra the Evil One: “This ascetic Gotama is instructing, exhorting, inspiring, and gladdening the bhikkhus … who are applying their whole minds to it. Let me approach the ascetic Gotama in order to confound them.” Then Māra the Evil One manifested himself in the form of a farmer, carrying a large plough on his shoulder, <255> holding a long goad stick, his hair dishevelled , wearing hempen garments, his feet smeared with mud. He approached the Blessed One and said to smeared with mud. He approached the Blessed One and said to him: “Maybe you’ve seen oxen, ascetic?”


“What are oxen to you, Evil One?”


“The eye is mine, ascetic, forms are mine, eye-contact and its base of consciousness are mine.296 Where can you go, ascetic, to escape from me? The ear is mine, ascetic, sounds are mine … The nose is mine, ascetic, odours are mine … The tongue is mine, ascetic, tastes are mine … The body is mine, ascetic, tactile objects are mine … The mind is mine, ascetic, mental phenomena are mine, mind-contact and its base of consciousness are mine. Where can you go, ascetic, to escape from me?”


“The eye is yours, Evil One, forms are yours, eye-contact and its base of consciousness are yours; but, Evil One, where there is no eye, no forms, no eye-contact <256> and its base of consciousness—there is no place for you there, Evil One.297 The ear is yours, Evil One, sounds are yours, ear-contact and its base of consciousness are yours; but, Evil One, where there is no ear, no sounds, no ear-contact and its base of consciousness—there is no place for you there, Evil One. The nose is yours, Evil One, odours are yours, nose-contact and its base of consciousness are yours; but, Evil One, where there is no nose, no odours, no nose-contact and its base of consciousness—there is no place for you there, Evil One. [116] The tongue is yours, Evil One, tastes are yours, tongue-contact and its base of consciousness are yours; but, Evil One, where there is no tongue, no tastes, no tongue-contact and its base of consciousness—there is no place for you there, Evil One. The body is yours, Evil One, tactile objects are yours, body-contact and its base of consciousness are yours; but, Evil One, where there is no body, no tactile objects, no body-contact and its base of consciousness—there is no place for you there, Evil One. The mind is yours, Evil One, mental phenomena are yours, mind-contact and its base of consciousness are yours; but, Evil One, where there is no mind, no mental phenomena, no mind-contact and its base of consciousness—there is no place for you there, Evil One.”


[Māra:]
484 “That of which they say ‘It’s mine,’ 
And those who speak in terms of ‘mine’—
If your mind exists among these, 
You won’t escape me, ascetic.”








[The Blessed One:]
485 “That which they speak of is not mine, 
I’m not one of those who speak [of mine]. 
You should know thus, O Evil One: 
Even my path you will not see.”








Then Māra the Evil One … disappeared right there. <257>




20 (10) Rulership



On one occasion the Blessed One was dwelling among the Kosalans in a small forest hut in the Himalayan region. Then, when the Blessed One was alone in seclusion, a reflection arose in his mind thus: “Is it possible to exercise rulership righteously: without killing and without instigating others to kill, without confiscating and without instigating others to confiscate, without sorrowing and without causing sorrow?”298



Then Māra the Evil One, having known with his own mind the reflection in the Blessed One’s mind, approached the Blessed One and said to him: “Venerable sir, let the Blessed One exercise rulership righteously: without killing and without instigating others to kill, without confiscating and without instigating others to confiscate, without sorrowing and without instigating others to cause sorrow.”


“But what do you see, Evil One, that you speak thus to me?” <258>


“Venerable sir, the Blessed One has developed and cultivated the four bases for spiritual power, made them a vehicle, made them a basis, stabilized them, exercised himself in them, and fully perfected them. And, venerable sir, if the Blessed One wishes, he need only resolve that the Himalayas, the king of mountains, should become gold, and it would turn to gold.”299



[117]


[The Blessed One:]
486 “If there were a mountain made of gold, 
Made entirely of solid gold, 
Not double this would suffice for one: 
Having known this, fare evenly.300



 



487 “How could a person incline to sensual pleasures 
Who has seen the source whence suffering springs? 
Having known acquisition as a tie in the world, 
A person should train for its removal.”301









Then Māra the Evil One, realizing, “The Blessed One knows me, the Fortunate One knows me,” sad and disappointed, disappeared right there.





<259>


III. THE THIRD SUBCHAPTER (THE MĀRA PENTAD)




21 (1) A Number



Thus have I heard. On one occasion the Blessed One was dwelling among the Sakyans at Silāvatī. Now on that occasion a number of bhikkhus were dwelling not far from the Blessed One—diligent, ardent, and resolute. Then Māra the Evil One manifested himself in the form of a brahmin, with a large matted topknot, clad in an antelope hide, old, crooked like a roof bracket, wheezing, holding a staff of udumbara wood.302 He approached those bhikkhus <260> and said to them: “You, sirs, have gone forth while young, lads with black hair, endowed with the blessing of youth, in the prime of life, without having dallied with sensual pleasures. Enjoy human sensual pleasures, sirs; do not abandon what is directly visible in order to pursue what takes time.”303



“We have not abandoned what is directly visible, brahmin, in order to pursue what takes time. We have abandoned what takes time in order to pursue what is directly visible. For the Blessed One, brahmin, has stated that sensual pleasures are time-consuming, full of suffering, full of despair, and the danger in them is still greater, while this Dhamma is directly visible, immediate, inviting one to come and see, applicable, to be personally experienced by the wise.” [118]


When this was said, Māra the Evil One shook his head, lolled his tongue, knit his brow into three furrows, and departed leaning on his staff.304



Then those bhikkhus approached the Blessed One, paid homage to him, sat down to one side, and reported everything in full. <261> [The Blessed One said:] “That was not a brahmin, bhikkhus. That was Māra the Evil One, who had come in order to confound you.”


Then the Blessed One, having understood the meaning of this, on that occasion recited this verse: <262>
488 “How could a person incline to sensual pleasures 
Who has seen the source whence suffering springs? 
Having known acquisition as a tie in the world, 
A person should train for its removal.” [119]










22 (2) Samiddhi



On one occasion the Blessed One was dwelling among the Sakyans at Silāvatī . Now on that occasion the Venerable Samiddhi was dwelling not far from the Blessed One—diligent, ardent, and resolute.305 Then, while the Venerable Samiddhi was alone in seclusion, a reflection arose in his mind thus: “It is indeed a gain for me, it is well gained by me, that my teacher is the Arahant, the Perfectly Enlightened One! It is indeed a gain for me, it is well gained by me, that I have gone forth in this well-expounded Dhamma and Discipline! It is indeed a gain for me, it is well gained by me, that my companions in the holy life are virtuous, of good character!”


Then Māra the Evil One, having known with his own mind the reflection in the mind of the Venerable Samiddhi, approached him and, not far from him, made a loud noise, frightful and terrifying, <263> as though the earth were splitting open.306



Then the Venerable Samiddhi approached the Blessed One, paid homage to him, sat down to one side, and reported what had happened. [The Blessed One said:] “That was not the earth splitting open, Samiddhi. That was Māra the Evil One, who had come in order to confound you. Go back, Samiddhi, and dwell diligent, ardent, and resolute.”


“Yes, venerable sir,” the Venerable Samiddhi replied. [120] Then he rose from his seat, paid homage to the Blessed One, and departed, keeping him on the right.


A second time, while the Venerable Samiddhi was alone in seclusion, a reflection arose in his mind … And a second time Māra the Evil One … <264> … made a loud noise, frightful and terrifying, as though the earth were splitting open.


Then the Venerable Samiddhi, having understood, “This is Māra the Evil One,” addressed him in verse:
489 “I have gone forth out of faith 
From the home to the homeless life. 
My mindfulness and wisdom are mature, 
And my mind well concentrated. 
Conjure up whatever forms you wish, 
But you will never make me tremble.”307









Then Māra the Evil One, realizing, “The bhikkhu Samiddhi knows me,” sad and disappointed, disappeared right there.




23 (3) Godhika



Thus have I heard. On one occasion the Blessed One was dwelling at Rājagaha in the Bamboo Grove, the Squirrel Sanctuary. 





Now on that occasion the Venerable Godhika was dwelling on the Black Rock on the Isigili Slope. Then, while the Venerable Godhika was dwelling diligent, ardent, and resolute, <265> he reached temporary liberation of mind, but he fell away from that temporary liberation of mind.308 A second time, while the Venerable Godhika was dwelling diligent, ardent, and resolute, he reached temporary liberation of mind, but he fell away from that temporary liberation of mind. A third time…A fourth time … [121] A fifth time…A sixth time, while the Venerable Godhika was dwelling diligent, ardent, and resolute, he reached temporary liberation of mind, but he fell away from that temporary liberation of mind. A seventh time, while the Venerable Godhika was dwelling diligent, ardent, and resolute, he reached temporary liberation of mind.


Then it occurred to the Venerable Godhika: “Six times already I have fallen away from temporary liberation of mind. Let me use the knife.”309 <266>


Then Māra the Evil One, having known with his own mind the reflection in the Venerable Godhika’s mind, approached the Blessed One and addressed him with these verses:310 
490 “O great hero, great in wisdom, 
Blazing forth with power and glory! 
I worship your feet, One with Vision, 
Who has overcome all enmity and fear.


 



491 “O great hero who has vanquished death, 
Your disciple is longing for death. 
He intends [to take his own life]: 
Restrain him from this, O luminous one!


 



492 “How, O Blessed One, can your disciple—
One delighting in the Teaching, 
A trainee seeking his mind’s ideal—
Take his own life, O widely famed?”311









Now on that occasion the Venerable Godhika had just used the knife.312 Then the Blessed One, having understood, “This is Māra the Evil One,” addressed him in verse:
493 “Such indeed is how the steadfast act: 
They are not attached to life. <267> 
Having drawn out craving with its root, 
Godhika has attained final Nibbāna.”








Then the Blessed One addressed the bhikkhus thus: “Come, bhikkhus, let us go to the Black Rock on the Isigili Slope, where the clansman Godhika has used the knife.”


“Yes, venerable sir,” those bhikkhus replied. Then the Blessed One, together with a number of bhikkhus, went to the Black Rock on the Isigili Slope. The Blessed One saw in the distance the Venerable Godhika lying on the bed with his shoulder turned.313 [122]


Now on that occasion a cloud of smoke, a swirl of darkness, was moving to the east, then to the west, to the north, to the south, upwards, downwards, and to the intermediate quarters. The Blessed One then addressed the bhikkhus thus: “Do you see, bhikkhus, that cloud of smoke, that swirl of darkness, moving to the east, then to the west, to the north, to the south, upwards, downwards, and to the intermediate quarters?”


“Yes, venerable sir.”


“That, bhikkhus, is Māra the Evil One searching for the consciousness of the clansman Godhika, wondering: ‘Where now <268> has the consciousness of the clansman Godhika been established?’ However, bhikkhus, with consciousness unestablished, the clansman Godhika has attained final Nibbāna.”314



Then Māra the Evil One, taking a lute of yellow vilva-wood, approached the Blessed One and addressed him in verse:
494 “Above, below, and across, 
In the four quarters and in between, 
I have been searching but do not find 
Where Godhika has gone.”








[The Blessed One:]
495 “That steadfast man was resolute, 
A meditator always rejoicing in meditation, 
Applying himself day and night 
Without attachment even to life.





 



496 “Having conquered the army of Death, 
Not returning to renewed existence, 
Having drawn out craving with its root, 
Godhika has attained final Nibbāna.” <269>


 



497 So much was he stricken with sorrow 
That his lute dropped from his armpit. 
Thereupon that disappointed spirit 
Disappeared right on the spot.315











24 (4) Seven Years of Pursuit



Thus have I heard. On one occasion the Blessed One was dwelling at Uruvelā on the bank of the river Nerañjarā at the foot of the Goatherd’s Banyan Tree. Now on that occasion Māra the Evil One had been following the Blessed One for seven years, seeking to gain access to him but without success.316 Then Māra the Evil One approached the Blessed One and addressed him in verse: [123]
498 “Is it because you are sunk in sorrow 
That you meditate in the woods? 
Because you’ve lost wealth or pine for it, 
Or committed some crime in the village? 
Why don’t you make friends with people? <270> 
Why don’t you form any intimate ties?”








[The Blessed One:]
499 “Having dug up entirely the root of sorrow, 
Guiltless, I meditate free from sorrow. 
Having cut off all greedy urge for existence,317 
I meditate taintless, O kinsman of the negligent!”








[Māra:]
500 “That of which they say ‘It’s mine,’ 
And those who speak in terms of ‘mine’—
If your mind exists among these, 
You won’t escape me, ascetic.”








[The Blessed One:]
501 “That which they speak of is not mine, 
I’m not one of those who speak [of mine]. 
You should know thus, O Evil One: 
Even my path you will not see.”








[Māra:]
502 “If you have discovered the path, 
The secure way leading to the Deathless, <271> 
Be off and walk that path alone; 
What’s the point of instructing others?”








[The Blessed One:]
503 “Those people going to the far shore 
Ask what lies beyond Death’s realm. 
When asked, I explain to them 
The truth without acquisitions.”318









[Māra:] “Suppose, venerable sir, not far from a village or a town there was a lotus pond in which a crab was living.319 Then a group of boys and girls would leave the village or town and go to the pond. They would pull the crab out from the water and set it down on high ground. Then, whenever that crab would extend one of its claws, those boys and girls would cut it off, break it, and smash it to bits with sticks and stones. Thus, when all its claws have been cut off, broken, and smashed to bits, that crab would be unable to return to that pond. <272> So too, venerable sir, all those distortions, manoeuvres, and contortions of mine have been cut off, [124] broken, and smashed to bits by the Blessed One. Now, venerable sir, I am unable to approach the Blessed One again seeking to gain access to him.”


Then Māra the Evil One, in the presence of the Blessed One, recited these verses of disappointment:320 
504 “There was a crow that walked around 
A stone that looked like a lump of fat. 
‘Let’s find something tender here,’ [he thought,] 
‘Perhaps there’s something nice and tasty.’


 



505 But because he found nothing tasty there, 
The crow departed from that spot. 
Just like the crow that attacked the stone, 
We leave Gotama disappointed.” <273>










25 (5) Māra’s Daughters



Then Māra the Evil One, having spoken these verses of disappointment in the presence of the Blessed One, went away from that spot and sat down cross-legged on the ground not far from the Blessed One, silent, dismayed, with his shoulders drooping, downcast, brooding, unable to speak, scratching the ground with a stick.321



Then Māra’s daughters—Taṇhā, Aratī, and Ragā—approached Māra the Evil One and addressed him in verse:322 
506 “Why are you despondent, father? 
Who’s the man for whom you grieve? 
We’ll catch him with the snare of lust 
As they catch the forest elephant. 
We’ll bind him tightly and bring him back, 
And he’ll be under your control.”323









[Māra:]
507 “The Arahant, the Fortunate One in the world, 
Is not easily drawn by means of lust. 
He has gone beyond Māra’s realm: 
Therefore I sorrow so bitterly.” <274>








Then Māra’s daughters—Taṇhā, Aratī, and Ragā—approached the Blessed One and said to him: “We serve at your feet, ascetic.” But the Blessed One paid no attention, as he was liberated in the unsurpassed extinction of acquisitions.324



Then Māra’s daughters—Taṇhā, Aratī, and Ragā—went off to the side and took counsel: “Men’s tastes are diverse. Suppose we each manifest ourselves in the form of a hundred maidens.” [125] Then Māra’s three daughters, each manifesting herself in the form of a hundred maidens, approached the Blessed One and said to him: “We serve at your feet, ascetic.” But the Blessed One paid no attention, as he was liberated in the unsurpassed extinction of acquisitions.


Then Māra’s daughters went off to the side and again took counsel: “Men’s tastes are diverse. Suppose we each manifest ourselves in the form of a hundred women who have never given birth.” Then Māra’s three daughters, each manifesting herself in the form of a hundred women who have never given birth … in the form of a hundred women who have given birth once … <275> … in the form of a hundred women who have given birth twice … in the form of a hundred women of middle age … in the form of a hundred old women, approached the Blessed One and said to him: “We serve at your feet, ascetic.” But the Blessed One paid no attention, as he was liberated in the unsurpassed extinction of acquisitions.


Then Māra’s daughters—Taṇhā, Aratī, and Ragā—went off to the side and said: “What our father told us is true:
508 “‘The Arahant, the Fortunate One in the world … 
Therefore I sorrow so bitterly.’








“If we had assailed with such tactics any ascetic or brahmin who was not devoid of lust, either his heart would have burst, or he would have vomited hot blood from his mouth, [126] or he would have gone mad or become mentally deranged; or else he would have dried up and withered away and become shrivelled, just as a green reed that has been mowed down would dry up and wither away and become shrivelled.”


Then Māra’s daughters—Taṇhā, Aratī, and Ragā—approached the Blessed One and stood to one side. <276> Standing to one side, Māra’s daughter Taṇhā addressed the Blessed One in verse:
509 “Is it because you are sunk in sorrow 
That you meditate in the woods? 
Because you’ve lost wealth or pine for it, 
Or committed some crime in the village? 
Why don’t you make friends with people? 
Why don’t you form any intimate ties?”








[The Blessed One:]
510 “Having conquered the army of the pleasant and agreeable, 
Meditating alone, I discovered bliss, 
The attainment of the goal, the peace of the heart.325 
Therefore I don’t make friends with people, 
Nor will I form any intimate ties.”








Then Māra’s daughter Aratī addressed the Blessed One in verse: <277>
511 “How does a bhikkhu here often dwell 
That, five floods crossed, he here has crossed the sixth? 
How does he meditate so sensual perceptions 
Are kept at bay and fail to grip him?”326









[The Blessed One:]
512 “Tranquil in body, in mind well liberated, 
Not generating, mindful, homeless, 
Knowing Dhamma, meditating thought-free, 
He does not erupt, or drift, or stiffen.327



 



513 “When a bhikkhu here often dwells thus, 
With five floods crossed, he here has crossed the sixth. 
When he meditates thus, sensual perceptions 
Are kept at bay and fail to grip him.” [127]








Then Māra’s daughter Ragā addressed the Blessed One in verse: <278>
514 “He has cut off craving, faring with his group and order; 
Surely many other beings will cross. 
Alas, this homeless one will snatch many people 
And lead them away beyond the King of Death.”328









[The Blessed One:]
515 “Truly the Tathāgatas, the great heroes, 
Lead by means of the true Dhamma. 
When they are leading by means of the Dhamma, 
What envy can there be in those who understand?”329









Then Māra’s daughters—Taṇhā, Aratī, and Ragā—approached Māra the Evil One. Māra saw them coming in the distance and addressed them in verses:330 
516 “Fools! You tried to batter a mountain 
With the stalks of lotus flowers, 
To dig up a mountain with your nails, 
To chew iron with your teeth. <279>


 



517 “As if, having lifted a rock with your head, 
You sought a foothold in the abyss; 
As if you struck a stump with your breast, 
You part from Gotama disappointed.”


 



518 They had come to him glittering with beauty—
Taṇhā, Aratī, and Ragā—
But the Teacher swept them away right there 
As the wind, a fallen cotton tuft. <280>
















[128] <281>


Chapter V



5 Bhikkhunīsaṃyutta Connected Discourses with Bhikkhunīs








1 Āḷavikā



Thus have I heard. On one occasion the Blessed One was dwelling at Sāvatthī in Jeta’s Grove, Anāthapiṇḍika’s Park.


Then, in the morning, the bhikkhunī Āḷavikā dressed and, taking bowl and robe, entered Sāvatthī for alms.331 When she had walked for alms in Sāvatthī and had returned from her alms round, after her meal she went to the Blind Men’s Grove seeking seclusion. 332



Then Māra the Evil One, desiring to arouse fear, trepidation, and terror in the bhikkhunī Āḷavikā, desiring to make her fall away from seclusion, approached her and addressed her in verse:
519 “There is no escape in the world, 
So what will you do with seclusion? 
Enjoy the delights of sensual pleasure: 
Don’t be remorseful later!”








Then it occurred to the bhikkhunī Āḷavikā: “Now who is it that recited the verse—a human being or a nonhuman being?” Then <282> it occurred to her: “This is Māra the Evil One, who has recited the verse desiring to arouse fear, trepidation, and terror in me, desiring to make me fall away from seclusion.”


Then the bhikkhunī Āḷavikā, having understood, “This is Māra the Evil One,” replied to him in verses:
520 “There is an escape in the world 
Which I have closely touched with wisdom. 
O Evil One, kinsman of the negligent, 
You do not know that state.333



 



521 “Sensual pleasures are like swords and stakes; 
The aggregates like their chopping block. 
What you call sensual delight 
Has become for me nondelight.”334 [129]








Then Māra the Evil One, realizing, “The bhikkhunī Āḷavikā knows me,” sad and disappointed, disappeared right there. <283>







2 Somā



At Sāvatthī. Then, in the morning, the bhikkhunī Somā dressed and, taking bowl and robe, entered Sāvatthī for alms.335 When she had walked for alms in Sāvatthī and had returned from her alms round, after her meal she went to the Blind Men’s Grove for the day’s abiding. Having plunged into the Blind Men’s Grove, she sat down at the foot of a tree for the day’s abiding.


Then Māra the Evil One, desiring to arouse fear, trepidation, and terror in the bhikkhunī Somā, desiring to make her fall away from concentration, approached her and addressed her in verse:
522 “That state so hard to achieve 
Which is to be attained by the seers, 
Can’t be attained by a woman 
With her two-fingered wisdom.”336









Then it occurred to the bhikkhunī Somā: “Now who is this that recited the verse—a human being or a nonhuman being?” Then it occurred to her: “This is Māra the Evil One, who has recited the verse desiring to arouse fear, trepidation, and terror in me, desiring to make me fall away from concentration.”


Then the bhikkhunī Somā, having understood, “This is Māra the Evil One,” replied to him in verses: <284>
523 “What does womanhood matter at all 
When the mind is concentrated well, 
When knowledge flows on steadily 
As one sees correctly into Dhamma.337



 



524 “One to whom it might occur, 
‘I’m a woman’ or ‘I’m a manʹ 
Or ‘I’m anything at all’—
Is fit for Māra to address.”338









Then Māra the Evil One, realizing, “The bhikkhunī Somā knows me,” sad and disappointed, disappeared right there.







3 Gotamī



At Sāvatthī. Then, in the morning, the bhikkhunī Kisāgotamī dressed and, taking bowl and robe, entered Sāvatthī for alms.339 When she had walked for alms in Sāvatthī and had returned from her alms round, [130] after her meal she went to the Blind Men’s Grove for the day’s abiding. Having plunged into the Blind Men’s Grove, she sat down at the foot of a tree for the day’s abiding. <285>


Then Māra the Evil One, desiring to arouse fear, trepidation, and terror in the bhikkhunī Kisāgotamī, desiring to make her fall away from concentration, approached her and addressed her in verse:
525 “Why now, when your son is dead, 
Do you sit alone with tearful face? 
Having entered the woods all alone, 
Are you on the lookout for a man?”








Then it occurred to the bhikkhunī Kisāgotamī: “Now who is this that recited the verse—a human being or a nonhuman being?” Then it occurred to her: “This is Māra the Evil One, who has recited the verse desiring to arouse fear, trepidation, and terror in me, desiring to make me fall away from concentration.”


Then the bhikkhunī Kisāgotamī, having understood, “This is Māra the Evil One,” replied to him in verses:
526 “I’ve gotten past the death of sons; 
With this, the search for men has ended. 
I do not sorrow, I do not weep, 
Nor do I fear you, friend .340



 



527 “Delight everywhere has been destroyed, 
The mass of darkness has been sundered. <286> 
Having conquered the army of Death, 
I dwell without defiling taints.”341









Then Māra the Evil One, realizing, “The bhikkhunī Kisāgotamī knows me,” sad and disappointed, disappeared right there.







4 Vijayā



At Sāvatthī. Then, in the morning, the bhikkhunī Vijayā dressed … she sat down at the foot of a tree for the day’s abiding.342



Then Māra the Evil One, desiring to arouse fear, trepidation, and terror in the bhikkhunī Vijayā, desiring to make her fall away from concentration, approached her and addressed her in verse: [131]
528 “You are so young and beautiful, 
And I too am a youth in my prime. 
Come, noble lady, let us rejoice 
With the music of a fivefold ensemble.”343
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