
 

 

Photograph 1: Thilashin in meditation posture, Shwedagon Pagoda, Yangon 1998, Editor's photograph 
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Padhāniyaṅga-sutta 

Abstract & Source 

Conditions that help meditation progress smoothly. 

Source: https://suttacentral.net/an5.53/en/sujato 

 

Factors That Support Meditation 

“Mendicants, there are these five factors that support meditation. What 

five? 

It’s when a mendicant has faith in the Realized One’s awakening: ‘That 

Blessed One is perfected, a fully awakened Buddha, accomplished in 

knowledge and conduct, holy, knower of the world, supreme guide for 

those who wish to train, teacher of gods and humans, awakened, blessed.’ 

They are rarely ill or unwell. Their stomach digests well, being neither too 

hot nor too cold, but just right, and fit for meditation. 

They’re not devious or deceitful. They reveal themselves honestly to the 

Teacher or sensible spiritual companions. 

They live with energy roused up for giving up unskillful qualities and 

embracing skillful qualities. They’re strong, staunchly vigorous, not slacking 

off when it comes to developing skillful qualities. 
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They’re wise. They have the wisdom of arising and passing away which is 

noble, penetrative, and leads to the complete ending of suffering. 

These are the five factors that support meditation.” 
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Samaya-sutta 

Abstract & Source 

Times that are supportive for meditation practice. 

Source: https://suttacentral.net/an5.54/en/sujato 

 

Times Good for Meditation 

“Mendicants, there are five times that are not good for meditation. What 

five? 

Firstly, a mendicant is old, overcome with old age. This is the first time 

that’s not good for meditation. 

Furthermore, a mendicant is sick, overcome by sickness. This is the second 

time that’s not good for meditation. 

Furthermore, there’s a famine, a bad harvest, so it’s hard to get alms-food, 

and not easy to keep going by collecting alms. This is the third time that’s 

not good for meditation. 

Furthermore, there’s peril from wild savages, and the countryfolk mount 

their vehicles and flee everywhere. This is the fourth time that’s not good 

for meditation. 
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Furthermore, there’s a schism in the Saṅgha. When the Saṅgha is split, they 

abuse, insult, block, and reject each other. This doesn’t inspire confidence 

in those without it, and it causes some with confidence to change their 

minds. This is the fifth time that’s not good for meditation. 

These are the five times that are not good for meditation. 

There are five times that are good for meditation. What five? 

Firstly, a mendicant is a youth, young, black-haired, blessed with youth, in 

the prime of life. This is the first time that’s good for meditation. 

Furthermore, they are rarely ill or unwell. Their stomach digests well, being 

neither too hot nor too cold, but just right, and fit for meditation. This is 

the second time that’s good for meditation. 

Furthermore, there’s plenty of food, a good harvest, so it’s easy to get alms-

food, and easy to keep going by collecting alms. This is the third time that’s 

good for meditation. 

Furthermore, people live in harmony, appreciating each other, without 

quarreling, blending like milk and water, and regarding each other with 

kindly eyes. This is the fourth time that’s good for meditation. 

Furthermore, the Saṅgha lives comfortably, in harmony, appreciating each 

other, without quarreling, with one recitation. When the Saṅgha is in 

harmony, they don’t abuse, insult, block, or reject each other. This inspires 

confidence in those without it, and increases confidence in those who have 

it. This is the fifth time that’s good for meditation. 

These are the five times that are good for meditation.”  
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Soṇa-sutta 

Abstract & Source 

When Venerable Soṇa thinks of disrobing, the Buddha comes and 

encourages him with the famous simile of the lute that is tuned neither too 

loose nor too tight. 

Source: https://suttacentral.net/an6.55/en/sujato 

 

With Soṇa 

So I have heard. At one time the Buddha was staying near Rājagaha, on the 

Vulture’s Peak Mountain. 

Now at that time Venerable Soṇa was staying at Rājagaha in the Cool 

Wood. Then as he was in private retreat this thought came to his mind, “I 

am one of the Buddha’s most energetic disciples. Yet my mind is not freed 

from defilements by not grasping. But my family has wealth. I could enjoy 

that wealth and make merit. Why don’t I reject the training and return to 

a lesser life, so I can enjoy my wealth and make merit?” 

Then the Buddha knew what Venerable Soṇa was thinking. As easily as a 

strong person would extend or contract their arm, he vanished from the 

Vulture’s Peak and reappeared in the Cool Wood in front of Soṇa, and sat 

on the seat spread out. Soṇa bowed to the Buddha and sat down to one 

side. 
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The Buddha said to him, “Soṇa, as you were in private retreat didn’t this 

thought come to your mind: ‘I am one of the Buddha’s most energetic 

disciples. Yet my mind is not freed from defilements by not grasping. But 

my family has wealth. I could enjoy that wealth and make merit. Why 

don’t I reject the training and return to a lesser life, so I can enjoy my wealth 

and make merit?’” 

“Yes, sir.” 

“What do you think, Soṇa? When you were still a layman, weren’t you a 

good harp player?” 

“Yes, sir.” 

“When your harp’s strings were tuned too tight, was it resonant and 

playable?” 

“No, sir.” 

“When your harp’s strings were tuned too slack, was it resonant and 

playable?” 

“No, sir.” 

“But when your harp’s strings were tuned neither too tight nor too slack, 

but fixed at an even tension, was it resonant and playable?” 

“Yes, sir.” 

“In the same way, Soṇa, when energy is too forceful it leads to restlessness. 

When energy is too slack it leads to laziness. So, Soṇa, you should apply 

yourself to energy and serenity, find a balance of the faculties, and learn 

the pattern of this situation.” 
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“Yes, sir,” Soṇa replied. 

After advising Soṇa like this, the Buddha, as easily as a strong person would 

extend or contract their arm, vanished from the Cool Wood and 

reappeared on the Vulture’s Peak. 

After some time Soṇa applied himself to energy and serenity, found a 

balance of the faculties, and learned the pattern of this situation. Then Soṇa, 

living alone, withdrawn, diligent, keen, and resolute, soon realized the 

supreme culmination of the spiritual path in this very life. He lived having 

achieved with his own insight the goal for which gentlemen rightly go forth 

from the lay life to homelessness. 

He understood: “Rebirth is ended; the spiritual journey has been completed; 

what had to be done has been done; there is no return to any state of 

existence.” And Venerable Soṇa became one of the perfected. 

Then, when Soṇa had attained perfection, he thought, “Why don’t I go to 

the Buddha and declare my enlightenment in his presence?” Then Soṇa 

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

“Sir, a mendicant who is perfected—with defilements ended, who has 

completed the spiritual journey, done what had to be done, laid down the 

burden, achieved their own true goal, utterly ended the fetters of rebirth, 

and is rightly freed through enlightenment—is dedicated to six things. They 

are dedicated to renunciation, seclusion, kindness, the ending of craving, 

the ending of grasping, and mental clarity. 

It may be, sir, that one of the venerables here thinks: ‘Maybe this venerable 

is dedicated to renunciation solely out of mere faith.’ But it should not be 

seen like this. A mendicant with defilements ended does not see in 
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themselves anything more to do, or anything that needs improvement. 

They’re dedicated to renunciation because they’re free of greed, hate, and 

delusion with the end of greed, hate, and delusion. 

It may be, sir, that one of the venerables here thinks: ‘Maybe this venerable 

is dedicated to seclusion because they enjoy possessions, honor, and 

popularity.’ But it should not be seen like this. … 

It may be, sir, that one of the venerables here thinks: ‘Maybe this venerable 

is dedicated to kindness because they believe that adhering to precepts and 

observances is the most important thing.’ But it should not be seen like 

this. … 

They’re dedicated to the ending of craving because they’re free of greed, 

hate, and delusion with the end of greed, hate, and delusion. 

They’re dedicated to the ending of grasping because they’re free of greed, 

hate, and delusion with the end of greed, hate, and delusion. 

They’re dedicated to clarity of mind because they’re free of greed, hate, 

and delusion with the end of greed, hate, and delusion. 

When a mendicant’s mind is rightly freed like this, even if compelling sights 

come into the range of vision they don’t overcome their mind. The mind 

remains unaffected. It is steady, imperturbable, observing 

disappearance. Even if compelling 

sounds … smells … tastes … touches … and thoughts come into the 

range of the mind they don’t overcome the mind. The mind remains 

unaffected. It is steady, imperturbable, observing disappearance. 

Suppose there was a mountain that was one solid mass of rock, without 

cracks or holes. Even if violent storms were to blow up out of the east, the 
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west, the north, and the south, they couldn’t make it shake or rock or 

tremble. 

In the same way, when a mendicant’s mind is rightly freed like this, even if 

compelling sights come into the range of vision they don’t overcome their 

mind. … The mind remains unaffected. It is steady, imperturbable, 

observing disappearance. 

When you’re dedicated to renunciation 

and seclusion of the heart; 

when you’re dedicated to kindness 

and the end of grasping; 

when you’re dedicated to the ending of craving 

and clarity of heart; 

and you’ve seen the arising of the senses, 

your mind is rightly freed. 

For that one, rightly freed, 

a mendicant with peaceful mind, 

there’s nothing to be improved, 

and nothing more to do. 

As the wind cannot stir 

a solid mass of rock, 

so too sights, tastes, sounds, 

smells, and touches—the lot— 

and thoughts, whether liked or disliked, 

don’t disturb the poised one. 
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Their mind is steady and free 

as they observe disappearance.” 

 

 

Photograph 3: Mahasi Sayadaw walking meditation, unknown 
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Aggi-sutta 

Abstract & Source 

Which awakening factors should be developed when the mind is tired, and 

which when it is energetic? And what is always useful? 

Source: https://suttacentral.net/sn46.53/en/sujato 

 

Fire 

Then several mendicants robed up in the morning and, taking their bowls 

and robes, entered Sāvatthī for alms. 

(The same as the previous discourse.) 

“Mendicants, when wanderers who follow other paths say this, you should 

say to them: ‘Reverends, which awakening factors should not be 

developed when the mind is sluggish? And which awakening factors should 

be developed at that time? Which awakening factors should not be 

developed when the mind is restless? And which awakening factors should 

be developed at that time?’ Questioned like this, the wanderers who 

follow other paths would be stumped, and, in addition, would get 

frustrated. Why is that? Because they’re out of their element. 

I don’t see anyone in this world—with its gods, Māras, and Brahmās, this 

population with its ascetics and brahmins, its gods and humans—who could 
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provide a satisfying answer to these questions except for the Realized One 

or his disciple or someone who has heard it from them. 

When the mind is sluggish, it’s the wrong time to develop the awakening 

factors of tranquility, immersion, and equanimity. Why is that? Because 

it’s hard to stimulate a sluggish mind with these things. 

Suppose someone wanted to make a small fire flare up. If they toss wet 

grass, cow-dung, and timber on it, spray it with water, and scatter dirt on 

it, could they make it flare up?” 

“No, sir.” 

“In the same way, when the mind is sluggish, it’s the wrong time to develop 

the awakening factors of tranquility, immersion, and equanimity. Why is 

that? Because it’s hard to stimulate a sluggish mind with these things. 

When the mind is sluggish, it’s the right time to develop the awakening 

factors of investigation of principles, energy, and rapture. Why is 

that? Because it’s easy to stimulate a sluggish mind with these things. 

Suppose someone wanted to make a small fire flare up. If they toss dry 

grass, cow-dung, and timber on it, blow on it, and don’t scatter dirt on 

it, could they make it flare up?” 

“Yes, sir.” 

“In the same way, when the mind is sluggish, it’s the right time to develop 

the awakening factors of investigation of principles, energy, and 

rapture. Why is that? Because it’s easy to stimulate a sluggish mind with 

these things. 
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When the mind is restless, it’s the wrong time to develop the awakening 

factors of investigation of principles, energy, and rapture. Why is 

that? Because it’s hard to settle a restless mind with these things. 

Suppose someone wanted to extinguish a bonfire. If they toss dry grass, 

cow-dung, and timber on it, blow on it, and don’t scatter dirt on it, could 

they extinguish it?” 

“No, sir.” 

“In the same way, when the mind is restless, it’s the wrong time to develop 

the awakening factors of investigation of principles, energy, and 

rapture. Why is that? Because it’s hard to settle a restless mind with these 

things. 

When the mind is restless, it’s the right time to develop the awakening 

factors of tranquility, immersion, and equanimity. Why is that? Because 

it’s easy to settle a restless mind with these things. 

Suppose someone wanted to extinguish a bonfire. If they toss wet grass, 

cow-dung, and timber on it, spray it with water, and scatter dirt on 

it, could they extinguish it?” 

“Yes, sir.” 

“In the same way, when the mind is restless, it’s the right time to develop 

the awakening factors of tranquility, immersion, and equanimity. Why is 

that? Because it’s easy to settle a restless mind with these things. But 

mindfulness is always useful, I say.”  
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Pacalāyamāna-sutta 

Abstract & Source 

Before his awakening, Moggallāna is struggling with sleepiness in 

meditation. The Buddha visits him and gives seven ways to dispel 

drowsiness, and other important teachings. 

Source: https://suttacentral.net/an7.61/en/sujato 

 

Nodding Off 

So I have heard. At one time the Buddha was staying in the land of the 

Bhaggas on Crocodile Hill, in the deer park at Bhesakaḷā’s Wood. 

Now at that time, in the land of the Magadhans near Kallavāḷamutta Village, 

Venerable Mahāmoggallāna was nodding off while meditating. The 

Buddha saw him with his clairvoyance that is purified and 

superhuman. Then, as easily as a strong person would extend or contract 

their arm, he vanished from the deer park at Bhesakaḷā’s Wood in the land 

of the Bhaggas and reappeared in front of Mahāmoggallāna near 

Kallavāḷamutta Village in the land of the Magadhans. 

He sat on the seat spread out and said to Mahāmoggallāna, “Are you 

nodding off, Moggallāna? Are you nodding off?” 

“Yes, sir.” 



 

19 
 

“So, Moggallāna, don’t focus on or cultivate the perception that you were 

meditating on when you fell drowsy. It’s possible that you’ll give up 

drowsiness in this way. 

But what if that doesn’t work? Then think about and consider the teaching 

as you’ve learned and memorized it, examining it with your mind. It’s 

possible that you’ll give up drowsiness in this way. 

But what if that doesn’t work? Then recite in detail the teaching as you’ve 

learned and memorized it. It’s possible that you’ll give up drowsiness in 

this way. 

But what if that doesn’t work? Then pinch your ears and rub your 

limbs. It’s possible that you’ll give up drowsiness in this way. 

But what if that doesn’t work? Then get up from your seat, flush your eyes 

with water, look around in every direction, and look up at the stars and 

constellations. It’s possible that you’ll give up drowsiness in this way. 

But what if that doesn’t work? Then focus on the perception of light, 

concentrating on the perception of day, regardless of whether it’s night or 

day. And so, with an open and unenveloped heart, develop a mind that’s 

full of radiance. It’s possible that you’ll give up drowsiness in this way. 

But what if that doesn’t work? Then walk meditation concentrating on the 

perception of continuity, your faculties directed inwards and your mind not 

scattered outside. It’s possible that you’ll give up drowsiness in this way. 

But what if that doesn’t work? Then lie down in the lion’s posture—on the 

right side, placing one foot on top of the other—mindful and aware, and 

focused on the time of getting up. When you wake, you should get up 
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quickly, thinking: ‘I will not live attached to the pleasures of sleeping, lying 

down, and drowsing.’ That’s how you should train. 

So you should train like this: ‘I will not approach families with my head 

swollen with vanity.’ That’s how you should train. What happens if a 

mendicant approaches families with a head swollen with vanity? Well, 

families have business to attend to, so people might not notice when a 

mendicant arrives. In that case the mendicant thinks: ‘Who on earth has 

turned this family against me? It seems they don’t like me any more.’ And 

so, because they don’t get anything they feel dismayed. Being dismayed, 

they become restless. Being restless, they lose restraint. And without 

restraint the mind is far from immersion. 

So you should train like this: ‘I won’t get into arguments.’ That’s how you 

should train. When there’s an argument, you can expect there’ll be lots of 

talking. When there’s lots of talking, people become restless. Being restless, 

they lose restraint. And without restraint the mind is far from 

immersion. Moggallāna, I don’t praise all kinds of closeness. Nor do I 

criticize all kinds of closeness. I don’t praise closeness with laypeople and 

renunciates. I do praise closeness with those lodgings that are quiet and 

still, far from the madding crowd, remote from human settlements, and fit 

for retreat.” 

When he said this, Venerable Moggallāna asked the Buddha, “Sir, how do 

you briefly define a mendicant who is freed through the ending of craving, 

who has reached the ultimate end, the ultimate sanctuary, the ultimate 

spiritual life, the ultimate goal, and is best among gods and humans?” 

“It’s when a mendicant has heard: ‘Nothing is worth clinging on 

to.’ When a mendicant has heard that nothing is worth clinging on 



 

21 
 

to, they directly know all things. Directly knowing all things, they 

completely understand all things. Having completely understood all things, 

when they experience any kind of feeling—pleasant, unpleasant, or 

neutral—they meditate observing impermanence, dispassion, cessation, 

and letting go in those feelings. Meditating in this way, they don’t grasp at 

anything in the world. Not grasping, they’re not anxious. Not being 

anxious, they personally become extinguished. 

They understand: ‘Rebirth is ended, the spiritual journey has been 

completed, what had to be done has been done, there is no return to any 

state of existence.’ That’s how I briefly define a mendicant who is freed 

through the ending of craving, who has reached the ultimate end, the 

ultimate sanctuary, the ultimate spiritual life, the ultimate goal, and is best 

among gods and humans.”  
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Bhikkhunupassaya-sutta 

Abstract & Source 

When Ānanda visits the nuns’s quarters they tell him that their meditation 

is prospering to higher and higher levels. Ānanda reports the good news to 

the Buddha, who speaks of two ways of developing the four kinds of 

mindfulness meditation: directed and undirected. 

Source: https://suttacentral.net/sn47.10/en/sujato 

 

The Nuns’ Quarters 

Then Venerable Ānanda robed up in the morning and, taking his bowl and 

robe, went to the nuns’ quarters, and sat down on the seat spread 

out. Then several nuns went up to Venerable Ānanda bowed, sat down to 

one side, and said to him: 

“Sir, Ānanda, several nuns meditate with their minds firmly established in 

the four kinds of mindfulness meditation. They have realized a higher 

distinction than they had before.” 

“That’s how it is, sisters! That’s how it is, sisters! Any monk or nun who 

meditates with their mind firmly established in the four kinds of mindfulness 

meditation can expect to realize a higher distinction than they had before.” 
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Then Ānanda educated, encouraged, fired up, and inspired those nuns with 

a Dhamma talk, after which he got up from his seat and left. Then Ānanda 

wandered for alms in Sāvatthī. After the meal, on his return from alms-

round, he went to the Buddha, bowed, sat down to one side, and told him 

what had happened. 

“That’s so true, Ānanda! That’s so true! Any monk or nun who meditates 

with their mind firmly established in the four kinds of mindfulness 

meditation can expect to realize a higher distinction than they had before. 

What four? It’s when a mendicant meditates by observing an aspect of the 

body—keen, aware, and mindful, rid of desire and aversion for the 

world. As they meditate observing an aspect of the body, based on the 

body there arises physical tension, or mental sluggishness, or the mind is 

externally scattered. That mendicant should direct their mind towards an 

inspiring foundation. As they do so, joy springs up. Being joyful, rapture 

springs up. When the mind is full of rapture, the body becomes 

tranquil. When the body is tranquil, one feels bliss. And when blissful, the 

mind becomes immersed in samādhi. Then they reflect: ‘I have 

accomplished the goal for which I directed my mind. Let me now pull 

back.’ They pull back, and neither place the mind nor keep it 

connected. They understand: ‘I’m neither placing the mind nor keeping it 

connected. Mindful within myself, I’m happy.’ 

Furthermore, a mendicant meditates by observing an aspect of 

feelings … mind … principles—keen, aware, and mindful, rid of desire 

and aversion for the world. As they meditate observing an aspect of 

principles, based on principles there arises physical tension, or mental 

sluggishness, or the mind is externally scattered. That mendicant should 
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direct their mind towards an inspiring foundation. As they do so, joy 

springs up. Being joyful, rapture springs up. When the mind is full of 

rapture, the body becomes tranquil. When the body is tranquil, one feels 

bliss. And when blissful, the mind becomes immersed in samādhi. Then 

they reflect: ‘I have accomplished the goal for which I directed my 

mind. Let me now pull back.’ They pull back, and neither place the mind 

nor keep it connected. They understand: ‘I’m neither placing the mind nor 

keeping it connected. Mindful within myself, I’m happy.’ That’s how there 

is directed development. 

And how is there undirected development? Not directing their mind 

externally, a mendicant understands: ‘My mind is not directed 

externally.’ And they understand: ‘Over a period of time it’s unconstricted, 

freed, and undirected.’ And they also understand: ‘I meditate observing an 

aspect of the body—keen, aware, mindful; I am happy.’ Not directing their 

mind externally, a mendicant understands: ‘My mind is not directed 

externally.’ And they understand: ‘Over a period of time it’s unconstricted, 

freed, and undirected.’ And they also understand: ‘I meditate observing an 

aspect of feelings—keen, aware, mindful; I am happy.’ Not directing their 

mind externally, a mendicant understands: ‘My mind is not directed 

externally.’ And they understand: ‘Over a period of time it’s unconstricted, 

freed, and undirected.’ And they also understand: ‘I meditate observing an 

aspect of the mind—keen, aware, mindful; I am happy.’ Not directing their 

mind externally, a mendicant understands: ‘My mind is not directed 

externally.’ And they understand: ‘Over a period of time it’s unconstricted, 

freed, and undirected.’ And they also understand: ‘I meditate observing an 

aspect of principles—keen, aware, mindful; I am happy.’ That’s how there 

is undirected development. 
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So, Ānanda, I’ve taught you directed development and undirected 

development. Out of compassion, I’ve done what a teacher should do 

who wants what’s best for their disciples. Here are these roots of trees, and 

here are these empty huts. Practice absorption, mendicants! Don’t be 

negligent! Don’t regret it later! This is my instruction to you.” 

That is what the Buddha said. Satisfied, Venerable Ānanda was happy with 

what the Buddha said.  
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Sūda-sutta 

Abstract & Source 

The parable of the cook. They present different kinds of dishes to the king, 

and observe which the king likes. In the same way, a mendicant observes 

why their meditation succeeds or fails. When the four kinds of mindfulness 

meditation succeeds it leads to giving up hindrances and entering immersion. 

Source: https://suttacentral.net/sn47.8/en/sujato 

 

Cooks 

“Mendicants, suppose a foolish, incompetent, unskillful cook was to serve 

a ruler or their minister with an excessive variety of curries: superbly sour, 

bitter, pungent, and sweet; hot and mild, and salty and bland. 

But that cook didn’t take their master’s hint: ‘Today my master preferred 

this sauce, or he reached for it, or he took a lot of it, or he praised it. Today 

my master preferred the sour or bitter or pungent or sweet or hot or mild 

or salty sauce. Or he preferred the bland sauce, or he reached for the bland 

one, or he took a lot of it, or he praised it.’ 

That foolish, incompetent, unskillful cook doesn’t get presented with 

clothes, wages, or bonuses. Why is that? Because they don’t take their 

master’s hint. 
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In the same way, a foolish, incompetent, unskillful mendicant meditates by 

observing an aspect of the body—keen, aware, and mindful, rid of desire 

and aversion for the world. As they meditate observing an aspect of the 

body, their mind doesn’t enter immersion, and their corruptions aren’t 

given up. But they don’t take the hint. They meditate observing an aspect 

of feelings … mind … principles—keen, aware, and mindful, rid of desire 

and aversion for the world. As they meditate observing an aspect of 

principles, the mind doesn’t enter immersion, and the corruptions aren’t 

given up. But they don’t take the hint. 

That foolish, incompetent, unskillful mendicant doesn’t get blissful 

meditations in this very life, nor do they get mindfulness and situational 

awareness. Why is that? Because they don’t take their mind’s hint. 

Suppose an astute, competent, skillful cook was to serve a ruler or their 

minister with an excessive variety of curries: superbly sour, bitter, pungent, 

and sweet; hot and mild, and salty and bland. 

And that cook took their master’s hint: ‘Today my master preferred this 

sauce, or he reached for it, or he took a lot of it, or he praised it. Today 

my master preferred the sour or bitter or pungent or sweet or hot or mild 

or salty sauce. Or he preferred the bland sauce, or he reached for the bland 

one, or he took a lot of it, or he praised it.’ 

That astute, competent, skillful cook gets presented with clothes, wages, 

and bonuses. Why is that? Because they take their master’s hint. 

In the same way, an astute, competent, skillful mendicant meditates by 

observing an aspect of the body—keen, aware, and mindful, rid of desire 

and aversion for the world. As they meditate observing an aspect of the 

body, their mind enters immersion, and their corruptions are given 
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up. They take the hint. They meditate observing an aspect of 

feelings … mind … principles—keen, aware, and mindful, rid of desire 

and aversion for the world. As they meditate observing an aspect of 

principles, their mind enters immersion, and their corruptions are given 

up. They take the hint. 

That astute, competent, skillful mendicant gets blissful meditations in this 

very life, and they get mindfulness and situational awareness. Why is 

that? Because they take their mind’s hint.”  
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Upakkilesa-sutta 

Abstract & Source 

A second discourse set at the quarrel of Kosambi, this depicts the Buddha, 

having failed to achieve reconciliation between the disputing mendicants, 

leaving the monastery. He spends time in the wilderness before 

encountering an inspiring community of practicing monks. There he 

discusses in detail obstacles to meditation that he encountered before 

awakening. 

 

Source: https://suttacentral.net/mn128/en/sujato 

 

Corruptions 

So I have heard. At one time the Buddha was staying near Kosambi, in 

Ghosita’s Monastery. 

Now at that time the mendicants of Kosambi were arguing, quarreling, and 

fighting, continually wounding each other with barbed words. 

Then a mendicant went up to the Buddha, bowed, stood to one side, and 

told him what was happening, adding: “Please, sir go to those mendicants 

out of compassion.” The Buddha consented in silence. 

Then the Buddha went up to those mendicants and said, “Enough, 

mendicants! Stop arguing, quarreling, and fighting.” 
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When he said this, one of the mendicants said to the Buddha, “Wait, 

sir! Let the Buddha, the Lord of the Dhamma, remain passive, dwelling in 

blissful meditation in the present life. We will be known for this arguing, 

quarreling, and fighting.” 

For a second time … and a third time the Buddha said to those 

mendicants, “Enough, mendicants! Stop arguing, quarreling, and fighting.” 

For a third time that mendicant said to the Buddha, “Wait, sir! Let the 

Buddha, the Lord of the Dhamma, remain passive, dwelling in blissful 

meditation in the present life. We will be known for this arguing, 

quarreling, and fighting.” 

Then the Buddha robed up in the morning and, taking his bowl and robe, 

entered Kosambi for alms. After the meal, on his return from alms-round, 

he set his lodgings in order. Taking his bowl and robe, he recited these 

verses while standing right there: 

“When many voices shout at once, 

no-one thinks that they’re a fool! 

While the Saṅgha’s being split, 

none thought another to be better. 

Dolts pretending to be astute, 

they talk, their words right out of bounds. 

They blab at will, their mouths agape, 

and no-one knows what leads them on. 

‘He abused me, he hit me! 

He beat me, he took from me!’ 
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Those who cling to hate like this 

never settle their enmity. 

‘He abused me, he hit me! 

He beat me, he took from me!’ 

Those who never cling to hate 

always settle their enmity. 

For enmity in this world 

is never settled by enmity. 

It’s only settled by love: 

this is an ancient principle. 

Others don’t understand 

that our lives must have limits. 

The clever ones who know this 

settle their quarrels right away. 

Breakers of bones and takers of life, 

thieves of cattle, horses, wealth, 

those who plunder the nation: 

even they can come together, 

so why on earth can’t you? 

If you find an alert companion, 

a wise and virtuous friend, 

then, overcoming all challenges, 

wander with them, joyful and mindful. 

If you find no alert companion, 

no wise and virtuous friend, 
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then, like a king who flees his conquered realm, 

wander alone like a tusker in the wilds. 

It’s better to wander alone, 

for a fool can never be a friend. 

Wander alone and do no wrong, 

at ease like a tusker in the wilds.” 

After speaking these verses while standing, the Buddha went to the village 

of the child salt-miners, where Venerable Bhagu was staying at the 

time. Bhagu saw the Buddha coming off in the distance, so he spread out 

a seat and placed water for washing the feet. The Buddha sat on the seat 

spread out, and washed his feet. Bhagu bowed to the Buddha and sat 

down to one side. 

The Buddha said to him, “I hope you’re keeping well, mendicant; I hope 

you’re all right. And I hope you’re having no trouble getting alms-food.” 

“I’m keeping well, sir; I’m all right. And I’m having no trouble getting alms-

food.” 

Then the Buddha educated, encouraged, fired up, and inspired Bhagu with 

a Dhamma talk, after which he got up from his seat and set out for the 

Eastern Bamboo Park. 

Now at that time the venerables Anuruddha, Nandiya, and Kimbila were 

staying in the Eastern Bamboo Park. The park keeper saw the Buddha 

coming off in the distance and said to the Buddha, “Don’t come into this 

park, ascetic. There are three gentlemen who love themselves staying 

here. Don’t disturb them.” 
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Anuruddha heard the park keeper conversing with the Buddha, and said 

to him, “Don’t keep the Buddha out, good park keeper! Our Teacher, the 

Blessed One, has arrived.” 

Then Anuruddha went to Nandiya and Kimbila, and said to them, “Come 

forth, venerables, come forth! Our Teacher, the Blessed One, has arrived!” 

Then Anuruddha, Nandiya, and Kimbila came out to greet the 

Buddha. One received his bowl and robe, one spread out a seat, and one 

set out water for washing his feet. The Buddha sat on the seat spread 

out and washed his feet. Those venerables bowed and sat down to one 

side. 

The Buddha said to Anuruddha, “I hope you’re keeping well, Anuruddha 

and friends; I hope you’re all right. And I hope you’re having no trouble 

getting alms-food.” 

“We’re keeping well, sir; we’re all right. And we’re having no trouble 

getting alms-food.” 

“I hope you’re living in harmony, appreciating each other, without 

quarreling, blending like milk and water, and regarding each other with 

kindly eyes?” 

“Indeed, sir, we live in harmony as you say.” 

“But how do you live this way?” 

“In this case, sir, I think: ‘I’m fortunate, so very fortunate, to live together 

with spiritual companions such as these.’ I consistently treat these 

venerables with kindness by way of body, speech, and mind, both in public 

and in private. I think: ‘Why don’t I set aside my own ideas and just go 
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along with these venerables’ ideas?’ And that’s what I do. Though we’re 

different in body, sir, we’re one in mind, it seems to me.” 

And the venerables Nandiya and Kimbila spoke likewise, and they 

added: “That’s how we live in harmony, appreciating each other, without 

quarreling, blending like milk and water, and regarding each other with 

kindly eyes.” 

“Good, good, Anuruddha and friends! But I hope you’re living diligently, 

keen, and resolute?” 

“Indeed, sir, we live diligently.” 

“But how do you live this way?” 

“In this case, sir, whoever returns first from alms-round prepares the seats, 

and puts out the drinking water and the rubbish bin. If there’s anything left 

over, whoever returns last eats it if they like. Otherwise they throw it out 

where there is little that grows, or drop it into water that has no living 

creatures. Then they put away the seats, drinking water, and rubbish bin, 

and sweep the refectory. If someone sees that the pot of water for washing, 

drinking, or the toilet is empty they set it up. If he can’t do it, he summons 

another with a wave of the hand, and they set it up by lifting it with their 

hands. But we don’t break into speech for that reason. And every five days 

we sit together for the whole night and discuss the teachings. That’s how 

we live diligently, keen, and resolute.” 

“Good, good, Anuruddha and friends! But as you live diligently like this, 

have you achieved any superhuman distinction in knowledge and vision 

worthy of the noble ones, a meditation at ease?” 
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“Well, sir, while meditating diligent, keen, and resolute, we perceive both 

light and vision of forms. But before long the light and the vision of forms 

vanish. We haven’t worked out the reason for that.” 

“Well, you should work out the reason for that. Before my awakening—

when I was still unawakened but intent on awakening—I too perceived 

both light and vision of forms. But before long my light and vision of forms 

vanished. It occurred to me: ‘What’s the cause, what’s the reason why my 

light and vision of forms vanish?’ It occurred to me: ‘Doubt arose in me, 

and because of that my immersion fell away. When immersion falls away, 

the light and vision of forms vanish. I’ll make sure that doubt will not arise 

in me again.’ 

While meditating diligent, keen, and resolute, I perceived both light and 

vision of forms. But before long my light and vision of forms vanished. It 

occurred to me: ‘What’s the cause, what’s the reason why my light and 

vision of forms vanish?’ It occurred to me: ‘Loss of focus arose in me, and 

because of that my immersion fell away. When immersion falls away, the 

light and vision of forms vanish. I’ll make sure that neither doubt nor loss 

of focus will arise in me again.’ 

While meditating … ‘Dullness and drowsiness arose in me … I’ll make sure 

that neither doubt nor loss of focus nor dullness and drowsiness will arise 

in me again.’ 

While meditating … ‘Terror arose in me, and because of that my 

immersion fell away. When immersion falls away, the light and vision of 

forms vanish. Suppose a person was traveling along a road, and killers 

were to spring out at them from both sides. They’d feel terrified because of 

that. In the same way, terror arose in me … I’ll make sure that neither 
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doubt nor loss of focus nor dullness and drowsiness nor terror will arise in 

me again.’ 

While meditating … ‘Excitement arose in me, and because of that my 

immersion fell away. When immersion falls away, the light and vision of 

forms vanish. Suppose a person was looking for an entrance to a hidden 

treasure. And all at once they’d come across five entrances! They’d feel 

excited because of that. In the same way, excitement arose in me … I’ll 

make sure that neither doubt nor loss of focus nor dullness and drowsiness 

nor terror nor excitement will arise in me again.’ 

While meditating … ‘Discomfort arose in me … I’ll make sure that neither 

doubt nor loss of focus nor dullness and drowsiness nor terror nor 

excitement nor discomfort will arise in me again.’ 

While meditating … ‘Excessive energy arose in me, and because of that my 

immersion fell away. When immersion falls away, the light and vision of 

forms vanish. Suppose a person was to grip a quail too tightly in this 

hands—it would die right there. I’ll make sure that neither doubt nor loss 

of focus nor dullness and drowsiness nor terror nor excitement nor 

discomfort nor excessive energy will arise in me again.’ 

While meditating … ‘Overly lax energy arose in me, and because of that 

my immersion fell away. When immersion falls away, the light and vision 

of forms vanish. Suppose a person was to grip a quail too loosely—it 

would fly out of their hands. I’ll make sure that neither doubt nor loss of 

focus nor dullness and drowsiness nor terror nor excitement nor discomfort 

nor excessive energy nor overly lax energy will arise in me again.’ 

While meditating … ‘Longing arose in me … I’ll make sure that neither 

doubt nor loss of focus nor dullness and drowsiness nor terror nor 
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excitement nor discomfort nor excessive energy nor overly lax energy nor 

longing will arise in me again.’ 

While meditating … ‘Perceptions of diversity arose in me … I’ll make sure 

that neither doubt nor loss of focus nor dullness and drowsiness nor terror 

nor excitement nor discomfort nor excessive energy nor overly lax energy 

nor longing nor perception of diversity will arise in me again.’ 

While meditating diligent, keen, and resolute, I perceived both light and 

vision of forms. But before long my light and vision of forms vanished. It 

occurred to me: ‘What’s the cause, what’s the reason why my light and 

vision of forms vanish?’ It occurred to me: ‘Excessive concentration on 

forms arose in me, and because of that my immersion fell away. When 

immersion falls away, the light and vision of forms vanish. I’ll make sure 

that neither doubt nor loss of focus nor dullness and drowsiness nor terror 

nor excitement nor discomfort nor excessive energy nor overly lax energy 

nor longing nor perception of diversity nor excessive concentration on 

forms will arise in me again.’ 

When I understood that doubt is a corruption of the mind, I gave it 

up. When I understood that loss of focus, dullness and 

drowsiness, terror, excitement, discomfort, excessive energy, overly lax 

energy, longing, perception of diversity, and excessive concentration on 

forms are corruptions of the mind, I gave them up. 

While meditating diligent, keen, and resolute, I perceived light but did not 

see forms, or I saw forms, but did not see light. And this went on for a 

whole night, a whole day, even a whole night and day. I thought: ‘What 

is the cause, what is the reason for this?’ It occurred to me: ‘When I don’t 

focus on the foundation of the forms, but focus on the foundation of the 
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light, then I perceive light and do not see forms. But when I don’t focus 

on the foundation of the light, but focus on the foundation of the forms, 

then I see forms and do not perceive light. And this goes on for a whole 

night, a whole day, even a whole night and day.’ 

While meditating diligent, keen, and resolute, I perceived limited light and 

saw limited forms, or I perceived limitless light and saw limitless 

forms. And this went on for a whole night, a whole day, even a whole 

night and day. I thought: ‘What is the cause, what is the reason for 

this?’ It occurred to me: ‘When my immersion is limited, then my vision 

is limited, and with limited vision I perceive limited light and see limited 

forms. But when my immersion is limitless, then my vision is limitless, and 

with limitless vision I perceive limitless light and see limitless forms. And 

this goes on for a whole night, a whole day, even a whole night and day.’ 

When I understood that doubt, loss of focus, dullness and 

drowsiness, terror, excitement, discomfort, excessive energy, overly lax 

energy, longing, perception of diversity, and excessive concentration on 

forms are corruptions of the mind, I gave them up. 

I thought: ‘I’ve given up my mental corruptions. Now let me develop 

immersion in three ways.’ I developed immersion while placing the mind 

and keeping it connected; without placing the mind, but just keeping it 

connected; without placing the mind or keeping it connected; with rapture; 

without rapture; with pleasure; with equanimity. 

When I had developed immersion in these ways, the knowledge and vision 

arose in me: ‘My freedom is unshakable; this is my last rebirth; now there 

are no more future lives.’” 
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That is what the Buddha said. Satisfied, Venerable Anuruddha was happy 

with what the Buddha said. 

 

 

Photograph 4: Lay practitioner in meditation posture, Shwedagon Pagoda, Yangon 2013, Editor's photograph 
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Gāvīupamā-sutta 

Abstract & Source 

Just as a foolish cow can get in trouble wandering the mountains, a foolish 

mendicant can get lost practicing absorption if they do it wrongly. 

Source: https://suttacentral.net/an9.35/en/sujato 

 

The Simile of the Cow 

“Mendicants, suppose there was a mountain cow who was foolish, 

incompetent, unskillful, and lacked common sense when roaming on 

rugged mountains. She might think, ‘Why don’t I go somewhere I’ve 

never been before? I could eat grass and drink water that I’ve never tried 

before.’ She’d take a step with a fore-hoof; but before it was properly set 

down, she’d lift up a hind-hoof. She wouldn’t go somewhere she’d never 

been before, or eat grass and drink water that she’d never tried 

before. And she’d never return safely to the place she had started 

from. Why is that? Because that mountain cow was foolish, incompetent, 

unskillful, and lacked common sense when roaming on rugged mountains. 

In the same way, some foolish, incompetent, unskillful mendicant, lacking 

common sense, quite secluded from sensual pleasures, secluded from 

unskillful qualities, enters and remains in the first absorption, which has the 

rapture and bliss born of seclusion, while placing the mind and keeping it 
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connected. But they don’t cultivate, develop, and make much of that 

foundation; they don’t ensure it is properly stabilized. 

They think, ‘Why don’t I, as the placing of the mind and keeping it 

connected are stilled, enter and remain in the second absorption, which has 

the rapture and bliss born of immersion, with internal clarity and 

confidence, and unified mind, without placing the mind and keeping it 

connected.’ But they’re not able to enter and remain in the second 

absorption. They think, ‘Why don’t I, quite secluded from sensual 

pleasures, secluded from unskillful qualities, enter and remain in the first 

absorption, which has the rapture and bliss born of seclusion, while placing 

the mind and keeping it connected.’ But they’re not able to enter and 

remain in the first absorption. This is called a mendicant who has slipped 

and fallen from both sides. They’re like the mountain cow who was foolish, 

incompetent, unskillful, and lacking in common sense when roaming on 

rugged mountains. 

Suppose there was a mountain cow who was astute, competent, skillful, 

and used common sense when roaming on rugged mountains. She might 

think, ‘Why don’t I go somewhere I’ve never been before? I could eat grass 

and drink water that I’ve never tried before.’ She’d take a step with a fore-

hoof; and after it was properly set down, she’d lift up a hind-hoof. She’d 

go somewhere she’d never been before, and eat grass and drink water that 

she’d never tried before. And she’d return safely to the place she had 

started from. Why is that? Because that mountain cow was astute, 

competent, skillful, and used common sense when roaming on rugged 

mountains. In the same way, some astute, competent, skillful mendicant, 

using common sense, quite secluded from sensual pleasures, secluded from 

unskillful qualities, enters and remains in the first absorption, which has the 
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rapture and bliss born of seclusion, while placing the mind and keeping it 

connected. They cultivate, develop, and make much of that foundation, 

ensuring that it’s properly stabilized. 

They think, ‘Why don’t I, as the placing of the mind and keeping it 

connected are stilled, enter and remain in the second absorption, which has 

the rapture and bliss born of immersion, with internal clarity and 

confidence, and unified mind, without placing the mind and keeping it 

connected.’ Without charging at the second absorption, as the placing of 

the mind and keeping it connected are stilled, they enter and remain in the 

second absorption. They cultivate, develop, and make much of that 

foundation, ensuring that it’s properly stabilized. 

They think, ‘Why don’t I, with the fading away of rapture, enter and 

remain in the third absorption, where I will meditate with equanimity, 

mindful and aware, personally experiencing the bliss of which the noble 

ones declare, “Equanimous and mindful, one meditates in bliss.”’ Without 

charging at the third absorption, with the fading away of rapture, they 

enter and remain in the third absorption. They cultivate, develop, and 

make much of that foundation, ensuring that it’s properly stabilized. 

They think, ‘Why don’t I, with the giving up of pleasure and pain, and the 

ending of former happiness and sadness, enter and remain in the fourth 

absorption, without pleasure or pain, with pure equanimity and 

mindfulness.’ Without charging at the fourth absorption, with the giving 

up of pleasure and pain, and the ending of former happiness and sadness, 

they enter and remain in the fourth absorption. They cultivate, develop, 

and make much of that foundation, ensuring that it’s properly stabilized. 
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They think, ‘Why don’t I, going totally beyond perceptions of form, with 

the ending of perceptions of impingement, not focusing on perceptions of 

diversity, aware that “space is infinite”, enter and remain in the dimension 

of infinite space.’ Without charging at the dimension of infinite space, with 

the fading away of rapture, they enter and remain in the dimension of 

infinite space. They cultivate, develop, and make much of that foundation, 

ensuring that it’s properly stabilized. 

They think, ‘Why don’t I, going totally beyond the dimension of infinite 

space, aware that “consciousness is infinite”, enter and remain in the 

dimension of infinite consciousness.’ Without charging at the dimension of 

infinite consciousness, they enter and remain in the dimension of infinite 

consciousness. They cultivate, develop, and make much of that foundation, 

ensuring that it’s properly stabilized. 

They think, ‘Why don’t I, going totally beyond the dimension of infinite 

consciousness, aware that “there is nothing at all”, enter and remain in the 

dimension of nothingness.’ Without charging at the dimension of 

nothingness, they enter and remain in the dimension of nothingness. They 

cultivate, develop, and make much of that foundation, ensuring that it’s 

properly stabilized. 

They think, ‘Why don’t I, going totally beyond the dimension of 

nothingness, enter and remain in the dimension of neither perception nor 

non-perception.’ Without charging at the dimension of neither perception 

nor non-perception, they enter and remain in the dimension of neither 

perception nor non-perception. They cultivate, develop, and make much 

of that foundation, ensuring that it’s properly stabilized. 
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They think, ‘Why don’t I, going totally beyond the dimension of neither 

perception nor non-perception, enter and remain in the cessation of 

perception and feeling.’ Without charging at the cessation of perception 

and feeling, they enter and remain in the cessation of perception and feeling. 

When a mendicant enters and emerges from all these attainments, their 

mind becomes pliable and workable. With a pliable and workable mind, 

their immersion becomes limitless and well developed. They become 

capable of realizing anything that can be realized by insight to which they 

extend the mind, in each and every case. 

They might wish: ‘May I wield the many kinds of psychic power: 

multiplying myself and becoming one again … controlling my body as far 

as the Brahmā realm.’ They are capable of realizing it, in each and every 

case. 

They might wish: ‘With clairaudience that is purified and superhuman, may 

I hear both kinds of sounds, human and divine, whether near or far.’ They 

are capable of realizing it, in each and every case. 

They might wish: ‘May I understand the minds of other beings and 

individuals, having comprehended them with my mind. May I understand 

mind with greed as “mind with greed”, and mind without greed as “mind 

without greed”; mind with hate as “mind with hate”, and mind without 

hate as “mind without hate”; mind with delusion as “mind with delusion”, 

and mind without delusion as “mind without delusion”; constricted 

mind … scattered mind … expansive mind … unexpansive mind … mind 

that is not supreme … mind that is supreme … mind immersed in 

samādhi … mind not immersed in samādhi … freed mind … and unfreed 
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mind as “unfreed mind”.’ They are capable of realizing it, in each and 

every case. 

They might wish: ‘May I recollect many kinds of past lives. That is: one, 

two, three, four, five, ten, twenty, thirty, forty, fifty, a hundred, a thousand, 

a hundred thousand rebirths; many eons of the world contracting, many 

eons of the world expanding, many eons of the world contracting and 

expanding. They remember: “There, I was named this, my clan was that, I 

looked like this, and that was my food. This was how I felt pleasure and 

pain, and that was how my life ended. When I passed away from that place 

I was reborn somewhere else. There, too, I was named this, my clan was 

that, I looked like this, and that was my food. This was how I felt pleasure 

and pain, and that was how my life ended. When I passed away from that 

place I was reborn here.” May I recollect my many past lives, with features 

and details.’ They’re capable of realizing it, in each and every case. 

They might wish: ‘With clairvoyance that is purified and superhuman, may 

I see sentient beings passing away and being reborn—inferior and superior, 

beautiful and ugly, in a good place or a bad place—and understand how 

sentient beings are reborn according to their deeds.’ They’re capable of 

realizing it, in each and every case. 

They might wish: ‘May I realize the undefiled freedom of heart and 

freedom by wisdom in this very life, and live having realized it with my 

own insight due to the ending of defilements.’ They’re capable of realizing 

it, in each and every case.”  
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Tatiyasamādhi-sutta 

Abstract & Source 

To develop serenity and discernment, you should ask experienced 

practitioners. 

Source: https://suttacentral.net/an4.94/en/sujato 

 

Immersion (3rd) 

“Mendicants, these four people are found in the world. What four? 

One person has internal serenity of heart, but not the higher wisdom of 

discernment of principles. One person has the higher wisdom of 

discernment of principles, but not internal serenity of heart. One person 

has neither internal serenity of heart, nor the higher wisdom of discernment 

of principles. One person has both internal serenity of heart, and the higher 

wisdom of discernment of principles. 

As for the person who has serenity but not discernment: they should 

approach someone who has discernment and ask: ‘Reverend, how should 

conditions be seen? How should they be comprehended? How should 

they be discerned?’ That person would answer from their own 

experience: ‘This is how conditions should be seen, comprehended, and 

discerned.’ After some time they have both serenity and discernment. 
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As for the person who has discernment but not serenity: they should 

approach someone who has serenity and ask: ‘Reverend, how should the 

mind be stilled? How should it be settled? How should it be 

unified? How should it be immersed in samādhi?’ That person would 

answer from their own experience: ‘Reverend, this is how the mind should 

be stilled, settled, unified, and immersed in samādhi.’ After some time they 

have both discernment and serenity. 

As for the person who has neither serenity nor discernment: they should 

approach someone who has serenity and discernment and ask: ‘Reverend, 

how should the mind be stilled? How should it be settled? How should it 

be unified? How should it be immersed in samādhi?’ How should 

conditions be seen? How should they be comprehended? How should 

they be discerned?’ That person would answer as they’ve seen and 

known: ‘Reverend, this is how the mind should be stilled, settled, unified, 

and immersed in samādhi. And this is how conditions should be seen, 

comprehended, and discerned.’ After some time they have both serenity 

and discernment. 

As for the person who has both serenity and discernment: grounded on 

those skillful qualities, they should practice meditation further to end the 

defilements. 

These are the four people found in the world.”  
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Samādhibhāvanā-sutta 

Abstract & Source 

Developing convergence for pleasure, understanding, mindfulness, and 

ending defilements. 

Source: https://suttacentral.net/an4.41/en/sujato 

 

Ways of Developing Immersion Further 

“Mendicants, there are these four ways of developing immersion 

further. What four? There is a way of developing immersion further that 

leads to blissful meditation in the present life. There is a way of developing 

immersion further that leads to gaining knowledge and vision. There is a 

way of developing immersion further that leads to mindfulness and 

awareness. There is a way of developing immersion further that leads to 

the ending of defilements. 

And what is the way of developing immersion further that leads to blissful 

meditation in the present life? It’s when a mendicant, quite secluded from 

sensual pleasures, secluded from unskillful qualities, enters and remains in 

the first absorption … second absorption … third absorption … fourth 

absorption. This is the way of developing immersion further that leads to 

blissful meditation in the present life. 
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And what is the way of developing immersion further that leads to gaining 

knowledge and vision? It’s when a mendicant focuses on the perception of 

light, concentrating on the perception of day, regardless of whether it’s 

night or day. And so, with an open and unenveloped heart, they develop 

a mind that’s full of radiance. This is the way of developing immersion 

further that leads to gaining knowledge and vision. 

And what is the way of developing immersion further that leads to 

mindfulness and awareness? It’s when a mendicant knows feelings as they 

arise, as they remain, and as they go away. They know perceptions as they 

arise, as they remain, and as they go away. They know thoughts as they 

arise, as they remain, and as they go away. This is the way of developing 

immersion further that leads to mindfulness and awareness. 

And what is the way of developing immersion further that leads to the 

ending of defilements? It’s when a mendicant meditates observing rise and 

fall in the five grasping aggregates. ‘Such is form, such is the origin of form, 

such is the ending of form. Such is feeling, such is the origin of feeling, such 

is the ending of feeling. Such is perception, such is the origin of perception, 

such is the ending of perception. Such are choices, such is the origin of 

choices, such is the ending of choices. Such is consciousness, such is the 

origin of consciousness, such is the ending of consciousness.’ This is the way 

of developing immersion further that leads to the ending of defilements. 

These are the four ways of developing immersion further. And it was in 

this connection that I said in ‘The Way to the Beyond’, in ‘The Questions 

of Puṇṇaka’: 

‘Having surveyed the world high and low, 

they’re not shaken by anything in the world. 
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Peaceful, unclouded, untroubled, with no need for hope, 

they’ve crossed over birth and old age, I declare.’”  
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Mahāsuññata-sutta 

Abstract & Source 

A group of mendicants have taken to socializing too much, so the Buddha 

teaches on the importance of seclusion in order to enter fully into emptiness. 

 

Source: https://suttacentral.net/mn122/en/sujato 

 

The Longer Discourse on Emptiness 

So I have heard. At one time the Buddha was staying in the land of the 

Sakyans, near Kapilavatthu in the Banyan Tree Monastery. 

Then the Buddha robed up in the morning and, taking his bowl and robe, 

entered Kapilavatthu for alms. He wandered for alms in Kapilavatthu. 

After the meal, on his return from alms-round, he went to the dwelling of 

Kāḷakhemaka the Sakyan for the day’s meditation. 

Now at that time several resting places had been spread out at 

Kāḷakhemaka’s dwelling. The Buddha saw this, and wondered, “Several 

resting places have been spread out; are there several mendicants living 

here?” 

Now at that time Venerable Ānanda, together with several other 

mendicants, was making robes in Ghaṭa the Sakyan’s dwelling. Then in the 

late afternoon, the Buddha came out of retreat and went to Ghaṭa’s 
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dwelling, where he sat on the seat spread out and said to Venerable 

Ānanda, “Several resting places have been spread out at Kāḷakhemaka’s 

dwelling; are several mendicants living there?” 

“Indeed there are, sir. It’s currently the time for making robes.” 

“Ānanda, a mendicant doesn’t shine who enjoys company and groups, who 

loves them and likes to enjoy them. It’s simply not possible that such a 

mendicant will get the pleasure of renunciation, the pleasure of seclusion, 

the pleasure of peace, the pleasure of awakening when they want, without 

trouble or difficulty. But you should expect that a mendicant who lives 

alone, withdrawn from the group, will get the pleasure of renunciation, the 

pleasure of seclusion, the pleasure of peace, the pleasure of awakening 

when they want, without trouble or difficulty. That is possible. 

Indeed, Ānanda, it is not possible that a mendicant who enjoys company 

will enter and remain in the freedom of heart—either that which is 

temporary and pleasant, or that which is irreversible and unshakable. But 

it is possible that a mendicant who lives alone, withdrawn from the group 

will enter and remain in the freedom of heart—either that which is 

temporary and pleasant, or that which is irreversible and unshakable. 

Ānanda, I do not see even a single sight which, with its decay and perishing, 

would not give rise to sorrow, lamentation, pain, sadness, and distress in 

someone who has desire and lust for it. 

But the Realized One woke up to this meditation, namely to enter and 

remain in emptiness internally by not focusing on any signs. Now, suppose 

that while the Realized One is practicing this meditation, monks, nuns, 

laymen, laywomen, rulers and their ministers, founders of religious sects, 

and their disciples go to visit him. In that case, with a mind slanting, sloping, 
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and inclining to seclusion, withdrawn, and loving renunciation, he 

invariably gives each of them a talk emphasizing the topic of dismissal. 

Therefore, if a mendicant might wish: ‘May I enter and remain in 

emptiness internally!’ So they should still, settle, unify, and immerse their 

mind in samādhi internally. 

And how does a mendicant still, settle, unify, and immerse their mind in 

samādhi internally? 

It’s when a mendicant, quite secluded from sensual pleasures, secluded from 

unskillful qualities, enters and remains in the first absorption … second 

absorption … third absorption … fourth absorption. That’s how a 

mendicant stills, settles, unifies, and immerses their mind in samādhi 

internally. 

They focus on emptiness internally, but their mind isn’t eager, confident, 

settled, and decided. In that case, they understand: ‘I am focusing on 

emptiness internally, but my mind isn’t eager, confident, settled, and 

decided.’ In this way they are aware of the situation. They focus on 

emptiness externally … They focus on emptiness internally and 

externally … They focus on the imperturbable, but their mind isn’t eager, 

confident, settled, and decided. In that case, they understand: ‘I am 

focusing on the imperturbable internally, but my mind isn’t eager, confident, 

settled, and decided.’ In this way they are aware of the situation. 

Then that mendicant should still, settle, unify, and immerse their mind in 

samādhi internally using the same meditation subject as a basis of immersion 

that they used before. They focus on emptiness internally, and their mind 

is eager, confident, settled, and decided. In that case, they understand: ‘I 

am focusing on emptiness internally, and my mind is eager, confident, 
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settled, and decided.’ In this way they are aware of the situation. They 

focus on emptiness externally … They focus on emptiness internally and 

externally … They focus on the imperturbable, and their mind is eager, 

confident, settled, and decided. In that case, they understand: ‘I am 

focusing on the imperturbable, and my mind is eager, confident, settled, 

and decided.’ In this way they are aware of the situation. 

While a mendicant is practicing such meditation, if their mind inclines to 

walking, they walk, thinking: ‘While I’m walking, bad, unskillful qualities 

of desire and aversion will not overwhelm me.’ In this way they are aware 

of the situation. While a mendicant is practicing such meditation, if their 

mind inclines to standing, they stand, thinking: ‘While I’m standing, bad, 

unskillful qualities of desire and aversion will not overwhelm me.’ In this 

way they are aware of the situation. While a mendicant is practicing such 

meditation, if their mind inclines to sitting, they sit, thinking: ‘While I’m 

sitting, bad, unskillful qualities of desire and aversion will not overwhelm 

me.’ In this way they are aware of the situation. While a mendicant is 

practicing such meditation, if their mind inclines to lying down, they lie 

down, thinking: ‘While I’m lying down, bad, unskillful qualities of desire 

and aversion will not overwhelm me.’ In this way they are aware of the 

situation. 

While a mendicant is practicing such meditation, if their mind inclines to 

talking, they think: ‘I will not engage in the kind of speech that is low, 

crude, ordinary, ignoble, and pointless. Such speech doesn’t lead to 

disillusionment, dispassion, cessation, peace, insight, awakening, and 

extinguishment. Namely: talk about kings, bandits, and ministers; talk 

about armies, threats, and wars; talk about food, drink, clothes, and beds; 

talk about garlands and fragrances; talk about family, vehicles, villages, 
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towns, cities, and countries; talk about women and heroes; street talk and 

well talk; talk about the departed; motley talk; tales of land and sea; and 

talk about being reborn in this or that state of existence.’ In this way they 

are aware of the situation. ‘But I will engage in speech about self-

effacement that helps open the heart and leads solely to disillusionment, 

dispassion, cessation, peace, insight, awakening, and extinguishment. That 

is, talk about fewness of wishes, contentment, seclusion, aloofness, arousing 

energy, ethics, immersion, wisdom, freedom, and the knowledge and 

vision of freedom.’ In this way they are aware of the situation. 

While a mendicant is practicing such meditation, if their mind inclines to 

thinking, they think: ‘I will not think the kind of thought that is low, crude, 

ordinary, ignoble, and pointless. Such thoughts don’t lead to 

disillusionment, dispassion, cessation, peace, insight, awakening, and 

extinguishment. That is, sensual, malicious, or cruel thoughts.’ In this way 

they are aware of the situation. ‘But I will think the kind of thought that is 

noble and emancipating, and brings one who practices it to the complete 

ending of suffering. That is, thoughts of renunciation, good will, and 

harmlessness.’ In this way they are aware of the situation. 

There are these five kinds of sensual stimulation. What five? Sights known 

by the eye that are likable, desirable, agreeable, pleasant, sensual, and 

arousing. Sounds known by the ear … Smells known by the 

nose … Tastes known by the tongue … Touches known by the body that 

are likable, desirable, agreeable, pleasant, sensual, and arousing. These are 

the five kinds of sensual stimulation. 

So you should regularly check your own mind: ‘Does my mind take an 

interest in any of these five kinds of sensual stimulation?’ Suppose that, 

upon checking, a mendicant knows this: ‘My mind does take an 
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interest.’ In that case, they understand: ‘I have not given up desire and 

greed for the five kinds of sensual stimulation.’ In this way they are aware 

of the situation. But suppose that, upon checking, a mendicant knows 

this: ‘My mind does not take an interest.’ In that case, they understand: ‘I 

have given up desire and greed for the five kinds of sensual stimulation.’ In 

this way they are aware of the situation. 

A mendicant should meditate observing rise and fall in these five grasping 

aggregates: ‘Such is form, such is the origin of form, such is the ending of 

form. Such is feeling … Such is perception … Such are choices … Such is 

consciousness, such is the origin of consciousness, such is the ending of 

consciousness.’ 

As they do so, they give up the conceit ‘I am’ regarding the five grasping 

aggregates. In that case, they understand: ‘I have given up the conceit “I 

am” regarding the five grasping aggregates.’ In this way they are aware of 

the situation. 

These principles are entirely skillful, with skillful outcomes; they are noble, 

transcendent, and inaccessible to the Wicked One. 

What do you think, Ānanda? For what reason would a disciple value 

following the Teacher, even if sent away?” 

“Our teachings are rooted in the Buddha. He is our guide and our refuge. 

Sir, may the Buddha himself please clarify the meaning of this. The 

mendicants will listen and remember it.” 

“A disciple should not value following the Teacher for the sake of 

statements, songs, or discussions. Why is that? Because for a long time you 

have learned the teachings, remembering them, reciting them, mentally 
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scrutinizing them, and understanding them with right view. But a disciple 

should value following the Teacher, even if asked to go away, for the sake 

of talk about self-effacement that helps open the heart and leads solely to 

disillusionment, dispassion, cessation, peace, insight, awakening, and 

extinguishment. That is, talk about fewness of wishes, contentment, 

seclusion, aloofness, arousing energy, ethics, immersion, wisdom, freedom, 

and the knowledge and vision of freedom. 

This being so, Ānanda, there is a peril for the teacher, a peril for the student, 

and a peril for a spiritual practitioner. 

And how is there a peril for the teacher? It’s when some teacher frequents 

a secluded lodging—a wilderness, the root of a tree, a hill, a ravine, a 

mountain cave, a charnel ground, a forest, the open air, a heap of 

straw. While meditating withdrawn, they’re visited by a stream of 

brahmins and householders of the city and country. When this happens, 

they enjoy infatuation, fall into greed, and return to indulgence. This 

teacher is said to be imperiled by the teacher’s peril. They’re ruined by bad, 

unskillful qualities that are corrupted, leading to future lives, hurtful, 

resulting in suffering and future rebirth, old age, and death. That’s how 

there is a peril for the teacher. 

And how is there a peril for the student? It’s when the student of a teacher, 

emulating their teacher’s fostering of seclusion, frequents a secluded 

lodging—a wilderness, the root of a tree, a hill, a ravine, a mountain cave, 

a charnel ground, a forest, the open air, a heap of straw. While meditating 

withdrawn, they’re visited by a stream of brahmins and householders of 

the city and country. When this happens, they enjoy infatuation, fall into 

greed, and return to indulgence. This student is said to be imperiled by the 

student’s peril. They’re ruined by bad, unskillful qualities that are 
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corrupted, leading to future lives, hurtful, resulting in suffering and future 

rebirth, old age, and death. That’s how there is a peril for the student. 

And how is there a peril for a spiritual practitioner? It’s when a Realized 

One arises in the world, perfected, a fully awakened Buddha, accomplished 

in knowledge and conduct, holy, knower of the world, supreme guide for 

those who wish to train, teacher of gods and humans, awakened, 

blessed. He frequents a secluded lodging—a wilderness, the root of a tree, 

a hill, a ravine, a mountain cave, a charnel ground, a forest, the open air, 

a heap of straw. While meditating withdrawn, he’s visited by a stream of 

brahmins and householders of the city and country. When this happens, 

he doesn’t enjoy infatuation, fall into greed, and return to indulgence. But 

a disciple of this teacher, emulating their teacher’s fostering of 

seclusion, frequents a secluded lodging—a wilderness, the root of a tree, a 

hill, a ravine, a mountain cave, a charnel ground, a forest, the open air, a 

heap of straw. While meditating withdrawn, they’re visited by a stream of 

brahmins and householders of the city and country. When this happens, 

they enjoy infatuation, fall into greed, and return to indulgence. This 

spiritual practitioner is said to be imperiled by the spiritual practitioner’s 

peril. They’re ruined by bad, unskillful qualities that are corrupted, leading 

to future lives, hurtful, resulting in suffering and future rebirth, old age, and 

death. That’s how there is a peril for the spiritual practitioner. 

And in this context, Ānanda, as compared to the peril of the teacher or the 

student, the peril of the spiritual practitioner has more painful, bitter results, 

and even leads to the underworld. 

So, Ānanda, treat me as a friend, not as an enemy. That will be for your 

lasting welfare and happiness. 
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And how do disciples treat their Teacher as an enemy, not a friend? It’s 

when the Teacher teaches the Dhamma out of kindness and 

compassion: ‘This is for your welfare. This is for your happiness.’ But their 

disciples don’t want to listen. They don’t pay attention or apply their minds 

to understand. They proceed having turned away from the Teacher’s 

instruction. That’s how the disciples treat their Teacher as an enemy, not a 

friend. 

And how do disciples treat their Teacher as a friend, not an enemy? It’s 

when the Teacher teaches the Dhamma out of kindness and 

compassion: ‘This is for your welfare. This is for your happiness.’ And their 

disciples want to listen. They pay attention and apply their minds to 

understand. They don’t proceed having turned away from the Teacher’s 

instruction. That’s how the disciples treat their Teacher as a friend, not an 

enemy. 

So, Ānanda, treat me as a friend, not as an enemy. That will be for your 

lasting welfare and happiness. I shall not mollycoddle you like a potter 

with their damp, unfired pots. I shall speak, pushing you again and 

again, pressing you again and again. The core will stand the test.” 

That is what the Buddha said. Satisfied, Venerable Ānanda was happy with 

what the Buddha said.  
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Ānāpānasati-sutta 

Abstract & Source 

Surrounded by many well-practiced mendicants, the Buddha teaches 

mindfulness of breathing in detail, showing how they relate to the four 

kinds of mindfulness meditation. 

 

Source: https://suttacentral.net/mn118/en/sujato 

 

Mindfulness of Breathing 

So I have heard. At one time the Buddha was staying near Sāvatthī in the 

Eastern Monastery, the stilt longhouse of Migāra’s mother, together with 

several well-known senior disciples, such as the venerables Sāriputta, 

Mahāmoggallāna, Mahākassapa, Mahākaccāna, Mahākoṭṭhita, 

Mahākappina, Mahācunda, Anuruddha, Revata, Ānanda, and others. 

Now at that time the senior mendicants were advising and instructing the 

junior mendicants. Some senior mendicants instructed ten mendicants, 

while some instructed twenty, thirty, or forty. Being instructed by the 

senior mendicants, the junior mendicants realized a higher distinction than 

they had before. 

Now, at that time it was the sabbath—the full moon on the fifteenth day—

and the Buddha was sitting surrounded by the Saṅgha of monks for the 
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invitation to admonish. Then the Buddha looked around the Saṅgha of 

monks, who were so very silent. He addressed them: 

“I am satisfied, mendicants, with this practice. My heart is satisfied with this 

practice. So you should rouse up even more energy for attaining the 

unattained, achieving the unachieved, and realizing the unrealized. I will 

wait here in Sāvatthī for the Komudi full moon of the fourth month.” 

Mendicants from around the country heard about this, and came down to 

Sāvatthī to see the Buddha. 

And those senior mendicants instructed the junior mendicants even 

more. Some senior mendicants instructed ten mendicants, while some 

instructed twenty, thirty, or forty. Being instructed by the senior 

mendicants, the junior mendicants realized a higher distinction than they 

had before. 

Now, at that time it was the sabbath—the Komudi full moon on the 

fifteenth day of the fourth month—and the Buddha was sitting in the open 

surrounded by the Saṅgha of monks. Then the Buddha looked around the 

Saṅgha of monks, who were so very silent. He addressed them: 

“This assembly has no nonsense, mendicants, it’s free of nonsense. It consists 

purely of the essential core. Such is this Saṅgha of monks, such is this 

assembly! An assembly such as this is worthy of offerings dedicated to the 

gods, worthy of hospitality, worthy of a religious donation, worthy of 

greeting with joined palms, and is the supreme field of merit for the 

world. Such is this Saṅgha of monks, such is this assembly! Even a small 

gift to an assembly such as this is fruitful, while giving more is even more 

fruitful. Such is this Saṅgha of monks, such is this assembly! An assembly 
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such as this is rarely seen in the world. Such is this Saṅgha of monks, such 

is this assembly! An assembly such as this is worth traveling many leagues 

to see, even if you have to carry your own provisions in a shoulder bag. 

For in this Saṅgha there are perfected mendicants, who have ended the 

defilements, completed the spiritual journey, done what had to be done, 

laid down the burden, achieved their own goal, utterly ended the fetters 

of rebirth, and are rightly freed through enlightenment. There are such 

mendicants in this Saṅgha. 

In this Saṅgha there are mendicants who, with the ending of the five lower 

fetters are reborn spontaneously. They are extinguished there, and are not 

liable to return from that world. There are such mendicants in this Saṅgha. 

In this Saṅgha there are mendicants who, with the ending of three fetters, 

and the weakening of greed, hate, and delusion, are once-returners. They 

come back to this world once only, then make an end of suffering. There 

are such mendicants in this Saṅgha. 

In this Saṅgha there are mendicants who, with the ending of three fetters 

are stream-enterers, not liable to be reborn in the underworld, bound for 

awakening. There are such mendicants in this Saṅgha. 

In this Saṅgha there are mendicants who are committed to developing the 

four kinds of mindfulness meditation … the four right efforts … the four 

bases of psychic power … the five faculties … the five powers … the 

seven awakening factors … the noble eightfold path. There are such 

mendicants in this Saṅgha. In this Saṅgha there are mendicants who are 

committed to developing the meditation on 

love … compassion … rejoicing … equanimity … ugliness … imperma
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nence. There are such mendicants in this Saṅgha. In this Saṅgha there are 

mendicants who are committed to developing the meditation on 

mindfulness of breathing. 

Mendicants, when mindfulness of breathing is developed and cultivated it 

is very fruitful and beneficial. Mindfulness of breathing, when developed 

and cultivated, fulfills the four kinds of mindfulness meditation. The four 

kinds of mindfulness meditation, when developed and cultivated, fulfill the 

seven awakening factors. And the seven awakening factors, when 

developed and cultivated, fulfill knowledge and freedom. 

And how is mindfulness of breathing developed and cultivated to be very 

fruitful and beneficial? 

It’s when a mendicant has gone to a wilderness, or to the root of a tree, or 

to an empty hut. They sit down cross-legged, with their body straight, and 

establish mindfulness right there. Just mindful, they breathe in. Mindful, 

they breathe out. 

When breathing in heavily they know: ‘I’m breathing in heavily.’ When 

breathing out heavily they know: ‘I’m breathing out heavily.’ When 

breathing in lightly they know: ‘I’m breathing in lightly.’ When breathing 

out lightly they know: ‘I’m breathing out lightly.’ They practice breathing 

in experiencing the whole body. They practice breathing out experiencing 

the whole body. They practice breathing in stilling the body’s motion. 

They practice breathing out stilling the body’s motion. 

They practice breathing in experiencing rapture. They practice breathing 

out experiencing rapture. They practice breathing in experiencing bliss. 

They practice breathing out experiencing bliss. They practice breathing in 

experiencing these emotions. They practice breathing out experiencing 
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these emotions. They practice breathing in stilling these emotions. They 

practice breathing out stilling these emotions. 

They practice breathing in experiencing the mind. They practice breathing 

out experiencing the mind. They practice breathing in gladdening the mind. 

They practice breathing out gladdening the mind. They practice breathing 

in immersing the mind in samādhi. They practice breathing out immersing 

the mind in samādhi. They practice breathing in freeing the mind. They 

practice breathing out freeing the mind. 

They practice breathing in observing impermanence. They practice 

breathing out observing impermanence. They practice breathing in 

observing fading away. They practice breathing out observing fading 

away. They practice breathing in observing cessation. They practice 

breathing out observing cessation. They practice breathing in observing 

letting go. They practice breathing out observing letting go. 

Mindfulness of breathing, when developed and cultivated in this way, is 

very fruitful and beneficial. 

And how is mindfulness of breathing developed and cultivated so as to 

fulfill the four kinds of mindfulness meditation? 

Whenever a mendicant knows that they breathe heavily, or lightly, or 

experiencing the whole body, or stilling the body’s motion—at that time 

they’re meditating by observing an aspect of the body—keen, aware, and 

mindful, rid of desire and aversion for the world. For I say that the in-

breaths and out-breaths are an aspect of the body. That’s why at that time 

a mendicant is meditating by observing an aspect of the body—keen, aware, 

and mindful, rid of desire and aversion for the world. 
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Whenever a mendicant practices breathing while experiencing rapture, or 

experiencing bliss, or experiencing these emotions, or stilling these 

emotions—at that time they meditate observing an aspect of feelings—keen, 

aware, and mindful, rid of desire and aversion for the world. For I say that 

close attention to the in-breaths and out-breaths is an aspect of 

feelings. That’s why at that time a mendicant is meditating by observing 

an aspect of feelings—keen, aware, and mindful, rid of desire and aversion 

for the world. 

Whenever a mendicant practices breathing while experiencing the 

mind, or gladdening the mind, or immersing the mind in samādhi, or 

freeing the mind—at that time they meditate observing an aspect of the 

mind—keen, aware, and mindful, rid of desire and aversion for the 

world. There is no development of mindfulness of breathing for someone 

who is unmindful and lacks awareness, I say. That’s why at that time a 

mendicant is meditating by observing an aspect of the mind—keen, aware, 

and mindful, rid of desire and aversion for the world. 

Whenever a mendicant practices breathing while observing 

impermanence, or observing fading away, or observing cessation, or 

observing letting go—at that time they meditate observing an aspect of 

principles—keen, aware, and mindful, rid of desire and aversion for the 

world. Having seen with wisdom the giving up of desire and aversion, they 

watch over closely with equanimity. That’s why at that time a mendicant 

is meditating by observing an aspect of principles—keen, aware, and 

mindful, rid of desire and aversion for the world. 

That’s how mindfulness of breathing, when developed and cultivated, 

fulfills the four kinds of mindfulness meditation. 
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And how are the four kinds of mindfulness meditation developed and 

cultivated so as to fulfill the seven awakening factors? 

Whenever a mendicant meditates by observing an aspect of the body, at 

that time their mindfulness is established and lucid. At such a time, a 

mendicant has activated the awakening factor of mindfulness; they develop 

it and perfect it. 

As they live mindfully in this way they investigate, explore, and inquire into 

that principle with wisdom. At such a time, a mendicant has activated the 

awakening factor of investigation of principles; they develop it and perfect 

it. 

As they investigate principles with wisdom in this way their energy is roused 

up and unflagging. At such a time, a mendicant has activated the 

awakening factor of energy; they develop it and perfect it. 

When they’re energetic, spiritual rapture arises. At such a time, a 

mendicant has activated the awakening factor of rapture; they develop it 

and perfect it. 

When the mind is full of rapture, the body and mind become tranquil. At 

such a time, a mendicant has activated the awakening factor of tranquility; 

they develop it and perfect it. 

When the body is tranquil and they feel bliss, the mind becomes immersed 

in samādhi. At such a time, a mendicant has activated the awakening factor 

of immersion; they develop it and perfect it. 

They closely watch over that mind immersed in samādhi. At such a time, 

a mendicant has activated the awakening factor of equanimity; they 

develop it and perfect it. 
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Whenever a mendicant meditates by observing an aspect of 

feelings … mind … principles, at that time their mindfulness is established 

and lucid. At such a time, a mendicant has activated the awakening factor 

of mindfulness … investigation of 

principles … energy … rapture … tranquility … immersion … equani

mity. 

That’s how the four kinds of mindfulness meditation, when developed and 

cultivated, fulfill the seven awakening factors. 

And how are the seven awakening factors developed and cultivated so as 

to fulfill knowledge and freedom? 

It’s when a mendicant develops the awakening factors of mindfulness, 

investigation of principles, energy, rapture, tranquility, immersion, and 

equanimity, which rely on seclusion, fading away, and cessation, and ripen 

as letting go. 

That’s how the seven awakening factors, when developed and cultivated, 

fulfill knowledge and freedom.” 

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

what the Buddha said.  
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Paṭhamaānanda-sutta 

Abstract & Source 

Answering Ānanda, the Buddha explains how one thing fulfills four things, 

four things fulfill seven things, and seven things fulfill two things. 

Source: https://suttacentral.net/sn54.13/en/sujato 

 

With Ānanda (1st) 

At Sāvatthī. 

Then Venerable Ānanda went up to the Buddha, bowed, sat down to one 

side, and said to him: 

“Sir, is there one thing that, when developed and cultivated, fulfills four 

things; and those four things, when developed and cultivated, fulfill seven 

things; and those seven things, when developed and cultivated, fulfill two 

things?” 

“There is, Ānanda.” 

“Sir, what is that one thing?” 

“Immersion due to mindfulness of breathing is one thing that, when 

developed and cultivated, fulfills the four kinds of mindfulness meditation. 

And the four kinds of mindfulness meditation, when developed and 
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cultivated, fulfill the seven awakening factors. And the seven awakening 

factors, when developed and cultivated, fulfill knowledge and freedom. 

And how is mindfulness of breathing developed and cultivated so as to 

fulfill the four kinds of mindfulness meditation? It’s when a mendicant has 

gone to a wilderness, or to the root of a tree, or to an empty hut, sits down 

cross-legged, with their body straight, and establishes mindfulness right 

there. Just mindful, they breathe in. Mindful, they breathe out. When 

breathing in heavily they know: ‘I’m breathing in heavily.’ When breathing 

out heavily they know: ‘I’m breathing out heavily.’ … They practice like 

this: ‘I’ll breathe in observing letting go.’ They practice like this: ‘I’ll breathe 

out observing letting go.’ 

When a mendicant is breathing in heavily they know: ‘I’m breathing in 

heavily.’ When breathing out heavily they know: ‘I’m breathing out 

heavily.’ … They practice like this: ‘I’ll breathe in stilling the physical 

process.’ They practice like this: ‘I’ll breathe out stilling the physical 

process.’ At such a time a mendicant is meditating by observing an aspect 

of the body—keen, aware, and mindful, rid of desire and aversion for the 

world. Why is that? Because the breath is a certain aspect of the body, I 

say. Therefore, at such a time a mendicant is meditating by observing an 

aspect of the body—keen, aware, and mindful, rid of desire and aversion 

for the world. 

There’s a time when a mendicant practices like this: ‘I’ll breathe in 

experiencing rapture … bliss … mind …’ … They practice like this: ‘I’ll 

breathe in stilling the mental processes.’ They practice like this: ‘I’ll breathe 

out stilling the mental processes.’ At such a time a mendicant is meditating 

by observing an aspect of feelings—keen, aware, and mindful, rid of desire 

and aversion for the world. Why is that? Because close focus on the breath 
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is a certain aspect of feelings, I say. Therefore, at such a time a mendicant 

is meditating by observing an aspect of feelings—keen, aware, and mindful, 

rid of desire and aversion for the world. 

There’s a time when a mendicant practices like this: ‘I’ll breathe in 

experiencing the mind.’ They practice like this: ‘I’ll breathe out experiencing 

the mind.’ They practice like this: ‘I’ll breathe in gladdening the 

mind … immersing the mind in samādhi … freeing the mind.’ They 

practice like this: ‘I’ll breathe out freeing the mind.’ At such a time a 

mendicant is meditating by observing an aspect of the mind—keen, aware, 

and mindful, rid of desire and aversion for the world. Why is 

that? Because there is no development of immersion due to mindfulness of 

breathing for someone who is unmindful and lacks awareness, I 

say. Therefore, at such a time a mendicant is meditating by observing an 

aspect of the mind—keen, aware, and mindful, rid of desire and aversion 

for the world. 

There’s a time when a mendicant practices like this: ‘I’ll breathe in observing 

impermanence … fading away … cessation … letting go.’ They practice 

like this: ‘I’ll breathe out observing letting go.’ At such a time a mendicant 

is meditating by observing an aspect of principles—keen, aware, and 

mindful, rid of desire and aversion for the world. Having seen with 

wisdom the giving up of desire and aversion, they watch closely over with 

equanimity. Therefore, at such a time a mendicant is meditating by 

observing an aspect of principles—keen, aware, and mindful, rid of desire 

and aversion for the world. 

That’s how immersion due to mindfulness of breathing is developed and 

cultivated so as to fulfill the four kinds of mindfulness meditation. 
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And how are the four kinds of mindfulness meditation developed and 

cultivated so as to fulfill the seven awakening factors? Whenever a 

mendicant meditates by observing an aspect of the body, their mindfulness 

is established and lucid. At such a time, a mendicant has activated the 

awakening factor of mindfulness; they develop it and perfect it. 

As they live mindfully in this way they investigate, explore, and inquire into 

that principle with wisdom. At such a time, a mendicant has activated the 

awakening factor of investigation of principles; they develop it and perfect 

it. 

As they investigate principles with wisdom in this way their energy is roused 

up and unflagging. At such a time, a mendicant has activated the 

awakening factor of energy; they develop it and perfect it. 

When you’re energetic, spiritual rapture arises. At such a time, a mendicant 

has activated the awakening factor of rapture; they develop it and perfect 

it. 

When the mind is full of rapture, the body and mind become tranquil. At 

such a time, a mendicant has activated the awakening factor of tranquility; 

they develop it and perfect it. 

When the body is tranquil and one feels bliss, the mind becomes immersed 

in samādhi. At such a time, a mendicant has activated the awakening factor 

of immersion; they develop it and perfect it. 

They closely watch over that mind immersed in samādhi. At such a time, 

a mendicant has activated the awakening factor of equanimity; they 

develop it and perfect it. 
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Whenever a mendicant meditates by observing an aspect of 

feelings … mind … principles, their mindfulness is established and 

lucid. At such a time, a mendicant has activated the awakening factor of 

mindfulness; they develop it and perfect it. … 

(This should be told in full as for the first kind of mindfulness meditation.) 

They closely watch over that mind immersed in samādhi. At such a time, 

a mendicant has activated the awakening factor of equanimity; they 

develop it and perfect it. That’s how the four kinds of mindfulness 

meditation are developed and cultivated so as to fulfill the seven 

awakening factors. 

And how are the seven awakening factors developed and cultivated so as 

to fulfill knowledge and freedom? It’s when a mendicant develops the 

awakening factors of mindfulness, investigation of principles, energy, 

rapture, tranquility, immersion, and equanimity, which rely on seclusion, 

fading away, and cessation, and ripen as letting go. That’s how the seven 

awakening factors are developed and cultivated so as to fulfill knowledge 

and freedom.”  
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Kimila-sutta 

Abstract & Source 

When the Buddha asks Venerable Kimbila about breath meditation, he is 

unable to answer. At Ānanda’s urging, the Buddha explains in detail. 

Source: https://suttacentral.net/sn54.10/en/sujato 

 

With Kimbila 

So I have heard. At one time the Buddha was staying near Kimbilā in the 

Freshwater Mangrove Wood. Then the Buddha said to Venerable 

Kimbila, “Kimbila, how is immersion due to mindfulness of breathing 

developed and cultivated so that it is very fruitful and beneficial?” 

When he said this, Kimbila kept silent. 

For a second time … 

And for a third time, the Buddha said to him, “How is immersion due to 

mindfulness of breathing developed and cultivated so that it is very fruitful 

and beneficial?” And a second time and a third time Kimbila kept silent. 

When he said this, Venerable Ānanda said to the Buddha, “Now is the time, 

Blessed One! Now is the time, Holy One! Let the Buddha speak on 

immersion due to mindfulness of breathing. The mendicants will listen and 

remember it.” 
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“Well then, Ānanda, listen and pay close attention, I will speak.” 

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

“Ānanda, how is immersion due to mindfulness of breathing developed and 

cultivated so that it is very fruitful and beneficial? It’s when a mendicant 

has gone to a wilderness, or to the root of a tree, or to an empty hut, sits 

down cross-legged, with their body straight, and establishes mindfulness 

right there. 

Just mindful, they breathe in. Mindful, they breathe out. … 

They practice like this: ‘I’ll breathe in observing letting go.’ They practice 

like this: ‘I’ll breathe out observing letting go.’ That’s how immersion due 

to mindfulness of breathing, when developed and cultivated, is very fruitful 

and beneficial. 

When a mendicant is breathing in heavily they know: ‘I’m breathing in 

heavily.’ When breathing out heavily they know: ‘I’m breathing out 

heavily.’ When breathing in lightly they know: ‘I’m breathing in lightly.’ 

When breathing out lightly they know: ‘I’m breathing out lightly.’ They 

practice like this: ‘I’ll breathe in experiencing the whole body.’ They 

practice like this: ‘I’ll breathe out experiencing the whole body.’ They 

practice like this: ‘I’ll breathe in stilling the physical process.’ They practice 

like this: ‘I’ll breathe out stilling the physical process.’ At such a time a 

mendicant is meditating by observing an aspect of the body—keen, aware, 

and mindful, rid of desire and aversion for the world. Why is 

that? Because the breath is a certain aspect of the body, I say. Therefore, 

at such a time a mendicant is meditating by observing an aspect of the 

body—keen, aware, and mindful, rid of desire and aversion for the world. 
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There’s a time when a mendicant practices like this: ‘I’ll breathe in 

experiencing rapture.’ They practice like this: ‘I’ll breathe out experiencing 

rapture.’ They practice like this: ‘I’ll breathe in experiencing bliss.’ They 

practice like this: ‘I’ll breathe out experiencing bliss.’ They practice like this: 

‘I’ll breathe in experiencing the mental processes.’ They practice like this: 

‘I’ll breathe out experiencing the mental processes.’ They practice like this: 

‘I’ll breathe in stilling the mental processes.’ They practice like this: ‘I’ll 

breathe out stilling the mental processes.’ At such a time a mendicant is 

meditating by observing an aspect of feelings—keen, aware, and mindful, 

rid of desire and aversion for the world. Why is that? Because close focus 

on the breath is a certain aspect of feelings, I say. Therefore, at such a time 

a mendicant is meditating by observing an aspect of feelings—keen, aware, 

and mindful, rid of desire and aversion for the world. 

There’s a time when a mendicant practices like this: ‘I’ll breathe in 

experiencing the mind.’ They practice like this: ‘I’ll breathe out experiencing 

the mind.’ They practice like this: ‘I’ll breathe in gladdening the mind.’ 

They practice like this: ‘I’ll breathe out gladdening the mind.’ They practice 

like this: ‘I’ll breathe in immersing the mind in samādhi.’ They practice like 

this: ‘I’ll breathe out immersing the mind in samādhi.’ They practice like 

this: ‘I’ll breathe in freeing the mind.’ They practice like this: ‘I’ll breathe 

out freeing the mind.’ At such a time a mendicant is meditating by 

observing an aspect of the mind—keen, aware, and mindful, rid of desire 

and aversion for the world. Why is that? Because there is no development 

of immersion due to mindfulness of breathing for someone who is 

unmindful and lacks awareness, I say. Therefore, at such a time a 

mendicant is meditating by observing an aspect of the mind—keen, aware, 

and mindful, rid of desire and aversion for the world. 
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There’s a time when a mendicant practices like this: ‘I’ll breathe in observing 

impermanence.’ They practice like this: ‘I’ll breathe out observing 

impermanence.’ They practice like this: ‘I’ll breathe in observing fading 

away.’ They practice like this: ‘I’ll breathe out observing fading 

away.’ They practice like this: ‘I’ll breathe in observing cessation.’ They 

practice like this: ‘I’ll breathe out observing cessation.’ They practice like 

this: ‘I’ll breathe in observing letting go.’ They practice like this: ‘I’ll breathe 

out observing letting go.’ At such a time a mendicant is meditating by 

observing an aspect of principles—keen, aware, and mindful, rid of desire 

and aversion for the world. Having seen with wisdom the giving up of 

desire and aversion, they watch closely over with equanimity. Therefore, 

at such a time a mendicant is meditating by observing an aspect of 

principles—keen, aware, and mindful, rid of desire and aversion for the 

world. 

Suppose there was a large heap of sand at the crossroads. And a cart or 

chariot were to come by from the east, west, north, or south and destroy 

that heap of sand. 

In the same way, when a mendicant is meditating by observing an aspect 

of the body, feelings, mind, or principles, they destroy bad, unskillful 

qualities.”  
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Ekadhamma-sutta 

Abstract & Source 

Breath meditation is very beneficial. It is developed by going into seclusion, 

establishing mindfulness on the breath, and proceeding through sixteen 

stages. 

Source: https://suttacentral.net/sn54.1/en/sujato 

 

One Thing 

At Sāvatthī. 

“Mendicants, when one thing is developed and cultivated it’s very fruitful 

and beneficial. What one thing? Mindfulness of breathing. 

And how is mindfulness of breathing developed and cultivated to be very 

fruitful and beneficial? 

It’s when a mendicant has gone to a wilderness, or to the root of a tree, or 

to an empty hut. They sit down cross-legged, with their body straight, and 

establish mindfulness right there. 

Just mindful, they breathe in. Mindful, they breathe out. 

When breathing in heavily they know: ‘I’m breathing in heavily.’ When 

breathing out heavily they know: ‘I’m breathing out heavily.’ When 

breathing in lightly they know: ‘I’m breathing in lightly.’ When breathing 
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out lightly they know: ‘I’m breathing out lightly.’ They practice like this: 

‘I’ll breathe in experiencing the whole body.’ They practice like this: ‘I’ll 

breathe out experiencing the whole body.’ They practice like this: ‘I’ll 

breathe in stilling physical processes.’ They practice like this: ‘I’ll breathe out 

stilling physical processes.’ 

They practice like this: ‘I’ll breathe in experiencing rapture.’ They practice 

like this: ‘I’ll breathe out experiencing rapture.’ They practice like this: ‘I’ll 

breathe in experiencing bliss.’ They practice like this: ‘I’ll breathe out 

experiencing bliss.’ They practice like this: ‘I’ll breathe in experiencing 

mental processes.’ They practice like this: ‘I’ll breathe out experiencing 

mental processes.’ They practice like this: ‘I’ll breathe in stilling mental 

processes.’ They practice like this: ‘I’ll breathe out stilling mental processes.’ 

They practice like this: ‘I’ll breathe in experiencing the mind.’ They practice 

like this: ‘I’ll breathe out experiencing the mind.’ They practice like this: 

‘I’ll breathe in gladdening the mind.’ They practice like this: ‘I’ll breathe out 

gladdening the mind.’ They practice like this: ‘I’ll breathe in immersing the 

mind in samādhi.’ They practice like this: ‘I’ll breathe out immersing the 

mind in samādhi.’ They practice like this: ‘I’ll breathe in freeing the mind.’ 

They practice like this: ‘I’ll breathe out freeing the mind.’ They practice like 

this: ‘I’ll breathe in observing impermanence.’ They practice like this: ‘I’ll 

breathe out observing impermanence.’ 

They practice like this: ‘I’ll breathe in observing fading away.’ They practice 

like this: ‘I’ll breathe out observing fading away.’ They practice like this: 

‘I’ll breathe in observing cessation.’ They practice like this: ‘I’ll breathe out 

observing cessation.’ They practice like this: ‘I’ll breathe in observing 

letting go.’ They practice like this: ‘I’ll breathe out observing letting go.’ 
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Photograph 5: Sitting meditation, Mahasi Thathana Yeiktha, Yangon 1998, Editor's photograph 

Mindfulness of breathing, when developed and cultivated in this way, is 

very fruitful and beneficial.” 
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Padīpopama-sutta 

Abstract & Source 

Before his awakening the Buddha generally practiced breath meditation, 

which kept him alert and peaceful and let to the ending of defilements. 

One who wishes for any of the higher fruits of the renunciate life should 

practice the same way. 

Source: https://suttacentral.net/sn54.8/en/sujato 

 

The Simile of the Lamp 

“Mendicants, when immersion due to mindfulness of breathing is 

developed and cultivated it’s very fruitful and beneficial. How so? 

It’s when a mendicant has gone to a wilderness, or to the root of a tree, or 

to an empty hut. They sit down cross-legged, with their body straight, and 

establish mindfulness right there. Just mindful, they breathe in. Mindful, 

they breathe out. When breathing in heavily they know: ‘I’m breathing in 

heavily.’ When breathing out heavily they know: ‘I’m breathing out 

heavily.’ … They practice like this: ‘I’ll breathe in observing letting go.’ 

They practice like this: ‘I’ll breathe out observing letting go.’ That’s how 

immersion due to mindfulness of breathing, when developed and 

cultivated, is very fruitful and beneficial. 
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Before my awakening—when I was still unawakened but intent on 

awakening—I too usually practiced this kind of meditation. And while I 

was usually practicing this kind of meditation neither my body nor my eyes 

became fatigued. And my mind was freed from defilements by not 

grasping. 

Now, a mendicant might wish: ‘May neither my body nor my eyes became 

fatigued. And may my mind be freed from grasping without 

defilements.’ So let them closely focus on this immersion due to 

mindfulness of breathing. 

Now, a mendicant might wish: ‘May I give up memories and thoughts of 

the lay life.’ So let them closely focus on this immersion due to mindfulness 

of breathing. 

Now, a mendicant might wish: ‘May I meditate perceiving the repulsive in 

the unrepulsive.’ So let them closely focus on this immersion due to 

mindfulness of breathing. 

Now, a mendicant might wish: ‘May I meditate perceiving the unrepulsive 

in the repulsive.’ So let them closely focus on this immersion due to 

mindfulness of breathing. 

Now, a mendicant might wish: ‘May I meditate perceiving the repulsive in 

the unrepulsive and the repulsive.’ So let them closely focus on this 

immersion due to mindfulness of breathing. 

Now, a mendicant might wish: ‘May I meditate perceiving the unrepulsive 

in the repulsive and the unrepulsive.’ So let them closely focus on this 

immersion due to mindfulness of breathing. 
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Now, a mendicant might wish: ‘May I meditate staying equanimous, 

mindful and aware, rejecting both the repulsive and the unrepulsive.’ So 

let them closely focus on this immersion due to mindfulness of breathing. 

Now, a mendicant might wish: ‘Quite secluded from sensual pleasures, 

secluded from unskillful qualities, may I enter and remain in the first 

absorption, which has the rapture and bliss born of seclusion, while placing 

the mind and keeping it connected.’ So let them closely focus on this 

immersion due to mindfulness of breathing. 

Now, a mendicant might wish: ‘As the placing of the mind and keeping it 

connected are stilled, may I enter and remain in the second absorption, 

which has the rapture and bliss born of immersion, with internal clarity and 

confidence, and unified mind, without placing the mind and keeping it 

connected.’ So let them closely focus on this immersion due to mindfulness 

of breathing. 

Now, a mendicant might wish: ‘With the fading away of rapture, may I 

enter and remain in the third absorption, where I will meditate with 

equanimity, mindful and aware, personally experiencing the bliss of which 

the noble ones declare, “Equanimous and mindful, one meditates in 

bliss.”’ So let them closely focus on this immersion due to mindfulness of 

breathing. 

Now, a mendicant might wish: ‘With the giving up of pleasure and pain, 

and the ending of former happiness and sadness, may I enter and remain 

in the fourth absorption, without pleasure or pain, with pure equanimity 

and mindfulness.’ So let them closely focus on this immersion due to 

mindfulness of breathing. 
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Now, a mendicant might wish: ‘Going totally beyond perceptions of form, 

with the ending of perceptions of impingement, not focusing on 

perceptions of diversity, aware that “space is infinite”, may I enter and 

remain in the dimension of infinite space.’ So let them closely focus on this 

immersion due to mindfulness of breathing. 

Now, a mendicant might wish: ‘Going totally beyond the dimension of 

infinite space, aware that “consciousness is infinite”, may I enter and remain 

in the dimension of infinite consciousness.’ So let them closely focus on this 

immersion due to mindfulness of breathing. 

Now, a mendicant might wish: ‘Going totally beyond the dimension of 

infinite consciousness, aware that “there is nothing at all”, may I enter and 

remain in the dimension of nothingness.’ So let them closely focus on this 

immersion due to mindfulness of breathing. 

Now, a mendicant might wish: ‘Going totally beyond the dimension of 

nothingness, may I enter and remain in the dimension of neither perception 

nor non-perception.’ So let them closely focus on this immersion due to 

mindfulness of breathing. 

Now, a mendicant might wish: ‘Going totally beyond the dimension of 

neither perception nor non-perception, may I enter and remain in the 

cessation of perception and feeling.’ So let them closely focus on this 

immersion due to mindfulness of breathing. 

When mindfulness of breathing has been developed and cultivated in this 

way, if they feel a pleasant feeling, they understand that it’s impermanent, 

that they’re not attached to it, and that they don’t take pleasure in it. If 

they feel a painful feeling, they understand that it’s impermanent, that 

they’re not attached to it, and that they don’t take pleasure in it. If they 
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feel a neutral feeling, they understand that it’s impermanent, that they’re 

not attached to it, and that they don’t take pleasure in it. 

If they feel a pleasant feeling, they feel it detached. If they feel a painful 

feeling, they feel it detached. If they feel a neutral feeling, they feel it 

detached. Feeling the end of the body approaching, they understand: ‘I 

feel the end of the body approaching.’ Feeling the end of life approaching, 

they understand: ‘I feel the end of life approaching.’ They understand: 

‘When my body breaks up and my life has come to an end, everything 

that’s felt, since I no longer take pleasure in it, will become cool right here.’ 

Suppose an oil lamp depended on oil and a wick to burn. As the oil and 

the wick are used up, it would be extinguished due to lack of fuel. In the 

same way, feeling the end of the body approaching, they understand: ‘I 

feel the end of the body approaching.’ Feeling the end of life approaching, 

they understand: ‘I feel the end of life approaching.’ They understand: 

‘When my body breaks up and my life has come to an end, everything 

that’s felt, since I no longer take pleasure in it, will become cool right here.’”  
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Kāyagatāsati-sutta 

Abstract & Source 

This focuses on the first aspect of mindfulness meditation, the observation 

of the body. This set of practices, simple as they seem, have far-reaching 

benefits. 

 

Source: https://suttacentral.net/mn119/en/sujato 

 

Mindfulness of the Body 

So I have heard. At one time the Buddha was staying near Sāvatthī in Jeta’s 

Grove, Anāthapiṇḍika’s monastery. 

Then after the meal, on return from alms-round, several senior mendicants 

sat together in the pavilion and this discussion came up among them. 

“It’s incredible, reverends, it’s amazing, how the Blessed One, who knows 

and sees, the perfected one, the fully awakened Buddha has said that 

mindfulness of the body, when developed and cultivated, is very fruitful 

and beneficial.” 

But their conversation was left unfinished when the Buddha came out of 

retreat and went to the pavilion. He sat on the seat spread out and 

addressed the mendicants, “Mendicants, what were you sitting talking 

about just now? What conversation was unfinished?” 
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So the mendicants told him what they had been talking about when the 

Buddha arrived. The Buddha said: 

“And how, mendicants, is mindfulness of the body developed and 

cultivated to be very fruitful and beneficial? 

It’s when a mendicant has gone to a wilderness, or to the root of a tree, or 

to an empty hut. They sit down cross-legged, with their body straight, and 

establish mindfulness right there. Just mindful, they breathe in. Mindful, 

they breathe out. When breathing in heavily they know: ‘I’m breathing in 

heavily.’ When breathing out heavily they know: ‘I’m breathing out 

heavily.’ When breathing in lightly they know: ‘I’m breathing in lightly.’ 

When breathing out lightly they know: ‘I’m breathing out lightly.’ They 

practice breathing in experiencing the whole body. They practice breathing 

out experiencing the whole body. They practice breathing in stilling the 

body’s motion. They practice breathing out stilling the body’s motion. As 

they meditate like this—diligent, keen, and resolute—memories and 

thoughts of the lay life are given up. Their mind becomes stilled internally; 

it settles, unifies, and becomes immersed in samādhi. That’s how a 

mendicant develops mindfulness of the body. 

Furthermore, when a mendicant is walking they know ‘I am walking’. 

When standing they know ‘I am standing’. When sitting they know ‘I am 

sitting’. And when lying down they know ‘I am lying down’. Whatever 

posture their body is in, they know it. As they meditate like this—diligent, 

keen, and resolute—memories and thoughts of the lay life are given 

up. Their mind becomes stilled internally; it settles, unifies, and becomes 

immersed in samādhi. That too is how a mendicant develops mindfulness 

of the body. 
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Furthermore, a mendicant acts with situational awareness when going out 

and coming back; when looking ahead and aside; when bending and 

extending the limbs; when bearing the outer robe, bowl and robes; when 

eating, drinking, chewing, and tasting; when urinating and defecating; 

when walking, standing, sitting, sleeping, waking, speaking, and keeping 

silent. As they meditate like this—diligent, keen, and resolute—memories 

and thoughts of the lay life are given up. Their mind becomes stilled 

internally; it settles, unifies, and becomes immersed in samādhi. That too 

is how a mendicant develops mindfulness of the body. 

Furthermore, a mendicant examines their own body, up from the soles of 

the feet and down from the tips of the hairs, wrapped in skin and full of 

many kinds of filth. ‘In this body there is head hair, body hair, nails, teeth, 

skin, flesh, sinews, bones, bone marrow, kidneys, heart, liver, diaphragm, 

spleen, lungs, intestines, mesentery, undigested food, feces, bile, phlegm, 

pus, blood, sweat, fat, tears, grease, saliva, snot, synovial fluid, urine.’ 

It’s as if there were a bag with openings at both ends, filled with various 

kinds of grains, such as fine rice, wheat, mung beans, peas, sesame, and 

ordinary rice. And someone with good eyesight were to open it and 

examine the contents: ‘These grains are fine rice, these are wheat, these are 

mung beans, these are peas, these are sesame, and these are ordinary 

rice.’ In the same way, a mendicant examines their own body, up from the 

soles of the feet and down from the tips of the hairs, wrapped in skin and 

full of many kinds of filth. … As they meditate like this—diligent, keen, 

and resolute—memories and thoughts of the lay life are given up. Their 

mind becomes stilled internally; it settles, unifies, and becomes immersed in 

samādhi. That too is how a mendicant develops mindfulness of the body. 
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Furthermore, a mendicant examines their own body, whatever its 

placement or posture, according to the elements: ‘In this body there is the 

earth element, the water element, the fire element, and the air element.’ 

It’s as if a deft butcher or butcher’s apprentice were to kill a cow and sit 

down at the crossroads with the meat cut into portions. In the same way, 

a mendicant examines their own body, whatever its placement or posture, 

according to the elements: ‘In this body there is the earth element, the 

water element, the fire element, and the air element.’ As they meditate like 

this—diligent, keen, and resolute—memories and thoughts of the lay life 

are given up. Their mind becomes stilled internally; it settles, unifies, and 

becomes immersed in samādhi. That too is how a mendicant develops 

mindfulness of the body. 

Furthermore, suppose a mendicant were to see a corpse discarded in a 

charnel ground. And it had been dead for one, two, or three days, bloated, 

livid, and festering. They’d compare it with their own body: ‘This body is 

also of that same nature, that same kind, and cannot go beyond that.’ As 

they meditate like this—diligent, keen, and resolute—memories and 

thoughts of the lay life are given up. Their mind becomes stilled internally; 

it settles, unifies, and becomes immersed in samādhi. That too is how a 

mendicant develops mindfulness of the body. 

Or suppose they were to see a corpse discarded in a charnel ground being 

devoured by crows, hawks, vultures, herons, dogs, tigers, leopards, jackals, 

and many kinds of little creatures. They’d compare it with their own 

body: ‘This body is also of that same nature, that same kind, and cannot 

go beyond that.’ That too is how a mendicant develops mindfulness of the 

body. 
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Furthermore, suppose they were to see a corpse discarded in a charnel 

ground, a skeleton with flesh and blood, held together by sinews … A 

skeleton without flesh but smeared with blood, and held together by 

sinews … A skeleton rid of flesh and blood, held together by 

sinews … Bones without sinews scattered in every direction. Here a hand-

bone, there a foot-bone, here a shin-bone, there a thigh-bone, here a hip-

bone, there a rib-bone, here a back-bone, there an arm-bone, here a neck-

bone, there a jaw-bone, here a tooth, there the skull … 

White bones, the color of shells … Decrepit bones, heaped in a 

pile … Bones rotted and crumbled to powder. They’d compare it with 

their own body: ‘This body is also of that same nature, that same kind, 

and cannot go beyond that.’ As they meditate like this—diligent, keen, and 

resolute—memories and thoughts of the lay life are given up. Their mind 

becomes stilled internally; it settles, unifies, and becomes immersed in 

samādhi. That too is how a mendicant develops mindfulness of the body. 

Furthermore, a mendicant, quite secluded from sensual pleasures, secluded 

from unskillful qualities, enters and remains in the first absorption, which 

has the rapture and bliss born of seclusion, while placing the mind and 

keeping it connected. They drench, steep, fill, and spread their body with 

rapture and bliss born of seclusion. There’s no part of the body that’s not 

spread with rapture and bliss born of seclusion. It’s like when a deft 

bathroom attendant or their apprentice pours bath powder into a bronze 

dish, sprinkling it little by little with water. They knead it until the ball of 

bath powder is soaked and saturated with moisture, spread through inside 

and out; yet no moisture oozes out. In the same way, they drench, steep, 

fill, and spread their body with rapture and bliss born of seclusion. There’s 

no part of the body that’s not spread with rapture and bliss born of 
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seclusion. As they meditate like this—diligent, keen, and resolute—

memories and thoughts of the lay life are given up. Their mind becomes 

stilled internally; it settles, unifies, and becomes immersed in samādhi. That 

too is how a mendicant develops mindfulness of the body. 

Furthermore, as the placing of the mind and keeping it connected are stilled, 

a mendicant enters and remains in the second absorption, which has the 

rapture and bliss born of immersion, with internal clarity and confidence, 

and unified mind, without placing the mind and keeping it 

connected. They drench, steep, fill, and spread their body with rapture and 

bliss born of immersion. There’s no part of the body that’s not spread with 

rapture and bliss born of immersion. It’s like a deep lake fed by spring 

water. There’s no inlet to the east, west, north, or south, and no rainfall to 

replenish it from time to time. But the stream of cool water welling up in 

the lake drenches, steeps, fills, and spreads throughout the lake. There’s no 

part of the lake that’s not spread through with cool water. In the same 

way, a mendicant drenches, steeps, fills, and spreads their body with 

rapture and bliss born of immersion. There’s no part of the body that’s not 

spread with rapture and bliss born of immersion. That too is how a 

mendicant develops mindfulness of the body. 

Furthermore, with the fading away of rapture, a mendicant enters and 

remains in the third absorption. They meditate with equanimity, mindful 

and aware, personally experiencing the bliss of which the noble ones 

declare, ‘Equanimous and mindful, one meditates in bliss.’ They drench, 

steep, fill, and spread their body with bliss free of rapture. There’s no part 

of the body that’s not spread with bliss free of rapture. It’s like a pool with 

blue water lilies, or pink or white lotuses. Some of them sprout and grow 

in the water without rising above it, thriving underwater. From the tip to 
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the root they’re drenched, steeped, filled, and soaked with cool water. 

There’s no part of them that’s not soaked with cool water. In the same 

way, a mendicant drenches, steeps, fills, and spreads their body with bliss 

free of rapture. There’s no part of the body that’s not spread with bliss free 

of rapture. That too is how a mendicant develops mindfulness of the body. 

Furthermore, a mendicant, giving up pleasure and pain, and ending former 

happiness and sadness, enters and remains in the fourth absorption, without 

pleasure or pain, with pure equanimity and mindfulness. They sit spreading 

their body through with pure bright mind. There’s no part of the body 

that’s not filled with pure bright mind. It’s like someone sitting wrapped 

from head to foot with white cloth. There’s no part of the body that’s not 

spread over with white cloth. In the same way, they sit spreading their 

body through with pure bright mind. There’s no part of the body that’s not 

filled with pure bright mind. As they meditate like this—diligent, keen, and 

resolute—memories and thoughts of the lay life are given up. Their mind 

becomes stilled internally; it settles, unifies, and becomes immersed in 

samādhi. That too is how a mendicant develops mindfulness of the body. 

Anyone who has developed and cultivated mindfulness of the body 

includes all of the skillful qualities that play a part in realization. Anyone 

who brings into their mind the great ocean includes all of the streams that 

run down into it. In the same way, anyone who has developed and 

cultivated mindfulness of the body includes all of the skillful qualities that 

play a part in realization. 

When a mendicant has not developed or cultivated mindfulness of the 

body, Māra finds a vulnerability and gets hold of them. Suppose a person 

were to throw a heavy stone ball on a mound of wet clay. 
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What do you think, mendicants? Would that heavy stone ball find an entry 

into that mound of wet clay?” 

“Yes, sir.” 

“In the same way, when a mendicant has not developed or cultivated 

mindfulness of the body, Māra finds a vulnerability and gets hold of them. 

Suppose there was a dried up, withered log. Then a person comes along 

with a drill-stick, thinking to light a fire and produce heat. 

What do you think, mendicants? By drilling the stick against that dried up, 

withered log on dry land far from water, could they light a fire and produce 

heat?” 

“Yes, sir.” 

“In the same way, when a mendicant has not developed or cultivated 

mindfulness of the body, Māra finds a vulnerability and gets hold of them. 

Suppose a water jar was placed on a stand, empty and hollow. Then a 

person comes along with a load of water. 

What do you think, mendicants? Could that person pour water into the 

jar?” 

“Yes, sir.” 

“In the same way, when a mendicant has not developed or cultivated 

mindfulness of the body, Māra finds a vulnerability and gets hold of them. 

When a mendicant has developed and cultivated mindfulness of the body, 

Māra cannot find a vulnerability and doesn’t get hold of them. 
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Suppose a person were to throw a light ball of string at a door-panel made 

entirely of hardwood. 

What do you think, mendicants? Would that light ball of string find an 

entry into that door-panel made entirely of hardwood?” 

“No, sir.” 

“In the same way, when a mendicant has developed and cultivated 

mindfulness of the body, Māra cannot find a vulnerability and doesn’t get 

hold of them. 

Suppose there was a green, sappy log. Then a person comes along with a 

drill-stick, thinking to light a fire and produce heat. 

What do you think, mendicants? By drilling the stick against that green, 

sappy log on dry land far from water, could they light a fire and produce 

heat?” 

“No, sir.” 

“In the same way, when a mendicant has developed and cultivated 

mindfulness of the body, Māra cannot find a vulnerability and doesn’t get 

hold of them. Suppose a water jar was placed on a stand, full to the brim 

so a crow could drink from it. Then a person comes along with a load of 

water. 

What do you think, mendicants? Could that person pour water into the 

jar?” 

“No, sir.” 
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“In the same way, when a mendicant has developed and cultivated 

mindfulness of the body, Māra cannot find a vulnerability and doesn’t get 

hold of them. 

When a mendicant has developed and cultivated mindfulness of the body, 

they become capable of realizing anything that can be realized by insight 

to which they extend the mind, in each and every case. 

Suppose a water jar was placed on a stand, full to the brim so a crow could 

drink from it. If a strong man was to pour it on any side, would water 

pour out?” 

“Yes, sir.” 

“In the same way, when a mendicant has developed and cultivated 

mindfulness of the body, they become capable of realizing anything that 

can be realized by insight to which they extend the mind, in each and every 

case. 

Suppose there was a square, walled lotus pond on level ground, full to the 

brim so a crow could drink from it. If a strong man was to open the wall 

on any side, would water pour out?” 

“Yes, sir.” 

“In the same way, when a mendicant has developed and cultivated 

mindfulness of the body, they become capable of realizing anything that 

can be realized by insight to which they extend the mind, in each and every 

case. Suppose a chariot stood harnessed to thoroughbreds at a level 

crossroads, with a goad ready. Then a deft horse trainer, a master 

charioteer, might mount the chariot, taking the reins in his right hand and 

goad in the left. He’d drive out and back wherever he wishes, whenever 
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he wishes. In the same way, when a mendicant has developed and 

cultivated mindfulness of the body, they become capable of realizing 

anything that can be realized by insight to which they extend the mind, in 

each and every case. 

You can expect ten benefits when mindfulness of the body has been 

cultivated, developed, and practiced, made a vehicle and a basis, kept up, 

consolidated, and properly implemented. 

They prevail over desire and discontent, and live having mastered desire 

and discontent whenever they arose. 

They prevail over fear and dread, and live having mastered fear and dread 

whenever they arose. 

They endure cold, heat, hunger, and thirst; the touch of flies, mosquitoes, 

wind, sun, and reptiles; rude and unwelcome criticism; and put up with 

physical pain—sharp, severe, acute, unpleasant, disagreeable, and life-

threatening. 

They get the four absorptions—blissful meditations in the present life that 

belong to the higher mind—when they want, without trouble or difficulty. 

They wield the many kinds of psychic power: multiplying themselves and 

becoming one again … They control the body as far as the Brahmā realm. 

With clairaudience that is purified and superhuman, they hear both kinds 

of sounds, human and divine, whether near or far. … 

They understand the minds of other beings and individuals, having 

comprehended them with their own mind. … 

They recollect many kinds of past lives, with features and details. 
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With clairvoyance that is purified and superhuman, they see sentient beings 

passing away and being reborn—inferior and superior, beautiful and ugly, 

in a good place or a bad place. They understand how sentient beings are 

reborn according to their deeds. 

They realize the undefiled freedom of heart and freedom by wisdom in this 

very life. And they live having realized it with their own insight due to the 

ending of defilements. 

You can expect these ten benefits when mindfulness of the body has been 

cultivated, developed, and practiced, made a vehicle and a basis, kept up, 

consolidated, and properly implemented.” 

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

what the Buddha said.  
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Satipaṭṭhāna-sutta 

Abstract & Source 

Here the Buddha details the seventh factor of the noble eightfold path, 

mindfulness meditation. This collects many of the meditation teachings 

found throughout the canon, especially the foundational practices focusing 

on the body, and is regarded as one of the most important meditation 

discourses. 

 

Source: https://suttacentral.net/mn10/en/sujato 

 

Mindfulness Meditation 

So I have heard. At one time the Buddha was staying in the land of the Kurus, 

near the Kuru town named Kammāsadamma. There the Buddha addressed 

the mendicants, “Mendicants!” 

“Venerable sir,” they replied. The Buddha said this: 

“Mendicants, the four kinds of mindfulness meditation are the path to 

convergence. They are in order to purify sentient beings, to get past sorrow 

and crying, to make an end of pain and sadness, to end the cycle of suffering, 

and to realize extinguishment. 

What four? It’s when a mendicant meditates by observing an aspect of the 

body—keen, aware, and mindful, rid of desire and aversion for the 
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world. They meditate observing an aspect of feelings—keen, aware, and 

mindful, rid of desire and aversion for the world. They meditate observing 

an aspect of the mind—keen, aware, and mindful, rid of desire and aversion 

for the world. They meditate observing an aspect of principles—keen, 

aware, and mindful, rid of desire and aversion for the world. 

And how does a mendicant meditate observing an aspect of the body? 

It’s when a mendicant—gone to a wilderness, or to the root of a tree, or 

to an empty hut—sits down cross-legged, with their body straight, and 

focuses their mindfulness right there. Just mindful, they breathe in. Mindful, 

they breathe out. 

When breathing in heavily they know: ‘I’m breathing in heavily.’ When 

breathing out heavily they know: ‘I’m breathing out heavily.’ 

When breathing in lightly they know: ‘I’m breathing in lightly.’ When 

breathing out lightly they know: ‘I’m breathing out lightly.’ 

They practice breathing in experiencing the whole body. They practice 

breathing out experiencing the whole body. 

They practice breathing in stilling the body’s motion. They practice 

breathing out stilling the body’s motion. 

It’s like a deft carpenter or carpenter’s apprentice. When making a deep cut 

they know: ‘I’m making a deep cut,’ and when making a shallow cut they 

know: ‘I’m making a shallow cut.’ 

And so they meditate observing an aspect of the body internally, externally, 

and both internally and externally. They meditate observing the body as 

liable to originate, as liable to vanish, and as liable to both originate and 
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vanish. Or mindfulness is established that the body exists, to the extent 

necessary for knowledge and mindfulness. They meditate independent, not 

grasping at anything in the world. 

That’s how a mendicant meditates by observing an aspect of the body. 

Furthermore, when a mendicant is walking they know: ‘I am walking.’ 

When standing they know: ‘I am standing.’ When sitting they know: ‘I am 

sitting.’ And when lying down they know: ‘I am lying down.’ Whatever 

posture their body is in, they know it. 

And so they meditate observing an aspect of the body internally, externally, 

and both internally and externally. They meditate observing the body as 

liable to originate, as liable to vanish, and as liable to both originate and 

vanish. Or mindfulness is established that the body exists, to the extent 

necessary for knowledge and mindfulness. They meditate independent, not 

grasping at anything in the world. 

That too is how a mendicant meditates by observing an aspect of the body. 

Furthermore, a mendicant acts with situational awareness when going out 

and coming back; when looking ahead and aside; when bending and 

extending the limbs; when bearing the outer robe, bowl and robes; when 

eating, drinking, chewing, and tasting; when urinating and defecating; 

when walking, standing, sitting, sleeping, waking, speaking, and keeping 

silent. 

And so they meditate observing an aspect of the body internally … 

That too is how a mendicant meditates by observing an aspect of the body. 
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Furthermore, a mendicant examines their own body, up from the soles of 

the feet and down from the tips of the hairs, wrapped in skin and full of 

many kinds of filth. ‘In this body there is head hair, body hair, nails, teeth, 

skin, flesh, sinews, bones, bone marrow, kidneys, heart, liver, diaphragm, 

spleen, lungs, intestines, mesentery, undigested food, feces, bile, phlegm, 

pus, blood, sweat, fat, tears, grease, saliva, snot, synovial fluid, urine.’ 

It’s as if there were a bag with openings at both ends, filled with various 

kinds of grains, such as fine rice, wheat, mung beans, peas, sesame, and 

ordinary rice. And someone with good eyesight were to open it and 

examine the contents: ‘These grains are fine rice, these are wheat, these are 

mung beans, these are peas, these are sesame, and these are ordinary rice.’ 

And so they meditate observing an aspect of the body internally … 

That too is how a mendicant meditates by observing an aspect of the body. 

Furthermore, a mendicant examines their own body, whatever its 

placement or posture, according to the elements: ‘In this body there is the 

earth element, the water element, the fire element, and the air element.’ 

It’s as if a deft butcher or butcher’s apprentice were to kill a cow and sit 

down at the crossroads with the meat cut into portions. 

And so they meditate observing an aspect of the body internally … 

That too is how a mendicant meditates by observing an aspect of the body. 

Furthermore, suppose a mendicant were to see a corpse discarded in a 

charnel ground. And it had been dead for one, two, or three days, bloated, 

livid, and festering. They’d compare it with their own body: ‘This body is 

also of that same nature, that same kind, and cannot go beyond that.’ 
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That too is how a mendicant meditates by observing an aspect of the body. 

Furthermore, suppose they were to see a corpse discarded in a charnel 

ground being devoured by crows, hawks, vultures, herons, dogs, tigers, 

leopards, jackals, and many kinds of little creatures. They’d compare it 

with their own body: ‘This body is also of that same nature, that same 

kind, and cannot go beyond that.’ 

That too is how a mendicant meditates by observing an aspect of the body. 

Furthermore, suppose they were to see a corpse discarded in a charnel 

ground, a skeleton with flesh and blood, held together by sinews … 

A skeleton without flesh but smeared with blood, and held together by 

sinews … 

A skeleton rid of flesh and blood, held together by sinews … 

Bones rid of sinews scattered in every direction. Here a hand-bone, there a 

foot-bone, here a shin-bone, there a thigh-bone, here a hip-bone, there a 

rib-bone, here a back-bone, there an arm-bone, here a neck-bone, there a 

jaw-bone, here a tooth, there the skull … 

White bones, the color of shells … 

Decrepit bones, heaped in a pile … 

Bones rotted and crumbled to powder. They’d compare it with their own 

body: ‘This body is also of that same nature, that same kind, and cannot 

go beyond that.’ 

And so they meditate observing an aspect of the body internally, externally, 

and both internally and externally. They meditate observing the body as 
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liable to originate, as liable to vanish, and as liable to both originate and 

vanish. Or mindfulness is established that the body exists, to the extent 

necessary for knowledge and mindfulness. They meditate independent, not 

grasping at anything in the world. 

That too is how a mendicant meditates by observing an aspect of the body. 

 

 

And how does a mendicant meditate observing an aspect of feelings? 

It’s when a mendicant who feels a pleasant feeling knows: ‘I feel a pleasant 

feeling.’ 

When they feel a painful feeling, they know: ‘I feel a painful feeling.’ 

When they feel a neutral feeling, they know: ‘I feel a neutral feeling.’ 

When they feel a material pleasant feeling, they know: ‘I feel a material 

pleasant feeling.’ 

When they feel a spiritual pleasant feeling, they know: ‘I feel a spiritual 

pleasant feeling.’ 

When they feel a material painful feeling, they know: ‘I feel a material 

painful feeling.’ 

When they feel a spiritual painful feeling, they know: ‘I feel a spiritual 

painful feeling.’ 

When they feel a material neutral feeling, they know: ‘I feel a material 

neutral feeling.’ 
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When they feel a spiritual neutral feeling, they know: ‘I feel a spiritual 

neutral feeling.’ 

And so they meditate observing an aspect of the feelings internally, 

externally, and both internally and externally. They meditate observing 

feelings as liable to originate, as liable to vanish, and as liable to both 

originate and vanish. Or mindfulness is established that feelings exist, to 

the extent necessary for knowledge and mindfulness. They meditate 

independent, not grasping at anything in the world. 

That’s how a mendicant meditates by observing an aspect of feelings. 

And how does a mendicant meditate observing an aspect of the mind? 

It’s when a mendicant knows mind with greed as ‘mind with greed,’ and 

mind without greed as ‘mind without greed.’ They know mind with hate 

as ‘mind with hate,’ and mind without hate as ‘mind without hate.’ They 

know mind with delusion as ‘mind with delusion,’ and mind without 

delusion as ‘mind without delusion.’ They know constricted mind as 

‘constricted mind,’ and scattered mind as ‘scattered mind.’ They know 

expansive mind as ‘expansive mind,’ and unexpansive mind as 

‘unexpansive mind.’ They know mind that is not supreme as ‘mind that is 

not supreme,’ and mind that is supreme as ‘mind that is supreme.’ They 

know mind immersed in samādhi as ‘mind immersed in samādhi,’ and mind 

not immersed in samādhi as ‘mind not immersed in samādhi.’ They know 

freed mind as ‘freed mind,’ and unfreed mind as ‘unfreed mind.’ 

And so they meditate observing an aspect of the mind internally, externally, 

and both internally and externally. They meditate observing the mind as 

liable to originate, as liable to vanish, and as liable to both originate and 

vanish. Or mindfulness is established that the mind exists, to the extent 
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necessary for knowledge and mindfulness. They meditate independent, not 

grasping at anything in the world. 

That’s how a mendicant meditates by observing an aspect of the mind. 

And how does a mendicant meditate observing an aspect of principles? 

It’s when a mendicant meditates by observing an aspect of principles with 

respect to the five hindrances. And how does a mendicant meditate 

observing an aspect of principles with respect to the five hindrances? 

It’s when a mendicant who has sensual desire in them understands: ‘I have 

sensual desire in me.’ When they don’t have sensual desire in them, they 

understand: ‘I don’t have sensual desire in me.’ They understand how 

sensual desire arises; how, when it’s already arisen, it’s given up; and how, 

once it’s given up, it doesn’t arise again in the future. 

When they have ill will in them, they understand: ‘I have ill will in me.’ 

When they don’t have ill will in them, they understand: ‘I don’t have ill 

will in me.’ They understand how ill will arises; how, when it’s already 

arisen, it’s given up; and how, once it’s given up, it doesn’t arise again in 

the future. 

When they have dullness and drowsiness in them, they understand: ‘I have 

dullness and drowsiness in me.’ When they don’t have dullness and 

drowsiness in them, they understand: ‘I don’t have dullness and drowsiness 

in me.’ They understand how dullness and drowsiness arise; how, when 

they’ve already arisen, they’re given up; and how, once they’re given up, 

they don’t arise again in the future. 

When they have restlessness and remorse in them, they understand: ‘I have 

restlessness and remorse in me.’ When they don’t have restlessness and 
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remorse in them, they understand: ‘I don’t have restlessness and remorse in 

me.’ They understand how restlessness and remorse arise; how, when 

they’ve already arisen, they’re given up; and how, once they’re given up, 

they don’t arise again in the future. 

When they have doubt in them, they understand: ‘I have doubt in me.’ 

When they don’t have doubt in them, they understand: ‘I don’t have doubt 

in me.’ They understand how doubt arises; how, when it’s already arisen, 

it’s given up; and how, once it’s given up, it doesn’t arise again in the future. 

And so they meditate observing an aspect of principles internally, externally, 

and both internally and externally. They meditate observing the principles 

as liable to originate, as liable to vanish, and as liable to both originate and 

vanish. Or mindfulness is established that principles exist, to the extent 

necessary for knowledge and mindfulness. They meditate independent, not 

grasping at anything in the world. 

That’s how a mendicant meditates by observing an aspect of principles with 

respect to the five hindrances. 

Furthermore, a mendicant meditates by observing an aspect of principles 

with respect to the five grasping aggregates. And how does a mendicant 

meditate observing an aspect of principles with respect to the five grasping 

aggregates? It’s when a mendicant contemplates: ‘Such is form, such is the 

origin of form, such is the ending of form. Such is feeling, such is the origin 

of feeling, such is the ending of feeling. Such is perception, such is the origin 

of perception, such is the ending of perception. Such are choices, such is 

the origin of choices, such is the ending of choices. Such is consciousness, 

such is the origin of consciousness, such is the ending of consciousness.’ 

And so they meditate observing an aspect of principles internally … 
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That’s how a mendicant meditates by observing an aspect of principles with 

respect to the five grasping aggregates. 

Furthermore, a mendicant meditates by observing an aspect of principles 

with respect to the six interior and exterior sense fields. And how does a 

mendicant meditate observing an aspect of principles with respect to the 

six interior and exterior sense fields? 

It’s when a mendicant understands the eye, sights, and the fetter that arises 

dependent on both of these. They understand how the fetter that has not 

arisen comes to arise; how the arisen fetter comes to be abandoned; and 

how the abandoned fetter comes to not rise again in the future. 

They understand the ear, sounds, and the fetter … 

They understand the nose, smells, and the fetter … 

They understand the tongue, tastes, and the fetter … 

They understand the body, touches, and the fetter … 

They understand the mind, thoughts, and the fetter that arises dependent 

on both of these. They understand how the fetter that has not arisen comes 

to arise; how the arisen fetter comes to be abandoned; and how the 

abandoned fetter comes to not rise again in the future. 

And so they meditate observing an aspect of principles internally … 

That’s how a mendicant meditates by observing an aspect of principles with 

respect to the six internal and external sense fields. 

Furthermore, a mendicant meditates by observing an aspect of principles 

with respect to the seven awakening factors. And how does a mendicant 
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meditate observing an aspect of principles with respect to the seven 

awakening factors? 

It’s when a mendicant who has the awakening factor of mindfulness in them 

understands: ‘I have the awakening factor of mindfulness in me.’ When 

they don’t have the awakening factor of mindfulness in them, they 

understand: ‘I don’t have the awakening factor of mindfulness in me.’ They 

understand how the awakening factor of mindfulness that has not arisen 

comes to arise; and how the awakening factor of mindfulness that has arisen 

becomes fulfilled by development. 

When they have the awakening factor of investigation of 

principles … energy … rapture … tranquility … immersion … equani

mity in them, they understand: ‘I have the awakening factor of equanimity 

in me.’ When they don’t have the awakening factor of equanimity in them, 

they understand: ‘I don’t have the awakening factor of equanimity in me.’ 

They understand how the awakening factor of equanimity that has not 

arisen comes to arise; and how the awakening factor of equanimity that 

has arisen becomes fulfilled by development. 

And so they meditate observing an aspect of principles internally, externally, 

and both internally and externally. They meditate observing the principles 

as liable to originate, as liable to vanish, and as liable to both originate and 

vanish. Or mindfulness is established that principles exist, to the extent 

necessary for knowledge and mindfulness. They meditate independent, not 

grasping at anything in the world. 

That’s how a mendicant meditates by observing an aspect of principles with 

respect to the seven awakening factors. 
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Furthermore, a mendicant meditates by observing an aspect of principles 

with respect to the four noble truths. 

And how does a mendicant meditate observing an aspect of principles with 

respect to the four noble truths? It’s when a mendicant truly understands: 

‘This is suffering’ … ‘This is the origin of suffering’ … ‘This is the cessation 

of suffering’ … ‘This is the practice that leads to the cessation of suffering.’ 

And so they meditate observing an aspect of principles internally, externally, 

and both internally and externally. They meditate observing the principles 

as liable to originate, as liable to vanish, and as liable to both originate and 

vanish. Or mindfulness is established that principles exist, to the extent 

necessary for knowledge and mindfulness. They meditate independent, not 

grasping at anything in the world. 

That’s how a mendicant meditates by observing an aspect of principles with 

respect to the four noble truths. 

Anyone who develops these four kinds of mindfulness meditation in this 

way for seven years can expect one of two results: enlightenment in the 

present life, or if there’s something left over, non-return. 

Let alone seven years, anyone who develops these four kinds of 

mindfulness meditation in this way for six years … five years … four 

years … three years … two years … one year … seven months … six 

months … five months … four months … three months … two 

months … one month … a fortnight … Let alone a fortnight, anyone 

who develops these four kinds of mindfulness meditation in this way for 

seven days can expect one of two results: enlightenment in the present life, 

or if there’s something left over, non-return. 
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‘The four kinds of mindfulness meditation are the path to convergence. 

They are in order to purify sentient beings, to get past sorrow and crying, 

to make an end of pain and sadness, to end the cycle of suffering, and to 

realize extinguishment.’ That’s what I said, and this is why I said it.” 

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

what the Buddha said.  
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Paṭhamagelañña-sutta 

Abstract & Source 

A mendicant should await their death mindful and aware. They should bear 

the feelings of approaching death with wisdom and equanimity. 

Source: https://suttacentral.net/sn36.7/en/sujato 

 

The Infirmary (1st) 

At one time the Buddha was staying near Vesālī, at the Great Wood, in the 

hall with the peaked roof. 

Then in the late afternoon, the Buddha came out of retreat and went to 

the infirmary, where he sat down on the seat spread out, and addressed 

the mendicants: 

“Mendicants, a mendicant should await their time mindful and aware. This 

is my instruction to you. 

And how is a mendicant mindful? It’s when a mendicant meditates by 

observing an aspect of the body—keen, aware, and mindful, rid of desire 

and aversion for the world. They meditate observing an aspect of 

feelings … They meditate observing an aspect of the mind … They 

meditate observing an aspect of principles—keen, aware, and mindful, rid 

of desire and aversion for the world. That’s how a mendicant is mindful. 
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And how is a mendicant aware? It’s when a mendicant acts with situational 

awareness when going out and coming back; when looking ahead and aside; 

when bending and extending the limbs; when bearing the outer robe, bowl 

and robes; when eating, drinking, chewing, and tasting; when urinating and 

defecating; when walking, standing, sitting, sleeping, waking, speaking, and 

keeping silent. That’s how a mendicant acts with situational awareness. A 

mendicant should await their time mindful and aware. This is my 

instruction to you. 

While a mendicant is meditating like this—mindful, aware, diligent, keen, 

and resolute—if pleasant feelings arise, they understand: ‘A pleasant 

feeling has arisen in me. That’s dependent, not independent. Dependent 

on what? Dependent on my own body. But this body is impermanent, 

conditioned, dependently originated. So how could a pleasant feeling be 

permanent, since it has arisen dependent on a body that is impermanent, 

conditioned, and dependently originated?’ They meditate observing 

impermanence, vanishing, dispassion, cessation, and letting go in the body 

and pleasant feeling. As they do so, they give up the underlying tendency 

for greed for the body and pleasant feeling. 

While a mendicant is meditating like this—mindful, aware, diligent, keen, 

and resolute—if painful feelings arise, they understand: ‘A painful feeling 

has arisen in me. That’s dependent, not independent. Dependent on 

what? Dependent on my own body. But this body is impermanent, 

conditioned, dependently originated. So how could a painful feeling be 

permanent, since it has arisen dependent on a body that is impermanent, 

conditioned, and dependently originated?’ They meditate observing 

impermanence, vanishing, dispassion, cessation, and letting go in the body 
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and painful feeling. As they do so, they give up the underlying tendency 

for repulsion towards the body and painful feeling. 

While a mendicant is meditating like this—mindful, aware, diligent, keen, 

and resolute—if neutral feelings arise, they understand: ‘A neutral feeling 

has arisen in me. That’s dependent, not independent. Dependent on 

what? Dependent on my own body. But this body is impermanent, 

conditioned, dependently originated. So how could a neutral feeling be 

permanent, since it has arisen dependent on a body that is impermanent, 

conditioned, and dependently originated?’ They meditate observing 

impermanence, vanishing, dispassion, cessation, and letting go in the body 

and neutral feeling. As they do so, they give up the underlying tendency 

for ignorance towards the body and neutral feeling. 

If they feel a pleasant feeling, they understand that it’s impermanent, that 

they’re not attached to it, and that they don’t take pleasure in it. If they 

feel a painful feeling, they understand that it’s impermanent, that they’re 

not attached to it, and that they don’t take pleasure in it. If they feel a 

neutral feeling, they understand that it’s impermanent, that they’re not 

attached to it, and that they don’t take pleasure in it. 

If they feel a pleasant feeling, they feel it detached. If they feel a painful 

feeling, they feel it detached. If they feel a neutral feeling, they feel it 

detached. 

Feeling the end of the body approaching, they understand: ‘I feel the end 

of the body approaching.’ Feeling the end of life approaching, they 

understand: ‘I feel the end of life approaching.’ They understand: ‘When 

my body breaks up and my life has come to an end, everything that’s felt, 

since I no longer take pleasure in it, will become cool right here.’ 
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Suppose an oil lamp depended on oil and a wick to burn. As the oil and 

the wick are used up, it would be extinguished due to lack of fuel. 

In the same way, feeling the end of the body approaching, a mendicant 

understands: ‘I feel the end of the body approaching.’ Feeling the end of 

life approaching, a mendicant understands: ‘I feel the end of life 

approaching.’ They understand: ‘When my body breaks up and my life is 

over, everything that’s felt, since I no longer take pleasure in it, will become 

cool right here.’”  
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Mahārāhulovāda-sutta 

Abstract & Source 

The Buddha tells Rāhula to meditate on not-self, which he immediately puts 

into practice. Seeing him, Venerable Sāriputta advises him to develop 

breath meditation, but the Buddha suggests a wide range of different 

practices first. 

 

Source: https://suttacentral.net/mn62/en/sujato 

 

The Longer Advice to Rāhula 

So I have heard. At one time the Buddha was staying near Sāvatthī in Jeta’s 

Grove, Anāthapiṇḍika’s monastery. 

Then the Buddha robed up in the morning and, taking his bowl and robe, 

entered Sāvatthī for alms. And Venerable Rāhula also robed up and 

followed behind the Buddha. 

Then the Buddha looked back at Rāhula and said, “Rāhula, you should 

truly see any kind of form at all—past, future, or present; internal or 

external; coarse or fine; inferior or superior; far or near: *all* form—with 

right understanding: ‘This is not mine, I am not this, this is not my self.’” 

“Only form, Blessed One? Only form, Holy One?” 
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“Form, Rāhula, as well as feeling and perception and choices and 

consciousness.” 

Then Rāhula thought, “Who would go to the village for alms today after 

being advised directly by the Buddha?” Turning back, he sat down at the 

root of a certain tree cross-legged, with his body straight, and established 

mindfulness right there. 

Venerable Sāriputta saw him sitting there, and addressed him, “Rāhula, 

develop mindfulness of breathing. When mindfulness of breathing is 

developed and cultivated it’s very fruitful and beneficial.” 

Then in the late afternoon, Rāhula came out of retreat, went to the Buddha, 

bowed, sat down to one side, and said to him: 

“Sir, how is mindfulness of breathing developed and cultivated to be very 

fruitful and beneficial?” 

“Rāhula, the interior earth element is said to be anything hard, solid, and 

organic that’s internal, pertaining to an individual. This includes: head hair, 

body hair, nails, teeth, skin, flesh, sinews, bones, bone marrow, kidneys, 

heart, liver, diaphragm, spleen, lungs, intestines, mesentery, undigested 

food, feces, or anything else hard, solid, and organic that’s internal, 

pertaining to an individual. This is called the interior earth element. The 

interior earth element and the exterior earth element are just the earth 

element. This should be truly seen with right understanding like this: ‘This 

is not mine, I am not this, this is not my self.’ When you truly see with 

right understanding, you reject the earth element, detaching the mind from 

the earth element. 
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And what is the water element? The water element may be interior or 

exterior. And what is the interior water element? Anything that’s water, 

watery, and organic that’s internal, pertaining to an individual. This 

includes: bile, phlegm, pus, blood, sweat, fat, tears, grease, saliva, snot, 

synovial fluid, urine, or anything else that’s water, watery, and organic 

that’s internal, pertaining to an individual. This is called the interior water 

element. The interior water element and the exterior water element are 

just the water element. This should be truly seen with right understanding 

like this: ‘This is not mine, I am not this, this is not my self.’ When you 

truly see with right understanding, you reject the water element, detaching 

the mind from the water element. 

And what is the fire element? The fire element may be interior or 

exterior. And what is the interior fire element? Anything that’s fire, fiery, 

and organic that’s internal, pertaining to an individual. This includes: that 

which warms, that which ages, that which heats you up when feverish, that 

which properly digests food and drink, or anything else that’s fire, fiery, 

and organic that’s internal, pertaining to an individual. This is called the 

interior fire element. The interior fire element and the exterior fire element 

are just the fire element. This should be truly seen with right understanding 

like this: ‘This is not mine, I am not this, this is not my self.’ When you 

truly see with right understanding, you reject the fire element, detaching 

the mind from the fire element. 

And what is the air element? The air element may be interior or 

exterior. And what is the interior air element? Anything that’s wind, 

windy, and organic that’s internal, pertaining to an individual. This 

includes: winds that go up or down, winds in the belly or the bowels, 

winds that flow through the limbs, in-breaths and out-breaths, or anything 
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else that’s air, airy, and organic that’s internal, pertaining to an 

individual. This is called the interior air element. The interior air element 

and the exterior air element are just the air element. This should be truly 

seen with right understanding like this: ‘This is not mine, I am not this, this 

is not my self.’ When you truly see with right understanding, you reject the 

air element, detaching the mind from the air element. 

And what is the space element? The space element may be interior or 

exterior. And what is the interior space element? Anything that’s space, 

spacious, and organic that’s internal, pertaining to an individual. This 

includes: the ear canals, nostrils, and mouth; and the space for swallowing 

what is eaten and drunk, the space where it stays, and the space for 

excreting it from the nether regions. This is called the interior space 

element. The interior space element and the exterior space element are just 

the space element. This should be truly seen with right understanding like 

this: ‘This is not mine, I am not this, this is not my self.’ When you truly 

see with right understanding, you reject the space element, detaching the 

mind from the space element. 

Rāhula, meditate like the earth. For when you meditate like the earth, 

pleasant and unpleasant contacts will not occupy your mind. Suppose they 

were to toss both clean and unclean things on the earth, like feces, urine, 

spit, pus, and blood. The earth isn’t horrified, repelled, and disgusted 

because of this. In the same way, meditate like the earth. For when you 

meditate like the earth, pleasant and unpleasant contacts will not occupy 

your mind. 

Meditate like water. For when you meditate like water, pleasant and 

unpleasant contacts will not occupy your mind. Suppose they were to 

wash both clean and unclean things in the water, like feces, urine, spit, pus, 
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and blood. The water isn’t horrified, repelled, and disgusted because of 

this. In the same way, meditate like water. For when you meditate like 

water, pleasant and unpleasant contacts will not occupy your mind. 

Meditate like fire. For when you meditate like fire, pleasant and 

unpleasant contacts will not occupy your mind. Suppose a fire were to 

burn both clean and unclean things, like feces, urine, spit, pus, and blood. 

The fire isn’t horrified, repelled, and disgusted because of this. In the same 

way, meditate like fire. For when you meditate like fire, pleasant and 

unpleasant contacts will not occupy your mind. 

Meditate like wind. For when you meditate like wind, pleasant and 

unpleasant contacts will not occupy your mind. Suppose the wind were to 

blow on both clean and unclean things, like feces, urine, spit, pus, and 

blood. The wind isn’t horrified, repelled, and disgusted because of this. In 

the same way, meditate like the wind. For when you meditate like wind, 

pleasant and unpleasant contacts will not occupy your mind. 

Meditate like space. For when you meditate like space, pleasant and 

unpleasant contacts will not occupy your mind. Just as space is not 

established anywhere, in the same way, meditate like space. For when 

you meditate like space, pleasant and unpleasant contacts will not occupy 

your mind. 

Meditate on love. For when you meditate on love any ill will will be given 

up. 

Meditate on compassion. For when you meditate on compassion any 

cruelty will be given up. 
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Meditate on rejoicing. For when you meditate on rejoicing any negativity 

will be given up. Meditate on equanimity. 

For when you meditate on equanimity any repulsion will be given up. 

Meditate on ugliness. For when you meditate on ugliness any lust will be 

given up. 

Meditate on impermanence. For when you meditate on impermanence 

any conceit ‘I am’ will be given up. 

Develop mindfulness of breathing. When mindfulness of breathing is 

developed and cultivated it’s very fruitful and beneficial. And how is 

mindfulness of breathing developed and cultivated to be very fruitful and 

beneficial? 

It’s when a mendicant—gone to a wilderness, or to the root of a tree, or 

to an empty hut—sits down cross-legged, with their body straight, and 

establishes mindfulness right there. Just mindful, they breath in. Mindful, 

they breath out. 

When breathing in heavily they know: ‘I’m breathing in heavily.’ When 

breathing out heavily they know: ‘I’m breathing out heavily.’ When 

breathing in lightly they know: ‘I’m breathing in lightly.’ When breathing 

out lightly they know: ‘I’m breathing out lightly.’ They practice breathing 

in experiencing the whole body. They practice breathing out experiencing 

the whole body. They practice breathing in stilling the body’s motion. 

They practice breathing out stilling the body’s motion. 

They practice breathing in experiencing rapture. They practice breathing 

out experiencing rapture. They practice breathing in experiencing bliss. 

They practice breathing out experiencing bliss. They practice breathing in 
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experiencing these emotions. They practice breathing out experiencing 

these emotions. They practice breathing in stilling these emotions. They 

practice breathing out stilling these emotions. 

They practice breathing in experiencing the mind. They practice breathing 

out experiencing the mind. They practice breathing in gladdening the mind. 

They practice breathing out gladdening the mind. They practice breathing 

in immersing the mind. They practice breathing out immersing the 

mind. They practice breathing in freeing the mind. They practice breathing 

out freeing the mind. 

They practice breathing in observing impermanence. They practice 

breathing out observing impermanence. They practice breathing in 

observing fading away. They practice breathing out observing fading 

away. They practice breathing in observing cessation. They practice 

breathing out observing cessation. They practice breathing in observing 

letting go. They practice breathing out observing letting go. 

Mindfulness of breathing, when developed and cultivated in this way, is 

very fruitful and beneficial. When mindfulness of breathing is developed 

and cultivated in this way, even when the final breaths in and out cease, 

they are known, not unknown.” 

That is what the Buddha said. Satisfied, Venerable Rāhula was happy with 

what the Buddha said.  
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Girimānanda-sutta 

Abstract & Source 

The monk Girimānanda is sick. The Buddha encourages Ānanda to visit him 

and speak of ten perceptions. 

Source: https://suttacentral.net/an10.60/en/sujato 

 

With Girimānanda 

At one time the Buddha was staying near Sāvatthī in Jeta’s Grove, 

Anāthapiṇḍika’s monastery. Now at that time Venerable Girimānanda was 

sick, suffering, gravely ill. Then Venerable Ānanda went up to the Buddha, 

bowed, sat down to one side, and said to him: 

“Sir, Venerable Girimānanda is sick, suffering, gravely ill. Sir, please go to 

Venerable Girimānanda out of compassion.” 

“Ānanda, if you were to recite to the mendicant Girimānanda these ten 

perceptions, it’s possible that after hearing them his illness will die down on 

the spot. 

What ten? The perceptions of impermanence, not-self, ugliness, drawbacks, 

giving up, fading away, cessation, dissatisfaction with the whole world, 

non-desire for all conditions, and mindfulness of breathing. 
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And what is the perception of impermanence? It’s when a mendicant has 

gone to a wilderness, or to the root of a tree, or to an empty hut, and 

reflects like this: ‘Form, feeling, perception, choices, and consciousness are 

impermanent.’ And so they meditate observing impermanence in the five 

grasping aggregates. This is called the perception of impermanence. 

And what is the perception of not-self? It’s when a mendicant has gone to 

a wilderness, or to the root of a tree, or to an empty hut, and reflects like 

this: ‘The eye and sights, ear and sounds, nose and smells, tongue and 

tastes, body and touches, and mind and thoughts are not-self.’ And so they 

meditate observing not-self in the six interior and exterior sense fields. This 

is called the perception of not-self. 

And what is the perception of ugliness? It’s when a mendicant examines 

their own body up from the soles of the feet and down from the tips of 

the hairs, wrapped in skin and full of many kinds of filth. ‘In this body 

there is head hair, body hair, nails, teeth, skin, flesh, sinews, bones, bone 

marrow, kidneys, heart, liver, diaphragm, spleen, lungs, intestines, 

mesentery, undigested food, feces, bile, phlegm, pus, blood, sweat, fat, 

tears, grease, saliva, snot, synovial fluid, urine.’ And so they meditate 

observing ugliness in this body. This is called the perception of ugliness. 

And what is the perception of drawbacks? It’s when a mendicant has gone 

to a wilderness, or to the root of a tree, or to an empty hut, and reflects 

like this: ‘This body has much suffering and many drawbacks. For this body 

is beset with many kinds of affliction, such as the following. Diseases of the 

eye, inner ear, nose, tongue, body, head, outer ear, mouth, teeth, and lips. 

Cough, asthma, catarrh, inflammation, fever, stomach ache, fainting, 

dysentery, gastric pain, cholera, leprosy, boils, eczema, tuberculosis, 

epilepsy, herpes, itch, scabs, smallpox, scabies, hemorrhage, diabetes, piles, 
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pimples, and ulcers. Afflictions stemming from disorders of bile, phlegm, 

wind, or their conjunction. Afflictions caused by change in weather, by not 

taking care of yourself, by overexertion, or as the result of past deeds. Cold, 

heat, hunger, thirst, defecation, and urination.’ And so they meditate 

observing drawbacks in this body. This is called the perception of 

drawbacks. 

And what is the perception of giving up? It’s when a mendicant doesn’t 

tolerate a sensual, malicious, or cruel thought that has arisen, and they don’t 

tolerate any bad, unskillful qualities that have arisen, but give them up, get 

rid of them, eliminate them, and obliterate them. This is called the 

perception of giving up. 

And what is the perception of fading away? It’s when a mendicant has 

gone to a wilderness, or to the root of a tree, or to an empty hut, and 

reflects like this: ‘This is peaceful; this is sublime—that is, the stilling of all 

activities, the letting go of all attachments, the ending of craving, fading 

away, extinguishment.’ This is called the perception of fading away. 

And what is the perception of cessation? It’s when a mendicant has gone 

to a wilderness, or to the root of a tree, or to an empty hut, and reflects 

like this: ‘This is peaceful; this is sublime—that is, the stilling of all activities, 

the letting go of all attachments, the ending of craving, cessation, 

extinguishment.’ This is called the perception of cessation. 

And what is the perception of dissatisfaction with the whole world? It’s 

when a mendicant lives giving up and not grasping on to the attraction and 

grasping to the world, the mental fixation, insistence, and underlying 

tendencies. This is called the perception of dissatisfaction with the whole 

world. 
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And what is the perception of non-desire for all conditions? It’s when a 

mendicant is horrified, repelled, and disgusted with all conditions. This is 

called the perception of non-desire for all conditions. 

And what is mindfulness of breathing? It’s when a mendicant has gone to 

a wilderness, or to the root of a tree, or to an empty hut, sits down cross-

legged, with their body straight, and establishes mindfulness right 

there. Just mindful, they breathe in. Mindful, they breathe out. When 

breathing in heavily they know: ‘I’m breathing in heavily.’ When breathing 

out heavily they know: ‘I’m breathing out heavily.’ When breathing in 

lightly they know: ‘I’m breathing in lightly.’ When breathing out lightly 

they know: ‘I’m breathing out lightly.’ They practice breathing in 

experiencing the whole body. They practice breathing out experiencing the 

whole body. They practice breathing in stilling the body’s motion. They 

practice breathing out stilling the body’s motion. They practice breathing 

in experiencing rapture. They practice breathing out experiencing 

rapture. They practice breathing in experiencing bliss. They practice 

breathing out experiencing bliss. They practice breathing in experiencing 

these emotions. They practice breathing out experiencing these 

emotions. They practice breathing in stilling these emotions. They practice 

breathing out stilling these emotions. They practice breathing in 

experiencing the mind. They practice breathing out experiencing the 

mind. They practice breathing in gladdening the mind. They practice 

breathing out gladdening the mind. They practice breathing in immersing 

the mind. They practice breathing out immersing the mind. They practice 

breathing in freeing the mind. They practice breathing out freeing the 

mind. They practice breathing in observing impermanence. They practice 

breathing out observing impermanence. They practice breathing in 

observing fading away. They practice breathing out observing fading 
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away. They practice breathing in observing cessation. They practice 

breathing out observing cessation. They practice breathing in observing 

letting go. They practice breathing out observing letting go. This is called 

mindfulness of breathing. 

If you were to recite to the mendicant Girimānanda these ten perceptions, 

it’s possible that after hearing them his illness will die down on the spot.” 

Then Ānanda, having learned these ten perceptions from the Buddha 

himself, went to Girimānanda and recited them. Then after Girimānanda 

heard these ten perceptions his illness died down on the spot. And that’s 

how he recovered from that illness. 

 

 

Photograph 6: Monk sitting in meditation posture, Shwedagon Pagoda, Yangon 2013, Editor's photograph 
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Anupada-sutta 

Abstract & Source 

The Buddha describes in technical detail the process of insight of Venerable 

Sāriputta. Many ideas and terms in this text anticipate the Abhidhamma. 

 

Source: https://suttacentral.net/mn111/en/sujato 

 

One by One 

So I have heard. At one time the Buddha was staying near Sāvatthī in Jeta’s 

Grove, Anāthapiṇḍika’s monastery. There the Buddha addressed the 

mendicants, “Mendicants!” 

“Venerable sir,” they replied. The Buddha said this: 

“Sāriputta is astute, mendicants. He has great wisdom, widespread 

wisdom, laughing wisdom, swift wisdom, sharp wisdom, and 

penetrating wisdom. For a fortnight he practiced discernment of 

phenomena one by one. And this is how he did it. 

Quite secluded from sensual pleasures, secluded from unskillful qualities, he 

entered and remained in the first absorption, which has the rapture and 

bliss born of seclusion, while placing the mind and keeping it 

connected. And he distinguished the phenomena in the first absorption 

one by one: placing and keeping and rapture and bliss and unification of 
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mind; contact, feeling, perception, intention, mind, enthusiasm, decision, 

energy, mindfulness, equanimity, and attention. He knew those 

phenomena as they arose, as they remained, and as they went away. He 

understood: ‘So it seems that these phenomena, not having been, come to 

be; and having come to be, they flit away.’ And he meditated without 

attraction or repulsion for those phenomena; independent, untied, 

liberated, detached, his mind free of limits. He understood: ‘There is an 

escape beyond.’ And by repeated practice he knew for sure that there is. 

Furthermore, as the placing of the mind and keeping it connected were 

stilled, he entered and remained in the second absorption, which has the 

rapture and bliss born of immersion, with internal clarity and confidence, 

and unified mind, without placing the mind and keeping it connected. 

And he distinguished the phenomena in the second absorption one by one: 

internal confidence and rapture and bliss and unification of mind; contact, 

feeling, perception, intention, mind, enthusiasm, decision, energy, 

mindfulness, equanimity, and attention. He knew those phenomena as 

they arose, as they remained, and as they went away. He understood: ‘So 

it seems that these phenomena, not having been, come to be; and having 

come to be, they flit away.’ And he meditated without attraction or 

repulsion for those phenomena; independent, untied, liberated, detached, 

his mind free of limits. He understood: ‘There is an escape beyond.’ And 

by repeated practice he knew for sure that there is. 

Furthermore, with the fading away of rapture, he entered and remained in 

the third absorption, where he meditated with equanimity, mindful and 

aware, personally experiencing the bliss of which the noble ones declare, 

‘Equanimous and mindful, one meditates in bliss.’ 
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And he distinguished the phenomena in the third absorption one by one: 

bliss and mindfulness and awareness and unification of mind; contact, 

feeling, perception, intention, mind, enthusiasm, decision, energy, 

mindfulness, equanimity, and attention. He knew those phenomena as 

they arose, as they remained, and as they went away. He understood: ‘So 

it seems that these phenomena, not having been, come to be; and having 

come to be, they flit away.’ And he meditated without attraction or 

repulsion for those phenomena; independent, untied, liberated, detached, 

his mind free of limits. He understood: ‘There is an escape beyond.’ And 

by repeated practice he knew for sure that there is. 

Furthermore, with the giving up of pleasure and pain, and the ending of 

former happiness and sadness, he entered and remained in the fourth 

absorption, without pleasure or pain, with pure equanimity and 

mindfulness. 

And he distinguished the phenomena in the fourth absorption one by one: 

equanimity and neutral feeling and mental unconcern due to tranquility 

and pure mindfulness and unification of mind; contact, feeling, perception, 

intention, mind, enthusiasm, decision, energy, mindfulness, equanimity, 

and attention. He knew those phenomena as they arose, as they remained, 

and as they went away. He understood: ‘So it seems that these 

phenomena, not having been, come to be; and having come to be, they 

flit away.’ And he meditated without attraction or repulsion for those 

phenomena; independent, untied, liberated, detached, his mind free of 

limits. He understood: ‘There is an escape beyond.’ And by repeated 

practice he knew for sure that there is. 

Furthermore, going totally beyond perceptions of form, with the ending of 

perceptions of impingement, not focusing on perceptions of diversity, 
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aware that ‘space is infinite’, he entered and remained in the dimension of 

infinite space. 

And he distinguished the phenomena in the dimension of infinite space one 

by one: the perception of the dimension of infinite space and unification of 

mind; contact, feeling, perception, intention, mind, enthusiasm, decision, 

energy, mindfulness, equanimity, and attention. He knew those 

phenomena as they arose, as they remained, and as they went away. He 

understood: ‘So it seems that these phenomena, not having been, come to 

be; and having come to be, they flit away.’ And he meditated without 

attraction or repulsion for those phenomena; independent, untied, 

liberated, detached, his mind free of limits. He understood: ‘There is an 

escape beyond.’ And by repeated practice he knew for sure that there is. 

Furthermore, going totally beyond the dimension of infinite space, aware 

that ‘consciousness is infinite’, he entered and remained in the dimension 

of infinite consciousness. 

And he distinguished the phenomena in the dimension of infinite 

consciousness one by one: the perception of the dimension of infinite 

consciousness and unification of mind; contact, feeling, perception, 

intention, mind, enthusiasm, decision, energy, mindfulness, equanimity, 

and attention. He knew those phenomena as they arose, as they remained, 

and as they went away. He understood: ‘So it seems that these 

phenomena, not having been, come to be; and having come to be, they 

flit away.’ And he meditated without attraction or repulsion for those 

phenomena; independent, untied, liberated, detached, his mind free of 

limits. He understood: ‘There is an escape beyond.’ And by repeated 

practice he knew for sure that there is. 
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Furthermore, going totally beyond the dimension of infinite consciousness, 

aware that ‘there is nothing at all’, he entered and remained in the 

dimension of nothingness. 

And he distinguished the phenomena in the dimension of nothingness one 

by one: the perception of the dimension of nothingness and unification of 

mind; contact, feeling, perception, intention, mind, enthusiasm, decision, 

energy, mindfulness, equanimity, and attention. He knew those 

phenomena as they arose, as they remained, and as they went away. He 

understood: ‘So it seems that these phenomena, not having been, come to 

be; and having come to be, they flit away.’ And he meditated without 

attraction or repulsion for those phenomena; independent, untied, 

liberated, detached, his mind free of limits. He understood: ‘There is an 

escape beyond.’ And by repeated practice he knew for sure that there is. 

Furthermore, going totally beyond the dimension of nothingness, he 

entered and remained in the dimension of neither perception nor non-

perception. 

And he emerged from that attainment with mindfulness. Then he 

contemplated the phenomena in that attainment that had passed, ceased, 

and perished: ‘So it seems that these phenomena, not having been, come 

to be; and having come to be, they flit away.’ And he meditated without 

attraction or repulsion for those phenomena; independent, untied, 

liberated, detached, his mind free of limits. He understood: ‘There is an 

escape beyond.’ And by repeated practice he knew for sure that there is. 

Furthermore, going totally beyond the dimension of neither perception nor 

non-perception, he entered and remained in the cessation of perception 

and feeling. And, having seen with wisdom, his defilements came to an end. 
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And he emerged from that attainment with mindfulness. Then he 

contemplated the phenomena in that attainment that had passed, ceased, 

and perished: ‘So it seems that these phenomena, not having been, come 

to be; and having come to be, they flit away.’ And he meditated without 

attraction or repulsion for those phenomena; independent, untied, 

liberated, detached, his mind free of limits. He understood: ‘There is no 

escape beyond.’ And by repeated practice he knew for sure that there is 

not. 

And if there’s anyone of whom it may be rightly said that they have 

attained mastery and perfection in noble ethics, immersion, wisdom, and 

freedom, it’s Sāriputta. 

And if there’s anyone of whom it may be rightly said that they’re the 

Buddha’s true-born child, born from his mouth, born of the teaching, 

created by the teaching, heir to the teaching, not the heir in material things, 

it’s Sāriputta. 

Sāriputta rightly keeps rolling the supreme Wheel of Dhamma that was 

rolled forth by the Realized One.” 

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

what the Buddha said.  
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Jhāna-sutta 

Abstract & Source 

The ending of defilements happens due to the practice of absorption 

meditation. 

Source: https://suttacentral.net/an9.36/en/sujato 

 

Depending on Absorption 

“Mendicants, I say that the first absorption is a basis for ending the 

defilements. The second absorption is also a basis for ending the 

defilements. The third absorption is also a basis for ending the 

defilements. The fourth absorption is also a basis for ending the 

defilements. The dimension of infinite space is also a basis for ending the 

defilements. The dimension of infinite consciousness is also a basis for 

ending the defilements. The dimension of nothingness is also a basis for 

ending the defilements. The dimension of neither perception nor non-

perception is also a basis for ending the defilements. The cessation of 

perception and feeling is also a basis for ending the defilements. 

‘The first absorption is a basis for ending the defilements.’ That’s what I 

said, but why did I say it? Take a mendicant who, quite secluded from 

sensual pleasures, secluded from unskillful qualities, enters and remains in 

the first absorption. They contemplate the phenomena there—included in 

form, feeling, perception, choices, and consciousness—as impermanent, as 
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suffering, as diseased, as an abscess, as a dart, as misery, as an affliction, as 

alien, as falling apart, as empty, as not-self. They turn their mind away 

from those things, and apply it to the deathless: ‘This is peaceful; this is 

sublime—that is, the stilling of all activities, the letting go of all attachments, 

the ending of craving, fading away, cessation, extinguishment.’ Abiding in 

that they attain the ending of defilements. If they don’t attain the ending 

of defilements, with the ending of the five lower fetters they’re reborn 

spontaneously, because of their passion and love for that meditation. They 

are extinguished there, and are not liable to return from that world. 

It’s like an archer or their apprentice who first practices on a straw man or 

a clay model. At a later time they become a long-distance shooter, a 

marksman, who shatters large objects. In the same way a noble disciple, 

quite secluded from sensual pleasures, enters and remains in the first 

absorption. They contemplate the phenomena there—included in form, 

feeling, perception, choices, and consciousness—as impermanent, as 

suffering, as diseased, as an abscess, as a dart, as misery, as an affliction, as 

alien, as falling apart, as empty, as not-self. They turn their mind away 

from those things, and apply it to the deathless: ‘This is peaceful; this is 

sublime—that is, the stilling of all activities, the letting go of all attachments, 

the ending of craving, fading away, cessation, extinguishment.’ Abiding in 

that they attain the ending of defilements. If they don’t attain the ending 

of defilements, with the ending of the five lower fetters they’re reborn 

spontaneously, because of their passion and love for that meditation. They 

are extinguished there, and are not liable to return from that world. ‘The 

first absorption is a basis for ending the defilements.’ That’s what I said, 

and this is why I said it. 

‘The second absorption is also a basis for ending the defilements.’ … 



 

134 
 

‘The third absorption is also a basis for ending the defilements.’ … 

‘The fourth absorption is also a basis for ending the defilements.’ … 

‘The dimension of infinite space is also a basis for ending the 

defilements.’ That’s what I said, but why did I say it? Take a mendicant 

who, going totally beyond perceptions of form, with the ending of 

perceptions of impingement, not focusing on perceptions of diversity, 

aware that ‘space is infinite’, enters and remains in the dimension of infinite 

space. They contemplate the phenomena there—included in feeling, 

perception, choices, and consciousness—as impermanent, as suffering, as 

diseased, as an abscess, as a dart, as misery, as an affliction, as alien, as 

falling apart, as empty, as not-self. They turn their mind away from those 

things, and apply it to the deathless: ‘This is peaceful; this is sublime—that 

is, the stilling of all activities, the letting go of all attachments, the ending 

of craving, fading away, cessation, extinguishment.’ Abiding in that they 

attain the ending of defilements. If they don’t attain the ending of 

defilements, with the ending of the five lower fetters they’re reborn 

spontaneously, because of their passion and love for that meditation. They 

are extinguished there, and are not liable to return from that world. 

It’s like an archer or their apprentice who first practices on a straw man or 

a clay model. At a later time they become a long-distance shooter, a 

marksman, who shatters large objects. In the same way, take a mendicant 

who enters and remains in the dimension of infinite space. … ‘The 

dimension of infinite space is a basis for ending the defilements.’ That’s 

what I said, and this is why I said it. 

‘The dimension of infinite consciousness is a basis for ending the 

defilements.’ … 
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‘The dimension of nothingness is a basis for ending the defilements.’ That’s 

what I said, but why did I say it? Take a mendicant who, going totally 

beyond the dimension of infinite consciousness, aware that ‘there is nothing 

at all’, enters and remains in the dimension of nothingness. They 

contemplate the phenomena there—included in feeling, perception, 

choices, and consciousness—as impermanent, as suffering, as diseased, as an 

abscess, as a dart, as misery, as an affliction, as alien, as falling apart, as 

empty, as not-self. They turn their mind away from those things, and 

apply it to the deathless: ‘This is peaceful; this is sublime—that is, the stilling 

of all activities, the letting go of all attachments, the ending of craving, 

fading away, cessation, extinguishment.’ Abiding in that they attain the 

ending of defilements. If they don’t attain the ending of defilements, with 

the ending of the five lower fetters they’re reborn spontaneously, because 

of their passion and love for that meditation. They are extinguished there, 

and are not liable to return from that world. 

It’s like an archer or their apprentice who first practices on a straw man or 

a clay model. At a later time they become a long-distance shooter, a 

marksman, who shatters large objects. In the same way, take a mendicant 

who, going totally beyond the dimension of infinite consciousness, aware 

that ‘there is nothing at all’, enters and remains in the dimension of 

nothingness. They contemplate the phenomena there—included in feeling, 

perception, choices, and consciousness—as impermanent, as suffering, as 

diseased, as an abscess, as a dart, as misery, as an affliction, as alien, as 

falling apart, as empty, as not-self. They turn their mind away from those 

things, and apply it to the deathless: ‘This is peaceful; this is sublime—that 

is, the stilling of all activities, the letting go of all attachments, the ending 

of craving, fading away, cessation, extinguishment.’ Abiding in that they 

attain the ending of defilements. If they don’t attain the ending of 
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defilements, with the ending of the five lower fetters they’re reborn 

spontaneously, because of their passion and love for that meditation. They 

are extinguished there, and are not liable to return from that world. ‘The 

dimension of nothingness is a basis for ending the defilements.’ That’s what 

I said, and this is why I said it. 

And so, mendicants, penetration to enlightenment extends as far as 

attainments with perception. But the two dimensions that depend on 

these—the dimension of neither perception nor non-perception, and the 

cessation of perception and feeling—are properly explained by mendicants 

who are skilled in these attainments and skilled in emerging from them, 

after they’ve entered them and emerged from them.”  
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Tapussa-sutta 

Abstract & Source 

The householder Tapussa reflects that it is renunciation that distinguishes 

lay from monastic. The Buddha responds by giving a long account of his 

practice of absorption before awakening. 

Source: https://suttacentral.net/an9.41/en/sujato 

 

With the Householder Tapussa 

At one time the Buddha was staying in the land of the Mallas, near the 

Mallian town named Uruvelakappa. 

Then the Buddha robed up in the morning and, taking his bowl and robe, 

entered Uruvelakappa for alms. Then, after the meal, on his return from 

alms-round, he addressed Venerable Ānanda, “Ānanda, you stay right here, 

while I plunge deep into the Great Wood for the day’s meditation.” 

“Yes, sir,” Ānanda replied. Then the Buddha plunged deep into the Great 

Wood and sat at the root of a tree for the day’s meditation. 

The householder Tapussa went up to Venerable Ānanda, bowed, sat down 

to one side, and said to him: 

“Sir, Ānanda, we are laypeople who enjoy sensual pleasures. We like 

sensual pleasures, we love them and take joy in them. But renunciation 
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seems like an abyss. I have heard that in this teaching and training there 

are very young mendicants whose minds are eager for renunciation; they’re 

confident, settled, and decided about it. They see it as 

peaceful. Renunciation is the dividing line between the multitude and the 

mendicants in this teaching and training.” 

“Householder, we should see the Buddha about this matter. Come, let’s 

go to the Buddha and inform him about this. As he answers, so we’ll 

remember it.” 

“Yes, sir,” replied Tapussa. Then Ānanda together with Tapussa went to 

the Buddha, bowed, and sat down to one side. Ānanda told him what had 

happened. 

“That’s so true, Ānanda! That’s so true! Before my awakening—when I was 

still unawakened but intent on awakening—I too thought, ‘Renunciation 

is good! Seclusion is good!’ But my mind wasn’t eager for renunciation; it 

wasn’t confident, settled, and decided about it. I didn’t see it as 

peaceful. Then I thought, ‘What is the cause, what is the reason why my 

mind isn’t eager for renunciation, and not confident, settled, and decided 

about it? Why don’t I see it as peaceful?’ Then I thought, ‘I haven’t seen 

the drawbacks of sensual pleasures, and so I haven’t cultivated that. I 

haven’t realized the benefits of renunciation, and so I haven’t developed 

that. That’s why my mind isn’t eager for renunciation, and not confident, 

settled, and decided about it. And it’s why I don’t see it as peaceful.’ Then 

I thought, ‘Suppose that, seeing the drawbacks of sensual pleasures, I were 

to cultivate that. And suppose that, realizing the benefits of renunciation, I 

were to develop that. It’s possible that my mind would be eager for 

renunciation; it would be confident, settled, and decided about it. And I 
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would see it as peaceful.’ And so, after some time, I saw the drawbacks of 

sensual pleasures and cultivated that, and I realized the benefits of 

renunciation and developed that. Then my mind was eager for 

renunciation; it was confident, settled, and decided about it. I saw it as 

peaceful. And so, quite secluded from sensual pleasures, secluded from 

unskillful qualities, I entered and remained in the first absorption, which has 

the rapture and bliss born of seclusion, while placing the mind and keeping 

it connected. While I was in that meditation, perceptions and attentions 

accompanied by sensual pleasures beset me, and that was an affliction for 

me. Suppose a happy person were to experience pain; that would be an 

affliction for them. In the same way, when perceptions and attentions 

accompanied by sensual pleasures beset me, that was an affliction for me. 

Then I thought, ‘Why don’t I, as the placing of the mind and keeping it 

connected are stilled … enter and remain in the second absorption?’ But 

my mind wasn’t eager to stop placing the mind; it wasn’t confident, settled, 

and decided about it. I didn’t see it as peaceful. Then I thought, ‘What is 

the cause, what is the reason why my mind isn’t eager to stop placing the 

mind, and not confident, settled, and decided about it? Why don’t I see it 

as peaceful?’ Then I thought, ‘I haven’t seen the drawbacks of placing the 

mind, and so I haven’t cultivated that. I haven’t realized the benefits of not 

placing the mind, and so I haven’t developed that. That’s why my mind 

isn’t eager to stop placing the mind, and not confident, settled, and decided 

about it. And it’s why I don’t see it as peaceful.’ Then I thought, ‘Suppose 

that, seeing the drawbacks of placing the mind, I were to cultivate that. 

And suppose that, realizing the benefits of not placing the mind, I were to 

develop that. It’s possible that my mind would be eager to stop placing the 

mind; it would be confident, settled, and decided about it. And I would 

see it as peaceful.’ And so, after some time, I saw the drawbacks of placing 
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the mind and cultivated that, and I realized the benefits of not placing the 

mind and developed that. Then my mind was eager to stop placing the 

mind; it was confident, settled, and decided about it. I saw it as 

peaceful. And so, as the placing of the mind and keeping it connected were 

stilled … I was entering and remaining in the second absorption. While I 

was in that meditation, perceptions and attentions accompanied by placing 

the mind beset me, and that was an affliction for me. Suppose a happy 

person were to experience pain; that would be an affliction for them. In 

the same way, when perceptions and attentions accompanied by placing 

the mind and keeping it connected beset me, that was an affliction for me. 

Then I thought, ‘Why don’t I, with the fading away of rapture, enter and 

remain in the third absorption, where I will meditate with equanimity, 

mindful and aware, personally experiencing the bliss of which the noble 

ones declare, “Equanimous and mindful, one meditates in bliss”?’ But my 

mind wasn’t eager for freedom from rapture; it wasn’t confident, settled, 

and decided about it. I didn’t see it as peaceful. Then I thought, ‘What is 

the cause, what is the reason why my mind isn’t eager for freedom from 

rapture, and not confident, settled, and decided about it? Why don’t I see 

it as peaceful?’ Then I thought, ‘I haven’t seen the drawbacks of rapture, 

and so I haven’t cultivated that. I haven’t realized the benefits of freedom 

from rapture, and so I haven’t developed that. That’s why my mind isn’t 

eager for freedom from rapture, and not confident, settled, and decided 

about it. And it’s why I don’t see it as peaceful.’ Then I thought, ‘Suppose 

that, seeing the drawbacks of rapture, I were to cultivate that. And suppose 

that, realizing the benefits of freedom from rapture, I were to develop that. 

It’s possible that my mind would be eager to be free from rapture; it would 

be confident, settled, and decided about it. And I would see it as 

peaceful.’ And so, after some time, I saw the drawbacks of rapture and 
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cultivated that, and I realized the benefits of freedom from rapture and 

developed that. Then my mind was eager for freedom from rapture; it was 

confident, settled, and decided about it. I saw it as peaceful. And so, with 

the fading away of rapture … I was entering and remaining in the third 

absorption. While I was in that meditation, perceptions and attentions 

accompanied by rapture beset me, and that was an affliction for 

me. Suppose a happy person were to experience pain; that would be an 

affliction for them. In the same way, when perceptions and attentions 

accompanied by rapture beset me, that was an affliction for me. 

Then I thought, ‘Why don’t I, with the giving up of pleasure and pain, and 

the ending of former happiness and sadness, enter and remain in the fourth 

absorption, without pleasure or pain, with pure equanimity and 

mindfulness?’ But my mind wasn’t eager to be without pleasure and pain; 

it wasn’t confident, settled, and decided about it. I didn’t see it as 

peaceful. Then I thought, ‘What is the cause, what is the reason why my 

mind isn’t eager to be without pleasure and pain, and not confident, settled, 

and decided about it? Why don’t I see it as peaceful?’ Then I thought, ‘I 

haven’t seen the drawbacks of equanimous bliss, and so I haven’t cultivated 

that. I haven’t realized the benefits of being without pleasure and pain, and 

so I haven’t developed that. That’s why my mind isn’t eager to be without 

pleasure and pain, and not confident, settled, and decided about it. And 

it’s why I don’t see it as peaceful.’ Then I thought, ‘Suppose that, seeing 

the drawbacks of equanimous bliss, I were to cultivate that. And suppose 

that, realizing the benefits of being without pleasure and pain, I were to 

develop that. It’s possible that my mind would be eager to be without 

pleasure and pain; it would be confident, settled, and decided about it. And 

I would see it as peaceful.’ And so, after some time, I saw the drawbacks 

of equanimous bliss and cultivated that, and I realized the benefits of being 
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without pleasure and pain and developed that. Then my mind was eager 

to be without pleasure and pain; it was confident, settled, and decided 

about it. I saw it as peaceful. And so, giving up pleasure and pain … I was 

entering and remaining in the fourth absorption. While I was in that 

meditation, perceptions and attentions accompanied by equanimous bliss 

beset me, and that was an affliction for me. Suppose a happy person were 

to experience pain; that would be an affliction for them. In the same way, 

when perceptions and attentions accompanied by equanimous bliss beset 

me, that was an affliction for me. 

Then I thought, ‘Why don’t I, going totally beyond perceptions of form, 

with the ending of perceptions of impingement, not focusing on 

perceptions of diversity, aware that “space is infinite”, enter and remain in 

the dimension of infinite space?’ But my mind wasn’t eager for the 

dimension of infinite space; it wasn’t confident, settled, and decided about 

it. I didn’t see it as peaceful. Then I thought, ‘What is the cause, what is 

the reason why my mind isn’t eager for the dimension of infinite space, and 

not confident, settled, and decided about it? Why don’t I see it as 

peaceful?’ Then I thought, ‘I haven’t seen the drawbacks of forms, and so 

I haven’t cultivated that. I haven’t realized the benefits of the dimension of 

infinite space, and so I haven’t developed that. That’s why my mind isn’t 

eager for the dimension of infinite space, and not confident, settled, and 

decided about it. And it’s why I don’t see it as peaceful.’ Then I 

thought, ‘Suppose that, seeing the drawbacks of forms, I were to cultivate 

that. And suppose that, realizing the benefits of the dimension of infinite 

space, I were to develop that. It’s possible that my mind would be eager 

for the dimension of infinite space; it would be confident, settled, and 

decided about it. And I would see it as peaceful.’ And so, after some time, 

I saw the drawbacks of forms and cultivated that, and I realized the benefits 
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of the dimension of infinite space and developed that. Then my mind was 

eager for the dimension of infinite space; it was confident, settled, and 

decided about it. I saw it as peaceful. And so, going totally beyond 

perceptions of form, with the ending of perceptions of impingement, not 

focusing on perceptions of diversity, aware that ‘space is infinite’, I was 

entering and remaining in the dimension of infinite space. While I was in 

that meditation, perceptions and attentions accompanied by forms beset 

me, and that was an affliction for me. Suppose a happy person were to 

experience pain; that would be an affliction for them. In the same way, 

when perceptions and attentions accompanied by forms beset me, that was 

an affliction for me. 

Then I thought, ‘Why don’t I, going totally beyond the dimension of 

infinite space, aware that “consciousness is infinite”, enter and remain in 

the dimension of infinite consciousness?’ But my mind wasn’t eager for the 

dimension of infinite consciousness; it wasn’t confident, settled, and 

decided about it. I didn’t see it as peaceful. Then I thought, ‘What is the 

cause, what is the reason why my mind isn’t eager for the dimension of 

infinite consciousness, and not confident, settled, and decided about it? 

Why don’t I see it as peaceful?’ Then I thought, ‘I haven’t seen the 

drawbacks of the dimension of infinite space, and so I haven’t cultivated 

that. I haven’t realized the benefits of the dimension of infinite 

consciousness, and so I haven’t developed that. That’s why my mind isn’t 

eager for the dimension of infinite consciousness, and not confident, settled, 

and decided about it. And it’s why I don’t see it as peaceful.’ Then I 

thought, ‘Suppose that, seeing the drawbacks of the dimension of infinite 

space, I were to cultivate that. And suppose that, realizing the benefits of 

the dimension of infinite consciousness, I were to develop that. It’s possible 

that my mind would be eager for the dimension of infinite consciousness; 
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it would be confident, settled, and decided about it. And I would see it as 

peaceful.’ And so, after some time, I saw the drawbacks of the dimension 

of infinite space and cultivated that, and I realized the benefits of the 

dimension of infinite consciousness and developed that. Then my mind 

was eager for the dimension of infinite consciousness; it was confident, 

settled, and decided about it. I saw it as peaceful. And so, going totally 

beyond the dimension of infinite space, aware that ‘consciousness is infinite’, 

I was entering and remaining in the dimension of infinite 

consciousness. While I was in that meditation, perceptions and attentions 

accompanied by the dimension of infinite space beset me, and that was an 

affliction for me. Suppose a happy person were to experience pain; that 

would be an affliction for them. In the same way, when perceptions and 

attentions accompanied by the dimension of infinite space beset me, that 

was an affliction for me. 

Then I thought, ‘Why don’t I, going totally beyond the dimension of 

infinite consciousness, aware that “there is nothing at all”, enter and remain 

in the dimension of nothingness?’ But my mind wasn’t eager for the 

dimension of nothingness; it wasn’t confident, settled, and decided about 

it. I didn’t see it as peaceful. Then I thought, ‘What is the cause, what is 

the reason why my mind isn’t eager for the dimension of nothingness, and 

not confident, settled, and decided about it? Why don’t I see it as 

peaceful?’ Then I thought, ‘I haven’t seen the drawbacks of the dimension 

of infinite consciousness, and so I haven’t cultivated that. I haven’t realized 

the benefits of the dimension of nothingness, and so I haven’t developed 

that. That’s why my mind isn’t eager for the dimension of nothingness, 

and not confident, settled, and decided about it. And it’s why I don’t see it 

as peaceful.’ Then I thought, ‘Suppose that, seeing the drawbacks of the 

dimension of infinite consciousness, I were to cultivate that. And suppose 
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that, realizing the benefits of the dimension of nothingness, I were to 

develop that. It’s possible that my mind would be eager for the dimension 

of nothingness; it would be confident, settled, and decided about it. And I 

would see it as peaceful.’ And so, after some time, I saw the drawbacks of 

the dimension of infinite consciousness and cultivated that, and I realized 

the benefits of the dimension of nothingness and developed that. Then my 

mind was eager for the dimension of nothingness; it was confident, settled, 

and decided about it. I saw it as peaceful. And so, going totally beyond 

the dimension of infinite consciousness, aware that ‘there is nothing at all’, 

I was entering and remaining in the dimension of nothingness. While I was 

in that meditation, perceptions and attentions accompanied by the 

dimension of infinite consciousness beset me, and that was an affliction for 

me. Suppose a happy person were to experience pain; that would be an 

affliction for them. In the same way, when perceptions and attentions 

accompanied by the dimension of infinite consciousness beset me, that was 

an affliction for me. 

Then I thought, ‘Why don’t I, going totally beyond the dimension of 

nothingness, enter and remain in the dimension of neither perception nor 

non-perception?’ But my mind wasn’t eager for the dimension of neither 

perception nor non-perception; it wasn’t confident, settled, and decided 

about it. I didn’t see it as peaceful. Then I thought, ‘What is the cause, 

what is the reason why my mind isn’t eager for the dimension of neither 

perception nor non-perception, and not confident, settled, and decided 

about it? Why don’t I see it as peaceful?’ Then I thought, ‘I haven’t seen 

the drawbacks of the dimension of nothingness, and so I haven’t cultivated 

that. I haven’t realized the benefits of the dimension of neither perception 

nor non-perception, and so I haven’t developed that. That’s why my mind 

isn’t eager for the dimension of neither perception nor non-perception, and 
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not confident, settled, and decided about it. And it’s why I don’t see it as 

peaceful.’ Then I thought, ‘Suppose that, seeing the drawbacks of the 

dimension of nothingness, I were to cultivate that. And suppose that, 

realizing the benefits of the dimension of neither perception nor non-

perception, I were to develop that. It’s possible that my mind would be 

eager for the dimension of neither perception nor non-perception; it would 

be confident, settled, and decided about it. And I would see it as 

peaceful.’ And so, after some time, I saw the drawbacks of the dimension 

of nothingness and cultivated that, and I realized the benefits of the 

dimension of neither perception nor non-perception and developed 

that. Then my mind was eager for the dimension of neither perception nor 

non-perception; it was confident, settled, and decided about it. I saw it as 

peaceful. And so, going totally beyond the dimension of nothingness, I was 

entering and remaining in the dimension of neither perception nor non-

perception. While I was in that meditation, perceptions and attentions 

accompanied by the dimension of nothingness beset me, and that was an 

affliction for me. Suppose a happy person were to experience pain; that 

would be an affliction for them. In the same way, when perceptions and 

attentions accompanied by the dimension of nothingness beset me, that 

was an affliction for me. 

Then I thought, ‘Why don’t I, going totally beyond the dimension of 

neither perception nor non-perception, enter and remain in the cessation 

of perception and feeling?’ But my mind wasn’t eager for the cessation of 

perception and feeling; it wasn’t confident, settled, and decided about it. I 

didn’t see it as peaceful. Then I thought, ‘What is the cause, what is the 

reason why my mind isn’t eager for the cessation of perception and feeling, 

and not confident, settled, and decided about it? Why don’t I see it as 

peaceful?’ Then I thought, ‘I haven’t seen the drawbacks of the dimension 
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of neither perception nor non-perception, and so I haven’t cultivated that. 

I haven’t realized the benefits of the cessation of perception and feeling, 

and so I haven’t developed that. That’s why my mind isn’t eager for the 

cessation of perception and feeling, and not confident, settled, and decided 

about it. And it’s why I don’t see it as peaceful.’ Then I thought, ‘Suppose 

that, seeing the drawbacks of the dimension of neither perception nor non-

perception, I were to cultivate that. And suppose that, realizing the benefits 

of the cessation of perception and feeling, I were to develop that. It’s 

possible that my mind would be eager for cessation of perception and 

feeling; it would be confident, settled, and decided about it. And I would 

see it as peaceful.’ And so, after some time, I saw the drawbacks of the 

dimension of neither perception nor non-perception and cultivated that, 

and I realized the benefits of the cessation of perception and feeling and 

developed that. Then my mind was eager for the cessation of perception 

and feeling; it was confident, settled, and decided about it. I saw it as 

peaceful. And so, going totally beyond the dimension of neither 

perception nor non-perception, I was entering and remaining in the 

cessation of perception and feeling. And, having seen with wisdom, my 

defilements were ended. 

As long as I hadn’t entered into and withdrawn from these nine progressive 

meditative attainments in both forward and reverse order, I didn’t 

announce my supreme perfect awakening in this world with its gods, Māras, 

and Brahmās, this population with its ascetics and brahmins, its gods and 

humans. 

But when I had entered into and withdrawn from these nine progressive 

meditative attainments in both forward and reverse order, I announced my 
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supreme perfect awakening in this world with its gods, Māras, and Brahmās, 

this population with its ascetics and brahmins, its gods and humans. 

Knowledge and vision arose in me: ‘My freedom is unshakable; this is my 

last rebirth; now there are no more future lives.’” 

 

 

Photograph 7: Ajahn Chah sitting in meditation, unknown 
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Cūḷasuññata-sutta 

Abstract & Source 

The Buddha describes his own practice of the meditation on emptiness. 

 

Source: https://suttacentral.net/mn121/en/sujato 

 

The Shorter Discourse on Emptiness 

So I have heard. At one time the Buddha was staying near Sāvatthī in the 

Eastern Monastery, the stilt longhouse of Migāra’s mother. 

Then in the late afternoon, Venerable Ānanda came out of retreat and went 

to the Buddha. He bowed, sat down to one side, and said to him: 

“Sir, this one time the Buddha was staying in the land of the Sakyans where 

they have a town named Nagaraka. There I heard and learned this in the 

presence of the Buddha: ‘Ānanda, these days I usually practice the 

meditation on emptiness.’ I trust I properly heard, learned, attended, and 

remembered that from the Buddha?” 

“Indeed, Ānanda, you properly heard, learned, attended, and remembered 

that. Now, as before, I usually practice the meditation on emptiness. 

Consider this stilt longhouse of Migāra’s mother. It’s empty of elephants, 

cows, horses, and mares; of gold and money; and of gatherings of men and 

women. There is only this that is not emptiness, namely, the oneness 
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dependent on the mendicant Saṅgha. In the same way, a mendicant—

ignoring the perception of the village and the perception of people—

focuses on the oneness dependent on the perception of wilderness. Their 

mind becomes eager, confident, settled, and decided in that perception of 

wilderness. They understand: ‘Here there is no stress due to the 

perception of village or the perception of people. There is only this 

modicum of stress, namely the oneness dependent on the perception of 

wilderness.’ They understand: ‘This field of perception is empty of the 

perception of the village. It is empty of the perception of people. There is 

only this that is not emptiness, namely the oneness dependent on the 

perception of wilderness.’ And so they regard it as empty of what is not 

there, but as to what remains they understand that it is present. That’s how 

emptiness is born in them—genuine, undistorted, and pure. 

Furthermore, a mendicant—ignoring the perception of people and the 

perception of wilderness—focuses on the oneness dependent on the 

perception of earth. Their mind becomes eager, confident, settled, and 

decided in that perception of earth. As a bull’s hide is rid of folds when 

fully stretched out by a hundred pegs, so too, ignoring the hilly terrain, 

inaccessible riverlands, stumps and thorns, and rugged mountains, they 

focus on the oneness dependent on the perception of earth. Their mind 

becomes eager, confident, settled, and decided in that perception of 

earth. They understand: ‘Here there is no stress due to the perception of 

people or the perception of wilderness. There is only this modicum of 

stress, namely the oneness dependent on the perception of earth.’ They 

understand: ‘This field of perception is empty of the perception of people. 

It is empty of the perception of wilderness. There is only this that is not 

emptiness, namely the oneness dependent on the perception of 
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earth.’ And so they regard it as empty of what is not there, but as to what 

remains they understand that it is present. That’s how emptiness is born in 

them—genuine, undistorted, and pure. 

Furthermore, a mendicant—ignoring the perception of wilderness and the 

perception of earth—focuses on the oneness dependent on the perception 

of the dimension of infinite space. Their mind becomes eager, confident, 

settled, and decided in that perception of the dimension of infinite 

space. They understand: ‘Here there is no stress due to the perception of 

wilderness or the perception of earth. There is only this modicum of stress, 

namely the oneness dependent on the perception of the dimension of 

infinite space.’ They understand: ‘This field of perception is empty of the 

perception of wilderness. It is empty of the perception of earth. There is 

only this that is not emptiness, namely the oneness dependent on the 

perception of the dimension of infinite space.’ And so they regard it as 

empty of what is not there, but as to what remains they understand that it 

is present. That’s how emptiness is born in them—genuine, undistorted, 

and pure. 

Furthermore, a mendicant—ignoring the perception of earth and the 

perception of the dimension of infinite space—focuses on the oneness 

dependent on the perception of the dimension of infinite 

consciousness. Their mind becomes eager, confident, settled, and decided 

in that perception of the dimension of infinite consciousness. They 

understand: ‘Here there is no stress due to the perception of earth or the 

perception of the dimension of infinite space. There is only this modicum 

of stress, namely the oneness dependent on the perception of the 

dimension of infinite consciousness.’ They understand: ‘This field of 

perception is empty of the perception of earth. It is empty of the perception 
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of the dimension of infinite space. There is only this modicum of stress, 

namely the oneness dependent on the perception of the dimension of 

infinite consciousness.’ And so they regard it as empty of what is not there, 

but as to what remains they understand that it is present. That’s how 

emptiness is born in them—genuine, undistorted, and pure. 

Furthermore, a mendicant—ignoring the perception of the dimension of 

infinite space and the perception of the dimension of infinite 

consciousness—focuses on the oneness dependent on the perception of the 

dimension of nothingness. Their mind becomes eager, confident, settled, 

and decided in that perception of the dimension of nothingness. They 

understand: ‘Here there is no stress due to the perception of the dimension 

of infinite space or the perception of the dimension of infinite 

consciousness. There is only this modicum of stress, namely the oneness 

dependent on the perception of the dimension of nothingness.’ They 

understand: ‘This field of perception is empty of the perception of the 

dimension of infinite space. It is empty of the perception of the dimension 

of infinite consciousness. There is only this that is not emptiness, namely 

the oneness dependent on the perception of the dimension of 

nothingness.’ And so they regard it as empty of what is not there, but as 

to what remains they understand that it is present. That’s how emptiness 

is born in them—genuine, undistorted, and pure. 

Furthermore, a mendicant—ignoring the perception of the dimension of 

infinite consciousness and the perception of the dimension of nothingness—

focuses on the oneness dependent on the perception of the dimension of 

neither perception nor non-perception. Their mind becomes eager, 

confident, settled, and decided in that perception of the dimension of 

neither perception nor non-perception. They understand: ‘Here there is 



 

153 
 

no stress due to the perception of the dimension of infinite consciousness 

or the perception of the dimension of nothingness. There is only this 

modicum of stress, namely the oneness dependent on the perception of the 

dimension of neither perception nor non-perception.’ They understand: 

‘This field of perception is empty of the perception of the dimension of 

infinite consciousness. It is empty of the perception of the dimension of 

nothingness. There is only this that is not emptiness, namely the oneness 

dependent on the perception of the dimension of neither perception nor 

non-perception.’ And so they regard it as empty of what is not there, but 

as to what remains they understand that it is present. That’s how emptiness 

is born in them—genuine, undistorted, and pure. 

Furthermore, a mendicant—ignoring the perception of the dimension of 

nothingness and the perception of the dimension of neither perception nor 

non-perception—focuses on the oneness dependent on the signless 

immersion of the heart. Their mind becomes eager, confident, settled, and 

decided in that signless immersion of the heart. They understand: ‘Here 

there is no stress due to the perception of the dimension of nothingness or 

the perception of the dimension of neither perception nor non-

perception. There is only this modicum of stress, namely that associated 

with the six sense fields dependent on this body and conditioned by 

life.’ They understand: ‘This field of perception is empty of the perception 

of the dimension of nothingness. It is empty of the perception of the 

dimension of neither perception nor non-perception. There is only this 

that is not emptiness, namely that associated with the six sense fields 

dependent on this body and conditioned by life.’ And so they regard it as 

empty of what is not there, but as to what remains they understand that it 

is present. That’s how emptiness is born in them—genuine, undistorted, 

and pure. 
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Furthermore, a mendicant—ignoring the perception of the dimension of 

nothingness and the perception of the dimension of neither perception nor 

non-perception—focuses on the oneness dependent on the signless 

immersion of the heart. Their mind becomes eager, confident, settled, and 

decided in that signless immersion of the heart. They understand: ‘Even 

this signless immersion of the heart is produced by choices and 

intentions.’ They understand: ‘But whatever is produced by choices and 

intentions is impermanent and liable to cessation.’ Knowing and seeing like 

this, their mind is freed from the defilements of sensuality, desire to be 

reborn, and ignorance. When they’re freed, they know they’re freed. 

They understand: ‘Rebirth is ended, the spiritual journey has been 

completed, what had to be done has been done, there is no return to any 

state of existence.’ 

They understand: ‘Here there is no stress due to the defilements of 

sensuality, desire to be reborn, or ignorance. There is only this modicum 

of stress, namely that associated with the six sense fields dependent on this 

body and conditioned by life.’ They understand: ‘This field of perception 

is empty of the perception of the defilements of sensuality, desire to be 

reborn, and ignorance. There is only this that is not emptiness, namely that 

associated with the six sense fields dependent on this body and conditioned 

by life.’ And so they regard it as empty of what is not there, but as to what 

remains they understand that it is present. That’s how emptiness is born in 

them—genuine, undistorted, and pure. 

Whatever ascetics and brahmins enter and remain in the pure, ultimate, 

supreme emptiness—whether in the past, future, or present—all of them 

enter and remain in this same pure, ultimate, supreme emptiness. So, 
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Ānanda, you should train like this: ‘We will enter and remain in the pure, 

ultimate, supreme emptiness.’ That’s how you should train.” 

That is what the Buddha said. Satisfied, Venerable Ānanda was happy with 

what the Buddha said.  
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Poṭṭhapāda-sutta 

Abstract & Source 

The Buddha discusses with a wanderer the nature of perception and how 

it evolves through deeper states of meditation. None of these, however, 

should be identified with a self or soul. 

Source: https://suttacentral.net/dn9/en/sujato 

 

With Poṭṭhapāda 

So I have heard. At one time the Buddha was staying near Sāvatthī in Jeta’s 

Grove, Anāthapiṇḍika’s monastery. 

Now at that time the wanderer Poṭṭhapāda was residing together with 

three hundred wanderers in Mallikā’s single-halled monastery for group 

debates, set among the flaking pale-moon ebony trees. Then the Buddha 

robed up in the morning and, taking his bowl and robe, entered Sāvatthī 

for alms. 

Then it occurred to him, “It’s too early to wander for alms in 

Sāvatthī. Why don’t I go to Mallikā’s monastery to visit the wanderer 

Poṭṭhapāda?” So that’s what he did. 

Now at that time, Poṭṭhapāda was sitting together with a large assembly of 

wanderers making an uproar, a dreadful racket. They engaged in all kinds 
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of unworthy talk, such as talk about kings, bandits, and ministers; talk 

about armies, threats, and wars; talk about food, drink, clothes, and beds; 

talk about garlands and fragrances; talk about family, vehicles, villages, 

towns, cities, and countries; talk about women and heroes; street talk and 

well talk; talk about the departed; motley talk; tales of land and sea; and 

talk about being reborn in this or that state of existence. 

Poṭṭhapāda saw the Buddha coming off in the distance, and hushed his 

own assembly, “Be quiet, good sirs, don’t make a sound. Here comes the 

ascetic Gotama. The venerable likes quiet and praises quiet. Hopefully if 

he sees that our assembly is quiet he’ll see fit to approach.” Then those 

wanderers fell silent. 

Then the Buddha approached Poṭṭhapāda, who said to him, “Come, 

Blessed One! Welcome, Blessed One! It’s been a long time since you took 

the opportunity to come here. Please, sir, sit down, this seat is ready.” 

The Buddha sat on the seat spread out, while Poṭṭhapāda took a low seat 

and sat to one side. The Buddha said to him, “Poṭṭhapāda, what were you 

sitting talking about just now? What conversation was unfinished?” 

When he said this, the wanderer Poṭṭhapāda said to the Buddha, “Sir, leave 

aside what we were sitting talking about just now. It won’t be hard for 

you to hear about that later. 

Sir, a few days ago several ascetics and brahmins who follow various other 

paths were sitting together at the debating hall, and this discussion came up 

among them: ‘How does the cessation of perception happen?’ 

Some of them said: ‘A person’s perceptions arise and cease without cause 

or reason. When they arise, you become percipient. When they cease, 
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you become non-percipient.’ That’s how some describe the cessation of 

perception. 

But someone else says: ‘That’s not how it is, gentlemen ! Perception is a 

person’s self, When it enters, you become percipient. When it departs, 

you become non-percipient.’ That’s how some describe the cessation of 

perception. 

But someone else says: ‘That’s not how it is, gentlemen ! There are ascetics 

and brahmins of great power and might. They insert and extract a person’s 

perception. When they insert it, you become percipient. When they 

extract it, you become non-percipient.’ That’s how some describe the 

cessation of perception. 

But someone else says: ‘That’s not how it is, gentlemen ! There are deities 

of great power and might. They insert and extract a person’s 

perception. When they insert it, you become percipient. When they 

extract it, you become non-percipient.’ That’s how some describe the 

cessation of perception. 

That reminded me of the Buddha: ‘Surely it must be the Blessed One, the 

Holy One who is so skilled in such matters.’ The Buddha is skilled and well-

versed in the cessation of perception. How does the cessation of 

perception happen?” 

“Regarding this, Poṭṭhapāda, those ascetics and brahmins who say that a 

person’s perceptions arise and cease without cause or reason are wrong 

from the start. Why is that? Because a person’s perceptions arise and cease 

with cause and reason. With training, certain perceptions arise and certain 

perceptions cease. 
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And what is that training?” said the Buddha. 

“It’s when a Realized One arises in the world, perfected, a fully awakened 

Buddha … That’s how a mendicant is accomplished in ethics. … Seeing 

that the hindrances have been given up in them, joy springs up. Being joyful, 

rapture springs up. When the mind is full of rapture, the body becomes 

tranquil. When the body is tranquil, they feel bliss. And when blissful, the 

mind becomes immersed. Quite secluded from sensual pleasures, secluded 

from unskillful qualities, they enter and remain in the first absorption, which 

has the rapture and bliss born of seclusion, while placing the mind and 

keeping it connected. The sensual perception that they had previously 

ceases. At that time they have a subtle and true perception of the rapture 

and bliss born of seclusion. That’s how, with training, certain perceptions 

arise and certain perceptions cease. And this is that training,” said the 

Buddha. 

“Furthermore, as the placing of the mind and keeping it connected are 

stilled, a mendicant enters and remains in the second absorption, which has 

the rapture and bliss born of immersion, with internal clarity and 

confidence, and unified mind, without placing the mind and keeping it 

connected. The subtle and true perception of the rapture and bliss born of 

seclusion that they had previously ceases. At that time they have a subtle 

and true perception of the rapture and bliss born of immersion. That’s how, 

with training, certain perceptions arise and certain perceptions cease. And 

this is that training,” said the Buddha. 

“Furthermore, with the fading away of rapture, a mendicant enters and 

remains in the third absorption, where they meditate with equanimity, 

mindful and aware, personally experiencing the bliss of which the noble 

ones declare, ‘Equanimous and mindful, one meditates in bliss.’ The subtle 



 

160 
 

and true perception of the rapture and bliss born of immersion that they 

had previously ceases. At that time they have a subtle and true perception 

of equanimous bliss. That’s how, with training, certain perceptions arise 

and certain perceptions cease. And this is that training,” said the Buddha. 

“Furthermore, giving up pleasure and pain, and ending former happiness 

and sadness, a mendicant enters and remains in the fourth absorption, 

without pleasure or pain, with pure equanimity and mindfulness. The 

subtle and true perception of equanimous bliss that they had previously 

ceases. At that time they have a subtle and true perception of neutral 

feeling. That’s how, with training, certain perceptions arise and certain 

perceptions cease. And this is that training,” said the Buddha. 

“Furthermore, a mendicant, going totally beyond perceptions of form, with 

the ending of perceptions of impingement, not focusing on perceptions of 

diversity, aware that ‘space is infinite’, enters and remains in the dimension 

of infinite space. The perception of luminous form that they had previously 

ceases. At that time they have a subtle and true perception of the 

dimension of infinite space. That’s how, with training, certain perceptions 

arise and certain perceptions cease. And this is that training,” said the 

Buddha. 

“Furthermore, a mendicant, going totally beyond the dimension of infinite 

space, aware that ‘consciousness is infinite’, enters and remains in the 

dimension of infinite consciousness. The subtle and true perception of the 

dimension of infinite space that they had previously ceases. At that time 

they have a subtle and true perception of the dimension of infinite 

consciousness. That’s how, with training, certain perceptions arise and 

certain perceptions cease. And this is that training,” said the Buddha. 
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“Furthermore, a mendicant, going totally beyond the dimension of infinite 

consciousness, aware that ‘there is nothing at all’, enters and remains in the 

dimension of nothingness. The subtle and true perception of the dimension 

of infinite consciousness that they had previously ceases. At that time they 

have a subtle and true perception of the dimension of nothingness. That’s 

how, with training, certain perceptions arise and certain perceptions 

cease. And this is that training,” said the Buddha. 

“Poṭṭhapāda, from the time a mendicant here takes responsibility for their 

own perception, they proceed from one stage to the next, gradually 

reaching the peak of perception. Standing on the peak of perception they 

think, ‘Intentionality is bad for me, it’s better to be free of it. For if I were 

to intend and choose, these perceptions would cease in me, and other 

coarser perceptions would arise. Why don’t I neither make a choice nor 

form an intention?’ They neither make a choice nor form an 

intention. Those perceptions cease in them, and other coarser perceptions 

don’t arise. They touch cessation. And that, Poṭṭhapāda, is how the 

gradual cessation of perception is attained with awareness. 

What do you think, Poṭṭhapāda? Have you ever heard of this before?” 

“No, sir. This is how I understand what the Buddha said: ‘From the time 

a mendicant here takes responsibility for their own perception, they 

proceed from one stage to the next, gradually reaching the peak of 

perception. Standing on the peak of perception they think, “Intentionality 

is bad for me, it’s better to be free of it. For if I were to intend and choose, 

these perceptions would cease in me, and other coarser perceptions would 

arise. Why don’t I neither make a choice nor form an intention?” Those 

perceptions cease in them, and other coarser perceptions don’t arise. They 
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touch cessation. And that is how the gradual cessation of perception is 

attained with awareness.’” 

“That’s right, Poṭṭhapāda.” 

“Does the Buddha describe just one peak of perception, or many?” 

“I describe the peak of perception as both one and many.” 

“But sir, how do you describe it as one peak and as many?” 

“I describe the peak of perception according to the specific manner in which 

one touches cessation. That’s how I describe the peak of perception as both 

one and many.” 

“But sir, does perception arise first and knowledge afterwards? Or does 

knowledge arise first and perception afterwards? Or do they both arise at 

the same time?” 

“Perception arises first and knowledge afterwards. The arising of perception 

leads to the arising of knowledge. They understand, ‘My knowledge arose 

from a specific condition.’ That is a way to understand how perception 

arises first and knowledge afterwards; that the arising of perception leads 

to the arising of knowledge.” 

“Sir, is perception a person’s self, or are perception and self different things?” 

“But Poṭṭhapāda, do you believe in a self?” 

“I believe in a substantial self, sir, which is physical, made up of the four 

primary elements, and consumes solid food.” 

“Suppose there were such a substantial self, Poṭṭhapāda. In that case, 

perception would be one thing, the self another. Here is another way to 
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understand how perception and self are different things. So long as that 

substantial self remains, still some perceptions arise in a person and others 

cease. That is a way to understand how perception and self are different 

things.” 

“Sir, I believe in a mind-made self which is complete in all its various parts, 

not deficient in any faculty.” 

“Suppose there were such a mind-made self, Poṭṭhapāda. In that case, 

perception would be one thing, the self another. Here is another way to 

understand how perception and self are different things. So long as that 

mind-made self remains, still some perceptions arise in a person and others 

cease. That too is a way to understand how perception and self are 

different things.” 

“Sir, I believe in a non-physical self which is made of perception.” 

“Suppose there were such a non-physical self, Poṭṭhapāda. In that case, 

perception would be one thing, the self another. Here is another way to 

understand how perception and self are different things. So long as that 

non-physical self remains, still some perceptions arise in a person and others 

cease. That too is a way to understand how perception and self are 

different things.” 

“But, sir, am I able to know whether perception is a person’s self, or 

whether perception and self are different things?” 

“It’s hard for you to understand this, since you have a different view, creed, 

preference, practice, and tradition.” 

“Well, if that’s the case, sir, then is this right: ‘The cosmos is eternal. This is 

the only truth, anything else is wrong’?” 
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“This has not been declared by me, Poṭṭhapāda.” 

“Then is this right: ‘The cosmos is not eternal. This is the only truth, 

anything else is wrong’?” 

“This too has not been declared by me.” 

“Then is this right: ‘The cosmos is finite …’ … ‘The cosmos is 

infinite …’ … ‘The soul and the body are the same thing …’ … ‘The soul 

and the body are different things …’ … ‘A Realized One exists after 

death …’ … ‘A Realized One doesn’t exist after death …’ … ‘A Realized 

One both exists and doesn’t exist after death …’ … ‘A Realized One 

neither exists nor doesn’t exist after death. This is the only truth, anything 

else is wrong’?” 

“This too has not been declared by me.” 

“Why haven’t these things been declared by the Buddha?” 

“Because they’re not beneficial or relevant to the fundamentals of the 

spiritual life. They don’t lead to disillusionment, dispassion, cessation, peace, 

insight, awakening, and extinguishment. That’s why I haven’t declared 

them.” 

“Then what has been declared by the Buddha?” 

“I have declared this: ‘This is suffering’ … ‘This is the origin of suffering’ … 

‘This is the cessation of suffering’ … ‘This is the practice that leads to the 

cessation of suffering’.” 

“Why have these things been declared by the Buddha?” 
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“Because they are beneficial and relevant to the fundamentals of the 

spiritual life. They lead to disillusionment, dispassion, cessation, peace, 

insight, awakening, and extinguishment. That’s why I have declared them.” 

“That’s so true, Blessed One! That’s so true, Holy One! Please, sir, go at 

your convenience.” Then the Buddha got up from his seat and left. 

Soon after the Buddha left, those wanderers gave Poṭṭhapāda a 

comprehensive tongue-lashing, “No matter what the ascetic Gotama says, 

Poṭṭhapāda agrees with him: ‘That’s so true, Blessed One! That’s so true, 

Holy One!’ We understand that the ascetic Gotama didn’t make any 

definitive statement at all regarding whether the cosmos is eternal and so 

on.” 

When they said this, Poṭṭhapāda said to them, “I too understand that the 

ascetic Gotama didn’t make any definitive statement at all regarding 

whether the cosmos is eternal and so on. Nevertheless, the practice that he 

describes is true, real, and accurate. It is the regularity of natural principles, 

the invariance of natural principles. So how could a sensible person such 

as I not agree that what was well spoken by the ascetic Gotama was in fact 

well spoken?” 

Then after two or three days had passed, Citta Hatthisāriputta and 

Poṭṭhapāda went to see the Buddha. Citta Hatthisāriputta bowed and sat 

down to one side. But the wanderer Poṭṭhapāda exchanged greetings with 

the Buddha, and when the greetings and polite conversation were over, he 

sat down to one side. Poṭṭhapāda told the Buddha what had happened 

after he left. The Buddha said: 
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“All those wanderers, Poṭṭhapāda, are blind and sightless. You are the only 

one who sees. For I have taught and pointed out both things that are 

definitive and things that are not definitive. 

And what things have I taught and pointed out that are not definitive? ‘The 

cosmos is eternal’ … ‘The cosmos is not eternal’ … ‘The cosmos is 

finite’ … ‘The cosmos is infinite’ … ‘The soul is the same thing as the 

body’ … ‘The soul and the body are different things’ … ‘A Realized One 

exists after death’ … ‘A Realized One doesn’t exist after death’ … ‘A 

Realized One both exists and doesn’t exist after death’ … ‘A Realized One 

neither exists nor doesn’t exist after death.’ 

And why haven’t I taught and pointed out such things that are not 

definitive? Because those things aren’t beneficial or relevant to the 

fundamentals of the spiritual life. They don’t lead to disillusionment, 

dispassion, cessation, peace, insight, awakening, and 

extinguishment. That’s why I haven’t taught and pointed them out. 

And what things have I taught and pointed out that are definitive? ‘This is 

suffering’ … ‘This is the origin of suffering’ … ‘This is the cessation of 

suffering’ … ‘This is the practice that leads to the cessation of suffering’.” 

And why have I taught and pointed out such things that are 

definitive? Because they are beneficial and relevant to the fundamentals of 

the spiritual life. They lead to disillusionment, dispassion, cessation, peace, 

insight, awakening, and extinguishment. That’s why I have taught and 

pointed them out. 

There are some ascetics and brahmins who have this doctrine and 

view: ‘The self is exclusively happy and is sound after death.’ I go up to 

them and say, ‘Is it really true that this is the venerables’ view?’ And they 
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answer, ‘Yes’. I say to them, ‘But do you meditate knowing and seeing an 

exclusively happy world?’ Asked this, they say, ‘No.’ 

I say to them, ‘But have you perceived an exclusively happy self for a single 

day or night, or even half a day or night?’ Asked this, they say, ‘No.’ 

I say to them, ‘But do you know a path and a practice to realize an 

exclusively happy world?’ Asked this, they say, ‘No.’ 

I say to them, ‘But have you ever heard the voice of the deities reborn in 

an exclusively happy world saying, “Practice well, dear sirs, practice 

directly so as to realize an exclusively happy world. For this is how we 

practiced, and we were reborn in an exclusively happy world”?’ Asked this, 

they say, ‘No.’ 

What do you think, Poṭṭhapāda? This being so, doesn’t what they say turn 

out to have no demonstrable basis?” 

“Clearly that’s the case, sir.” 

“Suppose, Poṭṭhapāda, a man were to say: ‘Whoever the finest lady in the 

land is, it is her that I want, her that I desire!’ They’d say to him, ‘Mister, 

that finest lady in the land who you desire—do you know whether she’s 

an aristocrat, a brahmin, a merchant, or a worker?’ Asked this, he’d say, 

‘No.’ They’d say to him, ‘Mister, that finest lady in the land who you 

desire—do you know her name or clan? Whether she’s tall or short or 

medium? Whether her skin is black, brown, or tawny? What village, town, 

or city she comes from?’ Asked this, he’d say, ‘No.’ They’d say to 

him, ‘Mister, do you desire someone who you’ve never even known or 

seen?’ Asked this, he’d say, ‘Yes.’ 
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What do you think, Poṭṭhapāda? This being so, doesn’t that man’s 

statement turn out to have no demonstrable basis?” 

“Clearly that’s the case, sir.” 

“In the same way, the ascetics and brahmins who have those various 

doctrines and views … 

Doesn’t what they say turn out to have no demonstrable basis?” 

“Clearly that’s the case, sir.” 

“Suppose a man was to build a ladder at the crossroads for climbing up to 

a stilt longhouse. They’d say to him, ‘Mister, that stilt longhouse that 

you’re building a ladder for—do you know whether it’s to the north, south, 

east, or west? Or whether it’s tall or short or medium?’ Asked this, he’d 

say, ‘No.’ They’d say to him, ‘Mister, are you building a ladder for a 

longhouse that you’ve never even known or seen?’ Asked this, he’d say, 

‘Yes.’ 

What do you think, Poṭṭhapāda? This being so, doesn’t that man’s 

statement turn out to have no demonstrable basis?” 

“Clearly that’s the case, sir.” 

“In the same way, the ascetics and brahmins who have those various 

doctrines and views … 

Doesn’t what they say turn out to have no demonstrable basis?” 

“Clearly that’s the case, sir.” 

“Poṭṭhapāda, there are these three kinds of reincarnation: a substantial 

reincarnation, a mind-made reincarnation, and a non-physical 
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reincarnation. And what is a substantial reincarnation? It is physical, made 

up of the four primary elements, and consumes solid food. What is a mind-

made reincarnation? It is physical, mind-made, complete in all its various 

parts, not deficient in any faculty. What is a non-physical reincarnation? It 

is non-physical, made of perception. 

I teach the Dhamma for the giving up of these three kinds of 

reincarnation: ‘When you practice accordingly, corrupting qualities will be 

given up in you and cleansing qualities will grow. You’ll enter and remain 

in the fullness and abundance of wisdom, having realized it with your own 

insight in this very life.’ Poṭṭhapāda, you might think: ‘Corrupting qualities 

will be given up and cleansing qualities will grow. One will enter and 

remain in the fullness and abundance of wisdom, having realized it with 

one’s own insight in this very life. But such a life is suffering.’ But you 

should not see it like this. Corrupting qualities will be given up and 

cleansing qualities will grow. One will enter and remain in the fullness and 

abundance of wisdom, having realized it with one’s own insight in this very 

life. And there will be only joy and happiness, tranquility, mindfulness and 

awareness. Such a life is blissful. 

If others should ask us, ‘But reverends, what is that substantial 

reincarnation?’ We’d answer like this, ‘This is that substantial reincarnation.’ 

If others should ask us, ‘But reverends, what is that mind-made 

reincarnation?’ We’d answer like this, ‘This is that mind-made 

reincarnation.’ 

If others should ask us, ‘But reverends, what is that non-physical 

reincarnation?’ We’d answer like this, ‘This is that non-physical 

reincarnation.’ 
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What do you think, Poṭṭhapāda? This being so, doesn’t that statement turn 

out to have a demonstrable basis?” 

“Clearly that’s the case, sir.” 

“Suppose a man were to build a ladder for climbing up to a stilt longhouse 

right underneath that longhouse. They’d say to him, ‘Mister, that stilt 

longhouse that you’re building a ladder for—do you know whether it’s to 

the north, south, east, or west? Or whether it’s tall or short or 

medium?’ He’d say, ‘This is that stilt longhouse for which I’m building a 

ladder, right underneath it.’ 

What do you think, Poṭṭhapāda? This being so, doesn’t that man’s 

statement turn out to have a demonstrable basis?” 

“Clearly that’s the case, sir.” 

When the Buddha had spoken, Citta Hatthisāriputta said, “Sir, while in a 

substantial reincarnation, are the mind-made and non-physical 

reincarnations fictitious, and only the substantial reincarnation real? While 

in a mind-made reincarnation, are the substantial and non-physical 

reincarnations fictitious, and only the mind-made reincarnation 

real? While in a non-physical reincarnation, are the substantial and mind-

made reincarnations fictitious, and only the non-physical reincarnation 

real?” 

“While in a substantial reincarnation, it’s not referred to as a mind-made or 

non-physical reincarnation, only as a substantial reincarnation. While in a 

mind-made reincarnation, it’s not referred to as a substantial or non-

physical reincarnation, only as a mind-made reincarnation. While in a 
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non-physical reincarnation, it’s not referred to as a substantial or mind-

made reincarnation, only as a non-physical reincarnation. 

Citta, suppose they were to ask you, ‘Did you exist in the past? Will you 

exist in the future? Do you exist now?’ How would you answer?” 

“Sir, if they were to ask me this, I’d answer like this, ‘I existed in the past. I 

will exist in the future. I exist now.’ That’s how I’d answer.” 

“But Citta, suppose they were to ask you, ‘Is the reincarnation you had in 

the past your only real one, and those of the future and present fictitious? Is 

the reincarnation you will have in the future your only real one, and those 

of the past and present fictitious? Is the reincarnation you have now your 

only real one, and those of the past and future fictitious?’ How would you 

answer?” 

“Sir, if they were to ask me this, I’d answer like this, ‘The reincarnation I 

had in the past was real at that time, and those of the future and present 

fictitious. The reincarnation I will have in the future will be real at the time, 

and those of the past and present fictitious. The reincarnation I have now 

is real at this time, and those of the past and future fictitious.’ That’s how 

I’d answer.” 

“In the same way, while in any one of the three reincarnations, it’s not 

referred to as the other two, only under its own name. 

From a cow comes milk, from milk comes curds, from curds come butter, 

from butter comes ghee, and from ghee comes cream of ghee. And the 

cream of ghee is said to be the best of these. While it’s milk, it’s not referred 

to as curds, butter, ghee, or cream of ghee. It’s only referred to as 

milk. While it’s curd or butter or ghee or cream of ghee, it’s not referred 



 

172 
 

to as anything else, only under its own name. In the same way, while in 

any one of the three reincarnations, it’s not referred to as the other two, 

only under its own name. These are the world’s usages, terms, expressions, 

and descriptions, which the Realized One uses without misapprehending 

them.” 

When he had spoken, the wanderer Poṭṭhapāda said to the 

Buddha, “Excellent, sir! Excellent! As if he were righting the overturned, 

or revealing the hidden, or pointing out the path to the lost, or lighting a 

lamp in the dark so people with good eyes can see what’s there, so too the 

Buddha has made the teaching clear in many ways. I go for refuge to the 

Buddha, to the teaching, and to the mendicant Saṅgha. From this day forth, 

may the Buddha remember me as a lay follower who has gone for refuge 

for life.” 

But Citta Hatthisāriputta said to the Buddha, “Excellent, sir! Excellent! As 

if he were righting the overturned, or revealing the hidden, or pointing out 

the path to the lost, or lighting a lamp in the dark so people with good 

eyes can see what’s there, so too the Buddha has made the teaching clear 

in many ways. I go for refuge to the Buddha, to the teaching, and to the 

mendicant Saṅgha. Sir, may I receive the going forth, the ordination in the 

Buddha’s presence?” 

And Citta Hatthisāriputta received the going forth, the ordination in the 

Buddha’s presence. Not long after his ordination, Venerable Citta 

Hatthisāriputta, living alone, withdrawn, diligent, keen, and resolute, soon 

realized the supreme end of the spiritual path in this very life. He lived 

having achieved with his own insight the goal for which gentlemen rightly 

go forth from the lay life to homelessness. He understood: “Rebirth is 
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ended; the spiritual journey has been completed; what had to be done has 

been done; there is no return to any state of existence.” And Venerable 

Citta Hatthisāriputta became one of the perfected.  
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Saṃkhitta-sutta 

Abstract & Source 

A monk asks for teachings before going on retreat, but the Buddha rebukes 

him, as he has not practiced sincerely. Nevertheless, he persists, and the 

Buddha teaches him meditation in detail. 

Source: https://suttacentral.net/an8.63/en/sujato 

 

A Teaching in Brief 

Then a mendicant went up to the Buddha, bowed, sat down to one side, 

and said to him, “Sir, may the Buddha please teach me Dhamma in brief. 

When I’ve heard it, I’ll live alone, withdrawn, diligent, keen, and resolute.” 

“This is exactly how some foolish people ask me for something. But when 

the teaching has been explained they think only of following me around.” 

“Sir, may the Buddha teach me the Dhamma in brief! May the Holy One 

teach me the Dhamma in brief! Hopefully I can understand the meaning of 

what the Buddha says! Hopefully I can be an heir of the Buddha’s teaching!” 

“Well then, mendicant, you should train like this: ‘My mind will be steady 

and well settled internally. And bad, unskillful qualities that have arisen will 

not occupy my mind.’ That’s how you should train. 
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When your mind is steady and well settled internally, and bad, unskillful 

qualities that have arisen don’t occupy your mind, then you should train 

like this: ‘I will develop the heart’s release by love. I’ll cultivate it, make it 

my vehicle and my basis, keep it up, consolidate it, and properly implement 

it.’ That’s how you should train. 

When this immersion is well developed and cultivated in this way, you 

should develop it while placing the mind and keeping it connected. You 

should develop it without placing the mind, but just keeping it connected. 

You should develop it without placing the mind or keeping it connected. 

You should develop it with rapture. You should develop it without rapture. 

You should develop it with pleasure. You should develop it with 

equanimity. 

When this immersion is well developed and cultivated in this way, you 

should train like this: ‘I will develop the heart’s release by 

compassion …’ … ‘I will develop the heart’s release by rejoicing …’ … ‘I 

will develop the heart’s release by equanimity. I’ll cultivate it, make it my 

vehicle and my basis, keep it up, consolidate it, and properly implement 

it.’ That’s how you should train. 

When this immersion is well developed and cultivated in this way, you 

should develop it while placing the mind and keeping it connected. You 

should develop it without placing the mind, but just keeping it connected. 

You should develop it without placing the mind or keeping it connected. 

You should develop it with rapture. You should develop it without rapture. 

You should develop it with pleasure. You should develop it with 

equanimity. 
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When this immersion is well developed and cultivated in this way, you 

should train like this: ‘I’ll meditate observing an aspect of the body—keen, 

aware, and mindful, rid of desire and aversion for the world.’ That’s how 

you should train. 

When this immersion is well developed and cultivated in this way, you 

should develop it while placing the mind and keeping it connected. You 

should develop it without placing the mind, but just keeping it connected. 

You should develop it without placing the mind or keeping it connected. 

You should develop it with rapture. You should develop it without rapture. 

You should develop it with pleasure. You should develop it with 

equanimity. 

When this immersion is well developed and cultivated in this way, you 

should train like this: ‘I’ll meditate on an aspect of feelings …’ … ‘I’ll 

meditate on an aspect of the mind …’ … ‘I’ll meditate on an aspect of 

principles—keen, aware, and mindful, rid of desire and aversion for the 

world.’ That’s how you should train. 

When this immersion is well developed and cultivated in this way, you 

should develop it while placing the mind and keeping it connected. You 

should develop it without placing the mind, but just keeping it connected. 

You should develop it without placing the mind or keeping it connected. 

You should develop it with rapture. You should develop it without rapture. 

You should develop it with pleasure. You should develop it with 

equanimity. 

When this immersion is well developed and cultivated in this way, 

wherever you walk, you’ll walk comfortably. Wherever you stand, you’ll 
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stand comfortably. Wherever you sit, you’ll sit comfortably. Wherever you 

lie down, you’ll lie down comfortably.” 

When that mendicant had been given this advice by the Buddha, he got up 

from his seat, bowed, and respectfully circled the Buddha, keeping him on 

his right, before leaving. 

Then that mendicant, living alone, withdrawn, diligent, keen, and resolute, 

soon realized the supreme culmination of the spiritual path in this very life. 

He lived having achieved with his own insight the goal for which gentlemen 

rightly go forth from the lay life to homelessness. 

He understood: “Rebirth is ended; the spiritual journey has been completed; 

what had to be done has been done; there is no return to any state of 

existence.” And that mendicant became one of the perfected.  
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Mettāsahagata-sutta 

Abstract & Source 

Some wanderers tell some Buddhist mendicants that they, too, teach the 

five hindrances and the four Brahmā meditations, so what is the difference? 

The Buddha explains the detailed connection between the Brahmā 

meditations and the awakening factors, which taken together lead to 

liberation. 

Source: https://suttacentral.net/sn46.54/en/sujato 

 

Full of Love 

At one time the Buddha was staying in the land of the Koliyans, where they 

have a town called Haliddavasana. Then several mendicants robed up in 

the morning and, taking their bowls and robes, entered Haliddavasana for 

alms. Then it occurred to him, “It’s too early to wander for alms in 

Haliddavasana. Why don’t we go to the monastery of the wanderers who 

follow other paths?” 

Then they went to the monastery of the wanderers who follow other paths, 

and exchanged greetings with the wanderers there. When the greetings 

and polite conversation were over, they sat down to one side. The 

wanderers said to them: 
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“Reverends, the ascetic Gotama teaches his disciples like this: ‘Come, 

mendicants, give up these five hindrances, corruptions of the heart that 

weaken wisdom, and meditate spreading a heart full of love to one 

direction, and to the second, and to the third, and to the fourth. In the 

same way above, below, across, everywhere, all around, spread a heart full 

of love to the whole world—abundant, expansive, limitless, free of enmity 

and ill will. Meditate spreading a heart full of compassion to one direction, 

and to the second, and to the third, and to the fourth. In the same way 

above, below, across, everywhere, all around, spread a heart full of 

compassion to the whole world—abundant, expansive, limitless, free of 

enmity and ill will. Meditate spreading a heart full of rejoicing to one 

direction, and to the second, and to the third, and to the fourth. In the 

same way above, below, across, everywhere, all around, spread a heart full 

of rejoicing to the whole world—abundant, expansive, limitless, free of 

enmity and ill will. Meditate spreading a heart full of equanimity to one 

direction, and to the second, and to the third, and to the fourth. In the 

same way above, below, across, everywhere, all around, they spread a 

heart full of equanimity to the whole world—abundant, expansive, limitless, 

free of enmity and ill will.’ 

We too teach our disciples in just the same way. What, then, is the 

difference between the ascetic Gotama’s teaching and instruction and ours?” 

Those mendicants neither approved nor dismissed that statement of the 

wanderers who follow other paths. They got up from their seat, thinking: 

“We will learn the meaning of this statement from the Buddha 

himself.” Then, after the meal, when they returned from alms-round, they 

went up to the Buddha, bowed, sat down to one side, and told him what 

had happened. 
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“Mendicants, when wanderers who follow other paths say this, you should 

say to them: ‘But reverends, how is the heart’s release by love developed? 

What is its destination, apex, fruit, and end? How is the heart’s release by 

compassion developed? What is its destination, apex, fruit, and end? How 

is the heart’s release by rejoicing developed? What is its destination, apex, 

fruit, and end? How is the heart’s release by equanimity developed? What 

is its destination, apex, fruit, and end?’ Questioned like this, the wanderers 

who follow other paths would be stumped, and, in addition, would get 

frustrated. Why is that? Because they’re out of their element. I don’t see 

anyone in this world—with its gods, Māras, and Brahmās, this population 

with its ascetics and brahmins, its gods and humans—who could provide a 

satisfying answer to these questions except for the Realized One or his 

disciple or someone who has heard it from them. 

And how is the heart’s release by love developed? What is its destination, 

apex, fruit, and end? It’s when a mendicant develops the heart’s release by 

love together with the awakening factors of mindfulness, investigation of 

principles, energy, rapture, tranquility, immersion, and equanimity, which 

rely on seclusion, fading away, and cessation, and ripen as letting go. If 

they wish: ‘May I meditate perceiving the repulsive in the unrepulsive,’ 

that’s what they do. If they wish: ‘May I meditate perceiving the 

unrepulsive in the repulsive,’ that’s what they do. If they wish: ‘May I 

meditate perceiving the repulsive in the unrepulsive and the repulsive,’ 

that’s what they do. If they wish: ‘May I meditate perceiving the 

unrepulsive in the repulsive and the unrepulsive,’ that’s what they do. If 

they wish: ‘May I meditate staying equanimous, mindful and aware, 

rejecting both the repulsive and the unrepulsive,’ that’s what they do. The 
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apex of the heart’s release by love is the beautiful, I say, for a mendicant 

who has not penetrated to a higher freedom. 

And how is the heart’s release by compassion developed? What is its 

destination, apex, fruit, and end? It’s when a mendicant develops the 

heart’s release by compassion together with the awakening factors of 

mindfulness, investigation of principles, energy, rapture, tranquility, 

immersion, and equanimity, which rely on seclusion, fading away, and 

cessation, and ripen as letting go. If they wish: ‘May I meditate perceiving 

the repulsive in the unrepulsive,’ that’s what they do. … If they wish: ‘May 

I meditate staying equanimous, mindful and aware, rejecting both the 

repulsive and the unrepulsive,’ that’s what they do. Or else, going totally 

beyond perceptions of form, with the ending of perceptions of 

impingement, not focusing on perceptions of diversity, aware that ‘space is 

infinite’, they enter and remain in the dimension of infinite space. The apex 

of the heart’s release by compassion is the dimension of infinite space, I say, 

for a mendicant who has not penetrated to a higher freedom. 

And how is the heart’s release by rejoicing developed? What is its 

destination, apex, fruit, and end? It’s when a mendicant develops the 

heart’s release by rejoicing together with the awakening factors of 

mindfulness, investigation of principles, energy, rapture, tranquility, 

immersion, and equanimity, which rely on seclusion, fading away, and 

cessation, and ripen as letting go. If they wish: ‘May I meditate perceiving 

the repulsive in the unrepulsive,’ that’s what they do. … If they wish: ‘May 

I meditate staying equanimous, mindful and aware, rejecting both the 

repulsive and the unrepulsive,’ that’s what they do. Or else, going totally 

beyond the dimension of infinite space, aware that ‘consciousness is infinite’, 

they enter and remain in the dimension of infinite consciousness. The apex 
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of the heart’s release by rejoicing is the dimension of infinite consciousness, 

I say, for a mendicant who has not penetrated to a higher freedom. 

And how is the heart’s release by equanimity developed? What is its 

destination, apex, fruit, and end? It’s when a mendicant develops the 

heart’s release by equanimity together with the awakening factors of 

mindfulness, investigation of principles, energy, rapture, tranquility, 

immersion, and equanimity, which rely on seclusion, fading away, and 

cessation, and ripen as letting go. If they wish: ‘May I meditate perceiving 

the repulsive in the unrepulsive,’ that’s what they do. If they wish: ‘May I 

meditate perceiving the unrepulsive in the repulsive,’ that’s what they 

do. If they wish: ‘May I meditate perceiving the repulsive in the 

unrepulsive and the repulsive,’ that’s what they do. If they wish: ‘May I 

meditate perceiving the unrepulsive in the repulsive and the unrepulsive,’ 

that’s what they do. If they wish: ‘May I meditate staying equanimous, 

mindful and aware, rejecting both the repulsive and the unrepulsive,’ that’s 

what they do. Or else, going totally beyond the dimension of infinite 

consciousness, aware that ‘there is nothing at all’, they enter and remain in 

the dimension of nothingness. The apex of the heart’s release by 

equanimity is the dimension of nothingness, I say, for a mendicant who has 

not penetrated to a higher freedom.”  



 

183 
 

Udāyī-sutta 

Abstract & Source 

When the Buddha asks about the topics for recollection, a monk reveals his 

ignorance. Ānanda then gives an unusual list of five recollections, which the 

Buddha supplements with a sixth. 

Source: https://suttacentral.net/an6.29/en/sujato 

 

With Udāyī 

Then the Buddha said to Udāyī, “Udāyī, how many topics for recollection 

are there?” 

When he said this, Udāyī kept silent. 

And a second time … and a third time, the Buddha said to him, “Udāyī, 

how many topics for recollection are there?” 

And a second time and a third time Udāyī kept silent. 

Then Venerable Ānanda said to Venerable Udāyī, “Reverend Udāyī, the 

teacher is addressing you.” 

“Reverend Ānanda, I hear the Buddha. 

It’s when a mendicant recollects many kinds of past lives. That is: one, two, 

three, four, five, ten, twenty, thirty, forty, fifty, a hundred, a thousand, a 
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hundred thousand rebirths; many eons of the world contracting, many eons 

of the world expanding, many eons of the world contracting and 

expanding. They remember: ‘There, I was named this, my clan was that, I 

looked like this, and that was my food. This was how I felt pleasure and 

pain, and that was how my life ended. When I passed away from that place 

I was reborn somewhere else. There, too, I was named this, my clan was 

that, I looked like this, and that was my food. This was how I felt pleasure 

and pain, and that was how my life ended. When I passed away from that 

place I was reborn here.’ And so they recollect their many kinds of past 

lives, with features and details. This is a topic for recollection.” 

Then the Buddha said to Venerable Ānanda: “Ānanda, I know that this 

silly man Udāyī is not committed to the higher mind. Ānanda, how many 

topics for recollection are there?” 

“Sir, there are five topics for recollection. What five? 

Firstly, a mendicant, quite secluded from sensual pleasures, secluded from 

unskillful qualities, enters and remains in the first absorption … second 

absorption … third absorption. When this topic of recollection is 

developed and cultivated in this way it leads to blissful meditation in this 

very life. 

Furthermore, a mendicant focuses on the perception of light, concentrating 

on the perception of day regardless of whether it is night or day. And so, 

with an open and unenveloped heart, they develop a mind that’s full of 

radiance. When this topic of recollection is developed and cultivated in 

this way it leads to knowledge and vision. 

Furthermore, a mendicant examines their own body up from the soles of 

the feet and down from the tips of the hairs, wrapped in skin and full of 
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many kinds of filth. ‘In this body there is head hair, body hair, nails, teeth, 

skin, flesh, sinews, bones, bone marrow, kidneys, heart, liver, diaphragm, 

spleen, lungs, intestines, mesentery, undigested food, feces, bile, phlegm, 

pus, blood, sweat, fat, tears, grease, saliva, snot, synovial fluid, 

urine.’ When this topic of recollection is developed and cultivated in this 

way it leads to giving up sensual desire. 

Furthermore, suppose a mendicant were to see a corpse thrown in a charnel 

ground. And it had been dead for one, two, or three days, bloated, livid, 

and festering. They’d compare it with their own body: ‘This body is also 

of that same nature, that same kind, and cannot go beyond that.’ 

Or suppose they were to see a corpse thrown in a charnel ground being 

devoured by crows, hawks, vultures, herons, dogs, tigers, leopards, jackals, 

and many kinds of little creatures. They’d compare it with their own 

body: ‘This body is also of that same nature, that same kind, and cannot 

go beyond that.’ 

Furthermore, suppose they were to see a corpse thrown in a charnel ground, 

a skeleton with flesh and blood, held together by sinews … A skeleton 

without flesh but smeared with blood, and held together by sinews … A 

skeleton rid of flesh and blood, held together by sinews … Bones rid of 

sinews scattered in every direction. Here a hand-bone, there a foot-bone, 

here a shin-bone, there a thigh-bone, here a hip-bone, there a rib-bone, 

here a back-bone, there an arm-bone, here a neck-bone, there a jaw-bone, 

here a tooth, there the skull … White bones, the color of shells … Decrepit 

bones, heaped in a pile … Bones rotted and crumbled to powder. They’d 

compare it with their own body: ‘This body is also of that same nature, 

that same kind, and cannot go beyond that.’ When this topic of 
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recollection is developed and cultivated in this way it leads to uprooting 

the conceit ‘I am’. 

Furthermore, a mendicant, giving up pleasure and pain, and ending former 

happiness and sadness, enters and remains in the fourth absorption, without 

pleasure or pain, with pure equanimity and mindfulness. When this topic 

of recollection is developed and cultivated in this way it leads to the 

penetration of many elements. These are the five topics for recollection.” 

“Good, good, Ānanda. Well then, Ānanda, you should also remember this 

sixth topic for recollection. In this case, a mendicant goes out mindfully, 

returns mindfully, stands mindfully, sits mindfully, lies down mindfully, and 

applies themselves to work mindfully. When this topic of recollection is 

developed and cultivated in this way it leads to mindfulness and situational 

awareness.”  
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Uppaṭipāṭika-sutta 

Abstract & Source 

The five faculties of pleasure, pain, happiness, sadness, and equanimity are 

taught in a detailed exposition that treats them in an unusual order. The 

abandoning of each is related to the attainment of a particular meditative 

absorption. 

Source: https://suttacentral.net/sn48.40/en/sujato 

 

Irregular Order 

“Mendicants, there are these five faculties. What five? The faculties of pain, 

sadness, pleasure, happiness, and equanimity. 

While a mendicant is meditating—diligent, keen, and resolute—the faculty 

of pain arises. They understand: ‘The faculty of pain has arisen in me. And 

that has a foundation, a source, a condition, and a reason. It’s not possible 

for the faculty of pain to arise without a foundation, a source, a condition, 

or a reason.’ They understand the faculty of pain, its origin, its cessation, 

and where that faculty of pain that’s arisen ceases without anything left 

over. And where does that faculty of pain that’s arisen cease without 

anything left over? It’s when a mendicant, quite secluded from sensual 

pleasures, secluded from unskillful qualities, enters and remains in the first 

absorption, which has the rapture and bliss born of seclusion, while placing 
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the mind and keeping it connected. That’s where the faculty of pain that’s 

arisen ceases without anything left over. They’re called a mendicant who 

understands the cessation of the faculty of pain, and who applies their mind 

to that end. 

While a mendicant is meditating—diligent, keen, and resolute—the faculty 

of sadness arises. They understand: ‘The faculty of sadness has arisen in 

me. And that has a foundation, a source, a condition, and a reason. It’s 

not possible for the faculty of sadness to arise without a foundation, a 

source, a condition, or a reason.’ They understand the faculty of sadness, 

its origin, its cessation, and where that faculty of sadness that’s arisen ceases 

without anything left over. And where does that faculty of sadness that’s 

arisen cease without anything left over? It’s when, as the placing of the 

mind and keeping it connected are stilled, a mendicant enters and remains 

in the second absorption, which has the rapture and bliss born of immersion, 

with internal clarity and confidence, and unified mind, without placing the 

mind and keeping it connected. That’s where the faculty of sadness that’s 

arisen ceases without anything left over. They’re called a mendicant who 

understands the cessation of the faculty of sadness, and who applies their 

mind to that end. 

While a mendicant is meditating—diligent, keen, and resolute—the faculty 

of pleasure arises. They understand: ‘The faculty of pleasure has arisen in 

me. And that has a foundation, a source, a condition, and a reason. it’s 

not possible for the faculty of pleasure to arise without a foundation, a 

source, a condition, or a reason.’ They understand the faculty of pleasure, 

its origin, its cessation, and where that faculty of pleasure that’s arisen ceases 

without anything left over. And where does that faculty of pleasure that’s 

arisen cease without anything left over? It’s when, with the fading away of 
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rapture, a mendicant enters and remains in the third absorption, where they 

meditate with equanimity, mindful and aware, personally experiencing the 

bliss of which the noble ones declare, ‘Equanimous and mindful, one 

meditates in bliss.’ That’s where the faculty of pleasure that’s arisen ceases 

without anything left over. They’re called a mendicant who understands 

the cessation of the faculty of pleasure, and who applies their mind to that 

end. 

While a mendicant is meditating—diligent, keen, and resolute—the faculty 

of happiness arises. They understand: ‘The faculty of happiness has arisen 

in me. And that has a foundation, a source, a condition, and a reason. it’s 

not possible for the faculty of happiness to arise without a foundation, a 

source, a condition, or a reason.’ They understand the faculty of happiness, 

its origin, its cessation, and where that faculty of happiness that’s arisen 

ceases without anything left over. And where does that faculty of 

happiness that’s arisen cease without anything left over? It’s when, giving 

up pleasure and pain, and ending former happiness and sadness, a 

mendicant enters and remains in the fourth absorption, without pleasure 

or pain, with pure equanimity and mindfulness. That’s where the faculty 

of happiness that’s arisen ceases without anything left over. They’re called 

a mendicant who understands the cessation of the faculty of happiness, and 

who applies their mind to that end. 

While a mendicant is meditating—diligent, keen, and resolute—the faculty 

of equanimity arises. They understand: ‘The faculty of equanimity has 

arisen in me. And that has a foundation, a source, a condition, and a 

reason. It’s not possible for the faculty of equanimity to arise without a 

foundation, a source, a condition, or a reason.’ They understand the 

faculty of equanimity, its origin, its cessation, and where that faculty of 
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equanimity that’s arisen ceases without anything left over. And where does 

that faculty of equanimity that’s arisen cease without anything left 

over? It’s when a mendicant, going totally beyond the dimension of 

neither perception nor non-perception, enters and remains in the cessation 

of perception and feeling. That’s where the faculty of equanimity that’s 

arisen ceases without anything left over. They’re called a mendicant who 

understands the cessation of the faculty of equanimity, and who applies 

their mind to that end.”  
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Sāmaññaphala-sutta 

Abstract & Source 

The newly crowned King Ajātasattu is disturbed by the violent means by 

which he achieved the crown. He visits the Buddha to find peace of mind, 

and asks him about the benefits of spiritual practice. This is one of the 

greatest literary and spiritual texts of early Buddhism. 

Source: https://suttacentral.net/dn2/en/sujato 

 

The Fruits of the Ascetic Life 

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

Mango Grove of Jīvaka Komārabhacca, together with a large Saṅgha of 

1,250 mendicants. 

Now, at that time it was the sabbath—the Komudi full moon on the 

fifteenth day of the fourth month—and King Ajātasattu Vedehiputta of 

Magadha was sitting upstairs in the stilt longhouse surrounded by his 

ministers. 

Then Ajātasattu was inspired to exclaim, “Oh, sirs, this moonlit night is so 

very delightful, so beautiful, so glorious, so lovely, so striking. Now, what 

ascetic or brahmin might I pay homage to today, paying homage to whom 

my mind might find peace?” 
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When he had spoken, one of the king’s ministers said to him, “Sire, Pūraṇa 

Kassapa leads an order and a community, and teaches a community. He’s 

a well-known and famous religious founder, regarded as holy by many 

people. He is of long standing, long gone forth; he is advanced in years and 

has reached the final stage of life. Let Your Majesty pay homage to 

him. Hopefully in so doing your mind will find peace.” But when he had 

spoken, the king remained silent. 

Another of the king’s ministers said to him, “Sire, Makkhali Gosāla leads 

an order and a community, and teaches a community. He’s a well-known 

and famous religious founder, regarded as holy by many people. He is of 

long standing, long gone forth; he is advanced in years and has reached the 

final stage of life. Let Your Majesty pay homage to him. Hopefully in so 

doing your mind will find peace.” But when he had spoken, the king 

remained silent. 

Another of the king’s ministers said to him, “Sire, Ajita Kesakambala leads 

an order and a community, and teaches a community. He’s a well-known 

and famous religious founder, regarded as holy by many people. He is of 

long standing, long gone forth; he is advanced in years and has reached the 

final stage of life. Let Your Majesty pay homage to him. Hopefully in so 

doing your mind will find peace.” But when he had spoken, the king 

remained silent. 

Another of the king’s ministers said to him, “Sire, Pakudha Kaccāyana leads 

an order and a community, and teaches a community. He’s a well-known 

and famous religious founder, regarded as holy by many people. He is of 

long standing, long gone forth; he is advanced in years and has reached the 

final stage of life. Let Your Majesty pay homage to him. Hopefully in so 
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doing your mind will find peace.” But when he had spoken, the king 

remained silent. 

Another of the king’s ministers said to him, “Sire, Sañjaya Belaṭṭhiputta 

leads an order and a community, and teaches a community. He’s a well-

known and famous religious founder, regarded as holy by many people. 

He is of long standing, long gone forth; he is advanced in years and has 

reached the final stage of life. Let Your Majesty pay homage to 

him. Hopefully in so doing your mind will find peace.” But when he had 

spoken, the king remained silent. 

Another of the king’s ministers said to him, “Sire, Nigaṇṭha Nātaputta leads 

an order and a community, and teaches a community. He’s a well-known 

and famous religious founder, regarded as holy by many people. He is of 

long standing, long gone forth; he is advanced in years and has reached the 

final stage of life. Let Your Majesty pay homage to him. Hopefully in so 

doing your mind will find peace.” But when he had spoken, the king 

remained silent. 

Now at that time Jīvaka Komārabhacca was sitting silently not far from the 

king. Then the king said to him, “But my dear Jīvaka, why are you silent?” 

“Sire, the Blessed One, the perfected one, the fully awakened Buddha is 

staying in my mango grove together with a large Saṅgha of 1,250 

mendicants. He has this good reputation: ‘That Blessed One is perfected, 

a fully awakened Buddha, accomplished in knowledge and conduct, holy, 

knower of the world, supreme guide for those who wish to train, teacher 

of gods and humans, awakened, blessed.’ Let Your Majesty pay homage 

to him. Hopefully in so doing your mind will find peace.” 
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“Well then, my dear Jīvaka, have the elephants readied.” 

“Yes, Your Majesty,” replied Jīvaka. He had around five hundred female 

elephants readied, in addition to the king’s bull elephant for riding. Then 

he informed the king, “The elephants are ready, sire. Please go at your 

convenience.” 

Then King Ajātasattu had women mounted on each of the five hundred 

female elephants, while he mounted his bull elephant. With attendants 

carrying torches, he set out in full royal pomp from Rājagaha to Jīvaka’s 

mango grove. 

But as he drew near the mango grove, the king became frightened, scared, 

his hair standing on end. He said to Jīvaka, “My dear Jīvaka, I hope you’re 

not deceiving me! I hope you’re not betraying me! I hope you’re not 

turning me over to my enemies! For how on earth can there be no sound 

of coughing or clearing throats or any noise in such a large Saṅgha of 1,250 

mendicants?” 

“Do not fear, great king, do not fear! I am not deceiving you, or betraying 

you, or turning you over to your enemies. Go forward, great king, go 

forward! Those are lamps shining in the pavilion.” 

Then King Ajātasattu rode on the elephant as far as the terrain allowed, 

then descended and approached the pavilion door on foot, where he asked 

Jīvaka, “But my dear Jīvaka, where is the Buddha?” 

“That is the Buddha, great king, that is the Buddha! He’s sitting against the 

central column facing east, in front of the Saṅgha of mendicants.” 
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Then the king went up to the Buddha and stood to one side. He looked 

around the Saṅgha of monks, who were so very silent, like a still, clear lake, 

and was inspired to exclaim, “May my son, Prince Udāyibhadda, be 

blessed with such peace as the Saṅgha of mendicants now enjoys!” 

“Has your mind gone to one you love, great king?” 

“I love my son, sir, Prince Udāyibhadda. May he be blessed with such 

peace as the Saṅgha of mendicants now enjoys!” 

Then the king bowed to the Buddha, raised his joined palms toward the 

Saṅgha, and sat down to one side. He said to the Buddha, “Sir, I’d like to 

ask you about a certain point, if you’d take the time to answer.” 

“Ask what you wish, great king.” 

“Sir, there are many different professional fields. These include elephant 

riders, cavalry, charioteers, archers, bannermen, adjutants, food servers, 

warrior-chiefs, princes, chargers, great warriors, heroes, leather-clad soldiers, 

and sons of bondservants. They also include bakers, barbers, bathroom 

attendants, cooks, garland-makers, dyers, weavers, basket-makers, potters, 

accountants, finger-talliers, or those following any similar professions. All 

these live off the fruits of their profession which are apparent in the present 

life. With that they bring happiness and joy to themselves, their parents, 

their children and partners, and their friends and colleagues. And they 

establish an uplifting religious donation for ascetics and brahmins that’s 

conducive to heaven, ripens in happiness, and leads to heaven. Sir, can 

you point out a fruit of the ascetic life that’s likewise apparent in the present 

life?” 
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“Great king, do you recall having asked this question of other ascetics and 

brahmins?” 

“I do, sir.” 

“If you wouldn’t mind, great king, tell me how they answered.” 

“It’s no trouble when someone such as the Blessed One is sitting here.” 

“Well, speak then, great king.” 

“One time, sir, I approached Pūraṇa Kassapa and exchanged greetings with 

him. When the greetings and polite conversation were over, I sat down to 

one side, and asked him the same question. 

He said to me: ‘Great king, the one who acts does nothing wrong when 

they punish, mutilate, torture, aggrieve, oppress, intimidate, or when they 

encourage others to do the same. They do nothing wrong when they kill, 

steal, break into houses, plunder wealth, steal from isolated buildings, 

commit highway robbery, commit adultery, and lie. If you were to reduce 

all the living creatures of this earth to one heap and mass of flesh with a 

razor-edged chakram, no evil comes of that, and no outcome of evil. If 

you were to go along the south bank of the Ganges killing, mutilating, and 

torturing, and encouraging others to do the same, no evil comes of that, 

and no outcome of evil. If you were to go along the north bank of the 

Ganges giving and sacrificing and encouraging others to do the same, no 

merit comes of that, and no outcome of merit. In giving, self-control, 

restraint, and truthfulness there is no merit or outcome of merit.’ 

And so, when I asked Pūraṇa Kassapa about the fruits of the ascetic life 

apparent in the present life, he answered with the doctrine of inaction. It 

was like someone who, when asked about a mango, answered with a 
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breadfruit, or when asked about a breadfruit, answered with a mango. I 

thought: ‘How could one such as I presume to rebuke an ascetic or 

brahmin living in my realm?’ So I neither approved nor dismissed that 

statement of Pūraṇa Kassapa. I was displeased, but did not express my 

displeasure. Neither accepting what he said nor contradicting it, I got up 

from my seat and left. 

One time, sir, I approached Makkhali Gosāla and exchanged greetings with 

him. When the greetings and polite conversation were over, I sat down to 

one side, and asked him the same question. 

He said: ‘Great king, there is no cause or condition for the corruption of 

sentient beings. Sentient beings are corrupted without cause or 

condition. There’s no cause or condition for the purification of sentient 

beings. Sentient beings are purified without cause or condition. One does 

not act of one’s own volition, one does not act of another’s volition, one 

does not act from a person’s volition. There is no power, no energy, no 

manly strength or vigor. All sentient beings, all living creatures, all beings, 

all souls lack control, power, and energy. Molded by destiny, circumstance, 

and nature, they experience pleasure and pain in the six classes of 

rebirth. There are 1.4 million main wombs, and 6,000, and 600. There are 

500 deeds, and five, and three. There are deeds and half-deeds. There are 

62 paths, 62 sub-eons, six classes of rebirth, and eight stages in a person’s 

life. There are 4,900 Ājīvaka ascetics, 4,900 wanderers, and 4,900 naked 

ascetics. There are 2,000 faculties, 3,000 hells, and 36 realms of dust. There 

are seven percipient embryos, seven non-percipient embryos, and seven 

embryos without attachments. There are seven gods, seven humans, and 

seven goblins. There are seven lakes, seven winds, 700 winds, seven cliffs, 

and 700 cliffs. There are seven dreams and 700 dreams. There are 8.4 
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million great eons through which the foolish and the astute transmigrate 

before making an end of suffering. And here there is no such thing as this: 

“By this precept or observance or mortification or spiritual life I shall force 

unripened deeds to bear their fruit, or eliminate old deeds by experiencing 

their results little by little,” for that cannot be. Pleasure and pain are 

allotted. Transmigration lasts only for a limited period, so there’s no 

increase or decrease, no getting better or worse. It’s like how, when you 

toss a ball of string, it rolls away unraveling. In the same way, after 

transmigrating the foolish and the astute will make an end of suffering.’ 

And so, when I asked Makkhali Gosāla about the fruits of the ascetic life 

apparent in the present life, he answered with the doctrine of purification 

through transmigration. It was like someone who, when asked about a 

mango, answered with a breadfruit, or when asked about a breadfruit, 

answered with a mango. I thought: ‘How could one such as I presume to 

rebuke an ascetic or brahmin living in my realm?’ So I neither approved 

nor dismissed that statement of Makkhali Gosāla. I was displeased, but did 

not express my displeasure. Neither accepting what he said nor 

contradicting it, I got up from my seat and left. 

One time, sir, I approached Ajita Kesakambala and exchanged greetings 

with him. When the greetings and polite conversation were over, I sat 

down to one side, and asked him the same question. 

He said: ‘Great king, there is no meaning in giving, sacrifice, or offerings. 

There’s no fruit or result of good and bad deeds. There’s no afterlife. 

There’s no obligation to mother and father. No beings are reborn 

spontaneously. And there’s no ascetic or brahmin who is well attained and 

practiced, and who describes the afterlife after realizing it with their own 

insight. This person is made up of the four primary elements. When they 
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die, the earth in their body merges and coalesces with the main mass of 

earth. The water in their body merges and coalesces with the main mass of 

water. The fire in their body merges and coalesces with the main mass of 

fire. The air in their body merges and coalesces with the main mass of air. 

The faculties are transferred to space. Four men with a bier carry away the 

corpse. Their footprints show the way to the cemetery. The bones 

become bleached. Offerings dedicated to the gods end in ashes. Giving is 

a doctrine of morons. When anyone affirms a positive teaching it’s just 

hollow, false nonsense. Both the foolish and the astute are annihilated and 

destroyed when their body breaks up, and don’t exist after death.’ 

And so, when I asked Ajita Kesakambala about the fruits of the ascetic life 

apparent in the present life, he answered with the doctrine of 

annihilationism. It was like someone who, when asked about a mango, 

answered with a breadfruit, or when asked about a breadfruit, answered 

with a mango. I thought: ‘How could one such as I presume to rebuke an 

ascetic or brahmin living in my realm?’ So I neither approved nor dismissed 

that statement of Ajita Kesakambala. I was displeased, but did not express 

my displeasure. Neither accepting what he said nor contradicting it, I got 

up from my seat and left. 

One time, sir, I approached Pakudha Kaccāyana and exchanged greetings 

with him. When the greetings and polite conversation were over, I sat 

down to one side, and asked him the same question. 

He said: ‘Great king, these seven substances are not made, not derived, 

not created, without a creator, barren, steady as a mountain peak, standing 

firm like a pillar. They don’t move or deteriorate or obstruct each other. 

They’re unable to cause pleasure, pain, or neutral feeling to each 

other. What seven? The substances of earth, water, fire, air; pleasure, pain, 
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and the soul is the seventh. These seven substances are not made, not 

derived, not created, without a creator, barren, steady as a mountain peak, 

standing firm like a pillar. They don’t move or deteriorate or obstruct each 

other. They’re unable to cause pleasure, pain, or neutral feeling to each 

other. And here there is no-one who kills or who makes others kill; no-

one who learns or who educates others; no-one who understands or who 

helps others understand. If you chop off someone’s head with a sharp 

sword, you don’t take anyone’s life. The sword simply passes through the 

gap between the seven substances.’ 

And so, when I asked Pakudha Kaccāyana about the fruits of the ascetic life 

apparent in the present life, he answered with something else entirely. It 

was like someone who, when asked about a mango, answered with a 

breadfruit, or when asked about a breadfruit, answered with a mango. I 

thought: ‘How could one such as I presume to rebuke an ascetic or 

brahmin living in my realm?’ So I neither approved nor dismissed that 

statement of Pakudha Kaccāyana. I was displeased, but did not express my 

displeasure. Neither accepting what he said nor contradicting it, I got up 

from my seat and left. 

One time, sir, I approached Nigaṇṭha Nātaputta and exchanged greetings 

with him. When the greetings and polite conversation were over, I sat 

down to one side, and asked him the same question. 

He said: ‘Great king, consider a Jain ascetic who is restrained in the 

fourfold restraint. And how is a Jain ascetic restrained in the fourfold 

restraint? It’s when a Jain ascetic is obstructed by all water, devoted to all 

water, shaking off all water, pervaded by all water. That’s how a Jain 

ascetic is restrained in the fourfold restraint. When a Jain ascetic is 
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restrained in the fourfold restraint, they’re called a knotless one who is self-

realized, self-controlled, and steadfast.’ 

And so, when I asked Nigaṇṭha Nāṭaputta about the fruits of the ascetic life 

apparent in the present life, he answered with the fourfold restraint. It was 

like someone who, when asked about a mango, answered with a breadfruit, 

or when asked about a breadfruit, answered with a mango. I 

thought: ‘How could one such as I presume to rebuke an ascetic or 

brahmin living in my realm?’ So I neither approved nor dismissed that 

statement of Nigaṇṭha Nāṭaputta. I was displeased, but did not express my 

displeasure. Neither accepting what he said nor contradicting it, I got up 

from my seat and left. 

One time, sir, I approached Sañjaya Belaṭṭhiputta and exchanged greetings 

with him. When the greetings and polite conversation were over, I sat 

down to one side, and asked him the same question. 

He said: ‘Suppose you were to ask me whether there is another world. If I 

believed there was, I would say so. But I don’t say it’s like this. I don’t say 

it’s like that. I don’t say it’s otherwise. I don’t say it’s not so. And I don’t 

deny it’s not so. Suppose you were to ask me whether there is no other 

world … whether there both is and is not another world … whether there 

neither is nor is not another world … whether there are beings who are 

reborn spontaneously … whether there are no beings who are reborn 

spontaneously … whether there both are and are not beings who are 

reborn spontaneously … whether there neither are nor are not beings who 

are reborn spontaneously … whether there is fruit and result of good and 

bad deeds … whether there is no fruit and result of good and bad 

deeds … whether there both is and is not fruit and result of good and bad 
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deeds … whether there neither is nor is not fruit and result of good and 

bad deeds … whether a Realized One exists after death … whether a 

Realized One doesn’t exist after death … whether a Realized One both 

exists and doesn’t exist after death … whether a Realized One neither 

exists nor doesn’t exist after death. If I believed there was, I would say 

so. But I don’t say it’s like this. I don’t say it’s like that. I don’t say it’s 

otherwise. I don’t say it’s not so. And I don’t deny it’s not so.’ 

And so, when I asked Sañjaya Belaṭṭhiputta about the fruits of the ascetic 

life apparent in the present life, he answered with evasiveness. It was like 

someone who, when asked about a mango, answered with a breadfruit, or 

when asked about a breadfruit, answered with a mango. I thought: ‘This 

is the most foolish and stupid of all these ascetics and brahmins! How on 

earth can he answer with evasiveness when asked about the fruits of the 

ascetic life apparent in the present life?’ I thought: ‘How could one such 

as I presume to rebuke an ascetic or brahmin living in my realm?’ So I 

neither approved nor dismissed that statement of Sañjaya Belaṭṭhiputta. I 

was displeased, but did not express my displeasure. Neither accepting what 

he said nor contradicting it, I got up from my seat and left. 

And so I ask the Buddha: Sir, there are many different professional 

fields. These include elephant riders, cavalry, charioteers, archers, 

bannermen, adjutants, food servers, warrior-chiefs, princes, chargers, great 

warriors, heroes, leather-clad soldiers, and sons of bondservants. They also 

include bakers, barbers, bathroom attendants, cooks, garland-makers, dyers, 

weavers, basket-makers, potters, accountants, finger-talliers, or those 

following any similar professions. All these live off the fruits of their 

profession which are apparent in the present life. With that they bring 

happiness and joy to themselves, their parents, their children and partners, 
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and their friends and colleagues. And they establish an uplifting religious 

donation for ascetics and brahmins that’s conducive to heaven, ripens in 

happiness, and leads to heaven. Sir, can you point out a fruit of the ascetic 

life that’s likewise apparent in the present life?” 

“I can, great king. Well then, I’ll ask you about this in return, and you can 

answer as you like. What do you think, great king? Suppose you had a 

person who was a bondservant, a worker. They get up before you and go 

to bed after you, and are obliging, behaving nicely and speaking politely, 

and gazing up at your face. They’d think: ‘The outcome and result of 

good deeds is just so incredible, so amazing! For this King Ajātasattu is a 

human being, and so am I. Yet he amuses himself, supplied and provided 

with the five kinds of sensual stimulation as if he were a god. Whereas I’m 

his bondservant, his worker. I get up before him and go to bed after him, 

and am obliging, behaving nicely and speaking politely, and gazing up at 

his face. I should do good deeds. Why don’t I shave off my hair and beard, 

dress in ocher robes, and go forth from the lay life to homelessness?’ 

After some time, that is what they do. Having gone forth they’d live 

restrained in body, speech, and mind, living content with nothing more 

than food and clothes, delighting in seclusion. And suppose your men were 

to report all this to you. Would you say to them: ‘Bring that person to 

me! Let them once more be my bondservant, my worker’?” 

“No, sir. Rather, I would bow to them, rise in their presence, and offer 

them a seat. I’d invite them to accept robes, alms-food, lodgings, and 

medicines and supplies for the sick. And I’d arrange for their lawful guarding 

and protection.” 
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“What do you think, great king? If this is so, is there a fruit of the ascetic 

life apparent in the present life or not?” 

“Clearly, sir, there is.” 

“This is the first fruit of the ascetic life that’s apparent in the present life, 

which I point out to you.” 

 “But sir, can you point out another fruit of the ascetic life that’s likewise 

apparent in the present life?” 

“I can, great king. Well then, I’ll ask you about this in return, and you can 

answer as you like. What do you think, great king? Suppose you had a 

person who was a farmer, a householder, a hard worker, someone who 

builds up their capital. They’d think: ‘The outcome and result of good 

deeds is just so incredible, so amazing! For this King Ajātasattu is a human 

being, and so am I. Yet he amuses himself, supplied and provided with the 

five kinds of sensual stimulation as if he were a god. Whereas I’m a farmer, 

a householder, a hard worker, someone who builds up their capital. I 

should do good deeds. Why don’t I shave off my hair and beard, dress in 

ocher robes, and go forth from the lay life to homelessness?’ 

After some time they give up a large or small fortune, and a large or small 

family circle. They’d shave off hair and beard, dress in ocher robes, and go 

forth from the lay life to homelessness. Having gone forth they’d live 

restrained in body, speech, and mind, living content with nothing more 

than food and clothes, delighting in seclusion. And suppose your men were 

to report all this to you. Would you say to them: ‘Bring that person to 

me! Let them once more be a farmer, a householder, a hard worker, 

someone who builds up their capital’?” 
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“No, sir. Rather, I would bow to them, rise in their presence, and offer 

them a seat. I’d invite them to accept robes, alms-food, lodgings, and 

medicines and supplies for the sick. And I’d arrange for their lawful guarding 

and protection.” 

“What do you think, great king? If this is so, is there a fruit of the ascetic 

life apparent in the present life or not?” 

“Clearly, sir, there is.” 

“This is the second fruit of the ascetic life that’s apparent in the present life, 

which I point out to you.” 

“But sir, can you point out a fruit of the ascetic life that’s apparent in the 

present life which is better and finer than these?” 

“I can, great king. Well then, listen and pay close attention, I will speak.” 

“Yes, sir,” replied the king. 

The Buddha said this: 

“Consider when a Realized One arises in the world, perfected, a fully 

awakened Buddha, accomplished in knowledge and conduct, holy, knower 

of the world, supreme guide for those who wish to train, teacher of gods 

and humans, awakened, blessed. He has realized with his own insight this 

world—with its gods, Māras and Brahmās, this population with its ascetics 

and brahmins, gods and humans—and he makes it known to others. He 

teaches Dhamma that’s good in the beginning, good in the middle, and 

good in the end, meaningful and well-phrased. And he reveals a spiritual 

practice that’s entirely full and pure. 
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A householder hears that teaching, or a householder’s child, or someone 

reborn in some clan. They gain faith in the Realized One, and 

reflect: ‘Living in a house is cramped and dirty, but the life of one gone 

forth is wide open. It’s not easy for someone living at home to lead the 

spiritual life utterly full and pure, like a polished shell. Why don’t I shave 

off my hair and beard, dress in ocher robes, and go forth from the lay life 

to homelessness?’ 

After some time they give up a large or small fortune, and a large or small 

family circle. They shave off hair and beard, dress in ocher robes, and go 

forth from the lay life to homelessness. 

Once they’ve gone forth, they live restrained in the monastic code, 

conducting themselves well and seeking alms in suitable places. Seeing 

danger in the slightest fault, they keep the rules they’ve undertaken. They 

act skillfully by body and speech. They’re purified in livelihood and 

accomplished in ethical conduct. They guard the sense doors, have 

mindfulness and situational awareness, and are content. 

And how, great king, is a mendicant accomplished in ethics? It’s when a 

mendicant gives up killing living creatures, renouncing the rod and the 

sword. They’re scrupulous and kind, living full of compassion for all living 

beings. This pertains to their ethics. 

They give up stealing. They take only what’s given, and expect only what’s 

given. They keep themselves clean by not thieving. This pertains to their 

ethics. 

They give up unchastity. They are celibate, set apart, avoiding the common 

practice of sex. This pertains to their ethics. 
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They give up lying. They speak the truth and stick to the truth. They’re 

honest and trustworthy, and don’t trick the world with their words. This 

pertains to their ethics. 

They give up divisive speech. They don’t repeat in one place what they 

heard in another so as to divide people against each other. Instead, they 

reconcile those who are divided, supporting unity, delighting in harmony, 

loving harmony, speaking words that promote harmony. This pertains to 

their ethics. 

They give up harsh speech. They speak in a way that’s mellow, pleasing to 

the ear, lovely, going to the heart, polite, likable and agreeable to the 

people. This pertains to their ethics. 

They give up talking nonsense. Their words are timely, true, and 

meaningful, in line with the teaching and training. They say things at the 

right time which are valuable, reasonable, succinct, and beneficial. This 

pertains to their ethics. 

They refrain from injuring plants and seeds. They eat in one part of the 

day, abstaining from eating at night and food at the wrong time. They 

avoid dancing, singing, music, and seeing shows. They refrain from 

beautifying and adorning themselves with garlands, fragrance, and 

makeup. They avoid high and luxurious beds. They avoid receiving gold 

and money, raw grains, raw meat, women and girls, male and female 

bondservants, goats and sheep, chickens and pigs, elephants, cows, 

horses, and mares, and fields and land. They refrain from running errands 

and messages; buying and selling; falsifying weights, metals, or 

measures; bribery, fraud, cheating, and duplicity; mutilation, murder, 

abduction, banditry, plunder, and violence. This pertains to their ethics. 
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There are some ascetics and brahmins who, while enjoying food given in 

faith, still engage in injuring plants and seeds. These include plants 

propagated from roots, stems, cuttings, or joints; and those from regular 

seeds as the fifth. They refrain from such injury to plants and seeds. This 

pertains to their ethics. 

There are some ascetics and brahmins who, while enjoying food given in 

faith, still engage in storing up goods for their own use. This includes such 

things as food, drink, clothes, vehicles, bedding, fragrance, and material 

possessions. They refrain from storing up such goods. This pertains to their 

ethics. 

There are some ascetics and brahmins who, while enjoying food given in 

faith, still engage in seeing shows. This includes such things as dancing, 

singing, music, performances, and storytelling; clapping, gongs, and kettle-

drums; art exhibitions and acrobatic displays; battles of elephants, horses, 

buffaloes, bulls, goats, rams, chickens, and quails; staff-fights, boxing, and 

wrestling; combat, roll calls of the armed forces, battle-formations, and 

regimental reviews. They refrain from such shows. This pertains to their 

ethics. 

There are some ascetics and brahmins who, while enjoying food given in 

faith, still engage in gambling that causes negligence. This includes such 

things as checkers, draughts, checkers in the air, hopscotch, spillikins, board-

games, tip-cat, drawing straws, dice, leaf-flutes, toy plows, somersaults, 

pinwheels, toy measures, toy carts, toy bows, guessing words from syllables, 

and guessing another’s thoughts. They refrain from such gambling. This 

pertains to their ethics. 
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There are some ascetics and brahmins who, while enjoying food given in 

faith, still make use of high and luxurious bedding. This includes such things 

as sofas, couches, woolen covers—shag-piled, colorful, white, embroidered 

with flowers, quilted, embroidered with animals, double-or single-

fringed—and silk covers studded with gems, as well as silken sheets, woven 

carpets, rugs for elephants, horses, or chariots, antelope hide rugs, and 

spreads of fine deer hide, with a canopy above and red cushions at both 

ends. They refrain from such bedding. This pertains to their ethics. 

There are some ascetics and brahmins who, while enjoying food given in 

faith, still engage in beautifying and adorning themselves with garlands, 

fragrance, and makeup. This includes such things as applying beauty 

products by anointing, massaging, bathing, and rubbing; mirrors, ointments, 

garlands, fragrances, and makeup; face-powder, foundation, bracelets, 

headbands, fancy walking-sticks or containers, rapiers, parasols, fancy 

sandals, turbans, jewelry, chowries, and long-fringed white robes. They 

refrain from such beautification and adornment. This pertains to their 

ethics. 

There are some ascetics and brahmins who, while enjoying food given in 

faith, still engage in unworthy talk. This includes such topics as talk about 

kings, bandits, and ministers; talk about armies, threats, and wars; talk 

about food, drink, clothes, and beds; talk about garlands and fragrances; 

talk about family, vehicles, villages, towns, cities, and countries; talk about 

women and heroes; street talk and well talk; talk about the departed; 

motley talk; tales of land and sea; and talk about being reborn in this or 

that state of existence. They refrain from such unworthy talk. This pertains 

to their ethics. 
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There are some ascetics and brahmins who, while enjoying food given in 

faith, still engage in arguments. They say such things as: ‘You don’t 

understand this teaching and training. I understand this teaching and 

training. What, you understand this teaching and training? You’re practicing 

wrong. I’m practicing right. I stay on topic, you don’t. You said last what 

you should have said first. You said first what you should have said last. 

What you’ve thought so much about has been disproved. Your doctrine is 

refuted. Go on, save your doctrine! You’re trapped; get yourself out of 

this—if you can!’ They refrain from such argumentative talk. This pertains 

to their ethics. 

There are some ascetics and brahmins who, while enjoying food given in 

faith, still engage in running errands and messages. This includes running 

errands for rulers, ministers, aristocrats, brahmins, householders, or princes 

who say: ‘Go here, go there. Take this, bring that from there.’ They refrain 

from such errands. This pertains to their ethics. 

There are some ascetics and brahmins who, while enjoying food given in 

faith, still engage in deceit, flattery, hinting, and belittling, and using 

material possessions to pursue other material possessions. They refrain from 

such deceit and flattery. This pertains to their ethics. 

There are some ascetics and brahmins who, while enjoying food given in 

faith, still earn a living by unworthy branches of knowledge, by wrong 

livelihood. This includes such fields as limb-reading, omenology, divining 

celestial portents, interpreting dreams, divining bodily marks, divining holes 

in cloth gnawed by mice, fire offerings, ladle offerings, offerings of husks, 

rice powder, rice, ghee, or oil; offerings from the mouth, blood sacrifices, 

palmistry; geomancy for building sites, fields, and cemeteries; exorcisms, 

earth magic, snake charming, poisons; the crafts of the scorpion, the rat, 
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the bird, and the crow; prophesying life span, chanting for protection, and 

animal cries. They refrain from such unworthy branches of knowledge, 

such wrong livelihood. This pertains to their ethics. 

There are some ascetics and brahmins who, while enjoying food given in 

faith, still earn a living by unworthy branches of knowledge, by wrong 

livelihood. This includes reading the marks of gems, cloth, clubs, swords, 

spears, arrows, weapons, women, men, boys, girls, male and female 

bondservants, elephants, horses, buffaloes, bulls, cows, goats, rams, 

chickens, quails, monitor lizards, rabbits, tortoises, or deer. They refrain 

from such unworthy branches of knowledge, such wrong livelihood. This 

pertains to their ethics. 

There are some ascetics and brahmins who, while enjoying food given in 

faith, still earn a living by unworthy branches of knowledge, by wrong 

livelihood. This includes making predictions that the king will march forth 

or march back; or that our king will attack and the enemy king will retreat, 

or vice versa; or that our king will triumph and the enemy king will be 

defeated, or vice versa; and so there will be victory for one and defeat for 

the other. They refrain from such unworthy branches of knowledge, such 

wrong livelihood. This pertains to their ethics. 

There are some ascetics and brahmins who, while enjoying food given in 

faith, still earn a living by unworthy branches of knowledge, by wrong 

livelihood. This includes making predictions that there will be an eclipse of 

the moon, or sun, or stars; that the sun, moon, and stars will be in 

conjunction or in opposition; that there will be a meteor shower, a fiery 

sky, an earthquake, thunder; that there will be a rising, a setting, a 

darkening, a brightening of the moon, sun, and stars. And it also includes 

making predictions about the results of all such phenomena. They refrain 
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from such unworthy branches of knowledge, such wrong livelihood. This 

pertains to their ethics. 

There are some ascetics and brahmins who, while enjoying food given in 

faith, still earn a living by unworthy branches of knowledge, by wrong 

livelihood. This includes predicting whether there will be plenty of rain or 

drought; plenty to eat or famine; an abundant harvest or a bad harvest; 

security or peril; sickness or health. It also includes such occupations as 

computing, accounting, calculating, poetry, and cosmology. They refrain 

from such unworthy branches of knowledge, such wrong livelihood. This 

pertains to their ethics. 

There are some ascetics and brahmins who, while enjoying food given in 

faith, still earn a living by unworthy branches of knowledge, by wrong 

livelihood. This includes making arrangements for giving and taking in 

marriage; for engagement and divorce; and for scattering rice inwards or 

outwards at the wedding ceremony. It also includes casting spells for good 

or bad luck, curses to prevent conception, bind the tongue, or lock the jaws; 

charms for the hands and ears; questioning a mirror, a girl, or a god as an 

oracle; worshiping the sun, worshiping the Great One, breathing fire, and 

invoking Siri, the goddess of luck. They refrain from such unworthy 

branches of knowledge, such wrong livelihood. This pertains to their ethics. 

There are some ascetics and brahmins who, while enjoying food given in 

faith, still earn a living by unworthy branches of knowledge, by wrong 

livelihood. This includes rites for propitiation, for granting wishes, for 

ghosts, for the earth, for rain, for property settlement, and for preparing 

and consecrating house sites, and rites involving rinsing and bathing, and 

oblations. It also includes administering emetics, purgatives, expectorants, 

and phlegmagogues; administering ear-oils, eye restoratives, nasal medicine, 
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ointments, and counter-ointments; surgery with needle and scalpel, treating 

children, prescribing root medicines, and binding on herbs. They refrain 

from such unworthy branches of knowledge, such wrong livelihood. This 

pertains to their ethics. 

A mendicant thus accomplished in ethics sees no danger in any quarter in 

regards to their ethical restraint. It’s like a king who has defeated his 

enemies. He sees no danger from his foes in any quarter. In the same way, 

a mendicant thus accomplished in ethics sees no danger in any quarter in 

regards to their ethical restraint. When they have this entire spectrum of 

noble ethics, they experience a blameless happiness inside 

themselves. That’s how a mendicant is accomplished in ethics. 

And how does a mendicant guard the sense doors? When a noble disciple 

sees a sight with their eyes, they don’t get caught up in the features and 

details. If the faculty of sight were left unrestrained, bad unskillful qualities 

of desire and aversion would become overwhelming. For this reason, they 

practice restraint, protecting the faculty of sight, and achieving its 

restraint. When they hear a sound with their ears … When they smell an 

odor with their nose … When they taste a flavor with their 

tongue … When they feel a touch with their body … When they know a 

thought with their mind, they don’t get caught up in the features and 

details. If the faculty of mind were left unrestrained, bad unskillful qualities 

of desire and aversion would become overwhelming. For this reason, they 

practice restraint, protecting the faculty of mind, and achieving its 

restraint. When they have this noble sense restraint, they experience an 

unsullied bliss inside themselves. That’s how a mendicant guards the sense 

doors. 
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And how does a mendicant have mindfulness and situational 

awareness? It’s when a mendicant acts with situational awareness when 

going out and coming back; when looking ahead and aside; when bending 

and extending the limbs; when bearing the outer robe, bowl and robes; 

when eating, drinking, chewing, and tasting; when urinating and defecating; 

when walking, standing, sitting, sleeping, waking, speaking, and keeping 

silent. That’s how a mendicant has mindfulness and situational awareness. 

And how is a mendicant content? It’s when a mendicant is content with 

robes to look after the body and alms-food to look after the belly. 

Wherever they go, they set out taking only these things. They’re like a bird: 

wherever it flies, wings are its only burden. In the same way, a mendicant 

is content with robes to look after the body and alms-food to look after 

the belly. Wherever they go, they set out taking only these things. That’s 

how a mendicant is content. 

When they have this noble spectrum of ethics, this noble sense restraint, 

this noble mindfulness and situational awareness, and this noble 

contentment, they frequent a secluded lodging—a wilderness, the root of 

a tree, a hill, a ravine, a mountain cave, a charnel ground, a forest, the 

open air, a heap of straw. After the meal, they return from alms-round, sit 

down cross-legged with their body straight, and establish mindfulness right 

there. 

Giving up desire for the world, they meditate with a heart rid of desire, 

cleansing the mind of desire. Giving up ill will and malevolence, they 

meditate with a mind rid of ill will, full of compassion for all living beings, 

cleansing the mind of ill will. Giving up dullness and drowsiness, they 

meditate with a mind rid of dullness and drowsiness, perceiving light, 

mindful and aware, cleansing the mind of dullness and drowsiness. Giving 



 

215 
 

up restlessness and remorse, they meditate without restlessness, their mind 

peaceful inside, cleansing the mind of restlessness and remorse. Giving up 

doubt, they meditate having gone beyond doubt, not undecided about 

skillful qualities, cleansing the mind of doubt. 

Suppose a man who has gotten into debt were to apply himself to 

work, and his efforts proved successful. He would pay off the original 

loan and have enough left over to support his partner. Thinking about 

this, he’d be filled with joy and happiness. 

Suppose there was a person who was sick, suffering, gravely ill. They’d lose 

their appetite and get physically weak. But after some time they’d recover 

from that illness, and regain their appetite and their strength. Thinking 

about this, they’d be filled with joy and happiness. 

Suppose a person was imprisoned in a jail. But after some time they were 

released from jail, safe and sound, with no loss of wealth. Thinking about 

this, they’d be filled with joy and happiness. 

Suppose a person was a bondservant. They belonged to someone else and 

were unable to go where they wish. But after some time they’d be freed 

from servitude and become their own master, an emancipated individual 

able to go where they wish. Thinking about this, they’d be filled with joy 

and happiness. 

Suppose there was a person with wealth and property who was traveling 

along a desert road, which was perilous, with nothing to eat. But after 

some time they crossed over the desert safely, reaching the neighborhood 

of a village, a sanctuary free of peril. Thinking about this, they’d be filled 

with joy and happiness. 
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In the same way, as long as these five hindrances are not given up inside 

themselves, a mendicant regards them thus as a debt, a disease, a prison, 

slavery, and a desert crossing. 

But when these five hindrances are given up inside themselves, a mendicant 

regards this as freedom from debt, good health, release from prison, 

emancipation, and sanctuary. 

Seeing that the hindrances have been given up in them, joy springs up. 

Being joyful, rapture springs up. When the mind is full of rapture, the body 

becomes tranquil. When the body is tranquil, they feel bliss. And when 

blissful, the mind becomes immersed. 

Quite secluded from sensual pleasures, secluded from unskillful qualities, 

they enter and remain in the first absorption, which has the rapture and 

bliss born of seclusion, while placing the mind and keeping it 

connected. They drench, steep, fill, and spread their body with rapture and 

bliss born of seclusion. There’s no part of the body that’s not spread with 

rapture and bliss born of seclusion. 

It’s like when a deft bathroom attendant or their apprentice pours bath 

powder into a bronze dish, sprinkling it little by little with water. They 

knead it until the ball of bath powder is soaked and saturated with moisture, 

spread through inside and out; yet no moisture oozes out. In the same way, 

a mendicant drenches, steeps, fills, and spreads their body with rapture and 

bliss born of seclusion. There’s no part of the body that’s not spread with 

rapture and bliss born of seclusion. This, great king, is a fruit of the ascetic 

life that’s apparent in the present life which is better and finer than the 

former ones. 
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Furthermore, as the placing of the mind and keeping it connected are stilled, 

a mendicant enters and remains in the second absorption, which has the 

rapture and bliss born of immersion, with internal clarity and confidence, 

and unified mind, without applying the mind and keeping it connected. In 

the same way, a mendicant drenches, steeps, fills, and spreads their body 

with rapture and bliss born of immersion. There’s no part of the body that’s 

not spread with rapture and bliss born of immersion. 

It’s like a deep lake fed by spring water. There’s no inlet to the east, west, 

north, or south, and no rainfall to replenish it from time to time. But the 

stream of cool water welling up in the lake drenches, steeps, fills, and 

spreads throughout the lake. There’s no part of the lake that’s not spread 

through with cool water. 

In the same way, a mendicant drenches, steeps, fills, and spreads their body 

with rapture and bliss born of immersion. There’s no part of the body that’s 

not spread with rapture and bliss born of immersion. This too, great king, 

is a fruit of the ascetic life that’s apparent in the present life which is better 

and finer than the former ones. 

Furthermore, with the fading away of rapture, a mendicant enters and 

remains in the third absorption, where they meditate with equanimity, 

mindful and aware, personally experiencing the bliss of which the noble 

ones declare, ‘Equanimous and mindful, one meditates in bliss.’ They 

drench, steep, fill, and spread their body with bliss free of rapture. There’s 

no part of the body that’s not spread with bliss free of rapture. 

It’s like a pool with blue water lilies, or pink or white lotuses. Some of them 

sprout and grow in the water without rising above it, thriving underwater. 

From the tip to the root they’re drenched, steeped, filled, and soaked with 
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cool water. There’s no part of them that’s not soaked with cool water. In 

the same way, a mendicant drenches, steeps, fills, and spreads their body 

with bliss free of rapture. There’s no part of the body that’s not spread with 

bliss free of rapture. This too, great king, is a fruit of the ascetic life that’s 

apparent in the present life which is better and finer than the former ones. 

Furthermore, giving up pleasure and pain, and ending former happiness 

and sadness, a mendicant enters and remains in the fourth absorption, 

without pleasure or pain, with pure equanimity and mindfulness. 

It’s like someone sitting wrapped from head to foot with white cloth. 

There’s no part of the body that’s not spread over with white cloth. In the 

same way, they sit spreading their body through with pure bright mind. 

There’s no part of the body that’s not spread with pure bright mind. This 

too, great king, is a fruit of the ascetic life that’s apparent in the present life 

which is better and finer than the former ones. 

When their mind has become immersed in samādhi like this—purified, 

bright, flawless, rid of corruptions, pliable, workable, steady, and 

imperturbable—they extend it and project it toward knowledge and 

vision. They understand: ‘This body of mine is physical. It’s made up of 

the four primary elements, produced by mother and father, built up from 

rice and porridge, liable to impermanence, to wearing away and erosion, 

to breaking up and destruction. And this consciousness of mine is attached 

to it, tied to it.’ 

Suppose there was a beryl gem that was naturally beautiful, eight-faceted, 

well-worked, transparent, clear, and unclouded, endowed with all good 

qualities. And it was strung with a thread of blue, yellow, red, white, or 

golden brown. And someone with good eyesight were to take it in their 
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hand and check it: ‘This beryl gem is naturally beautiful, eight-faceted, 

well-worked, transparent, clear, and unclouded, endowed with all good 

qualities. And it’s strung with a thread of blue, yellow, red, white, or 

golden brown.’ 

In the same way, when their mind has become immersed in samādhi like 

this—purified, bright, flawless, rid of corruptions, pliable, workable, steady, 

and imperturbable—they extend it and project it toward knowledge and 

vision. This too, great king, is a fruit of the ascetic life that’s apparent in 

the present life which is better and finer than the former ones. 

When their mind has become immersed in samādhi like this—purified, 

bright, flawless, rid of corruptions, pliable, workable, steady, and 

imperturbable—they extend it and project it toward the creation of a mind-

made body. From this body they create another body, physical, mind-

made, complete in all its various parts, not deficient in any faculty. 

Suppose a person was to draw a reed out from its sheath. They’d 

think: ‘This is the reed, this is the sheath. The reed and the sheath are 

different things. The reed has been drawn out from the sheath.’ Or suppose 

a person was to draw a sword out from its scabbard. They’d think: ‘This 

is the sword, this is the scabbard. The sword and the scabbard are different 

things. The sword has been drawn out from the scabbard.’ Or suppose a 

person was to draw a snake out from its slough. They’d think: ‘This is the 

snake, this is the slough. The snake and the slough are different things. The 

snake has been drawn out from the slough.’ 

In the same way, when their mind has become immersed in samādhi like 

this—purified, bright, flawless, rid of corruptions, pliable, workable, steady, 

and imperturbable—they extend it and project it toward the creation of a 
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mind-made body. From this body they create another body, physical, 

mind-made, complete in all its various parts, not deficient in any 

faculty. This too, great king, is a fruit of the ascetic life that’s apparent in 

the present life which is better and finer than the former ones. 

When their mind has become immersed in samādhi like this—purified, 

bright, flawless, rid of corruptions, pliable, workable, steady, and 

imperturbable—they extend it and project it toward psychic power. They 

wield the many kinds of psychic power: multiplying themselves and 

becoming one again; going unimpeded through a wall, a rampart, or a 

mountain as if through space; diving in and out of the earth as if it were 

water; walking on water as if it were earth; flying cross-legged through the 

sky like a bird; touching and stroking with the hand the sun and moon, so 

mighty and powerful; controlling the body as far as the Brahmā realm. 

Suppose an expert potter or their apprentice had some well-prepared clay. 

They could produce any kind of pot that they like. Or suppose a deft ivory-

carver or their apprentice had some well-prepared ivory. They could 

produce any kind of ivory item that they like. Or suppose a deft goldsmith 

or their apprentice had some well-prepared gold. They could produce any 

kind of gold item that they like. 

In the same way, when their mind has become immersed in samādhi like 

this—purified, bright, flawless, rid of corruptions, pliable, workable, steady, 

and imperturbable—they extend it and project it toward psychic 

power. This too, great king, is a fruit of the ascetic life that’s apparent in 

the present life which is better and finer than the former ones. 

When their mind has become immersed in samādhi like this—purified, 

bright, flawless, rid of corruptions, pliable, workable, steady, and 
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imperturbable—they extend it and project it toward clairaudience. With 

clairaudience that is purified and superhuman, they hear both kinds of 

sounds, human and divine, whether near or far. 

Suppose there was a person traveling along the road. They’d hear the sound 

of drums, clay drums, horns, kettledrums, and tom-toms. They’d think: 

‘That’s the sound of drums,’ and ‘that’s the sound of clay-drums,’ and ‘that’s 

the sound of horns, kettledrums, and tom-toms.’ 

In the same way, when their mind has become immersed in samādhi like 

this—purified, bright, flawless, rid of corruptions, pliable, workable, steady, 

and imperturbable—they extend it and project it toward 

clairaudience. With clairaudience that is purified and superhuman, they 

hear both kinds of sounds, human and divine, whether near or far. This 

too, great king, is a fruit of the ascetic life that’s apparent in the present life 

which is better and finer than the former ones. 

When their mind has become immersed in samādhi like this—purified, 

bright, flawless, rid of corruptions, pliable, workable, steady, and 

imperturbable—they extend it and project it toward comprehending the 

minds of others. They understand the minds of other beings and 

individuals, having comprehended them with their own mind. They 

understand mind with greed as ‘mind with greed’, and mind without greed 

as ‘mind without greed’. They understand mind with hate … mind without 

hate … mind with delusion … mind without delusion … constricted 

mind … scattered mind … expansive mind … unexpansive mind … mind 

that is not supreme … mind that is supreme … immersed mind … 

unimmersed mind … freed mind … They understand unfreed mind as 

‘unfreed mind’. 
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Suppose there was a woman or man who was young, youthful, and fond 

of adornments, and they check their own reflection in a clean bright mirror 

or a clear bowl of water. If they had a spot they’d know ‘I have a spot,’ 

and if they had no spots they’d know ‘I have no spots.’ In the same way, 

when their mind has become immersed in samādhi like this—purified, 

bright, flawless, rid of corruptions, pliable, workable, steady, and 

imperturbable—they extend it and project it toward comprehending the 

minds of others. They understand the minds of other beings and 

individuals, having comprehended them with their own mind. This too, 

great king, is a fruit of the ascetic life that’s apparent in the present life 

which is better and finer than the former ones. 

When their mind has become immersed in samādhi like this—purified, 

bright, flawless, rid of corruptions, pliable, workable, steady, and 

imperturbable—they extend it and project it toward recollection of past 

lives. They recollect many kinds of past lives, that is, one, two, three, four, 

five, ten, twenty, thirty, forty, fifty, a hundred, a thousand, a hundred 

thousand rebirths; many eons of the world contracting, many eons of the 

world expanding, many eons of the world contracting and expanding. 

They remember: ‘There, I was named this, my clan was that, I looked like 

this, and that was my food. This was how I felt pleasure and pain, and that 

was how my life ended. When I passed away from that place I was reborn 

somewhere else. There, too, I was named this, my clan was that, I looked 

like this, and that was my food. This was how I felt pleasure and pain, and 

that was how my life ended. When I passed away from that place I was 

reborn here.’ And so they recollect their many kinds of past lives, with 

features and details. 
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Suppose a person was to leave their home village and go to another village. 

From that village they’d go to yet another village. And from that village 

they’d return to their home village. They’d think: ‘I went from my home 

village to another village. There I stood like this, sat like that, spoke like 

this, or kept silent like that. From that village I went to yet another village. 

There too I stood like this, sat like that, spoke like this, or kept silent like 

that. And from that village I returned to my home village.’ 

In the same way, when their mind has become immersed in samādhi like 

this—purified, bright, flawless, rid of corruptions, pliable, workable, steady, 

and imperturbable—they extend it and project it toward recollection of 

past lives. This too, great king, is a fruit of the ascetic life that’s apparent in 

the present life which is better and finer than the former ones. 

When their mind has become immersed in samādhi like this—purified, 

bright, flawless, rid of corruptions, pliable, workable, steady, and 

imperturbable—they extend it and project it toward knowledge of the 

death and rebirth of sentient beings. With clairvoyance that is purified and 

superhuman, they see sentient beings passing away and being reborn—

inferior and superior, beautiful and ugly, in a good place or a bad place. 

They understand how sentient beings are reborn according to their deeds: 

‘These dear beings did bad things by way of body, speech, and mind. They 

spoke ill of the noble ones; they had wrong view; and they acted out of 

that wrong view. When their body breaks up, after death, they’re reborn 

in a place of loss, a bad place, the underworld, hell. These dear beings, 

however, did good things by way of body, speech, and mind. They never 

spoke ill of the noble ones; they had right view; and they acted out of that 

right view. When their body breaks up, after death, they’re reborn in a 

good place, a heavenly realm.’ And so, with clairvoyance that is purified 
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and superhuman, they see sentient beings passing away and being reborn—

inferior and superior, beautiful and ugly, in a good place or a bad place. 

They understand how sentient beings are reborn according to their deeds. 

Suppose there was a stilt longhouse at the central square. A person with 

good eyesight standing there might see people entering and leaving a house, 

walking along the streets and paths, and sitting at the central square. They’d 

think: ‘These are people entering and leaving a house, walking along the 

streets and paths, and sitting at the central square.’ 

In the same way, when their mind has become immersed in samādhi like 

this—purified, bright, flawless, rid of corruptions, pliable, workable, steady, 

and imperturbable—they extend and project it toward knowledge of the 

death and rebirth of sentient beings. This too, great king, is a fruit of the 

ascetic life that’s apparent in the present life which is better and finer than 

the former ones. 

When their mind has become immersed in samādhi like this—purified, 

bright, flawless, rid of corruptions, pliable, workable, steady, and 

imperturbable—they extend it and project it toward knowledge of the 

ending of defilements. They truly understand: ‘This is suffering’ … ‘This is 

the origin of suffering’ … ‘This is the cessation of suffering’ … ‘This is the 

practice that leads to the cessation of suffering’. They truly understand: 

‘These are defilements’ … ‘This is the origin of defilements’ … ‘This is the 

cessation of defilements’ … ‘This is the practice that leads to the cessation 

of defilements’. Knowing and seeing like this, their mind is freed from the 

defilements of sensuality, desire to be reborn, and ignorance. When 

they’re freed, they know they’re freed. They understand: ‘Rebirth is ended, 

the spiritual journey has been completed, what had to be done has been 

done, there is no return to any state of existence.’ 
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Suppose that in a mountain glen there was a lake that was transparent, clear, 

and unclouded. A person with good eyesight standing on the bank would 

see the mussel shells, gravel and pebbles, and schools of fish swimming 

about or staying still. They’d think: ‘This lake is transparent, clear, and 

unclouded. And here are the mussel shells, gravel and pebbles, and schools 

of fish swimming about or staying still.’ 

In the same way, when their mind has become immersed in samādhi like 

this—purified, bright, flawless, rid of corruptions, pliable, workable, steady, 

and imperturbable—they extend it and project it toward knowledge of the 

ending of defilements. This too, great king, is a fruit of the ascetic life that’s 

apparent in the present life which is better and finer than the former 

ones. And, great king, there is no other fruit of the ascetic life apparent in 

the present life which is better and finer than this.” 

When the Buddha had spoken, King Ajātasattu said to him, “Excellent, sir! 

Excellent! As if he were righting the overturned, or revealing the hidden, 

or pointing out the path to the lost, or lighting a lamp in the dark so people 

with good eyes can see what’s there, the Buddha has made the teaching 

clear in many ways. I go for refuge to the Buddha, to the teaching, and to 

the mendicant Saṅgha. From this day forth, may the Buddha remember me 

as a lay follower who has gone for refuge for life. 

I have made a mistake, sir. It was foolish, stupid, and unskillful of me to 

take the life of my father, a just and principled king, for the sake of 

authority. Please, sir, accept my mistake for what it is, so I will restrain 

myself in future.” 

“Indeed, great king, you made a mistake. It was foolish, stupid, and 

unskillful of you to take the life of your father, a just and principled king, 
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for the sake of sovereignty. But since you have recognized your mistake 

for what it is, and have dealt with it properly, I accept it. For it is growth 

in the training of the noble one to recognize a mistake for what it is, deal 

with it properly, and commit to restraint in the future.” 

When the Buddha had spoken, King Ajātasattu said to him, “Well, now, 

sir, I must go. I have many duties, and much to do.” 

“Please, great king, go at your convenience.” 

Then the king, having approved and agreed with what the Buddha said, 

got up from his seat, bowed, and respectfully circled him, keeping him on 

his right, before leaving. 

Soon after the king had left, the Buddha addressed the mendicants, “The 

king is broken, mendicants, he is ruined. If he had not taken the life of his 

father, a just and principled king, the stainless, immaculate vision of the 

Dhamma would have arisen in him in that very seat.” 

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

what the Buddha said.  
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Mahāsakuludāyi-sutta 

Abstract & Source 

Unlike many teachers, the Buddha’s followers treat him with genuine love 

and respect, since they see the sincerity of his teaching and practice. 

 

Source: https://suttacentral.net/mn77/en/sujato 

 

The Longer Discourse with Sakuludāyī 

So I have heard. At one time the Buddha was staying near Rājagaha, in the 

Bamboo Grove, the squirrels’ feeding ground. 

Now at that time several very well-known wanderers were residing in the 

monastery of the wanderers in the peacocks’ feeding ground. They 

included Annabhāra, Varadhara, Sakuludāyī, and other very well-known 

wanderers. 

Then the Buddha robed up in the morning and, taking his bowl and robe, 

entered Rājagaha for alms. Then it occurred to him, “It’s too early to 

wander for alms in Rājagaha. Why don’t I visit the wanderer Sakuludāyī at 

the monastery of the wanderers in the peacocks’ feeding ground?” 

So the Buddha went to the monastery of the wanderers. 

Now at that time, Sakuludāyī was sitting together with a large assembly of 

wanderers making an uproar, a dreadful racket. They engaged in all kinds 
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of unworthy talk, such as talk about kings, bandits, and ministers; talk 

about armies, threats, and wars; talk about food, drink, clothes, and beds; 

talk about garlands and fragrances; talk about family, vehicles, villages, 

towns, cities, and countries; talk about women and heroes; street talk and 

well talk; talk about the departed; motley talk; tales of land and sea; and 

talk about being reborn in this or that state of existence. 

Sakuludāyī saw the Buddha coming off in the distance, and hushed his own 

assembly, “Be quiet, good sirs, don’t make a sound. Here comes the 

ascetic Gotama. The venerable likes quiet and praises quiet. Hopefully if 

he sees that our assembly is quiet he’ll see fit to approach.” Then those 

wanderers fell silent. 

Then the Buddha approached Sakuludāyī, who said to him, “Come, 

Blessed One! Welcome, Blessed One! It’s been a long time since you took 

the opportunity to come here. Please, sir, sit down, this seat is ready.” The 

Buddha sat on the seat spread out, while Sakuludāyī took a low seat and 

sat to one side. 

The Buddha said to him, “Udāyī, what were you sitting talking about just 

now? What conversation was unfinished?” 

“Sir, leave aside what we were sitting talking about just now. It won’t be 

hard for you to hear about that later. 

Sir, a few days ago several ascetics and brahmins who follow various other 

paths were sitting together at the debating hall, and this discussion came up 

among them: ‘The people of Aṅga and Magadha are so fortunate, so very 

fortunate! For there are these ascetics and brahmins who lead an order and 

a community, and teach a community. They’re well-known and famous 
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religious founders, regarded as holy by many people. And they have come 

down for the rainy season residence at Rājagaha. They include Pūraṇa 

Kassapa, Makkhali Gosāla, Ajita Kesakambala, Pakudha 

Kaccāyana, Sañjaya Belaṭṭhiputta, and Nigaṇṭha Nāṭaputta. This ascetic 

Gotama also leads an order and a community, and teaches a community. 

He’s a well-known and famous religious founder, regarded as holy by many 

people. And he too has come down for the rains residence at 

Rājagaha. Which of these ascetics and brahmins is honored, respected, 

revered, and venerated by their disciples? And how do their disciples, after 

honoring and respecting them, remain loyal?’ 

Some of them said: ‘This Pūraṇa Kassapa leads an order and a community, 

and teaches a community. He’s a well-known and famous religious founder, 

regarded as holy by many people. But he’s not honored, respected, 

revered, venerated, and esteemed by his disciples. And his disciples, not 

honoring and respecting him, don’t remain loyal to him. Once it so 

happened that he was teaching an assembly of many hundreds. Then one 

of his disciples made a noise, “My good sirs, don’t ask Pūraṇa Kassapa 

about that. He doesn’t know that. I know it. Ask me about it, and I’ll 

answer you.” It happened that Pūraṇa Kassapa didn’t get his way, though 

he called out with raised arms, “Be quiet, good sirs, don’t make a 

sound. They’re not asking you, they’re asking me! I’ll answer 

you!” Indeed, many of his disciples have left him after refuting his 

doctrine: “You don’t understand this teaching and training. I understand 

this teaching and training. What, you understand this teaching and training? 

You’re practicing wrong. I’m practicing right. I stay on topic, you don’t. 

You said last what you should have said first. You said first what you should 

have said last. What you’ve thought so much about has been disproved. 
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Your doctrine is refuted. Go on, save your doctrine! You’re trapped; get 

yourself out of this—if you can!” That’s how Pūraṇa Kassapa is not 

honored, respected, revered, venerated, and esteemed by his disciples. On 

the contrary, his disciples, not honoring and respecting him, don’t remain 

loyal to him. Rather, he’s reviled, and rightly so.’ 

Others said: 'This Makkhali Gosāla … Ajita Kesakambala … Pakudha 

Kaccāyana … Sañjaya Belaṭṭhiputta … Nigaṇṭha Nāṭaputta leads an order 

and a community, and teaches a community. He’s a well-known and 

famous religious founder, regarded as holy by many people. But he’s not 

honored, respected, revered, and venerated by his disciples. And his 

disciples, not honoring and respecting him, don’t remain loyal to 

him. Once it so happened that he was teaching an assembly of many 

hundreds. Then one of his disciples made a noise, “My good sirs, don’t 

ask Nigaṇṭha Nātaputta about that. He doesn’t know that. I know it. Ask 

me about it, and I’ll answer you.” It happened that Nigaṇṭha Nātaputta 

didn’t get his way, though he called out with raised arms, “Be quiet, good 

sirs, don’t make a sound. They’re not asking you, they’re asking me! I’ll 

answer you!” Indeed, many of his disciples have left him after refuting his 

doctrine: “You don’t understand this teaching and training. I understand 

this teaching and training. What, you understand this teaching and training? 

You’re practicing wrong. I’m practicing right. I stay on topic, you don’t. 

You said last what you should have said first. You said first what you should 

have said last. What you’ve thought so much about has been disproved. 

Your doctrine is refuted. Go on, save your doctrine! You’re trapped; get 

yourself out of this—if you can!” That’s how Nigaṇṭha Nātaputta is not 

honored, respected, revered, and venerated by his disciples. On the 
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contrary, his disciples, not honoring and respecting him, don’t remain loyal 

to him. Rather, he’s reviled, and rightly so.’ 

Others said: ‘This ascetic Gotama leads an order and a community, and 

teaches a community. He’s a well-known and famous religious founder, 

regarded as holy by many people. He’s honored, respected, revered, and 

venerated by his disciples. And his disciples, honoring and respecting him, 

remain loyal to him. Once it so happened that he was teaching an assembly 

of many hundreds. Then one of his disciples cleared their throat. And one 

of their spiritual companions nudged them with their knee, to 

indicate, “Hush, venerable, don’t make sound! Our teacher, the Blessed 

One, is teaching!” While the ascetic Gotama is teaching an assembly of 

many hundreds, there is no sound of his disciples coughing or clearing their 

throats. That large crowd is poised on the edge of their seats, 

thinking, “Whatever the Buddha teaches, we shall listen to it.” It’s like 

when there’s a person at the crossroads pressing out pure manuka 

honey, and a large crowd is poised on the edge of their seats. In the same 

way, while the ascetic Gotama is teaching an assembly of many hundreds, 

there is no sound of his disciples coughing or clearing their throats. That 

large crowd is poised on the edge of their seats, thinking, “Whatever the 

Buddha teaches, we shall listen to it.” Even when a disciple of the ascetic 

Gotama rejects the training and returns to a lesser life, having been overly 

attached to their spiritual companions, they speak only praise of the teacher, 

the teaching, and the Saṅgha. They blame only themselves, not others: “We 

were unlucky, we had little merit. For even after going forth in such a well 

explained teaching and training we weren’t able to practice for life the 

perfectly full and pure spiritual life.” They become monastery workers or 

lay followers, and they proceed having undertaken the five 
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precepts. That’s how the ascetic Gotama is honored, respected, revered, 

and venerated by his disciples. And that’s how his disciples, honoring and 

respecting him, remain loyal to him.’” 

“But Udāyī, how many qualities do you see in me, because of which my 

disciples honor, respect, revere, and venerate me; and after honoring and 

respecting me, they remain loyal to me?” 

“Sir, I see five such qualities in the Buddha. What five? 

The Buddha eats little and praises eating little. This is the first such quality 

I see in the Buddha. 

Furthermore, the Buddha is content with any kind of robe, and praises such 

contentment. This is the second such quality I see in the Buddha. 

Furthermore, the Buddha is content with any kind of almsfood, and praises 

such contentment. This is the third such quality I see in the Buddha. 

Furthermore, the Buddha is content with any kind of lodging, and praises 

such contentment. This is the fourth such quality I see in the Buddha. 

Furthermore, the Buddha is secluded, and praises seclusion. This is the fifth 

such quality I see in the Buddha. 

These are the five qualities I see in the Buddha, because of which his disciples 

honor, respect, revere, and venerate him; and after honoring and 

respecting him, they remain loyal to him.” 

“Suppose, Udāyī, my disciples were loyal to me because I eat little. Well, 

there are disciples of mine who eat a cupful of food, or half a cupful; they 

eat a wood apple, or half a wood apple. But sometimes I even eat this 

bowl full to the brim, or even more. So if it were the case that my disciples 
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are loyal to me because I eat little, then those disciples who eat even less 

would not be loyal to me. 

Suppose my disciples were loyal to me because I’m content with any kind 

of robe. Well, there are disciples of mine who have rag robes, wearing 

shabby robes. They gather scraps from charnel grounds, rubbish dumps, and 

shops, make them into a patchwork robe and wear it. But sometimes I 

wear robes offered by householders that are strong, yet next to which 

bottle-gourd down is coarse. So if it were the case that my disciples are 

loyal to me because I’m content with any kind of robe, then those disciples 

who wear rag robes would not be loyal to me. 

Suppose my disciples were loyal to me because I’m content with any kind 

of alms-food. Well, there are disciples of mine who eat only alms-food, 

wander indiscriminately for alms-food, happy to eat whatever they glean. 

When they’ve entered an inhabited area, they don’t consent when invited 

to sit down. But sometimes I even eat by invitation boiled fine rice with 

the dark grains picked out, served with many soups and sauces. So if it 

were the case that my disciples are loyal to me because I’m content with 

any kind of alms-food, then those disciples who eat only alms-food would 

not be loyal to me. 

Suppose my disciples were loyal to me because I’m content with any kind 

of lodging. Well, there are disciples of mine who stay at the root of a tree, 

in the open air. For eight months they don’t go under a roof. But 

sometimes I even stay in bungalows, plastered inside and out, draft-free, 

with latches fastened and windows shuttered. So if it were the case that 

my disciples are loyal to me because I’m content with any kind of lodging, 

then those disciples who stay at the root of a tree would not be loyal to 

me. 



 

234 
 

Suppose my disciples were loyal to me because I’m secluded and I praise 

seclusion. Well, there are disciples of mine who live in the wilderness, in 

remote lodgings. Having ventured deep into remote lodgings in the 

wilderness and the forest, they live there, coming down to the midst of the 

Saṅgha each fortnight for the recitation of the monastic code. But 

sometimes I live crowded by monks, nuns, laymen, and laywomen; by 

rulers and their ministers, and teachers of other paths and their disciples. So 

if it were the case that my disciples are loyal to me because I’m secluded 

and praise seclusion, then those disciples who live in the wilderness would 

not be loyal to me. 

So, Udāyī, it’s not because of these five qualities that my disciples honor, 

respect, revere, and venerate me; and after honoring and respecting me, 

they remain loyal to me. 

There are five other qualities because of which my disciples honor, respect, 

revere, and venerate me; and after honoring and respecting me, they 

remain loyal to me. What five? 

Firstly, my disciples esteem me for the higher ethics: ‘The ascetic Gotama 

is ethical. He possesses the entire spectrum of ethical conduct to the highest 

degree.’ Since this is so, this is the first quality because of which my 

disciples are loyal to me. 

Furthermore, my disciples esteem me for my excellent knowledge and 

vision: ‘The ascetic Gotama only claims to know when he does in fact 

know. He only claims to see when he really does see. He teaches based 

on direct knowledge, not without direct knowledge. He teaches based on 

reason, not without reason. He teaches with a demonstrable basis, not 
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without it.’ Since this is so, this is the second quality because of which my 

disciples are loyal to me. 

Furthermore, my disciples esteem me for my higher wisdom: ‘The ascetic 

Gotama is wise. He possesses the entire spectrum of wisdom to the highest 

degree. It’s not possible that he would fail to foresee grounds for future 

criticism, or to legitimately and completely refute the doctrines of others 

that come up.’ What do you think, Udāyī? Would my disciples, knowing 

and seeing this, break in and interrupt me?” 

“No, sir.” 

“That’s because I don’t expect to be instructed by my disciples. Invariably, 

my disciples expect instruction from me. 

Since this is so, this is the third quality because of which my disciples are 

loyal to me. 

Furthermore, my disciples come to me and ask how the noble truth of 

suffering applies to the suffering in which they are swamped and mired. 

And I provide them with a satisfying answer to their question. They ask 

how the noble truths of the origin of suffering, the cessation of 

suffering, and the practice that leads to the cessation of suffering apply to 

the suffering that has overwhelmed them and brought them low. And I 

provide them with satisfying answers to their questions. Since this is 

so, this is the fourth quality because of which my disciples are loyal to me. 

Furthermore, I have explained to my disciples a practice that they use to 

develop the four kinds of mindfulness meditation. It’s when a mendicant 

meditates by observing an aspect of the body—keen, aware, and mindful, 

rid of desire and aversion for the world. They meditate observing an aspect 
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of feelings … mind … principles—keen, aware, and mindful, rid of desire 

and aversion for the world. And many of my disciples meditate on that 

having attained perfection and consummation of insight. 

Furthermore, I have explained to my disciples a practice that they use to 

develop the four right efforts. It’s when a mendicant generates enthusiasm, 

tries, makes an effort, exerts the mind, and strives so that bad, unskillful 

qualities don’t arise. They generate enthusiasm, try, make an effort, exert 

the mind, and strive so that bad, unskillful qualities that have arisen are 

given up. They generate enthusiasm, try, make an effort, exert the mind, 

and strive so that skillful qualities arise. They generate enthusiasm, try, 

make an effort, exert the mind, and strive so that skillful qualities that have 

arisen remain, are not lost, but increase, mature, and are fulfilled by 

development. And many of my disciples meditate on that having attained 

perfection and consummation of insight. 

Furthermore, I have explained to my disciples a practice that they use to 

develop the four bases of psychic power. It’s when a mendicant develops 

the basis of psychic power that has immersion due to enthusiasm, and active 

effort. They develop the basis of psychic power that has immersion due to 

energy, and active effort. They develop the basis of psychic power that has 

immersion due to mental development, and active effort. They develop 

the basis of psychic power that has immersion due to inquiry, and active 

effort. And many of my disciples meditate on that having attained 

perfection and consummation of insight. 

Furthermore, I have explained to my disciples a practice that they use to 

develop the five faculties. It’s when a mendicant develops the faculties of 

faith, energy, mindfulness, immersion, and wisdom, which lead to peace 
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and awakening. And many of my disciples meditate on that having 

attained perfection and consummation of insight. 

Furthermore, I have explained to my disciples a practice that they use to 

develop the five powers. It’s when a mendicant develops the powers of 

faith, energy, mindfulness, immersion, and wisdom, which lead to peace 

and awakening. And many of my disciples meditate on that having 

attained perfection and consummation of insight. 

Furthermore, I have explained to my disciples a practice that they use to 

develop the seven awakening factors. It’s when a mendicant develops the 

awakening factors of mindfulness, investigation of principles, energy, 

rapture, tranquility, immersion, and equanimity, which rely on seclusion, 

fading away, and cessation, and ripen as letting go. And many of my 

disciples meditate on that having attained perfection and consummation of 

insight. 

Furthermore, I have explained to my disciples a practice that they use to 

develop the noble eightfold path. It’s when a mendicant develops right 

view, right thought, right speech, right action, right livelihood, right effort, 

right mindfulness, and right immersion. And many of my disciples meditate 

on that having attained perfection and consummation of insight. 

Furthermore, I have explained to my disciples a practice that they use to 

develop the eight liberations. 

Having physical form, they see visions. This is the first liberation. 

Not perceiving form internally, they see visions externally. This is the 

second liberation. 

They’re focused only on beauty. This is the third liberation. 
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Going totally beyond perceptions of form, with the ending of perceptions 

of impingement, not focusing on perceptions of diversity, aware that ‘space 

is infinite’, they enter and remain in the dimension of infinite space. This is 

the fourth liberation. 

Going totally beyond the dimension of infinite space, aware that 

‘consciousness is infinite’, they enter and remain in the dimension of infinite 

consciousness. This is the fifth liberation. 

Going totally beyond the dimension of infinite consciousness, aware that 

‘there is nothing at all’, they enter and remain in the dimension of 

nothingness. This is the sixth liberation. 

Going totally beyond the dimension of nothingness, they enter and remain 

in the dimension of neither perception nor non-perception. This is the 

seventh liberation. 

Going totally beyond the dimension of neither perception nor non-

perception, they enter and remain in the cessation of perception and 

feeling. This is the eighth liberation. 

And many of my disciples meditate on that having attained perfection and 

consummation of insight. 

Furthermore, I have explained to my disciples a practice that they use to 

develop the eight dimensions of mastery. 

Perceiving form internally, someone sees visions externally, limited, both 

pretty and ugly. Mastering them, they perceive: ‘I know and see.’ This is 

the first dimension of mastery. 
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Perceiving form internally, someone sees visions externally, limitless, both 

pretty and ugly. Mastering them, they perceive: ‘I know and see.’ This is 

the second dimension of mastery. 

Not perceiving form internally, someone sees visions externally, limited, 

both pretty and ugly. Mastering them, they perceive: ‘I know and 

see.’ This is the third dimension of mastery. 

Not perceiving form internally, someone sees visions externally, limitless, 

both pretty and ugly. Mastering them, they perceive: ‘I know and 

see.’ This is the fourth dimension of mastery. 

Not perceiving form internally, someone sees visions externally, blue, with 

blue color, blue hue, and blue tint. They’re like a flax flower that’s blue, 

with blue color, blue hue, and blue tint. Or a cloth from Bāraṇasī that’s 

smoothed on both sides, blue, with blue color, blue hue, and blue tint. In 

the same way, not perceiving form internally, someone sees visions 

externally, blue, with blue color, blue hue, and blue tint. Mastering them, 

they perceive: ‘I know and see.’ This is the fifth dimension of mastery. 

Not perceiving form internally, someone sees visions externally that are 

yellow, with yellow color, yellow hue, and yellow tint. They’re like a 

champak flower that’s yellow, with yellow color, yellow hue, and yellow 

tint. Or a cloth from Bāraṇasī that’s smoothed on both sides, yellow, with 

yellow color, yellow hue, and yellow tint. In the same way, not perceiving 

form internally, someone sees visions externally that are yellow, with 

yellow color, yellow hue, and yellow tint. Mastering them, they perceive: 

‘I know and see.’ This is the sixth dimension of mastery. 

Not perceiving form internally, someone sees visions externally that are red, 

with red color, red hue, and red tint. They’re like a scarlet mallow flower 
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that’s red, with red color, red hue, and red tint. Or a cloth from Bāraṇasī 

that’s smoothed on both sides, red, with red color, red hue, and red tint. In 

the same way, not perceiving form internally, someone sees visions 

externally that are red, with red color, red hue, and red tint. Mastering 

them, they perceive: ‘I know and see.’ This is the seventh dimension of 

mastery. 

Not perceiving form internally, someone sees visions externally that are 

white, with white color, white hue, and white tint. They’re like the 

morning star that’s white, with white color, white hue, and white tint. Or 

a cloth from Bāraṇasī that’s smoothed on both sides, white, with white 

color, white hue, and white tint. In the same way, not perceiving form 

internally, someone sees visions externally that are white, with white color, 

white hue, and white tint. Mastering them, they perceive: ‘I know and 

see.’ This is the eighth dimension of mastery. 

And many of my disciples meditate on that having attained perfection and 

consummation of insight. 

Furthermore, I have explained to my disciples a practice that they use to 

develop the ten universal dimensions of meditation. 

Someone perceives the meditation on universal earth above, below, across, 

non-dual and limitless. 

They perceive the meditation on universal water … the meditation on 

universal fire … the meditation on universal air … the meditation on 

universal blue … the meditation on universal yellow … the meditation on 

universal red … the meditation on universal white … the meditation on 

universal space … the meditation on universal consciousness above, below, 

across, non-dual and limitless. 
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And many of my disciples meditate on that having attained perfection and 

consummation of insight. 

Furthermore, I have explained to my disciples a practice that they use to 

develop the four absorptions. 

It’s when a mendicant, quite secluded from sensual pleasures, secluded from 

unskillful qualities, enters and remains in the first absorption, which has the 

rapture and bliss born of seclusion, while placing the mind and keeping it 

connected. They drench, steep, fill, and spread their body with rapture and 

bliss born of seclusion. There’s no part of the body that’s not spread with 

rapture and bliss born of seclusion. It’s like when a deft bathroom 

attendant or their apprentice pours bath powder into a bronze dish, 

sprinkling it little by little with water. They knead it until the ball of bath 

powder is soaked and saturated with moisture, spread through inside and 

out; yet no moisture oozes out. In the same way, a mendicant drenches, 

steeps, fills, and spreads their body with rapture and bliss born of seclusion. 

There’s no part of the body that’s not spread with rapture and bliss born 

of seclusion. 

Furthermore, as the placing of the mind and keeping it connected are stilled, 

a mendicant enters and remains in the second absorption. It has the rapture 

and bliss born of immersion, with internal clarity and confidence, and 

unified mind, without placing the mind and keeping it connected. They 

drench, steep, fill, and spread their body with rapture and bliss born of 

immersion. There’s no part of the body that’s not spread with rapture and 

bliss born of immersion. It’s like a deep lake fed by spring water. There’s 

no inlet to the east, west, north, or south, and no rainfall to replenish it 

from time to time. But the stream of cool water welling up in the lake 

drenches, steeps, fills, and spreads throughout the lake. There’s no part of 
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the lake that’s not spread through with cool water. In the same way, a 

mendicant drenches, steeps, fills, and spreads their body with rapture and 

bliss born of immersion. There’s no part of the body that’s not spread with 

rapture and bliss born of immersion. 

Furthermore, with the fading away of rapture, a mendicant enters and 

remains in the third absorption. They meditate with equanimity, mindful 

and aware, personally experiencing the bliss of which the noble ones 

declare, ‘Equanimous and mindful, one meditates in bliss.’ They drench, 

steep, fill, and spread their body with bliss free of rapture. There’s no part 

of the body that’s not spread with bliss free of rapture. It’s like a pool with 

blue water lilies, or pink or white lotuses. Some of them sprout and grow 

in the water without rising above it, thriving underwater. From the tip to 

the root they’re drenched, steeped, filled, and soaked with cool water. 

There’s no part of them that’s not soaked with cool water. In the same 

way, a mendicant drenches, steeps, fills, and spreads their body with bliss 

free of rapture. There’s no part of the body that’s not spread with bliss free 

of rapture. 

Furthermore, giving up pleasure and pain, and ending former happiness 

and sadness, a mendicant enters and remains in the fourth absorption. It is 

without pleasure or pain, with pure equanimity and mindfulness. They sit 

spreading their body through with pure bright mind. There’s no part of the 

body that’s not spread with pure bright mind. It’s like someone sitting 

wrapped from head to foot with white cloth. There’s no part of the body 

that’s not spread over with white cloth. In the same way, they sit spreading 

their body through with pure bright mind. There’s no part of the body 

that’s not spread with pure bright mind. And many of my disciples 

meditate on that having attained perfection and consummation of insight. 



 

243 
 

Furthermore, I have explained to my disciples a practice that they use to 

understand this: ‘This body of mine is physical. It’s made up of the four 

primary elements, produced by mother and father, built up from rice and 

porridge, liable to impermanence, to wearing away and erosion, to 

breaking up and destruction. And this consciousness of mine is attached to 

it, tied to it.’ Suppose there was a beryl gem that was naturally beautiful, 

eight-faceted, well-worked, transparent and clear, endowed with all good 

qualities. And it was strung with a thread of blue, yellow, red, white, or 

golden brown. And someone with good eyesight were to take it in their 

hand and check it: ‘This beryl gem is naturally beautiful, eight-faceted, 

well-worked, transparent and clear, endowed with all good qualities. And 

it’s strung with a thread of blue, yellow, red, white, or golden brown.’ 

In the same way, I have explained to my disciples a practice that they use 

to understand this: ‘This body of mine is physical. It’s made up of the four 

primary elements, produced by mother and father, built up from rice and 

porridge, liable to impermanence, to wearing away and erosion, to 

breaking up and destruction. And this consciousness of mine is attached to 

it, tied to it.’ 

And many of my disciples meditate on that having attained perfection and 

consummation of insight. 

Furthermore, I have explained to my disciples a practice that they use to 

create from this body another body, consisting of form, mind-made, 

complete in all its various parts, not deficient in any faculty. Suppose a 

person was to draw a reed out from its sheath. They’d think: ‘This is the 

reed, this is the sheath. The reed and the sheath are different things. The 

reed has been drawn out from the sheath.’ Or suppose a person was to 

draw a sword out from its scabbard. They’d think: ‘This is the sword, this 
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is the scabbard. The sword and the scabbard are different things. The sword 

has been drawn out from the scabbard.’ Or suppose a person was to draw 

a snake out from its slough. They’d think: ‘This is the snake, this is the 

slough. The snake and the slough are different things. The snake has been 

drawn out from the slough.’ In the same way, I have explained to my 

disciples a practice that they use to create from this body another body, 

consisting of form, mind-made, complete in all its various parts, not 

deficient in any faculty. 

And many of my disciples meditate on that having attained perfection and 

consummation of insight. 

Furthermore, I have explained to my disciples a practice that they use to 

wield the many kinds of psychic power: multiplying themselves and 

becoming one again; appearing and disappearing; going unimpeded 

through a wall, a rampart, or a mountain as if through space; diving in and 

out of the earth as if it were water; walking on water as if it were earth; 

flying cross-legged through the sky like a bird; touching and stroking with 

the hand the sun and moon, so mighty and powerful. They control the 

body as far as the Brahmā realm. Suppose a deft potter or their apprentice 

had some well-prepared clay. They could produce any kind of pot that they 

like. Or suppose a deft ivory-carver or their apprentice had some well-

prepared ivory. They could produce any kind of ivory item that they 

like. Or suppose a deft goldsmith or their apprentice had some well-

prepared gold. They could produce any kind of gold item that they like. In 

the same way, I have explained to my disciples a practice that they use to 

wield the many kinds of psychic power … 

And many of my disciples meditate on that having attained perfection and 

consummation of insight. 
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Furthermore, I have explained to my disciples a practice that they use so 

that, with clairaudience that is purified and superhuman, they hear both 

kinds of sounds, human and divine, whether near or far. Suppose there 

was a powerful horn blower. They’d easily make themselves heard in the 

four directions. In the same way, I have explained to my disciples a practice 

that they use so that, with clairaudience that is purified and superhuman, 

they hear both kinds of sounds, human and divine, whether near or far. 

And many of my disciples meditate on that having attained perfection and 

consummation of insight. 

Furthermore, I have explained to my disciples a practice that they use to 

understand the minds of other beings and individuals, having 

comprehended them with their own mind. They understand mind with 

greed as ‘mind with greed’, and mind without greed as ‘mind without 

greed’; mind with hate as ‘mind with hate’, and mind without hate as ‘mind 

without hate’; mind with delusion as ‘mind with delusion’, and mind 

without delusion as ‘mind without delusion’; constricted mind as 

‘constricted mind’, and scattered mind as ‘scattered mind’; expansive mind 

as ‘expansive mind’, and unexpansive mind as ‘unexpansive mind’; mind 

that is not supreme as ‘mind that is not supreme’, and mind that is supreme 

as ‘mind that is supreme’; mind immersed in samādhi as ‘mind immersed in 

samādhi’, and mind not immersed in samādhi as ‘mind not immersed in 

samādhi’; freed mind as ‘freed mind’, and unfreed mind as ‘unfreed 

mind’. Suppose there was a woman or man who was young, youthful, and 

fond of adornments, and they check their own reflection in a clean bright 

mirror or a clear bowl of water. If they had a spot they’d know ‘I have a 

spot’, and if they had no spots they’d know ‘I have no spots’. In the same 

way, I have explained to my disciples a practice that they use to understand 
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the minds of other beings and individuals, having comprehended them with 

their own mind … 

And many of my disciples meditate on that having attained perfection and 

consummation of insight. 

Furthermore, I have explained to my disciples a practice that they use to 

recollect the many kinds of past lives. That is: one, two, three, four, five, 

ten, twenty, thirty, forty, fifty, a hundred, a thousand, a hundred thousand 

rebirths; many eons of the world contracting, many eons of the world 

expanding, many eons of the world contracting and expanding. ‘There, I 

was named this, my clan was that, I looked like this, and that was my food. 

This was how I felt pleasure and pain, and that was how my life ended. 

When I passed away from that place I was reborn somewhere else. There, 

too, I was named this, my clan was that, I looked like this, and that was my 

food. This was how I felt pleasure and pain, and that was how my life 

ended. When I passed away from that place I was reborn here.’ And so 

they recollect their many kinds of past lives, with features and 

details. Suppose a person was to leave their home village and go to 

another village. From that village they’d go to yet another village. And 

from that village they’d return to their home village. They’d think: ‘I went 

from my home village to another village. There I stood like this, sat like 

that, spoke like this, or kept silent like that. From that village I went to yet 

another village. There too I stood like this, sat like that, spoke like this, or 

kept silent like that. And from that village I returned to my home 

village.’ In the same way, I have explained to my disciples a practice that 

they use to recollect the many kinds of past lives. 

And many of my disciples meditate on that having attained perfection and 

consummation of insight. 
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Furthermore, I have explained to my disciples a practice that they use so 

that, with clairvoyance that is purified and superhuman, they see sentient 

beings passing away and being reborn—inferior and superior, beautiful and 

ugly, in a good place or a bad place. They understand how sentient beings 

are reborn according to their deeds: ‘These dear beings did bad things by 

way of body, speech, and mind. They spoke ill of the noble ones; they had 

wrong view; and they chose to act out of that wrong view. When their 

body breaks up, after death, they’re reborn in a place of loss, a bad place, 

the underworld, hell. These dear beings, however, did good things by way 

of body, speech, and mind. They never spoke ill of the noble ones; they 

had right view; and they chose to act out of that right view. When their 

body breaks up, after death, they’re reborn in a good place, a heavenly 

realm.’ And so, with clairvoyance that is purified and superhuman, they see 

sentient beings passing away and being reborn—inferior and superior, 

beautiful and ugly, in a good place or a bad place. They understand how 

sentient beings are reborn according to their deeds. Suppose there were 

two houses with doors. A person with good eyesight standing in between 

them would see people entering and leaving a house and wandering to and 

fro. In the same way, I have explained to my disciples a practice that they 

use so that, with clairvoyance that is purified and superhuman, they see 

sentient beings passing away and being reborn … 

And many of my disciples meditate on that having attained perfection and 

consummation of insight. 

Furthermore, I have explained to my disciples a practice that they use to 

realize the undefiled freedom of heart and freedom by wisdom in this very 

life. And they live having realized it with their own insight due to the ending 

of defilements. Suppose there was a lake that was transparent, clear, and 
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unclouded. A person with good eyesight standing on the bank would see 

the mussel shells, gravel and pebbles, and schools of fish swimming about 

or staying still. They’d think: ‘This lake is transparent, clear, and unclouded. 

And here are the mussel shells, gravel and pebbles, and schools of fish 

swimming about or staying still.’ 

In the same way, I have explained to my disciples a practice that they use 

to realize the undefiled freedom of heart and freedom by wisdom in this 

very life. And they live having realized it with their own insight due to the 

ending of defilements. 

And many of my disciples meditate on that having attained perfection and 

consummation of insight. 

This is the fifth quality because of which my disciples are loyal to me. 

These are the five qualities because of which my disciples honor, respect, 

revere, and venerate me; and after honoring and respecting me, they 

remain loyal to me.” 

That is what the Buddha said. Satisfied, the wanderer Sakuludāyī was 

happy with what the Buddha said.  



 

249 
 

Subha-sutta 

Abstract & Source 

Shortly after the Buddha’s death, Venerable Ānanda is invited to explain 

the core teachings. 

Source: https://suttacentral.net/dn10/en/sujato 

 

With Subha 

So I have heard. At one time Venerable Ānanda was staying near Sāvatthī 

in Jeta’s Grove, Anāthapiṇḍika’s monastery. It was not long after the 

Buddha had become fully extinguished. 

Now at that time the brahmin student Subha, Todeyya’s son, was residing 

in Sāvatthī on some business. Then he addressed a certain student, “Here, 

student, go to the ascetic Ānanda and in my name bow with your head to 

his feet. Ask him if he is healthy and well, nimble, strong, and living 

comfortably. And then say: ‘Sir, please visit the student Subha, Todeyya’s 

son, at his home out of compassion.’” 

“Yes, sir,” replied the student, and did as he was asked. 

When he had spoken, Venerable Ānanda said to him, “It’s not the right 

time, student. I’ve drunk sufficient refreshments for today. But hopefully 

tomorrow I’ll get a chance to visit him.” 

https://suttacentral.net/dn10/en/sujato


 

250 
 

“Yes, sir,” replied the student. He went back to Subha, and told him what 

had happened, adding, “This much, sir, I managed to do. At least Master 

Ānanda will take the opportunity to visit tomorrow.” 

Then when the night had passed, Ānanda robed up in the morning and, 

taking his bowl and robe, went with Venerable Cetaka as his second monk 

to Subha’s home, where he sat on the seat spread out. Then Subha went up 

to Ānanda, and exchanged greetings with him. When the greetings and 

polite conversation were over, he sat down to one side and said to Ānanda: 

“Master Ānanda, you were Master Gotama’s attendant. You were close to 

him, living in his presence. You ought to know what things Master Gotama 

praised, and in which he encouraged, settled, and grounded all these 

people. What were those things?” 

“Student, the Buddha praised three sets of things, and that’s what he 

encouraged, settled, and grounded all these people in. What three? The 

entire spectrum of noble ethics, immersion, and wisdom. These are the 

three sets of things that the Buddha praised.” 

“But what was that noble spectrum of ethics that the Buddha praised?” 

“Student, it’s when a Realized One arises in the world, perfected, a fully 

awakened Buddha, accomplished in knowledge and conduct, holy, knower 

of the world, supreme guide for those who wish to train, teacher of gods 

and humans, awakened, blessed. He has realized with his own insight this 

world—with its gods, Māras and Brahmās, this population with its ascetics 

and brahmins, gods and humans—and he makes it known to others. He 

teaches Dhamma that’s good in the beginning, good in the middle, and 

good in the end, meaningful and well-phrased. And he reveals a spiritual 
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practice that’s entirely full and pure. A householder hears that teaching, or 

a householder’s child, or someone reborn in some clan. They gain faith in 

the Realized One, and reflect: ‘Living in a house is cramped and dirty, but 

the life of one gone forth is wide open. It’s not easy for someone living at 

home to lead the spiritual life utterly full and pure, like a polished 

shell. Why don’t I shave off my hair and beard, dress in ocher robes, and 

go forth from the lay life to homelessness?’ After some time they give up 

a large or small fortune, and a large or small family circle. They shave off 

hair and beard, dress in ocher robes, and go forth from the lay life to 

homelessness. Once they’ve gone forth, they live restrained in the monastic 

code, conducting themselves well and seeking alms in suitable places. Seeing 

danger in the slightest fault, they keep the rules they’ve undertaken. They 

act skillfully by body and speech. They’re purified in livelihood and 

accomplished in ethical conduct. They guard the sense doors, have 

mindfulness and situational awareness, and are content. 

And how is a mendicant accomplished in ethics? It’s when a mendicant 

gives up killing living creatures. They renounce the rod and the sword. 

They’re scrupulous and kind, living full of compassion for all living 

beings. … This pertains to their ethics. 

There are some ascetics and brahmins who, while enjoying food given in 

faith, still earn a living by unworthy branches of knowledge, by wrong 

livelihood. This includes rites for propitiation, for granting wishes, for 

ghosts, for the earth, for rain, for property settlement, and for preparing 

and consecrating house sites, and rites involving rinsing and bathing, and 

oblations. It also includes administering emetics, purgatives, expectorants, 

and phlegmagogues; administering ear-oils, eye restoratives, nasal medicine, 

ointments, and counter-ointments; surgery with needle and scalpel, treating 
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children, prescribing root medicines, and binding on herbs. They refrain 

from such unworthy branches of knowledge, such wrong 

livelihood. … This pertains to their ethics. 

A mendicant thus accomplished in ethics sees no danger in any quarter in 

regards to their ethical restraint. It’s like a king who has defeated his 

enemies. He sees no danger from his foes in any quarter. A mendicant thus 

accomplished in ethics sees no danger in any quarter in regards to their 

ethical restraint. When they have this entire spectrum of noble ethics, they 

experience a blameless happiness inside themselves. That’s how a 

mendicant is accomplished in ethics. 

This is that noble spectrum of ethics that the Buddha praised. But there is 

still more to be done.” 

“It’s incredible, Master Ānanda, it’s amazing, This noble spectrum of ethics 

is complete, not lacking anything! Such a complete spectrum of ethics 

cannot be seen among the other ascetics and brahmins. Were other ascetics 

and brahmins to see such a complete spectrum of noble ethics in themselves, 

they’d be delighted with just that much: ‘At this point it’s enough; at this 

point our work is done. We’ve reached the goal of our ascetic life. There is 

nothing more to be done.’ And yet you say: ‘But there is still more to be 

done.’ 

But what, Master Ānanda, was that noble spectrum of immersion that the 

Buddha praised?” 

“And how, student, does a mendicant guard the sense doors? When a 

mendicant sees a sight with their eyes, they don’t get caught up in the 

features and details. If the faculty of sight were left unrestrained, bad 

unskillful qualities of desire and aversion would become overwhelming. For 
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this reason, they practice restraint, protecting the faculty of sight, and 

achieving its restraint. When they hear a sound with their ears … When 

they smell an odor with their nose … When they taste a flavor with their 

tongue … When they feel a touch with their body … When they know a 

thought with their mind, they don’t get caught up in the features and 

details. If the faculty of mind were left unrestrained, bad unskillful qualities 

of desire and aversion would become overwhelming. For this reason, they 

practice restraint, protecting the faculty of mind, and achieving its 

restraint. When they have this noble sense restraint, they experience an 

unsullied bliss inside themselves. That’s how a mendicant guards the sense 

doors. 

And how does a mendicant have mindfulness and situational 

awareness? It’s when a mendicant acts with situational awareness when 

going out and coming back; when looking ahead and aside; when bending 

and extending the limbs; when bearing the outer robe, bowl and robes; 

when eating, drinking, chewing, and tasting; when urinating and defecating; 

when walking, standing, sitting, sleeping, waking, speaking, and keeping 

silent. That’s how a mendicant has mindfulness and situational awareness. 

And how is a mendicant content? It’s when a mendicant is content with 

robes to look after the body and alms-food to look after the belly. 

Wherever they go, they set out taking only these things. They’re like a bird: 

wherever it flies, wings are its only burden. In the same way, a mendicant 

is content with robes to look after the body and alms-food to look after 

the belly. Wherever they go, they set out taking only these things. That’s 

how a mendicant is content. 

When they have this noble spectrum of ethics, this noble sense restraint, 

this noble mindfulness and situational awareness, and this noble 
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contentment, they frequent a secluded lodging—a wilderness, the root of 

a tree, a hill, a ravine, a mountain cave, a charnel ground, a forest, the 

open air, a heap of straw. After the meal, they return from alms-round, sit 

down cross-legged with their body straight, and establish mindfulness right 

there. 

Giving up desire for the world, they meditate with a heart rid of desire, 

cleansing the mind of desire. Giving up ill will and malevolence, they 

meditate with a mind rid of ill will, full of compassion for all living beings, 

cleansing the mind of ill will. Giving up dullness and drowsiness, they 

meditate with a mind rid of dullness and drowsiness, perceiving light, 

mindful and aware, cleansing the mind of dullness and drowsiness. Giving 

up restlessness and remorse, they meditate without restlessness, their mind 

peaceful inside, cleansing the mind of restlessness and remorse. Giving up 

doubt, they meditate having gone beyond doubt, not undecided about 

skillful qualities, cleansing the mind of doubt. 

Suppose a man who has gotten into debt were to apply himself to 

work, and his efforts proved successful. He would pay off the original 

loan and have enough left over to support his partner. Thinking about 

this, he’d be filled with joy and happiness. 

Suppose there was a person who was sick, suffering, gravely ill. They’d lose 

their appetite and get physically weak. But after some time they’d recover 

from that illness, and regain their appetite and their strength. Thinking 

about this, they’d be filled with joy and happiness. 

Suppose a person was imprisoned in a jail. But after some time they were 

released from jail, safe and sound, with no loss of wealth. Thinking about 

this, they’d be filled with joy and happiness. 
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Suppose a person was a bondservant. They belonged to someone else and 

were unable to go where they wish. But after some time they’d be freed 

from servitude and become their own master, an emancipated individual 

able to go where they wish. Thinking about this, they’d be filled with joy 

and happiness. 

Suppose there was a person with wealth and property who was traveling 

along a desert road, which was perilous, with nothing to eat. But after 

some time they crossed over the desert safely, reaching the neighborhood 

of a village, a sanctuary free of peril. Thinking about this, they’d be filled 

with joy and happiness. 

In the same way, as long as these five hindrances are not given up inside 

themselves, a mendicant regards them as a debt, a disease, a prison, slavery, 

and a desert crossing. 

But when these five hindrances are given up inside themselves, a mendicant 

regards this as freedom from debt, good health, release from prison, 

emancipation, and sanctuary. 

Seeing that the hindrances have been given up in them, joy springs up. 

Being joyful, rapture springs up. When the mind is full of rapture, the body 

becomes tranquil. When the body is tranquil, they feel bliss. And when 

blissful, the mind becomes immersed. 

Quite secluded from sensual pleasures, secluded from unskillful qualities, 

they enter and remain in the first absorption, which has the rapture and 

bliss born of seclusion, while placing the mind and keeping it 

connected. They drench, steep, fill, and spread their body with rapture and 

bliss born of seclusion. There’s no part of the body that’s not spread with 

rapture and bliss born of seclusion. 
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It’s like when a deft bathroom attendant or their apprentice pours bath 

powder into a bronze dish, sprinkling it little by little with water. They 

knead it until the ball of bath powder is soaked and saturated with moisture, 

spread through inside and out; yet no moisture oozes out. 

In the same way, a mendicant drenches, steeps, fills, and spreads their body 

with rapture and bliss born of seclusion. There’s no part of the body that’s 

not spread with rapture and bliss born of seclusion. This pertains to their 

immersion. 

Furthermore, as the placing of the mind and keeping it connected are stilled, 

a mendicant enters and remains in the second absorption, which has the 

rapture and bliss born of immersion, with internal clarity and confidence, 

and unified mind, without placing the mind and keeping it 

connected. They drench, steep, fill, and spread their body with rapture and 

bliss born of immersion. There’s no part of the body that’s not spread with 

rapture and bliss born of immersion. 

It’s like a deep lake fed by spring water. There’s no inlet to the east, west, 

north, or south, and no rainfall to replenish it from time to time. But the 

stream of cool water welling up in the lake drenches, steeps, fills, and 

spreads throughout the lake. There’s no part of the lake that’s not spread 

through with cool water. 

In the same way, a mendicant drenches, steeps, fills, and spreads their body 

with rapture and bliss born of immersion. There’s no part of the body that’s 

not spread with rapture and bliss born of immersion. This pertains to their 

immersion. 

Furthermore, with the fading away of rapture, a mendicant enters and 

remains in the third absorption, where they meditate with equanimity, 
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mindful and aware, personally experiencing the bliss of which the noble 

ones declare, ‘Equanimous and mindful, one meditates in bliss.’ They 

drench, steep, fill, and spread their body with bliss free of rapture. There’s 

no part of the body that’s not spread with bliss free of rapture. 

It’s like a pool with blue water lilies, or pink or white lotuses. Some of them 

sprout and grow in the water without rising above it, thriving underwater. 

From the tip to the root they’re drenched, steeped, filled, and soaked with 

cool water. There’s no part of them that’s not soaked with cool water. 

In the same way, a mendicant drenches, steeps, fills, and spreads their body 

with bliss free of rapture. There’s no part of the body that’s not spread with 

bliss free of rapture. This pertains to their immersion. 

Furthermore, giving up pleasure and pain, and ending former happiness 

and sadness, a mendicant enters and remains in the fourth absorption, 

without pleasure or pain, with pure equanimity and mindfulness. They sit 

spreading their body through with pure bright mind. There’s no part of 

the body that’s not spread with pure bright mind. 

It’s like someone sitting wrapped from head to foot with white cloth. 

There’s no part of the body that’s not spread over with white cloth. 

In the same way, a mendicant sits spreading their body through with pure 

bright mind. There's no part of their body that's not spread with pure bright 

mind. This pertains to their immersion. 

This is that noble spectrum of immersion that the Buddha praised. But 

there is still more to be done.” 

“It’s incredible, Master Ānanda, it’s amazing! This noble spectrum of 

immersion is complete, not lacking anything! Such a complete spectrum of 
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immersion cannot be seen among the other ascetics and brahmins. Were 

other ascetics and brahmins to see such a complete spectrum of noble 

immersion in themselves, they’d be delighted with just that much: ‘At this 

point it’s enough; at this point our work is done. We’ve reached the goal 

of our ascetic life. There is nothing more to be done.’ And yet you 

say: ‘But there is still more to be done.’ 

But what, Master Ānanda, was that noble spectrum of wisdom that the 

Buddha praised?” 

“When their mind has become immersed in samādhi like this—purified, 

bright, flawless, rid of corruptions, pliable, workable, steady, and 

imperturbable—they extend it and project it toward knowledge and 

vision. They understand: ‘This body of mine is physical. It’s made up of 

the four primary elements, produced by mother and father, built up from 

rice and porridge, liable to impermanence, to wearing away and erosion, 

to breaking up and destruction. And this consciousness of mine is attached 

to it, tied to it.’ 

Suppose there was a beryl gem that was naturally beautiful, eight-faceted, 

well-worked, transparent, clear, and unclouded, endowed with all good 

qualities. And it was strung with a thread of blue, yellow, red, white, or 

golden brown. And someone with good eyesight were to take it in their 

hand and examine it: ‘This beryl gem is naturally beautiful, eight-faceted, 

well-worked, transparent, clear, and unclouded, endowed with all good 

qualities. And it’s strung with a thread of blue, yellow, red, white, or golden 

brown.’ 

In the same way, when their mind has become immersed in samādhi like 

this—purified, bright, flawless, rid of corruptions, pliable, workable, steady, 
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and imperturbable—they extend it and project it toward knowledge and 

vision. This pertains to their wisdom. 

When their mind has become immersed in samādhi like this—purified, 

bright, flawless, rid of corruptions, pliable, workable, steady, and 

imperturbable—they extend it and project it toward the creation of a mind-

made body. From this body they create another body, physical, mind-

made, complete in all its various parts, not deficient in any faculty. 

Suppose a person was to draw a reed out from its sheath. They’d 

think: ‘This is the reed, this is the sheath. The reed and the sheath are 

different things. The reed has been drawn out from the sheath.’ Or suppose 

a person was to draw a sword out from its scabbard. They’d think: ‘This 

is the sword, this is the scabbard. The sword and the scabbard are different 

things. The sword has been drawn out from the scabbard.’ Or suppose a 

person was to draw a snake out from its slough. They’d think: ‘This is the 

snake, this is the slough. The snake and the slough are different things. The 

snake has been drawn out from the slough.’ 

In the same way, when their mind has become immersed in samādhi like 

this—purified, bright, flawless, rid of corruptions, pliable, workable, steady, 

and imperturbable—they extend it and project it toward the creation of a 

mind-made body. This pertains to their wisdom. 

When their mind has become immersed in samādhi like this—purified, 

bright, flawless, rid of corruptions, pliable, workable, steady, and 

imperturbable—they extend it and project it toward psychic power. They 

wield the many kinds of psychic power: multiplying themselves and 

becoming one again; going unimpeded through a wall, a rampart, or a 

mountain as if through space; diving in and out of the earth as if it were 
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water; walking on water as if it were earth; flying cross-legged through the 

sky like a bird; touching and stroking with the hand the sun and moon, so 

mighty and powerful; controlling the body as far as the Brahmā realm. 

Suppose an expert potter or their apprentice had some well-prepared clay. 

They could produce any kind of pot that they like. Or suppose an expert 

ivory-carver or their apprentice had some well-prepared ivory. They could 

produce any kind of ivory item that they like. Or suppose an expert 

goldsmith or their apprentice had some well-prepared gold. They could 

produce any kind of gold item that they like. 

In the same way, when their mind has become immersed in samādhi like 

this—purified, bright, flawless, rid of corruptions, pliable, workable, steady, 

and imperturbable—they extend it and project it toward psychic 

power. This pertains to their wisdom. 

When their mind has become immersed in samādhi like this—purified, 

bright, flawless, rid of corruptions, pliable, workable, steady, and 

imperturbable—they extend it and project it toward clairaudience. With 

clairaudience that is purified and superhuman, they hear both kinds of 

sounds, human and divine, whether near or far. Suppose there was a 

person traveling along the road. They’d hear the sound of drums, clay 

drums, horns, kettledrums, and tom-toms. They’d think: ‘That’s the sound 

of drums,’ and ‘that’s the sound of clay-drums,’ and ‘that’s the sound of 

horns, kettledrums, and tom-toms.’ 

In the same way, when their mind has become immersed in samādhi like 

this—purified, bright, flawless, rid of corruptions, pliable, workable, steady, 

and imperturbable—they extend it and project it toward 

clairaudience. This pertains to their wisdom. 
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When their mind has become immersed in samādhi like this—purified, 

bright, flawless, rid of corruptions, pliable, workable, steady, and 

imperturbable—they extend it and project it toward comprehending the 

minds of others. They understand mind with greed as ‘mind with greed’, 

and mind without greed as ‘mind without greed’. They understand mind 

with hate … mind without hate … mind with delusion … mind without 

delusion … constricted mind … scattered mind … expansive mind … 

unexpansive mind … mind that is not supreme … mind that is supreme … 

immersed mind … unimmersed mind … freed mind … They understand 

unfreed mind as ‘unfreed mind’. 

Suppose there was a woman or man who was young, youthful, and fond 

of adornments, and they check their own reflection in a clean bright mirror 

or a clear bowl of water. If they had a spot they’d know ‘I have a spot,’ 

and if they had no spots they’d know ‘I have no spots.’ 

In the same way, when their mind has become immersed in samādhi like 

this—purified, bright, flawless, rid of corruptions, pliable, workable, steady, 

and imperturbable—they extend it and project it toward comprehending 

the minds of others. This pertains to their wisdom. 

When their mind has become immersed in samādhi like this—purified, 

bright, flawless, rid of corruptions, pliable, workable, steady, and 

imperturbable—they extend it and project it toward recollection of past 

lives. They recollect many kinds of past lives, that is, one, two, three, four, 

five, ten, twenty, thirty, forty, fifty, a hundred, a thousand, a hundred 

thousand rebirths; many eons of the world contracting, many eons of the 

world expanding, many eons of the world contracting and expanding. 

They remember: ‘There, I was named this, my clan was that, I looked like 
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this, and that was my food. This was how I felt pleasure and pain, and that 

was how my life ended. When I passed away from that place I was reborn 

somewhere else. Passing away from there, I was reborn elsewhere, and 

there I had such a name, such a family, such appearance, such food, such 

experience of happiness and suffering, and such a life-span. Passing away 

from there, I was reborn here.’ And so they recollect their many kinds of 

past lives, with features and details. 

Suppose a person was to leave their home village and go to another village. 

From that village they’d go to yet another village. And from that village 

they’d return to their home village. They’d think: ‘I went from my home 

village to another village. There I stood like this, sat like that, spoke like 

this, or kept silent like that. From that village I went to yet another village. 

There too I stood like this, sat like that, spoke like this, or kept silent like 

that. And from that village I returned to my home village.’ 

In the same way, when their mind has become immersed in samādhi like 

this—purified, bright, flawless, rid of corruptions, pliable, workable, steady, 

and imperturbable—they extend it and project it toward recollection of 

past lives. This pertains to their wisdom. 

When their mind has become immersed in samādhi like this—purified, 

bright, flawless, rid of corruptions, pliable, workable, steady, and 

imperturbable—they extend it and project it toward knowledge of the 

death and rebirth of sentient beings. With clairvoyance that is purified and 

superhuman, they see sentient beings passing away and being reborn—

inferior and superior, beautiful and ugly, in a good place or a bad place. 

They understand how sentient beings are reborn according to their deeds. 

‘These dear beings did bad things by way of body, speech, and mind. They 

spoke ill of the noble ones; they had wrong view; and they chose to act 
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out of that wrong view. When their body breaks up, after death, they’re 

reborn in a place of loss, a bad place, the underworld, hell. These dear 

beings, however, did good things by way of body, speech, and mind. They 

never spoke ill of the noble ones; they had right view; and they chose to 

act out of that right view. When their body breaks up, after death, they’re 

reborn in a good place, a heavenly realm.’ And so, with clairvoyance that 

is purified and superhuman, they see sentient beings passing away and being 

reborn—inferior and superior, beautiful and ugly, in a good place or a bad 

place. They understand how sentient beings are reborn according to their 

deeds. 

Suppose there was a stilt longhouse at the central square. A person with 

good eyesight standing there might see people entering and leaving a house, 

walking along the streets and paths, and sitting at the central square. They’d 

think: ‘These are people entering and leaving a house, walking along the 

streets and paths, and sitting at the central square.’ 

In the same way, when their mind has become immersed in samādhi like 

this—purified, bright, flawless, rid of corruptions, pliable, workable, steady, 

and imperturbable—they extend and project it toward knowledge of the 

death and rebirth of sentient beings. This pertains to their wisdom. 

When their mind has become immersed in samādhi like this—purified, 

bright, flawless, rid of corruptions, pliable, workable, steady, and 

imperturbable—they extend it and project it toward knowledge of the 

ending of defilements. They truly understand: ‘This is suffering’ … ‘This is 

the origin of suffering’ … ‘This is the cessation of suffering’ … ‘This is the 

practice that leads to the cessation of suffering’. They truly understand: 

‘These are defilements’ … ‘This is the origin of defilements’ … ‘This is the 

cessation of defilements’ … ‘This is the practice that leads to the cessation 
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of defilements’. Knowing and seeing like this, their mind is freed from the 

defilements of sensuality, desire to be reborn, and ignorance. When 

they’re freed, they know they’re freed. 

They understand: ‘Rebirth is ended, the spiritual journey has been 

completed, what had to be done has been done, there is no return to any 

state of existence.’ 

Suppose that in a mountain glen there was a lake that was transparent, clear, 

and unclouded. A person with good eyesight standing on the bank would 

see the mussel shells, gravel and pebbles, and schools of fish swimming 

about or staying still. They’d think: ‘This lake is transparent, clear, and 

unclouded. And here are the mussel shells, gravel and pebbles, and schools 

of fish swimming about or staying still.’ 

In the same way, when their mind has become immersed in samādhi like 

this—purified, bright, flawless, rid of corruptions, pliable, workable, steady, 

and imperturbable—they extend it and project it toward knowledge of the 

ending of defilements. This pertains to their wisdom. 

This is that noble spectrum of wisdom that the Buddha praised. And there 

is nothing more to be done.” 

“It’s incredible, Master Ānanda, it’s amazing! This noble spectrum of 

wisdom is complete, not lacking anything! Such a complete spectrum of 

wisdom cannot be seen among the other ascetics and brahmins. And there 

is nothing more to be done. Excellent, Master Ānanda! Excellent! As if he 

were righting the overturned, or revealing the hidden, or pointing out the 

path to the lost, or lighting a lamp in the dark so people with good eyes 

can see what’s there, Master Ānanda has made the teaching clear in many 

ways. I go for refuge to Master Gotama, to the teaching, and to the 



 

265 
 

Photograph 8: Lay practitioner in meditation posture, Shwedagon Pagoda, Yangon 1998, Editor's photograph 

mendicant Saṅgha. From this day forth, may Master Ānanda remember me 

as a lay follower who has gone for refuge for life.” 
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