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Kodo Conlin:

Thanks so much, Rob. Real pleasure to be here. Wonderful to see all of these faces. As names were
popping up in the waiting room, I thought, oh, look. My friends are in the waiting room. Anyway,
nice to be with you. A lot of familiar faces and some new folks I haven’t met yet. Looking forward to
practicing with you today.

Maybe just a show of hands, how many of you are new to Sati Center? Just physical hand. Anybody
new to Sati Center? Sankhe? Great. Great. And anyone new to this text, the Itivuttaka, that we’re
going to talk about today? Wouldn’t be surprising if almost everyone raised their hand. Yeah. Yeah.
We’ll talk about that.

Great. So let me share a few slides. I want to show you our schedule for the morning. All these times
are Pacific, but just to give you a sense of what we’re up to today, happy to welcome you. Then we’ll
start with an introduction to the text, includingwhy or how it is that somany hands raisedwhenwe’re
like, are we new to the Itivuttaka? We’ll do a guided meditation that’s pretty brief, and then we’ll get
into the first of the lectures on the text. We’ll do two of those this morning.

There will be time for some small groups at 10:15. I want to say straight away, part of the schedule
as I planned it is to have breakout rooms kind of throughout. If you are disinclined or don’t want to
participate in breakout rooms, it’s totally fine to decline and just stay here in themain room, so know
that’s available for you. 10:35 California time, we’ll have a break, come back for whole group Q and
A. I think because it will probably be challenging for me to track the chat while moving through this
material, I would suggest maybe have a sheet of paper or have a text editor open on your computer
and just jot down your questions and thenbring those to the groupQandA, andwe can address those
then.

Then at 11:00, we’ll do another shorter lecture. More time for small groups, and then wrap up the
day with whole group reflection and then a closing meditation. So that’s the plan. So knowing that,
knowing that somany of us are new to the text, I thought it would be interesting to start with actually
getting folks in a breakout room straight away with just one other person, and only for two minutes.
They’requitebrief, lowstakes. And thenotion is to share, if you’re already familiarwith the text,what’s
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kind of your sense of it? And if you’re brand new to it, what do you imagine? Or, like, what drew you
to this text in particular? What might it be for you?

So letme get started here. Okay. I thinkwe are all here. Welcomeback. So let’s start talking about the
text a bit, how I came to knowabout this text. First thing is, for some years, I had apractice. Every sum‑
mer, I would read one book of the Khuddaka Nikāya, the minor anthologies. In the summer of 2020,
this happened to be the Itivuttaka for the sake of completeness. Was just making my way through.

And this text so captured my attention and interest that I continued to study it through the fall and
into the next year, kind of drafting short essays and thinking about the thing. And part of what was so
striking about it is, one, how infrequently it names some of the canonical lists while still presenting a
really robust and clear articulation of the path. We’ll get more into that. To introduce the text itself,
the Khuddaka Nikāya is the fifth major collection of the Pāli Canon. This Itivuttaka sits in there, and
it’s a volume of 112 short teachings of the Buddha.

And as a short collection, one of the earliest translations, maybe 1906 by Woodward, the Pali Text So‑
ciety translations, was called Itivuttaka: As It Was Said. And I’ll say, the Itivuttakamight easily be over‑
looked. As comparison with its more famous neighbor in the Khuddaka Nikāya, the Dhammapada,
maybe that can provide a sense of the Itivuttaka’s relative popularity. Of course, the Dhammapada is
quite popular, quite well known. Any show of hands? Folks who they’ve heard of the Dhammapada,
know of the Dhammapada? Yeah. Yeah.

So theDhammapadahas literally scoresof English translations, compared to, giveor take, about eight
translations of the Itivuttaka. I decided to Google search. What happens if I Google search Dhamma‑
pada? And it provided 92,700 videos related to the text. That’s a lot of material, more than 40 times
the video content I was able to find for the Itivuttaka. So the text rests in this relative lacuna without
the extensive research and teaching that’s associatedwithmany other Buddhist texts, especially ones
that are canonical.

So I think thismightwell begin to be addressed in part by some of our time together and some further
research and study. I’m starting to see just a fewmore classes on this text. As I said a fewminutes ago,
the value of the collection is that it provides a clear articulation of Buddhist practices, of qualities to
be developed and others to be abandoned if one’s aim is freedom. And it offers this inspiring vision
of the experience and perspective of someone who’s liberated.

So the term Itivuttaka in the sutta literature, it’s used exclusively as a reference in a stock list. If you
look in thePāli Canon for theword Itivuttaka, it’s just part of a stock list that talks about thesedivisions
of the teaching, and we don’t actually know the extent to which that word Itivuttaka represents the
text that we have. That’s a little bit of an aside.

So thename itself, Iti vuttaka, is related to oneof the unique features of the text. Iti vuttaka is rendered
from the Pāli into our contemporary English by Ṭhānissaro Bhikkhu as “This Was Said,” as in this was
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saidby theBuddha, the title he gave tohis translation. Andwhile the traditionholds it thatmost of the
Pāli Canon was repeated verbatim by Venerable Ānanda, beginning with this very well known phrase,
the Itivuttaka has something different as introductory phrase. “This was said by the BlessedOne, said
by the Arahant. So I have heard.”

This ismore context. A few of themotivations for teaching this text. One, I thinkmaybe just compared
to theDhammapada, aswe’ve talked about, Itivuttaka is kind of a hidden gem, especially for a canoni‑
cal text. Two, wemight say it’s brief and it’s clear. Stylistically, Itivuttaka is quite straightforwardmost
of the time. There’s some pretty cryptic suttas in there, but the teachings themselves are short. The
collection’s also short. It could well be read in a sitting or two.

And Ṭhānissaro Bhikkhu points out that the text is less shaped by rhetorical concerns and is more, as
heputs it, straightforwardlydidactic. So it’s brief. It’s clear. Third reason,maybe theearliness. There’s
some scholarly debate about this, but Venerable Anālayo as well as Anagārika Mahendra reached the
same conclusion that the Itivuttaka is among some of the earliest material that we have. They get
there from different routes, these two scholars, but they both agree.

Fourth, it’s underrepresented. Fifth, I find it inspiring. Maybe that’s the most important point. It’s
inspiring to see this articulation of practice, this articulation of instructions, and the vision of a person
who is liberated in human terms. Sixth is the point of equity. The commentarial origin story tells that
the Itivuttakawasmemorized and taught bit by bit by a laywoman to laywomen, and that the people
who heard this teaching were liberated, or they were at least awakened.

So Khujjuttarā, and we’ll hear more about her soon, she was praised by the Buddha as an exemplar.
He called her foremost among female lay disciples in terms of learning. I like this verymuch, foremost
among female lay disciples in terms of learning. And then a seventh motivation, its usefulness. Two
of the main themes, just for example, in the text are kamma and appropriate attention, a very solid
foundation for the practices in terms of right view.

So onemoremotivation, just a plug from Ṭhānissaro Bhikkhu, who offered the translation that I stud‑
ied the most. He says that Itivuttakas, which is the term for the specific suttas in the Itivuttaka collec‑
tion, cover the full range of Buddhist practice. He says, on the basic level, they focus on skillful and
unskillful behavior. And on the advanced, they cover some topics found nowhere else in the canon.
So motivations.

I thought at the outset, just to frame the conversation, itmight be useful to say somethingmore about
the usefulness of these ancient texts, and this text in particular. And take the example of a topic like
rebirth. There are many, many, many ways of relating to Buddhist texts. One movement in interpre‑
tation, of course, is to sort of deemphasize or ignore the many suttas that are, we might say, out of
the ordinary for modernminds, far from our ways of thinking normally, like suttas where the Buddha
is levitating or monks are walking through walls or the Buddha’s very well known awakening story of
seeing his past lives.
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So it’s possible that included in this movement to ignore or deemphasize certain teachings includes
the teachings on rebirth. In the Itivuttaka, rebirth is so part of that thoughtworld, you can’t really step
outside of it, which means, you have to enter into some sort of conscious relationship with it, some
clear understanding about, oh, how do I want to relate to this teaching. I can’t say it’s not there. It’s
so there. So it’s a good opportunity for examining our assumptions.

Along those lines, Gil had this lovely piece introducing the study to TheMiddle Length Discourses. And
he’swriting this after over 20 years of teaching theMajjhimaNikāya. Andhe said something important
that I think applies to the Itivuttaka, especially when we come up against teachings that are challeng‑
ing. To highlight just a few points that he says, he says, “I hope that you will approach the text in
multiple creative ways.” Studying scripture is not just about acquiring knowledge. Those who con‑
sider the text sacred approach it with a willingness to be changed by it.

So, “I hope you find a wide variety of responses to the suttas,” he says, “and emphasize at this point,
perhaps the times you find yourself doubtful, uncomfortable, or disagreeing with what you readmay
be more valuable even than what you approve of or are inspired by.” So I like this invitation, and I
hope it helps us pick up the text in a way that generates some conversation.

Now let’s turn to the origin story. Here wemeet the laywoman who transmitted this text, Khujjuttarā,
according to the commentary, sets the stage for us, and I’m going to read this passage fromhim in full.
So we’re going to find ourselves in the court of Queen Sāmāvatī.

QueenSāmāvatī’s life at the royal court fell intoaharmoniouspattern. Amongher servants, there
was one namedKhujjuttarā. Every day, the queen gave her eight gold coins to buy flowers for the
women’s quarters of the palace. But Khujjuttarā always bought only four coins’ worth of flowers
and used the remaining four coins for herself.

One day when she went to buy flowers for her mistress, the florist informed her that this day he
had invited theBuddhaandhisorderofmonks forameal, andheurgedKhujjuttarā toparticipate.
Following the meal, the Buddha gave a discourse to his hosts, and as he spoke, his words went
directly to Khujjuttarā’s heart. Listening with total attention, tranquil and uplifted, she took in
every word as though it was intended just for her.

And by the time the Buddha concluded his talk, she had attained the path and fruit of stream‑
entry. Without quite knowing what had happened to her, she had become a totally changed
person, one endowed with unwavering faith in the Triple Gem and incapable of violating the
basic laws of morality. The whole world, which had always seemed so obvious and real to her,
now appeared as a dream.

The first thing she did after this spectacular inner transformation was to buy flowers for all of
the eight coins, deeply regretting her former dishonesty. When the queen asked her why there
were suddenly somany flowers, Khujjuttarā fell at the queen’s feet and confessed her theft. After
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Sāmāvatī forgavehermagnanimously, Khujjuttarā toldherwhatwas closest toher heart, namely
that she had heard a discourse by the Buddha which had changed her life.

She could not be specific about the contents of the teaching, but Sāmāvatī could see for herself
what a wholesome and healing impact it had made on her servant. She appointed Khujjuttarā
her personal attendant and told her to visit the monastery every day to listen to the Dhamma
and then repeat it to her and the other women of the palace. Khujjuttarā had an outstanding
memory, and what she had heard only once she was able to repeat verbatim.

So each day when she returned from the monastery, the hundred women of the palace would
place her on a high seat as if she were the Buddha himself. And sitting down below, they would
listen devotedly to a collection of the short discourses she’d heard from the Buddha, which be‑
came the book of the Pāli Canon now called the Itivuttaka, composed of 112 suttas.

Just lovely. I’m inspiredby this story. HerewehaveKhujjuttarā, who is in the court ofQueenSāmāvatī,
something of a dishonest person, or at least has this one dishonest action she tends to take. She’s
given eight coins for flowers, and she returns with four coins’ worth of flowers and does something
else with the others. Has this coincidental run‑in with the Buddha and the monks, is awakened by
virtue of the teaching, inspired and changed, goes back to the queen, apologizes, and is so changed
that, what a wonder, what a magnanimous thing for the queen to do, to offer Khujjuttarā this task.

Okay. I want you to go back to the Buddha every day and then bring us back the teaching, one after
the next after the next. It doesn’t say so explicitly, but I’ve been assuming that she received one sutta
a day. We’ll see. We’ll see.

When we bring ourselves into this context just a little bit with a short meditation. First, relax our way
into a steady grounded posture. Maybe first feeling the support of the sitting base. Firmness of the
earth underneath. Perhaps with a breath in, letting the spine grow long and tall, as it’s comfortable.
And relaxing, relaxing into this posture.

And as we relax into the posture, recognizing that we’re aware. That we’re aware. The attention may
settle where it likes, maybe with the breathing, maybe moving freely. For now, to gently know one
moment of experience after the next. Continuing to relax into the present. Letting go of any tension
in the body.

Noticing if there’s any tension in the mind. What else is here? What qualities are present? What qual‑
ities? If the mind is receptive, an invitation to reflect just briefly. And as we meditate here silently,
we’re doing no harm to any being. And as wemeditate here, all beings are safe with us.

And finally to prepare the mind, might imagine as we continue meditating, and now the Buddha and
the monastics have entered. Had the offered meal, washed their bowls, and are seated and still,
about to offer the Dhamma. Sitting with the Buddha, who out of wisdom and compassion offers the
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Dhamma. The Dhamma just for you, for the benefit of all. And with a deep breath instead of a bell,
sense your way to the end of the meditation.

Thank you very much. Thanks so much for taking the time to prepare ourselves this way. It’s so easy
these days to just pick up a book. One almost forgets how much care went into giving and receiving
the teaching. Let’s pick back up here. Okay. Visible again. And we can get into the text proper.

So reading the text, reading the Itivuttaka, I’d like to propose that the contents of the text could well
be organized into an emic organizing scheme, an internal organizing scheme. In the first of the four
chapters, the Group of Onesmakes it quite visible that the text emphasizes, I want to say, three things:
qualities, actions, and destinations. That is, the actions to take or to renounce, qualities to cultivate
or qualities to abandon, and then the destinations or the outcomes that follow on these things. The
Group of Twos, I’ll say, then takes the scheme and develops itmore specifically around practices. And
the Group of Threes dives, I’d say, even more deeply into insight. But we’ll work through the nipātas
together, these sections together, so you can see the architecture.

Very first thing that happens in the text, before we read the opening suttas, I want to say, maybe this
is a courtesy to someone who’s memorizing Dhamma and then taking it back to the community. But
each of these first six suttas, they’re nearly identical. Group of Ones opens this way. Only one word
in each sutta changes each time. That is greed, then aversion in sutta two, then delusion, then anger,
contempt, conceit, all qualities to be abandoned. So the name of one quality changes, and then one
adjective about the person, how they’re affected. That’s the only change.

Andwith Khujjuttarāmemorizing and reciting these in order, maybewe could say that the form of the
prose and the versewaspart ofwhatwas offered, part ofwhatwas transmitted. The form is part of the
message. So she experienced this repetition. And to introduce this text, I’d really like us to experience
it too. So let yourself sense the emphasis of the teaching as the same structure goes, one quality after
the next. The patterning is significant.

This is the first sutta. “Abandon one quality, monks, and I guarantee you non‑return. Which one qual‑
ity? Abandon greed as the one quality, and I guarantee you non‑return.” And then the verse. “The
greed with which beings go to a bad destination, coveting. From rightly knowing that greed, those
who see clearly let go. Letting go, they never come to this world again.” Simple. Profound.

The second sutta. “Abandon one quality, monks, and I guarantee you non‑return. Which one quality?
Abandon aversion as the one quality, and I guarantee you non‑return. The aversion with which be‑
ings go to a bad destination, upset. From rightly knowing that aversion, those who see clearly let go.
Letting go, they never come to this world again.”

And then a third time. “Abandon one quality, monks, and I guarantee you non‑return. Which one
quality? Abandon delusion as the one quality, and I guarantee you non‑return. The delusion with
which beings go to a bad destination, confused. From rightly knowing that delusion, those who see
clearly let go. Letting go, they never come to this world again.”
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And then the fourth and the fifth proceed similarly. The fourth sutta with anger, and beings who are
angeredaredescribedas enraged. And then the fifth sutta, it’s contempt. Thequality is contempt, and
folks are described as disdainful in the same form. And then six. So six in a row, the quality here being
conceit, which ends up playing quite a big role. “Abandon one quality, monks, and I guarantee you
non‑return. Which one quality? Abandon conceit as the one quality, and I guarantee you non‑return.
The conceit with which beings go to a bad destination, proud. From rightly knowing that conceit,
those who see clearly let go. Letting go, they never come to this world again.”

So, again, if these were memorized, let’s say one per day, like Khujjuttarā then reported back at the
palace, I like this idea that itwasakindnessof theBuddha’s, that the first six arenearly identical. Really
helps the memorization. And already, we’re communicating these three threads, qualities, actions,
and destinations, right from the outset.

To start at the bottom, the Buddha guarantees. It’s a pretty powerful statement. He guarantees a
destination or outcome of non‑return. Maybe we could hear this as the language of assurance or cul‑
tivating confidence, encouragement. And it’s repeated 12 times in these six suttas, so, twice in each
sutta and six consecutive suttas.

And then howdowe arrive at this outcomeor destination? It’s by abandoning a quality, abandoning a
quality. And this is done throughactions that ring somebells certainlyofmindfulnesspractice. Rightly
knowing, clearly seeing, letting go, abandoning. From that letting go, they never come to this world
again.

And just a glance at what follows on from here, number seven, sutta number seven introduces the de‑
gree of discernment, another degree of discernment. This rightly knowing deepens into, oh yeah, it
moves from rightly known and clearly seen to fully known and fully understood. So progression is vis‑
ible in the language of the suttas, rightly known and clearly seen to fully known and fully understood.
And then suttas eight through 13 repeat the very same qualities we just heard about in one through
six, but they’re reordered so that conceit is first.

So this is a taste of the Group of Ones. I wanted to continue to develop this theme, the actions thatwe
take or we don’t, qualities that are developed and abandoned, and they lead onward to these desir‑
able or undesirable destinations. And to provide a brief selection, I clustered many of these actions
or qualities into these six rough groups, and these are justmy own clumpings. These categories don’t
come from the sutta, but it made sense to me to sort roughly into qualities and actions related to ob‑
servation or discernment, like rightly knowing and clearly seeing, fully understanding; the family of
letting go, abandoning, as we’ve already seen, abandoning greed and aversion and delusion, on and
on.

The rough grouping of effort. We see the language of striving appropriately or taking action, doing
what wise friends advise, or kalyāṇa‑mitta, which edges right into the fourth category of beautiful
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friendship. I always smile when I think of beautiful friendship. At sutta 17, we see a mention of ad‑
mirable friendship, and sutta 19, bringing concord.

A fifth rough grouping in this Group of Onesmight be acts of merit, spoken of generally or specifically,
and then importantly, heedfulness. To jump back up to acts of merit, there’s a couple of really well
known suttas I wanted to just bring to our attention that may ring some bells. Maybe you’ve heard
thesebefore but didn’t know theywere from Itivuttaka. Acts ofmerit, sutta number 26. This is actually
next to the front door at IRC where I live. “If beings knew, as I know, the results of giving and sharing,
they would not eat without having given.” That’s such a well known passage.

Or sutta number 22. “Don’t be afraid of acts of merit. This is a synonym for what is blissful, desirable,
pleasing, endearing, charming.” I like this very much, that it’s meritorious action itself. That’s what’s
blissful and endearing. Lovely. And then there’s so much made of mettā, goodwill. We’ll talk more
about this.

Heedfulness, I will say, warrants some special mention, as it could well serve as the one‑word sum‑
mary of the whole approach all the way through the first chapter, maybe even beyond. As in sutta
number 23, the quality is heedfulness with regard to skillful qualities. That’s attentive to and caring
for qualities that are beautiful, are skillful, that are onward‑leading in the path, and taking care with
and abandoning and letting go of those qualities that harm. So in a way, this word heedfulness could
summarize all of this.

As an alternative summary, we find a line in sutta number 16. “A monk who attends appropriately
abandons the unskillful and develops what is skillful.” So this is deemed an appropriate use of atten‑
tion. And thenonemorehighlight forheedfulness. In suttanumber23,we seeanexplicitmention that
the benefits that come frombeing heedful apply in this lifetime and extend to destinations beyond.

Oh, I did not mention already. I’m reading from Ṭhānissaro Bhikkhu’s translation. It was the one I
started diving into when I started studying the text, and I just kept on. But not a critical apparatus in
terms of my translation collection there.

So heedfulness, more about heedfulness. “Heedfulness with regard to skillful qualities. This is the
one quality that, when developed and pursued, keeps both kinds of benefits secure, benefit in this
life and in lives to come.” And the verse. “They praise heedfulness, the wise, in doing acts of merit.
When heedful, wise, you achieve both kinds of benefit, benefit in this life and benefit in lives to come.
By breaking through to your benefit, you’re called enlightened, wise.”

So as I’m saying, heedfulness holds a special place in this text. It’s a condition by which one’s skill‑
ful qualities, dhammic qualities, grow, and a condition by which they’re secured. Without it, what’s
been gained to a point, in theory, can be lost. But with heedfulness, what’s been gained ripens and
develops. So that’s in this line, “keeps both kinds of benefits secure, benefit in this life and in lives to
come.”
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So that’s a nice segue into our next bit about destinations. So before we name the three destinations
Itivuttaka articulates, just a word about what this teaching implies. So the Group of Ones teaches
this collection of qualities and actions, and that it brings benefit at multiple scales, now and in the
future. That is to say, just as heedfulness was shown to bring benefit in this life and in lives to come,
the concluding sutta of the Group of Ones, number 27, points to three destinations.

It says that goodwill brings benefit in the present life. That’s pretty easy to see. You domettā, good
things happen. Second, mettā conditions the re‑arising in good destinations and good outcomes.
Very traditional to link practice with positive rebirths. And three, this mettā practice, it says, wears
through the fetters, which ultimately is the condition for liberation from the round of rebirths entirely.
So one sutta, all three of these destinations.

My observation is that this text tends to present these three as part of one continuum, present life,
heavens or gooddestinations, and liberation, all as one continuum. It seems likewewill see examples
of, say, in sutta 22 and 23, benefits in this life or long experiencing desirable, pleasing, endearing,
charming results, or explicit mention of the heavens or good destinations, like rejoicing for an eon in
heaven. And then liberation.

We find all sorts of synonyms for liberation in the Itivuttaka, but just a small handful tomake the point
for now. You’ll find the phrasing something like gone beyond all stress, conquering the bond of con‑
ceit, going beyond all bonds, ending all fetters. As a subpoint relative to the heavens and the good
destinations, suttas number 20 and 21, it’s one of the cleanest contrasts of destinations we find in the
Ones. And we’ll come back to this theme of contrast again and again.

20 and 21make the point that it’s because of corrupt‑mindedness that beings go to a bad destination,
and it’s because of clear‑mindedness that beings go to a good destination. Tome, this is another one
of the explicit links of qualities, actions, and destinations, the quality of the mind linked directly to
the destination or the outcome. Same teaching, opposite results dependent upon the quality ofmind
here.

So having emphasized present‑life benefits and heavenly destinations, to highlight just a few suttas
that point toward this third destination of liberation. Not here on the screen, but sutta number 24 is
pretty striking in its imagery. It uses this really evocative imagery of piles of bones. Forme, it harkens
back tomaybe the end of some sections of the Saṃyutta Nikāya, where you have these piles of bones,
to produce a sense of urgency, saṃvega, one of these onward‑leading qualities that’s made much of
in the text. It also has the first explicit mention of the Four Noble Truths that I could find in this text.

And then a couple of suttas that are explicit about this liberated destination, or nondestination as it
were. This verywell knownpassage from43, the unborn, unbecome, unmade, unfabricated. I wanted
to read this in its full form.

“This was said by the Blessed One, said by the Arahant, so I have heard. There is, monks, an unborn,
unbecome, unmade, unfabricated. If there were not that unborn, unbecome, unmade, unfabricated,
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therewouldnot be the case that escape from theborn, become,made, fabricatedwouldbediscerned.
But precisely because there is an unborn, unbecome, unmade, unfabricated, escape from the born,
become, made, fabricated is thus discerned.”

And here’s the verse. “The born, become, produced, made, fabricated, impermanent, fabricated of
aging and death, a nest of illnesses, perishing, coming into being through nourishment and the guide
that is craving, is unfit for delight. The escape from that is peaceful, permanent, a sphere beyond
conjecture, unborn, unproduced, the sorrowless stainless state, the cessation of stressful qualities,
stilling of fabrications, bliss.”

So the sutta names the born, the fabricated, etcetera, as something that’s unfit for delight. We’ll come
back to this. And it names that the escape is the peaceful, unborn, unproduced, sorrowless, stainless
state, the cessation of stressful qualities, again tying the destination to qualities. And then there’s
sutta 44, also pointing to liberation, on the point of there being two nibbāna properties, one with fuel
remaining and one without fuel remaining.

Ṭhānissaro Bhikkhu points out that this topic is found nowhere else in the canon. That’s fascinating.
That draws my attention. So I take my pen and I circle that for further research. It does definitely
show up in the commentaries and then has implications for the later development of the Buddhist
tradition.

So far, Itivuttaka has placed a pretty heavy emphasis on qualities to abandon and cultivate, actions to
take and not take, and the destinations that are available in terms of these three: the benefits in this
life, lives to come, or getting off thewheel of saṃsāra altogether. And this one really getsmy attention.
The text often defines the path by what it’s not. The qualities to abandon, of course. The actions to
refrain from, sure.

At sutta 92, we see qualities and actions that actually block the possibility of good destinations and
liberation. These sort of detrimental qualities, they sound familiar. Of course, they’re opposites to
the qualities that are encouraged. But I want to make use of this sutta to highlight this pedagogy of
contrast that we find throughout the Itivuttaka. It happens over and over. And this sutta 92, it names
a few qualities that render one, quote, incapable of liberation.

“Even if a monk, taking hold of my outer cloak, my outer robe, were to follow right behind me, plac‑
ing his feet in my footsteps, yet if he were to be greedy for sensual pleasures, strong in his passions,
malevolent in mind, corrupt in his resolves, his mindfulness muddled, unalert, uncentered, his mind
scattered, and his faculties uncontrolled, that he would be far from me and I from him. Why is that?
Because he does not see the Dhamma. Not seeing the Dhamma, he does not see me.”

It’s such a vivid expression of this principle. Even proximity to the teacher, walking right in his foot‑
steps, is not the Dhamma, not proximity to the Dhamma. Instead, the text associates the Dhamma
itself with these qualities and actions internally, the qualities in your ownheart, externally in the form
of the Buddha.
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Just a little aside as we take in that first discussion of the Group of Ones. This morning, we touched
on the case for the Itivuttaka being among the earliest strata of the Pāli Canon, Venerable Anālayo
making this point in the Nibbāna Sermons and Anagārika Mahendra’s argument based on the earli‑
ness of the Pāli constructions at work. These folks place the Itivuttaka alongside the Sutta Nipāta, the
Dhammapada, and the Udāna verses.

What’s striking tome, if this is indeedanearly text, as I saidbefore, there’s somedebateabout this, that
the emphasis on qualities and actions leading to beneficial or unbeneficial destinations, the special
place of heedfulness, all of this so far without the use of our standard lists, or at least hardly using
them. It’s interesting to me to think that this could well be one of the early representations of the
Buddhist Dhamma, but without already having been shuffled or organized in a way that’s so familiar
to us.

For the integration of practice for this life with an orientation toward liberation, this benefit in the
present life, the future life and lives to come, or finding our way to liberation, these are foundational,
at least according to the understanding of this text. So as we go on and as we look at how the next
chapter, the Group of Twos, extends this framework, we can keep that in view as a bridge from the
Ones to the Twos, sutta number 27.

Let’s go to 27. It does awareness release through goodwill, that’smettā, loving‑kindness, surpass all,
surpassing all other grounds for merit sixteenfold? It’s where the Group of Ones culminates. It was
noteworthy to me that the Group of Ones, the first chapter, concludes with a specific practice, the
practice ofmettā. Putting it this way, “If with uncorruptedmind, you feel goodwill for even one being,
you become skillful from that.”

And then it names explicit destinations, of course, benefits in this life, like having no hostility toward
anyone at all. That’s a palpable benefit. The heavens are pointed to, and then liberation is also ges‑
tured toward in theway thatmettāwears through fetters. So thewhole continuumof thedestinations,
just in this one sutta.

And then as the Twos pick up, the language begins to shift. We’re going to start seeing this phrase,
“Endowed with two things, monks.” I’m very familiar with the Aṅguttara Nikāya. We see this formula,
“Endowedwith two things, monks.” It becomes common in the Twos. And a key feature that I want to
highlight is that the chapter puts greater emphasis on specific practices. You might also notice as we
goalong that theGroupof Twosputs evenmoreemphasis on liberation rather thanbeneficial rebirths.
Same framework, qualities, actions, destinations, different emphasis.

So several of the practices in the Group of Twos, just briefly to illustrate the development from the
Group of Ones. I put in bold just some ones that I wanted to emphasize. Guarding the sense doors,
sense restraint asweknow it. Moderation in food. It’s put at sutta 29, “Endowedwith these two things,
one lives in ease in the present life, untroubled, undistressed, and unfeverish. And at the breakup of
the body, after death, a good destination could be expected.” Here, we’re still emphasizing the good
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destination.

Sutta 34, ardency, compunction, which is Ṭhānissaro Bhikkhu’s translation for ottappa, as in hiri and
ottappa, the two guardians of the world. The sutta says, “A person ardent and compunctious is capa‑
ble of self‑awakening, capable of unbinding, capable of attaining unsurpassed safety from bondage.”
And here we see the emphasis on liberation.

And then more practices emphasized here: mindfulness, jhāna, heedfulness. 37, a sense of urgency.
That’s saṃvega we mentioned earlier, along with investigation. Awareness, tranquility. These are
words in the family of samatha. 45, again, we see heedfulness. I love this one. “Delighting in heed‑
fulness, calm, seeing danger in heedlessness, one of two fruits can be expected, either gnosis, knowl‑
edge, right in the here and now, or if there be any remnant of clinging‑sustenance, non‑return.”

And in 47, we seewakefulness emphasized, followed by the trainings in 46. He says, “Monks, live with
the trainings in heightened virtue, heightened mind, and heightened discernment.” We might know
those as higher sīla, higher samādhi, higher wisdom. “Live with the trainings as your reward, with
discernment uppermost, release the essence, andmindfulness the governing principle.”

“As you live with the trainings as your reward, with discernment uppermost, release the essence and
mindfulness the governing principle, then one of two fruits can be expected.” Again, this formula
we heard earlier. “Either a gnosis right in the here and now or, if there be any remnant of clinging‑
sustenance, non‑return.” So the destination that these practices unfold toward, liberation, is third
destination on our list.

Then the Twos, again, it is named directly in a sutta we read before, 43, the unborn, unbecome, un‑
made, unfabricated. And then 44, again, the two nibbāna properties with fuel and without fuel. The
point I want tomake here is that this book of Twos does not shy away from the possibility of liberation.
It emphasizes this destination of liberation.

To sort of pull together all of these different practices in ways that are worth noting, even though
it’s not in the Group of Twos, I’m going to pull a sutta from the Group of Fours, 111. We have one
description of several of the recommended practices in one teaching. And here, it generalizes across
all postures, walking, standing, sitting, and lying down, saying that if while walking, any greed in a
monk is done away with, any ill will, any sloth and torpor, any restlessness and anxiety is done away
with, any uncertainty is abandoned, if his persistence is aroused and not lax, if his mindfulness is
established and unmuddled, body is calm and unaroused, if his mind is centered and unified, then
amonk walking with such ardency and compunction is called continually and continuously resolute,
one with persistence aroused.

I don’t know about you. That’s pretty inspiring to me. And then we see in sutta 104 how associating
with a practitioner like this, someone who hasmade the trainings central, someone who is described
as consummate in virtue, consummate in concentration, consummate in wisdom or discernment, re‑
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lease and knowledge and vision, but associating with someone like this is a cause for joy. It’s a condi‑
tion for joy.

As that verse says, “This is a condition creating joy for those who know, living the Dhamma of the no‑
ble ones, composed in mind. They brighten the true Dhamma, illuminate, shining brightly. They’re
makers of light, enlightened abandoners of strife. They have eyes that see. Having heard their mes‑
sagewith right gnosis, thewise, directly knowing the end of birth, come to no further becoming.” And
that’s admirable friendship, I will say.

You’re noticing the closing lines, “directly knowing the end of birth, come to no further becoming.”
They’re going to hint toward one of the central questions we’ll come back to in the next lecture. An‑
other theme, discernment, discernment and its ethical implications. There’s a small cluster, and I see
this throughout the text, that there are clusters on a theme. But suttas 30 through 33 show pretty
strikingly that discernment in this text has important implications, particularly in that these suttas
associate the quality of one’s conduct with implications for one’s future destinations, and it defines
that conduct in terms of our level of discernment.

So to say that a different way, the quality of our speech, of our bodily action, or our mental conduct,
it’s linked to the quality of wisdom. If we’re choosing wholesome conduct, wisdom may be at play.
Or put the other way, if ignorance is at play, unwholesome conduct is the condition. And then sutta
30 links misconduct with appearing in difficult destinations. 31, appearing in what sound like very
pleasant destinations in the heavens. 32makes explicit the point are evil habits and evil views. That’s
a strong word. And 33, three types of conduct can be related to as actions we abandon or engage, of
course.

And by sutta 31, “the discerning one” is the name for someone who’s abandonedmisconduct. That’s
actually the qualifier for someone who’s discerning one, the quality of their conduct. And then to
parallel it in 33, “Endowedwith two things, monks, a person, as if carried off, is thus placed in heaven.
Which two? Auspicious habits and auspicious views. Endowed with these two things, a person, as if
carried off, is thus placed in heaven.”

These two qualities, auspicious habits, auspicious views. Here, Ṭhānissaro Bhikkhu is translating the
word habit and translating habits as a translation for sīla, what we usually know as virtue or ethical
conduct, and auspicious views, the views there is diṭṭhi. Notice how much just those two cover, aus‑
picious view, diṭṭhi, and sīla in just two words.

To zoom out a little bit pedagogically, again, suttas 30 through 33, theymark this teaching of the ped‑
agogy of contrast. We saw this in one through six and nine through 13 in the Ones, and it’s now pretty
widely apparent. An argument could well bemade that this pedagogy of contrast spansmost or all of
the Itivuttaka. And then there’s this crucial qualificationon thedestinations teaching linked todiscern‑
ment, which is 41, saying, “Look at the world, including its heavenly beings, deprived of discernment,
making an abode in name‑and‑form. It conceives that this is the truth. The best discernment in the
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world is what leads to penetration, for it rightly discerns the total ending of birth and becoming.”

Say this anotherway, this is the first sutta in this text, so far as I can see, that so clearly emphasizes that
even the heavens have drawbacks, that heavenly destinations, they’re beneficial in this text, that’s
for sure, but they’re not ultimately reliable. To make an abode in name‑and‑form, even to do that
heavenly andmake an abode, it’s surpassed by awakening.

And without this sutta number 41, this whole destinations teaching could well collapse into some‑
thing that’s too simplistic. But 41 keeps the destinations framework oriented toward the final goal of
liberation. So important. So important is discernment.

Just a couplemore thoughts in this first bit. This is an issue that comesup in the Itivuttaka that is often
relevant for some lay practitioners. In the Itivuttaka, we see that the Buddha declares that monastic
ordination is not enough. It’s not sufficient. It’s not like one‑to‑one, monastic ordination equals lib‑
eration. The Buddha doesn’t see it this way. Rather, he emphasizes the development of qualities, of
both monastics and the laity.

Youcanunderstandwhen reading this sutta that eating thealmsfoodof thecountry is away to indicate
monastic status. The Buddha says, “Better to eat an iron ball glowing aflame than that, unprincipled
and unrestrained, you should eat the almsfood of the country.” That’s a very powerful statement.
What we saw earlier is that proximity to the teacher is not the same as proximity to the Dhamma. And
here we have a related concern in this very vivid image, that ordination isn’t sufficient for liberation,
that the monastic robe is not enough.

This image powerfully brings together our fear of consequences. That is, maybe to put that in a dif‑
ferent way that’s not so loaded, our sensitivity to cause and effect. Our actions have effects. It brings
together hiri and ottappa, these two guardians of the world, conscience and prudence as Ṭhānissaro
Bhikkhu names them, and saṃvega, urgency, all in one visceral picture.

Sometimes the picture is worth the thousand words. That’s for sure. Reading this passage struck me
that the Buddha didn’t limit himself to painting only pretty pictures. Sometimes he used an image
that was pretty striking.

So to close this first discussion, I’d like to parse sutta 38. After saying monastic ordination is not
enough, we get some encouragement from the Buddha and a glimpse into his mind in clear terms.
He describes here his own practice and encourages others to practice similarly. So in this sutta, we
see again the framework of qualities, actions, destinations, this time from the perspective of the Bud‑
dha’s practice.

Here, the Buddha himself enjoys safety, and he enjoys seclusion. He delights in seclusion. And there
are two thoughts that often occur to him. So I’ll read the prose and the verse in full for you here.

“This was said by the Blessed One, said by the Arahant, so I have heard. Monks, two trains of thought
oftenoccur to theTathāgata,worthyand rightly self‑awakened, the thoughtof safety and that of seclu‑
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sion. The Tathāgata enjoys non‑ill will, delights in non‑ill will. To him, enjoying non‑ill will, delighting
in non‑ill will, this thought often occurs: By this activity, I harm no one at all, whether weak or firm.
The Tathāgata enjoys seclusion, delights in seclusion. To him, enjoying seclusion, delighting in seclu‑
sion, this thought often occurs: Whatever is unskillful is abandoned.”

“Thus, monks, you too should live enjoying non‑ill will, delighting in non‑ill will. To you, enjoying
non‑ill will, delighting in non‑ill will, this thought will often occur: By this activity, we harm no one
at all, whether weak or firm. You too should live enjoying seclusion, delighting in seclusion. To you,
enjoying seclusion, delighting in seclusion, this thought will often occur: What is unskillful? What is
not yet abandoned? What are we abandoning?”

And theverse. “For theTathāgataawakened,whoenduredwhat ishard toendure, two thoughtsoccur:
safety, the first thoughtmentioned; seclusion, the second declared. The dispeller of darkness, free of
effluent, the great seer who has gone beyond, reached attainment, gained mastery, crossed over the
poisons, who is released in the ending of craving, that sage bears his last body, has shaken off Māra,
I tell you, has gone beyond aging. As one standing on a rocky crag would see the people all around
below, so the wise one with the all‑around eye, having scaled the tower made of Dhamma, having
crossed over sorrow, gazes on those overwhelmed with sorrow, conquered by aging and death.”

So here again, the framework we’ve been working with, actions, qualities, destinations. We can see
them active in this declaration by the Buddha of his own practice and then what he’s encouraging
in others. In the next sutta, in 39, the Tathāgata is described as sympathetic to all beings, might be
otherwise translated as compassionate to all beings or caring for all beings.

So this 38, it’s the Itivuttaka’s portrait of the Buddha as exemplar of this framework we’ve been work‑
ing with, in a way that they’re fully realized. And just to close the point, it’s an image of the Buddha,
the image from the early canonof a viewofwhat awakening looks like as a person, as an actual person
with these qualities. So we’ll need a companion portrait at the close of our next much shorter lecture
of the arahant in general. And then we’ll come back a bit to the Buddha at the very end.

Thank you for your attention to this first section. That’s the longest of our lectures. Your attention has
held up. I appreciate that. So let’s have some time for discussing in small groups, and thenwe’ll have
a bit of a break. And then we’ll come back for some discussion together.

What I want to suggest for the small groups, and again, if you prefer not to be in a breakout group, you
can just stay here in this group and reflect on these questions to yourself. One, is there any connection
between something younoticed in themeditation thismorningwith a teaching from the text? Say you
established yourself in relaxation, turned to check out the quality of the mind or the body. What did
you notice? What was present? What was there? What was the quality? Is there anything that then
echoed in the teaching from the text? Any specific lines or any memories you have?

And then the second for your small‑group discussion, how is this three‑part framework of qualities,
actions, and destinations, how’s this landing for you so far? And then if you could, you can discuss
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that freely. As a group, if you’re able to generate one question or more, if you have them, per group
about the text, we can bring them back into the whole‑group discussion. So that’s one way we can
proceed.

If you have other questions, feel free to jot them down for now, and we’ll come to asmany of them as
we can. Anything that I can’t answer now, I’ll try to pick up as best I can. So we’ll spend about 15min‑
utes in groups before a 10‑minute break. What I’m going to suggest is that maybe each person could
have about three minutes to discuss their response to the first and the second question, or maybe
just one of those. So about threeminutes each, and then threemoreminutes for open discussion. I’ll
put you in groups of four, so that’s a total of 15 minutes.

Remember to compose a question per group. Somebody write this down, please, and we’ll discuss
when we come back. Breakout groups will close in about 15 minutes at 10:40. Oh, let’s see. Let’s say
15 minutes, maybe 10:47, and then we’ll go straight into a break for 10 minutes. So take care, and
we’ll see you back here at, let’s say, 10:57 Pacific time. Let’s get you set up.

I think we might have another minute as folks trickle back in. I once attended a workshop where the
facilitator always showed up maybe one minute early and then offered what she called the secret
teaching to encourage us all to be on time. Anyway, I’ll see if I can think of a secret teaching to offer
you right now. Maybe the secret teaching is that that’s a possibility.

Great. And thank you for the notes about the font size and sharing the slides. I’m happy to share the
slides after today. There’s a lot of information on them, so it really does warrant another look. And I
try tomakemy stuff a little larger. We’ll see if thatworks. And if it doesn’t, I’m sorry about that. Maybe
that’s the secret teaching for today. I learned about font sizes.

Okay. So I’m interested. Maybe a way to open the conversation for now. Maybe consider for yourself
if there’s one. Is there an idea or a sense or a feeling or anything you’re carrying from the morning?
Then you’re welcome to put that in the chat or just something brief. And then I’m interested in what
questions came up in your groups or impressions you want to share. Yeah, Karen, please.

Questioner:

Well, I have a question. I’m reading John Ireland’s translation. Nice. I like Bodhi’s for maybe the
formality or the familiarity of his language, but they use really different words for sutta 34. For hiri‑
ottappa, Bodhi’s, let’s say Bodhi said without fear. No, Ireland said without fear, but Bodhi was using
the word compunction.

Kodo Conlin:

Compunction.

Questioner:

I was trying to figure out how those two translations relate to each other.
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Kodo Conlin:

You said 47, right?

Questioner:

34, sorry. The one, oh, 34. Ātāpī, sutta ardor.

Kodo Conlin:

Ardor. Ātāpī. Yeah. Yeah. The translation is urgency.

Questioner:

Urgency.

Kodo Conlin:

And you said how did Ireland translate ātāpī?

Questioner:

He says without fear. Fear of wrongdoing. And then Bodhi is calling that compunction.

Kodo Conlin:

That sounds like, and I suppose we could say my, maybe I’ll say my understanding of the term first,
and then you can see from it how thedifferent translatorswillmake a selection. And thenotions ofhiri
and ottappa, of conscience andprudence, as howṬhānissaro does it, you’re concerned about the con‑
sequences of an action. It’s a sort of ethical quality where you’re concerned about the consequences
of an action, eitherwithin yourself or because you’re a social animal, because there are consequences
to your actions socially.

Those arehiri andottappa, conscience andprudence. So your conscience is the inner orientation, and
the prudence is the social orientation. And then to take that Pāli notion and then try to cover it in a
singleword, youhave translatorspicking thesedifferent selections. So fearofwrongdoing is definitely
one that I hear. Prudence is elegant because it’s oneword. And, yeah, there are other translations that
are even more intense and a little more Victorian, like shame andmoral dread, which is a little much,
a little much for my ear.

So that’s, yeah. You’ll see how this whole territory has to be covered in aword, so they end up picking.
How does that land for you, Karen?

Questioner:

Well, prudence is a really good word, but it is very old‑fashioned. I mean, it reminds me, like forbear‑
ance, you know, like for patience. Yeah. Don’t say prudence.

Kodo Conlin:
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Yes.

Questioner:

Yeah. Maybe we should. But, yeah, it might be a—

Kodo Conlin:

Good idea in this culture. Prudence is definitely subject to the same critique. I wonder what another
translation choice might be that rings a little more true to our ear.

Questioner:

Like moral restraint.

Kodo Conlin:

Moral restraint. That’s nice. Yeah. That could well do it. And that’s nice because it doesn’t have the
shaming quality of some of that other language.

Questioner:

Yeah, prudent sounds like a prude, you know, like moral, moral prude.

Kodo Conlin:

Yeah, I always think of my grandmother when I hear the word prudence.

Questioner:

Thank you, thank you.

Kodo Conlin:

Thanks for the question, Karen. Drew and Ed. Oh, let me ask you to unmute so I can hear you.

Questioner:

I have the cursor right there and forgot it. Our group understood the task to come up with a ques‑
tion about the talk so far. And our question was, collectively, we weren’t all that fond of the idea of
rebirth.

Kodo Conlin:

Sure.

Questioner:

So a question to be considered is, how do you square, how do you best take advantage of the teach‑
ings if you don’t feel that the concept of rebirth applies to us in our lives? And one of the things that
came up in the conversation is one of us had the idea that the destination is the path. The path is the
destination. What else was that? Something else.
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Kodo Conlin:

And consequences arise, mental states arise moment to moment in the next moment.

Questioner:

So that one way to consider rebirth is that you’re continually reborn as a result of your past, comma,
in every moment as you tread the path.

Kodo Conlin:

Nice. Nice. Nice. Nice. It’s a great question. I’m glad the rebirth question comes up. It’s part of why I
wanted to raise it right at the beginning because it’s, as you can see, all over this text. It’s all over this
text.

And then I’mgoing to touchon somethingGil taught also in interpreting the suttas. There’s a teaching,
I think Majjhima 38, which says that the Buddha only taught what is beneficial. And that means that
part of the task of understanding the suttas is to figure out how they’re beneficial, even if we have to
stretch ourselves in some kind of way. And then for us, I think this task of interpretation is part of that
work of finding an interpretation that lands for us, that’s serviceable.

And this notionof kindofmoment tomoment takingbirth,moment aftermoment, is oneof these very
popular interpretations where people are making the suttas into something that’s useful for them.
And then we get into questions of values about howmuch can we push and pull the suttas and have
them still represent what they are. And that, I think, to me, that’s always got to be a live question.
Whenever we’re making an interpretation, it’s to know what, ideally, to know what the suttas say in
their own language, on their own terms, and then make conscious choices about how we want to
interpret them.

And so I think this opens a door for us toworkwith some of these really difficult questions like rebirth.
But themoment‑to‑moment interpretation, Imean, it’s a very old interpretation. It’s been serving the
Theravāda tradition and other Buddhist traditions for a long time. And still worth knowing that there
are, like, whenwe’re challenged,whenwe’re, say, challengedbya teaching like this, to bewith that, to
even take that as an object ofmindfulness, fold that into our practice. And like, oh, I’muncomfortable.
I’m uncomfortable by this teaching. Or I straight up don’t like this teaching, or I totally disagree with
it. Then let that be part of what’s folded in too.

So as I said at the beginning, lots of rich ways. Thank you very much. Thank you. Thank you.

Maybe there were some other thoughts. Debbie. Here, we’ll ask you to—

Questioner:

Yeah, got to unmute. So I have to say, Kodo, I camebecause I so enjoy everything you teach, andwhen
you’ve subbed for Gil and you’ve been one of our morning teachers. I was totally lost through a lot of
it. I mean, but I got caught on a lot. And then when you were talking about the Ones and the Twos, I
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thought, oh, he’s talking about the book of Eights. So I finally made that connection. But I read it on
my own. So I struggled with it on my own.

However, it became clear through your talk. And the question that Drew and Ed just asked about
rebirth, is that what was meant in the beginning when you said, “letting go, they never come to this
world again”? Is that what you’re talking about? Like, they’re reborn into the other realm. Now things
really make sense.

Kodo Conlin:

Yeah. Yeah. Yeah. It’s part of this broader cosmological picture that’s represented in a lot of these
suttas, but very strongly in the Itivuttaka, that there’s a sort of possibility of a progression of liberation
where you’re liberated from this world, but might take birth in another world and then finish the job,
so to speak. So not returning to this world again could mean either of those two things.

Questioner:

Yeah. So thank—

Kodo Conlin:

You somuch. You’re welcome, and thanks for hanging in there. This is, as we said about this text, this
session is a lotmore straightforwardly didactic thanmost of the things that I do, so it’s a lot of detail.

Questioner:

Well, and you also spent a lot of timewith it. I mean, I only spent, what, an hour and a half with it? It’ll
be fun to go back over it and learn it.

Kodo Conlin:

Great to do. You’re welcome. And then Alan.

Questioner:

Thank you. So I was reflecting on, well, heedfulness and then how that’s safety. And so I was thinking,
well, I want to be safe, and I want to be in an environment that’s safe, but I also want to exude safety.
I want it to be reciprocal because I want, yeah, I want to represent myself as a safe person, not just
practicingmettā, but safety to other folks. So I wonder if you have a comment on that.

Kodo Conlin:

I love this idea. I like this very much. It reminds me of one of the ways that sīla, the virtue or ethical
conduct, is taught as offering the gift of fearlessness or offering the gift of safety to others, that no one
needs to fear us. I think that’s part and parcel of the path. It makes, doesn’t it make a lot of sense? We
take care of greed, hatred, and delusion in our ownmind, andwe become safe for others. Right. Alan,
I’m inspired. I want to be safe. Thank you. Let’s be safe. Great.
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Other thoughts perhaps? Catherine.

Questioner:

Hi. Thank you, Kodo, for this. Yeah, and the book of Eights. Thank you for that, Deb, because I read
that a long time ago as early Buddhist teachings. My reaction to this, and I wasn’t in a breakout group
because I had this deep emotional reaction to these teachings, was like, woah. It was lovely to start
with the servant girl and how she translated and spread these teachings.

And so one of your questions for the group was, what in your meditation could you relate to in these
teachings? You know, in the first meditation we did. And I just thought, well, something very simple.
When the mind is distracted and going toward habits or thoughts, just abandoning that and being
here, and then finding that new destination of peace and samādhi. So that sort of on a micro scale is
what I related to, that these teachings were presenting. Thank you. This is really, this is great and so
to the point. I love these because they’re just so, like, to the point of things.

Questioner:

Thank you.

Kodo Conlin:

So clear, so clear, aren’t they? Well, thank you somuch for sharing that, Catherine. I really appreciate
it, and glad to know you’re connecting with these. Part of why I’m so inspired to share them is this,
they struck me. So I’m glad to know that that experience is coming across.

Something I dropped in one of my last responses, I want to disambiguate, just to make sure we’re
clear. The book of Eights from the Itivuttaka, both of them are in the Khuddaka Nikāya, this minor
discourses collection. The book of Eights is a subsection in what’s called the Sutta Nipāta, one of
those volumes. And then the Itivuttaka is something separate. It would be an interesting project to
see, like, how theymesh, how they talk to each other. I haven’t done that work, but just to keep clear
that there are different volumes in that collection. So they’re family.

Let’s see. Oh, great. Someone shared the PDF of Ṭhānissaro Bhikkhu’s translation. And then Al’s
asking about the numbering. I have not looked up John Ireland’s numbering. I’m not sure why that
might differ. That’s curious for me. I’d have to look into that. Let’s see. Anything else at the moment?
Linda.

Questioner:

There were two people in our group, and I just wanted to say that we had the same question about re‑
birth. But as the last personwasmentioning, yourotherquestionabouthowwe’re connectedwith the
meditation and the teachings. For me, the emphasis onmettā, especially as you were going through
that portion and how important that is, I found that really a powerful statement in the meditation
when you said, “As we sit here, we’re causing no harm to any beings.” It was just beautiful.
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Kodo Conlin:

I’m glad that landed. We are so safe while we’re meditating. Beautiful.

I know there were a couple of questions that came up during the presentation. It’s a little hard for me
to track both at the same time. I think if I understood those questions correctly, though, they should
be addressed a little bit more in the next section. Right, maybe time for one more thought or share,
question, comment, then we canmove along.

Questioner:

Okay, thank you. Kodo. I wrote in the chat that I was trying to think of how I view reincarnation and all
these lifetimes and that wholeway of speaking of things. Andwhat I findmeaningful is that in a sense
I feel reincarnated pretty much every instant of my life if I am fully aware because I am in this river of
change and everything is extremely different from onemoment to the next. And themore awareness
you get of the fine detail of that, the truer it becomes.

So in a way, maybe for me reincarnation is continual. And then when we leave the body or the con‑
tainer, I love the Thích Nhất Hạnh saying these days, which is, “I am not this body. This body does
not contain me. I’m life without limit. I was never born, and I never die.” And that resonates with me
almost in a scientific way, that our atoms and our quarks and everything goes into this huge empty
universeway beyond human understanding. But the trees and I inter‑are, we breathe each other, and
all of that works for me, for reincarnation, for the word. Whereas the very literal, all these different
lifetimes and maybe you get to another one before you get to total enlightenment, doesn’t work as
well. And I sort of love that fact. I love the mystery. Just wanted to throw all that in there.

Kodo Conlin:

Thank you somuch. Yeah, beautiful expression of Thích Nhất Hạnh. There is a sutta, I think it is in the
Majjhima, I have to double check now, where the Buddha is talking about rebirth and the teachings
on kamma. And he’s telling the person who’s come to ask him about this question, he’s like, don’t
believe me, but here are your options. It’s a pretty safe bet because if you act as if there are going to
be consequences for your actions even beyond this lifetime, your conduct’s going to be pretty good.
Good things are going to come in this life, but maybe lives to come. He calls it a safe bet. I like that.

Questioner:

Nice.

Kodo Conlin:

Great, thanks, Barbara. Right, Al, I see you’re unmuted. Did you have something to add? Okay. Great.
Great. Okay. Well, thanks for some conversation, folks. Good to know where you are, and we’ll get
into this next part of this next shorter lecture.
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It’s on the topic of three movements and the Itivuttaka held together by this one topic of becoming.
Has everything to dowith what we’ve been talking about. Becoming is, to clarify that term, as Ṭhānis‑
saro notes in his footnote to Aṅguttara 3.77, the Buddha doesn’t define this term, which is always
interesting. But Ṭhānissaro says that a survey of its uses suggests that it means, as at the bottom of
the slide, a sense of identity in a particular world of experience.

And what he explains is that there’s a sense of what you’re focused on. Say you really want a cup
of coffee, and that coffee is across the room. You have this sense of what you’re focused on, this
particular desire. And then yourmind, in its fantastic ways of constructing experience, orients toward
getting that thing that it wants and creates a sense of you that is the coffee‑getter or the coffee‑drinker
or establishes a self in relationship to getting that thing that youwant. That’s what he calls becoming,
or in short, is just taking up an identity, taking up an identity. And so often that’s done in relationship
to things that we crave and cling. So it’s an important topic for the Itivuttaka.

So how does this text teach us to relate to becoming, this identity? There are three parts to what I
want to talk about. One is some interesting observations I found about the use of the word delight,
Ṭhānissaro Bhikkhu translated as delight. And then this connects directly with what we’re asked to
notice about becoming.

So here we go. This is themost detailed of the slides, and I’ll speak the highlights. Here, just to notice
that in this text, Itivuttaka uses the language of delight, and it uses it in two different directions. There
are things that we delight in that actually obstruct the path. Makes sense. And there are things that
we delight in that are onward‑leading.

On the side of obstructing, some of the key examples, delighting in becoming, delighting in taking up
an identity, or delighting in creating divisions, or delighting in, these are specific to the trainee’s life,
delight in activity or chatter or sleep, delighting in companions. The commentary says this means
getting over‑involved. It’s not that we don’t care for people. Other delights that obstruct, delights in
sensual pleasures. This is the one we’re probably most familiar with from Dhamma exposure. And
then relishing in non‑becoming. Those are delights that obstruct.

And then delights that support, things like delighting in thewholesome qualities, delighting in non‑ill
will, as the Buddha was said to do in that piece earlier. Delighting in concord, delighting in harmony,
delighting in jhāna, delighting in heedfulness, etcetera, etcetera. And I like this one, 86. Dhamma his
dwelling, Dhamma his delight. I love this.

So one of the key reasons to bring this up, that really struck me when I was reading the text, is that
delight itself is not the problem. If we get this notion that Buddhist practicemeans no delight whatso‑
ever, I need to become a flat zero with no affective quality, then we’re maybe missing it. But we can
know that we should take care with what we’re delighting in. So much. We could well conclude that
what we delight in shapes what we become.

So there’s some interesting details getting into the Pāli here. They might be more specific than we
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need to get. Maybe just as a placeholder, I found that Ṭhānissaro was translating several different
words into the one English word delight. Several. When we look at delights that obstruct, it’s several
different terms for delight. But for delights that are onward‑leading, he’s always translating oneword,
which has variations on the word rata or ramati. So that’s maybe a bookmark for myself or for some
further research, like what’s behind this difference here.

The threadwe just noticed, that becoming itself, becoming and non‑becoming, like taking up an iden‑
tity or trying not to take up an identity, trying not to be, full stop, becoming itself, it’s a central focus of
what I want to call obstructing delight, delight that obstructs. In this thread and some of these suttas,
including this from number eight and later in 49, both name delight in becoming as what keeps us
bound, what keeps us bound to the round. 49 names its mirror, relish in non‑becoming. So delight
in becoming, relish in non‑becoming. And then, thankfully, there’s a third way. There’s a way out of
either taking up an identity or wishing not to be.

So the bond. So this is sutta number eight. “People are possessed by conceit, boundwith conceit, de‑
lighted with becoming.” Oh, and conceit here, sort of a Buddhist technical term that we encountered
earlier in the text. Conceit is, maybe roughly we could just call it selfing, conceiving a self, especially
relative to others.

“People are possessed by conceit, boundwith conceit, delightedwith becoming. Not comprehending
conceit, they come to further becoming. But those who, letting go of conceit, are in its destruction
released, conquering the bond of conceit, go beyond all bonds.” This is a lot. This is a pretty dense
passage.

To put it in different terms, we could say that the selfing is an obsession. It’s a common obsession.
It really obsesses the mind. The mind delights in fashioning up who I am and who I will be and who
I’ve been. And am I better than, less than, or the same as, equal to others? And without knowing this,
without seeing it or understanding it, we keep creating the conditions for suffering again and again.
Maybe this is an illustration, if we want to pick up that moment‑to‑moment interpretation. This is
creating the round of rebirths and deaths over and over, moment after moment.

But if we see, if we understand andwe let go of this sort of conceiving, if we’re notmastered by it, then
we can be freed. There’s room here for a little caveat about healthy sense of self, but that’s a little bit
of a digression from the text.

So there are these two viewpoints regarding becoming that we see in sutta 49. It picks up the same
thread, and this is the shape of the rest of what I want to do. This text says, “Overcome by two view‑
points, monks, some human and divine beings adhere. Other human and divine beings flip right past,
while those with vision see.” So this is the Buddha using some of his poetic language to make a pro‑
found point.

He goes on. “How do some adhere? Human and divine beings enjoy becoming, delight in becoming,
are satisfiedwith becoming. When theDhamma is being taught for the sakeof the cessationof becom‑
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ing, their minds don’t take to it, are not calmed by it, don’t settle on it, become resolved on it. This is
how some adhere.”

So to pause here, this is the mind of beings that’s adhering to becoming, like fully investing and rein‑
vesting. This is me. This is mine. This is who I am. It’s conceiving. That’s adhering, adhering to
becoming.

Andwhat’s slipping right past? “Howdo some slip right past? Some feel horrified, humiliated, and dis‑
gusted with that very becoming. They relish non‑becoming, saying, when this self, at the breakup of
the body, after death, perishes and is destroyed and does not exist after death, that is peaceful, that is
exquisite, that is sufficiency. This is how some slip right past.” So the Buddha is naming another view,
another perspective that isn’t freedom. It’s a sort of longing for non‑becoming, this non‑conceiving in
away that’s kind of grasping and clinging and sets freedomup over there in an imaginedworldwhere
we have not become. So this is slipping right past.

So it won’t do to cling to becoming, to adhere. It won’t do to slip right past, to go cling to its opposite.
What’s the third option? He says, “And how do those with vision see? There’s the case where a monk
sees what’s come to be as what’s come to be. Seeing what’s come to be as what’s come to be, he
practices for disenchantmentwithwhat’s come tobe, dispassion towardwhat’s come tobe, cessation
of what’s come to be. That is how those with vision see.”

Again, a lot there. A lot there. Those with vision see. So, again, there are these two stances toward
becoming. There’s adhering, which enjoys becoming, delights in becoming, and is satisfied with be‑
coming. There’s slipping right past, which relishes non‑becoming. And then the third option is to see
what’s come to be aswhat’s come to be, and to see in such away thatwe practice for disenchantment.
That is to say, to not be fooled, enchanted by, engrossedwithwhat we know, what’s come to be, what
we’re coming to experience, in a way that passion, clinging passion for it, fades.

So a bit more about this, what seeing means. It struck me as soon as I read number 49, oh, this is the
Saṃyutta Nikāya again. We’re back at 12.15. This was one of the first suttas that I really spent a lot of
time with and committed to memory. I don’t remember it all anymore, but it was important enough
that I really wanted it internalized, the Kaccānagotta Sutta. And it’s a canonical echo of exactly this
move, and you see the Buddha doing the same thing.

And here’s the setup. He tells Kaccāna, “By and large, this world is supported by a polarity, one or
the other, that of existence and nonexistence,” becoming and non‑becoming. “But when one sees
the origination of the world as it actually is,” that is, to see things as they’ve come to be, just as it is,
just arriving right now, “you see this with right wisdom, the notion nonexistence doesn’t occur to one,
doesn’t occur to you. Andwhen you seewhat’s come to be right here, have thismoment of experience
pass away before your very eyes, when things change, then the notion of existence doesn’t quite fit
either. The notion exists doesn’t quite occur to you.”

To put this in other words, to see how things flow and shift and change, and to be in attunement with
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that in your understanding, themind won’t come upwith the notion this exists, this doesn’t exist. It’s
a subtle point, but it doesn’t make sense to themind to say this fleeting, changing, shifting thing, this
exists.

And then back to the Buddha’s words. He says, “Everything exists, that is one extreme. Everything
doesn’t exist, that is a second extreme. Avoiding these two extremes, the Tathāgata teaches the
Dhamma via themiddle,” the secret third option. Andwhat does he teach via themiddle? He teaches
dependent arising. He teaches conditionality. Dependent on this, this arises, andmoves through the
classic 12‑fold chain.

Why this is similar, what this is all about, the middle, the seeing, the middle, the third option about
becoming or existence. It’s not either this or its opposite. It’s a third way of seeing, seeing things as
they’ve come to be, conditionally arisen. And there’s no need for staking our claim on an identity in
that condition when everything is changing.

So this alternative to becoming and non‑becoming, it’s echoed in patterns elsewhere in the canon, if
you go looking for them. Seeing what’s come to be leading to dispassion, leading to disenchantment,
on to dispassion, to cessation. It runs through the progression of liberative dependent arising. It’s
expressed in a lot of other suttas. So just to say, not a one‑off.

And then there’s a companion, a companion to this sutta in number 105 in the Group of Fours, where
it describes what they call four birthplaces of craving, four places that craving is born, for a monastic.
Cravingwith regard to cloth for robes, cravingwith regard to almsfood, cravingwith regard to lodging.
I don’t know if any of us can relate to having craving arising relative to our clothing, our food, or our
lodging. Maybe this is relatable.

Those are three of the four birthplaces of craving. The fourth is becoming or non‑becoming, this or
that. It’s named explicitly again. So they’re associated with craving, with taṇhā, and this, of course,
brings stress into play.

Question becomes,moving from the technical back to the personal, if seeing is themiddleway, to not
adhere to becoming, to not slip past relishing non‑becoming, question for me is what does a person
look like who’s actually brought this to fruition? When the qualities and the actions aremature, what
does it look like to live in a way that’s beyond becoming?

And here in Itivuttaka, all over this text, we have several examples of the arahant, someonewho’s fully
free, described in all kinds of ways. There’s a fabulous portrait of the arahant in this text. And what
qualities does it associate for those that have fulfilled the Buddhist path? Just a sampling. They’re de‑
scribed as released, unbound, peaceful, clean or cleansed, composed, masterful, fulfilled, complete.
I like this one, of integrity. That makes me think of the safe we were talking about earlier.

They’re described as mature, as worthy ones, as attained, and even noble or sage. They’re described
this way, with these sorts of qualities. And they’re freed from several qualities. They’re freed com‑
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pletely from craving in this text, craving, longing. I like this one, perplexity. They’re no longer con‑
fused about suffering and not suffering and the path. They’re freed from hunger in a certain sense,
bonds. They’re freed from Māra’s domain. They’re freed from the āsavas, the effluents. And they’re
freed of all becoming.

As in sutta 53 here, “Whoever sees, from that he is there released, amaster of direct knowing, at peace.
He’s a sage gone beyond bonds.” And I want to mention here again, I noticed all of the pronouns in
the English translation are masculine. I think in part this may have to do with the Buddha is always
addressing the monks in this text, but I was very drawn to changing pronouns but didn’t. Just to put
that in there as a note of what’s in mymind.

And then sutta 86, by my reading, that could indicate one who’s either tasted awakening for the first
time or is training for full release or is one who’s completely liberated. This will have some echoes
fromearlier. “TheDhamma is his dwelling,Dhammahis delight. Amonk ponderingDhamma, holding
Dhamma to mind, doesn’t fall away from true Dhamma. Whether walking, standing, sitting, or lying
down, his mind inwardly restrained, he arrives right at peace.”

And what these two show together, 53 and 86, 53 shows that this person sees, and as such, they’ve
gone beyond all bonds. The arahant’s not adhering to anything, and they’re at peace. They’re not
slipping past either, gripping toward some wished‑for something in the future. They’re not caught in
any view, in fact.

And then in 86, I don’t know if you have this sense, when we read 86, I get this very clear sense of a
peaceful abiding. The Dhamma is the place to dwell. The Dhamma is their dwelling. The Dhamma is
their delight. This is interesting tome as a positive expression of one who’s freed. Delight is not gone,
but it is worlds away from delighting in becoming and non‑becoming.

To emphasize this again, arahant, someone freed in this text, is not someone who has emptied them‑
selves into a nothing, but they are totally freed of clinging. And they’re delighting. So it’s a short thing.
Delight, becoming, and seeing.

Where I’d like to move the conversation now is in some way to harvest what we’ve been through,
thought about, talked about, in ways that will serve your practice. I’m wondering if there are teach‑
ings from the day that youmight take into your, say, next week, your next month. Is there something
that struck you that you thought, oh yes, I bring this forward intomy practice? I’m very curious. What
would that be? What would it be, and how would you know? How would you know it’s working? But
I’d love to have a conversation like this if you’re open for it, to a fewminutes.

I’m sure there will be some responses to that one bubbling up. Another thing we might talk about
for a fewminutes, in addition to what can I bring intomy practice, what would that look like, another
might be, is there a part of the teaching or the text, maybe aside from rebirth sincewe’ve talked about
rebirth a bit already, is there a part of the text or the teaching that you’re finding difficult to relate to or
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something that challenges your assumptions? As we said earlier, I think this is a fruitful place to look
when we spend time with the suttas and they kind of push our buttons a little bit. That’s worth an
extra look. So either of these feel like conversation topics we can spend some time with. Barbara?

Questioner:

So onwhat pushesmy buttons, sometimes Buddhism, and I’m a longtime practitioner. I’m not knowl‑
edgeable asmany of you are in the Pāli language and the canons and the suttas specifically, but I have
longmeditated, gone to long retreats, and call myself to all my friends who are non‑Buddhists a Bud‑
dhist practitioner. But, and certainly what pushes some of their buttons.

But, you know, it’s somehow hard to take it all in and still view yourself as a person in this world who
needs to, and I do like tyingwhat I amabout to say into compassion, needs tobeawareof the suffering
of the world, which is so huge. And of course it can totally take you down, and if you get preoccupied
with it, you die along with everyone else if you are not careful, either literally or figuratively. So we
don’t want to do that, but I also don’t want to disappear from it and just focus on my own wisdom,
even though I think what I am about to say is wise.

So I like our talk of peace. That has really touchedme today. And I am sitting here realizing that what
I think Imean by peace is being peaceful internally as best I can, being safe. I loved it when, you know,
I think it was Alan in our small group, safe for myself and safe for the people around me and safe for
the broader world. And then at the same time being stronger, stronger. I remember I went to Green
Gulch at the beginning of the Iraq war a hundred years ago, and Norman Fischer was speaking, and
he gave the Dharma talk.

And he talked about an example, and there’s been amoviemade of this too, ofmonkswho kept doing
what theywere doing. Theywere helping the nearby village, theywere growing vegetables, theywere
working on their own enlightenment, but they ignored thewar around them, and eventually they just
got hauled off and killed. That was not an example of being a good practitioner in Norman Fischer’s
mind, as we started one of what has now turned into so many wars.

So forme, taking Buddhism into the outer world is what I want to dowith it as long as I amhere in this
body, in a way that does not desert it while I am seeking my own. Now I’m repeating myself. Thank
you for listening.

Kodo Conlin:

I appreciate that. I appreciate that very much, Barbara. I appreciate that share. And I appreciate that
you now have 33 witnesses to your aspiration.

Questioner:

My God.

Kodo Conlin:
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Bring the teachings into the world in a way, and whoever listens to the recording. Yeah. I think it’s an
important question for us, a little bit stepping out of the world of the texts into the world of our lives
with this response. But I think in some way each of us is responsible for discerning how we want to
live our deepest values in the actual life and world which we have.

And for some people, I mean, it looks very, very different for different people. A microcosm of this is,
my Zen teacher is newly the abbot of Berkeley ZenCenter. And you can imagine, just howmany years?
Fifty‑year‑old saṅghanow? All of thesepeople, all of thesedifferent folks fromall differentwalksof life,
want to live a different response. They share that in common. They want to live something beautiful
in the world. And each of them have different ideas about what’s the best way to do that and how far
their circle extends.

There are people like Ozan Alan Senauke, the last abbot, who really dedicated himself to service in
the world through Buddhist practice and charity and going abroad and doing the work where it really
matters, and that was his best expression. And then when it was time for him to come be abbot at
Berkeley Zen Center, he abided at the temple and took care of business there, you know. Maybe all
that’s to say, it’s a very worthwhile reflection what we want to do, how we want to do it. And some‑
times it’s the best thingwe can do for theworld is be still. And sometimes the best thingwe can do for
the world is to give someone a meal. But always taking care of the qualities. I think that’s a through‑
line. Whatever we’re doing, always taking care of the qualities of heart andmind. Thank you somuch
for your reflection. Remember, 33 witnesses. I hope that’s okay with you.

Questioner:

Haven’t thought of it that way.

Kodo Conlin:

Othernotions. Either of these topicsor anything that’s comingup. Anyquestions thatmayhavearisen
through the day or something you’d like to share or bring into the room to help make it real? You too
can have 33 witnesses. Catherine?

Questioner:

Heedfulness struckme, and youmentioned that’s the whole thing of this teaching. And inmy life, it’s
a big deal. And wondering if you want to talk about that and how it relates to effort and energy. It’s a
different quality, but similar in practice.

Kodo Conlin:

Nice, nice. My mind jumped out of the Itivuttaka straight into the Eightfold Path in response to this
question, and then we could work our way back. But the short answer is that the effort that wemake,
classically defined, is the effort that knows a skillful quality when it’s present and then recognizes the
conditions for the furtherance and development of that quality. So it’s like we’re taking care, we’re
taking care of the wholesome qualities in us. That’s part, that’s our effort. That’s half.
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And then the other half is to recognize when there’s some unskillfulness active in the heart andmind
and the effort it takes to let that go and decondition it. So they’re very closely related. Was there an
aspect of that you wanted to play with or think about?

Questioner:

So they’re very close, you’re saying. Heedfulness is recognizing the unskillful qualities basically. Is
that kind of what you just said?

Kodo Conlin:

Heedfulness covers thewhole territory, both unskillful and skillful. Yeah. And it’s kind of likewe could
say it’s respect for and care for our skillful qualities, and a different kind of respect and care and care‑
fulness with unskillful qualities. Yeah. Another little bit chargedword for heedfulness is vigilance. It’s
like being vigilant about themind, about the qualities that are present in it, whether they’re skillful or
unskillful, and then addressing those appropriately. All of that is called heedfulness.

Questioner:

And just having that awareness, having thatmindfulness present at all times. And tome, I don’t know,
delusion is the word that I don’t know. That’s the third horrible quality. And I think heedfulness just,
it’s, I think they’re both sort of overarching, I guess. Right?

Kodo Conlin:

Oh, sure. Sure. If, are you, wait, could you say that another way?

Questioner:

I’m sorry. Don’t, go ahead, I’m sorry.

Kodo Conlin:

Oh, no, not at all. Not at all. Just wanted to make sure I understood you before I started responding.
When I checked in with myself, I’m like, I don’t think I totally—

Questioner:

Just that an overall question. A lot about my practice from the beginning has been a little bit diluted,
and there’s been some delusion. And I think just, I guess mindfulness is really, constant mindfulness
and awareness of the moment and being here at all times is the antidote, and that is heedfulness. I
don’t know. I’m just—

Kodo Conlin:

It’s a good connection. It’s a good connection. Yeah, the power of that whole family of delusion and
ignorance, the sort of qualities that kind of cover over or darken the clarity. What you’re describing
is a good aspirational way to orient. Something to take care with is, like, it’s enough to recognize
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delusion as present and to stay present with what’s here just as often as you can. It doesn’t have to
be continuous. As continuous as possible is enough, or as continuous as effort and energy allow. The
mind has its freedom to kind of grow into a different way of being.

Questioner:

Thank you.

Kodo Conlin:

Sure, thanks, Catherine. Sheila.

Questioner:

Goodmorning, Kodo.

Kodo Conlin:

Hi.

Questioner:

I registered because I’m unfamiliar with your teachings, and I so appreciate and am grateful for your
teachings thismorning on a portion of the Pāli Canon that I am equally unfamiliar with, the Itivuttaka.
So thank you. And I appreciate the opportunity to be able to just lift up the portions that are really
palpable forme thismorning, particularly aroundheedfulness and sensepleasures and just thatmind
that vacillates despite right effort and just, you know, the theoretical knowingwhat to do, effort, heed‑
fulness.

And so I just wanted to lift up that that’s the piece that is my aspiration, to just really use this as an
opportunity to—and I like the idea ofmaybe taking some of these shorter verses as daily affirmations
or part of my daily practice and adding it to what I do on a daily basis in sharing themerit withmyself
and others. So I really appreciate today’s teaching. Thank you somuch.

Kodo Conlin:

Sheila, thank you so much. I’m inspired by the aspiration and then the care that it represents. And
then this idea of bringing the text in as something you do with your regular practice. The suttas are
short enough, you could well at the beginning or ending of a sitting take one of them and read it in a
minute or two and see how it strikes you and hold it with you for the day.

In a certain kind of way, I hear that as kind of taking up the mantle, like Khujjuttarā’s mantle, like
getting close with her practice andmaking her practice part of our own. Really nice. Yeah. Thank you,
Sheila.

Let’s see. Yeah, I really appreciate hearing from all of you at the end. It’s been a great opportunity for
me to spend three hours with a text I love with a bunch of friends in the Dharma. Thank you for doing
this together.
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May our, why don’t we say, may our morning together, may our turning of the teachings, sincere re‑
flection on the teachings, may it be very good food for our hearts, and may it nourish us deeply. And
thenmay any goodness, anymerit that’s come fromall this,may it not be ours alone. May it be shared
with all beings everywhere. May all beings be freed. May they be happy, and may they be peaceful. I
hope we get a chance to practice together again.

If you want to follow along with me, check out the website that I keep, and I have retreats and things
set up. But lovely to spend this morning with you. Please take good care.
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