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Māluṅkyaputta’s liberation, AN 4.247
Buddha: Here now, Māluṅkyaputta, why should we teach young bhikkhus, since you, aged,
old and venerable, request instruction in brief from the Tathāgata?
AN, Ee II.248: ettha idāni mālukyaputta kiṃ dahare bhikkhū vakkhāma, yatra hi nāma tvaṃ jiṇṇo vuddho
mahallako tathāgatassa saṃkhittena ovādaṃ yācasī.

Māluṅkyaputta: ‘perhaps I might become an heir to the Blessed One’s teaching ...’ (app eva
nāmāhaṃ bhagavato bhāsitassa dāyādo assan ti).

Māluṅkyaputta, abiding alone, withdrawn, diligent, ardent and resolute, he abided having
understood, realised and attained in the present that unsurpassed goal of the holy life, that
for which sons of good family completely strive forth from home to homelessness.

AN, Ee II.249: atha kho āyasmā māluṅkyaputto eko vūpakaṭṭho appamatto ātāpī pahitatto viharanto na
cirass’ eva, yassatthāya kulaputtā sammad eva agārasmā anagāriyaṃ pabbajanti, tad anuttaraṃ
brahmacariyapariyosānaṃ diṭṭhe va dhamme sayaṃ abhiññā sacchikatvā upasampajja vihāsi.



Saṃyutta account of Māluṅkyaputta’s liberation (SN 35.78)

‘What do you think, Māluṅkyaputta, whichever forms to be cognised with the
eye that are unseen, not seen already, which you do not see, and (regarding
which) you do not have (the idea) ‘I might see (them)’, do you have any desire,
passion, or liking for (them)?’
‘It is not so, venerable sir’.

SN, Ee IV.72: taṃ kiṃ maññasi mālukyaputta, ye te cakkhuviññeyyā rūpā adiṭṭhā adiṭṭhapubbā, na ca passasi,
na ca te hoti passeyyan ti, atthi te tattha chando vā rāgo vā pemaṃ vā ti? no h’ etaṃ, bhante.



Saṃyutta account of Māluṅkyaputta’s liberation (SN 35.78)
Here, for you, Māluṅkyaputta, with regard to phenomena seen, heard, thought or to be
cognised (by another sense), in the seen there will be merely the seen, in the heard there will
be merely the heard, in the thought there will be merely the thought, in the cognised there
will be merely the cognised.

When for you, Māluṅkyaputta, there will be merely the seen in the seen ... (and) merely the
cognised in the cognised, then you, Māluṅkyaputta, (will) not (have a connection) with that;
when you (do) not (have a connection) with that, you (will) not (be situated) with respect to
that; when you (are not situated) with respect to that, then you (will) not (be) here, yonder, or
between the two. Just this is the end of suffering.

SN IV.73: ettha ca te mālukyaputta diṭṭhasutamutaviññātabbesu dhammesu diṭṭhe diṭṭhamattaṃ bhavissati,
sute sutamattaṃ bhavissati, mute mutamattaṃ bhavissati, viññāte viññātamattaṃ bhavissati.

yato kho te mālukyaputta ... viññāte viññātamattaṃ bhavissati, tato tvaṃ mālukyaputta na tena. yato tvaṃ 
mālukyaputta na tena, tato tvaṃ mālukyaputta na tattha. yato tvaṃ mālukyaputta na tattha, tato tvaṃ 
mālukyaputta n’ ev’ idha na huraṃ na ubhaya-m-antarena. es’ ev’ anto dukkhassā ti.



Māluṅkyaputta’s interpretation of the Buddha I
Upon seeing a form, mindfulness (becomes) confused

for the person who pays attention to an attractive feature;
That person experiences with an impassioned mind,

he lingers attached to that (object).
For him, sensations multiply,

of various kinds, arisen from (that) form;
By greed and worry his mind is struck down.

For that one, piling up suffering thus,
Nirvana is said to be distant.

SN, Ee IV.73: imassa khvāhaṃ bhante bhagavatā saṃkhittena bhāsitassa vitthārena atthaṃ ājānāmi:rūpaṃ
disvā sati muṭṭhā piyaṃ nimittaṃ manasi karoto / sārattacitto vedeti tañ ca ajjhosa tiṭṭhati // tassa vaḍḍhanti
vedanā anekā rūpasambhavā / abhijjhā ca vihesā ca cittam assūpahaññati // evaṃ ācinato dukkhaṃ ārā
nibbānam uccati /



Māluṅkyaputta’s interpretation of the Buddha II
The one who has no passion for forms,

having seen a form, mindful,
He experiences with a dispassionate mind,

and does not linger attached to that (object).
For him seeing form in such a way,

staying with (sevato) the sensation,
(that sensation) wanes, and does not accumulate,

thus he practices, mindful.
For him, thus reducing suffering,

Nirvana is said to nearby.
SN, Ee IV.74: na so rajjati rūpesu rūpaṃ disvā paṭissato / virattacitto vedeti tañ ca nājjhosa tiṭṭhati // yathāssa
passato rūpaṃ sevato cāpi vedanaṃ / khīyati nopacīyati evaṃ so caratī sato // evaṃ apacinato dukkhaṃ
santike nibbānam uccati /



Bare cognition in the Guhaṭṭhaka Sutta (Sn 4.2)
784.
Dispelling desire for both ends (of existence and non-existence),

having understood contact, devoid of greed,
Not doing that with regard to which one would blame oneself,

the wise one does not cling (na lippatī) to what is seen and heard (diṭṭhasutesu).
785.
Having comprehended apperception, he might cross over the flood,

the sage who does not cling to possessions;
With the dart removed, living diligently,

he does not wish for anything else in the world.

Sn 784-85: ubhosu antesu vineyya chandaṃ phassaṃ pariññāya anānugiddho / yad attagarahī tad 
akubbamāno, na lippatī diṭṭhasutesu dhīro // saññaṃ pariññā vitareyya oghaṃ, pariggahesu muni nopalitto / 
abbūḷhasallo caram appamatto, nāsīsatī lokamimaṃ parañ cā ti //



Hemaka-māṇava-pucchā (Sn 5.9)

1092.
Here, Hemaka, the dispelling of desire and passion

for what is seen, heard, thought, cognised, lovely in nature,
is the unfailing state of Nirvana.

1093.
Those who understand this, mindful,

attain full quenching in the present,
They, ever calm, have crossed over attachment to the world.

Sn 1092-93: idha diṭṭhasutamutaviññātesu piyarūpesu / hemaka chandarāgavinodanaṃ nibbānapadam
accutaṃ // 1092 // etad aññāya ye satā diṭṭhadhammābhinibbutā / upasantā ca te sadā, tiṇṇā loke visattikan
ti // 1093.



Jarā Sutta (Sn 4.6)
816. For the bhikkhu who practices in seclusion, withdrawing to remote lodgings,
they say that it is agreeable for him who does not show himself in a home.
817. Everywhere unattached, the sage does fashions neither like nor dislike,
lamentation and avarice do not adhere to him, like a (drop of) water on a leaf.
818. Just like a drop of water on a lotus leaf, just as the water does not adhere to
the lotus, thus the sage does not adhere to what is seen or heard, or to thoughts.
819. The cleansed person does not think in those terms, namely, what is seen or
heard, or in terms of thoughts; he does not seek purification through another, and is
neither impassioned nor dispassionate.
816. patilīnacarassa bhikkhuno, bhajamānassa vivittam āsanaṃ / sāmaggiyam āhu tassa taṃ, yo attānaṃ
bhavane na dassaye // 816 // sabbattha munī anissito na piyaṃ kubbati no pi appiyaṃ / tasmiṃ
paridevamaccharaṃ paṇṇe vāri yathā na limpati // 817 // udabindu yathāpi pokkhare padume vāri yathā na
limpati, evaṃ muni nopalimpati yadidaṃ diṭṭhasutaṃ mutesu vā // 818 // dhono na hi tena maññati
yadidaṃ diṭṭhasutaṃ mutesu vā / nāññena visuddhim icchati na hi so rajjati no virajjatī ti // 819 //



Mahāviyūha Sutta (Sn 4.13)
917. The Brahmin, after reflection, does not get involved with figment(s), he does not
follow ‘view’, and has no association with knowledge; having understood the various
conventions, he remains equanimous with regard to learning, it seems.
918. The sage relinquishes bonds, here in the world, and does not join factions among
those who debate; calmed (and) equanimous among those who lack calm, he does not
acquire learning, it seems.
919. Abandoning past corruptions, not fashioning new (corruptions), he is not subject to
desire and does not speak dogmatically; the wise man, released from view, does not
adhere to the world, and does not rebuke himself.
920. Disassociated from all phenomena, whatever is seen, heard or thought, the sage has
laid down the burden, and is released; he does not imagine, does not abstain, and does not
desire.
Sn 917-20: na brāhmaṇo kappam upeti saṅkhā na diṭṭhisārī na pi ñāṇabandhu / ñatvā ca so sammutiyo puthujjā,
upekkhatī uggahaṇan ti maññe // 917 // vissajja ganthāni munīdha loke vivādajātesu na vaggasārī / santo asantesu
upekkhako so anuggaho uggahaṇan ti maññe // 918 // pubbāsave hitvā nave akubbaṃ na chandagū no pi nivissavādī / sa
vippamutto diṭṭhigatehi dhīro, na limpati loke anattagarahī // 919 // sa sabbadhammesu visenibhūto yaṃ kiñci diṭṭhaṃ
va sutaṃ mutaṃ vā / sa pannabhāro muni vippamutto, na kappiyo nūparato na patthiyo ti // 920 //



Suddhaṭṭhaka Sutta (Sn 4.4), I
794. ‘I see the purified, the supreme, without disease; a man’s purification occurs through 
what is seen’. Thus understanding ‘the highest’, thinking ‘I see the pure’, one relies on 
knowledge.
795. If a man’s purification occurs through what is seen, or one abandons suffering through 
knowledge, being purified by another, one has a (conceptual) foundation (sopadhīko); his 
view proclaims the person as he speaks thus.
796. The Brahmin does not claim that purification comes from another, or (that it is found) 
in what is seen, heard, thought or in virtue and vows. Not clinging to merit and evil, he 
abandons what has been taken up, here, and does not fashion (anything else).
797. Abandoning the former, relying on another (and) given to impulses, they do not cross 
beyond attachment. They appropriate and then put down, like a monkey releasing and 
then grasping a branch.
Sn 794-801: passāmi suddhaṃ paramaṃ arogaṃ, diṭṭhena saṃsuddhi narassa hoti, evābhijānaṃ paramanti ñatvā,
suddhānupassīti pacceti ñāṇaṃ // 794 // diṭṭhena ce suddhi narassa hoti, ñāṇena vā so pajahāti dukkhaṃ / aññena so
sujjhati sopadhīko, diṭṭhī hi naṃ pāva tathā vadānaṃ // 795 // na brāhmaṇo aññato suddhimāha diṭṭhe sute sīlavate
mute vā / puññe ca pāpe ca anūpalitto, attañjaho na-y-idha pakubbamāno // 796 // purimaṃ pahāya aparaṃ sitāse,
ejānugā te na taranti saṅgaṃ / te uggahāyanti nirassajanti, kapīva sākhaṃ pamuñcaṃ gahāyaṃ // 797 //



Suddhaṭṭhaka Sutta (Sn 4.4), II
798. A person, himself conforming to vows, being attached to apperception, moves high
and low. But the wise one, understanding the Dhamma through ‘knowledges’, mighty in
wisdom, does not move high and low.
799. He is disassociated from all phenomena, whatever is seen, heard or thought. How
could one, here, in the world, imagine the one with just that vision, who lives openly?
800. They do not fabricate, they do not prefer, they do not proclaim, ‘complete
purification!’. Having released the bond of appropriation, which had been bound up, they
do not fashion any wish, for anything in the world.
801. The Brahmin who transcends boundaries, having understood and seen, takes up
nothing. Neither impassioned by passions, nor passionate for dispassion, nothing else is
taken up by him.
sayaṃ samādāya vatāni jantu, uccāvacaṃ gacchati saññasatto / vidvā ca vedehi samecca dhammaṃ, na
uccāvacaṃ gacchati bhūripañño // 798 // sa sabbadhammesu visenibhūto, yaṃ kiñci diṭṭhaṃ va sutaṃ
mutaṃ vā / tam eva dassiṃ vivaṭaṃ carantaṃ, kenīdha lokasmi vikappayeyya // 799 // na kappayanti na
purekkharonti, accantasuddhīti na te vadanti / ādānaganthaṃ gathitaṃ visajja, āsaṃ na kubbanti kuhiñci loke
// 800 // sīmātigo brāhmaṇo tassa n’ atthi, ñatvā va disvā va samuggahītaṃ / na rāgarāgī na virāgaratto,
tassīdha natthī param uggahītan ti // 801 //



Paramaṭṭhaka Sutta (Sn 4.5)
805. One should not form any view in the world, not through knowledge and not even through
virtue or vows. Not presenting oneself as ‘equal’, one should not even think one is inferior or better.

806. Letting go of what one appropriates, one does not form a dependence even on knowledge.
Just that person does not follow a faction among different groups; he does not rely even on any
kind of view.

807. For whom there is no resolution for both ‘ends’ - for being or non-being, in this world or
yonder - he has no attachments, having contemplated what is grasped among doctrines.

808. He does not construct even the subtlest apperception with regard to what is seen, heard or
thought; how could one conceptualise that Brahmin in this world, who does not appropriate a
view?

809. They do not fabricate, they do not prefer, they do not accept any doctrines. The Brahmin
cannot be inferred through virtue or vows, such a one has gone to the far shore and does not fall
back (on anything).
diṭṭhim pi lokasmiṃ na kappayeyya, ñāṇena vā sīlavatena vāpi / samo ti attānam anūpaneyya, hīno na maññetha visesi
vāpi // 805 // attaṃ pahāya anupādiyāno, ñāṇepi so nissayaṃ no karoti / sa ve viyattesu na vaggasārī, diṭṭhim pi so na
pacceti kiñci // 806 // yassūbhayante paṇidhīdha n’ atthi, bhavābhavāya idha vā huraṃ vā / nivesanā tassa na santi keci,
dhammesu niccheyya samuggahītaṃ // 807 // tassīdha diṭṭhe va sute mute vā, pakappitā n’ atthi aṇū pi saññā / taṃ
brāhmaṇaṃ diṭṭhim anādiyānaṃ, kenīdha lokasmiṃ vikappayeyya // 808 // na kappayanti na purekkharonti, dhammāpi
tesaṃ na paṭicchitāse / na brāhmaṇo sīlavatena neyyo, pāraṅgato na pacceti tādīti // 809 //



The significance of the Aṭṭhaka- and Pārāyana-vaggas
The language of the Aṭṭhaka- and Pārāyana-vaggas is occasionally archaic; this could just
be an application of poetic style.
The ideas of both texts, and the manner of expressing them, is striking: both collections
lack e.g. the Four Truths and the Eightfold Path.
But the ideas of these texts are found throughout the Pali Suttas: e.g. the ‘bare cognition’
teaching to Māluṅkyaputta, teachings on papañca, diṭṭhi, the ten questions and the five
aggregates.
At the core of early Buddhist teaching are three key ideas, vividly expressed in the Aṭṭhaka-
and Pārāyana-vaggas:
• The metaphysical critique of view formation
• The soteriological necessity of mindfully observing cognition in order to deconstruct view

formation.
• The state of liberation is a non-conceptual awareness of the way things really are.



The Satipaṭṭhāna ‘corpus’

Text(s) Title PTS volume/page number

DN 22 Mahā-satipaṭṭhāna Sutta DN II.290-315

MN 10 (Mahā-)Satipaṭṭhāna Sutta MN I.55-63

MN 118 Ānāpānasati Sutta MN III.78-88

MN 119 Kāyagatāsati Sutta MN III.88-99

SN 47 Satipaṭṭhāna Saṃyutta SN V.141-91; 104 Suttas

SN 54 Ānāpāna Saṃyutta SN V.311-40; 20 Suttas

AN 1.19 Kāyagatāsati Vagga AN I.43-45; 36 Sutta(s)?

AN 8.81-90 Sati Vagga AN IV.336-47; 10 Suttas

AN 9.63-72 Satipaṭṭhāna Vagga AN IV.457-61; 10 Suttas



The Satipaṭṭhāna Sutta
1. Body 2. Sensations 3. Mind 4. Dhammas

Breathing in and out
deeply 
lightly
Experiencing the whole body
Calming ‘bodily construction’

Mindfulness of posture
Mindfulness of simple 
actions
Contemplation of bodily 
parts
Contemplation of four 
elements
Contemplation of corpse 
disintegration

Pleasant, unpleasant, 
neither /

‘Corporeal’ pleasure, 
displeasure, neither /

‘Spiritual’ pleasure, 
displeasure, neither /

With or without 
passion, hatred, 
confusion / 

collected or not / 

lofty or not / 

unsurpassed or not / 

absorbed or not / 

released or not /

5 hindrances
5 aggregates
6 senses and objects
7 aspects of awakening
Four Truths 
(plus detailed exegesis in 
the DN, mahā-, version)



The ekāyana formula
‘This path is the single/direct way (ekāyano ayaṃ … maggo), bhikkhus, for the
purification of beings, for the transcendence of sorrow and lamentation, for the
fading away of suffering and misery, for the attainment of the right way, and for the
realisation of Nirvana, namely (yadidaṃ), the four applications of mindfulness.’

MN I.56: ekāyano ayaṃ bhikkhave maggo sattānaṃ visuddhiyā sokaparidevānaṃ samatikkamāya
dukkhadomanassānaṃ atthaṅgamāya ñāyassa adhigamāya nibbānassa sacchikiriyāya, yadidaṃ cattāro
satipaṭṭhānā.

• The ekāyana statement elevates the significance of satipaṭṭhāna, and 
belittles other accounts of the path.

• Could the Buddha make such a claim?
• It is more likely to be the statement of a school of meditation staking its 

claim to pre-eminence. 



Satipaṭṭhāna ‘section conclusion’ formula
Thus (the bhikkhu) abides observing body as body internally, or externally, or
both internally and externally;
or he abides observing the phenomenon of arising within the body, or the
phenomenon of fading away within the body, or the phenomena of both
arising and fading away within the body;
or mindfulness is established for him (with the idea) ‘there is a body’, just
enough for the sake of a measure of knowledge, a measure of recollection;
and he abides without dependence, clinging to nothing in the world. Just so,
bhikkhus, does a bhikkhu abide observing body as body.

MN I.96: iti ajjhattaṃ vā kāye kāyānupassī viharati, bahiddhā vā kāye kāyānupassī viharati, ajjhattabahiddhā
vā kāye kāyānupassī viharati, samudayadhammānupassī vā kāyasmiṃ viharati, vayadhammānupassī vā
kāyasmiṃ viharati, samudayavayadhammānupassī vā kāyasmiṃ viharati. atthi kāyo ti vā pan’ assa sati
paccupaṭṭhitā hoti, yāvad eva ñāṇamattāya paṭissatimattāya, anissito ca viharati, na ca kiñci loke upādiyati.
evam pi kho bhikkhave bhikkhu kāye kāyānupassī viharati.



Interpretation of ajjhatta/bahiddhā formula
• (Thus the bhikkhu abides observing body as body internally, or externally, or both 

internally and externally...)

‘It might be suggested that the way the sutta formulation includes the progression
ajjhattaṃ/bahiddhā/ajjhatta-bahiddhā for all four satipaṭṭhānas is simply mechanical, and
that the later exegetical works are thus left with the job of making sense of an accident.
But this is much too convenient. Elsewhere the Nikāyas can be quite definite in leaving out
of consideration what should be left out of consideration. If this whole matter is to be given
an explanation on the theoretical level, then it must be understood, I think, as to do with
the blurring of distinctions between self and other - something which is, of course, entirely
consistent with the notion of not-self in Buddhist thought. Thus as the bhikkhu watches the
body, feelings, mind and dhammas within, without, within and without, rather than seeing
a world made up of distinct persons or ‘selves’, he becomes progressively aware of a world
of dhamma made up entirely of dhammas all of which are not-self.’

Rupert Gethin, The Buddhist Path to Awakening, p.54.



Interpretation of samudaya/vaya formula
(he abides observing the phenomenon of arising within the body, or the phenomenon of
fading away within the body, or the phenomena of both arising and fading away within the
body…)

‘The “refrain” instructs the meditator to contemplate “the nature of arising”, “the nature
of passing away”, and “the nature of both arising and passing away”. Paralleling the
instruction on internal and external contemplation, the three parts of this instruction
represent a temporal progression which leads from observing the arising aspect of
phenomena to focusing on their disappearance, and culminates in a comprehensive vision
of impermanence as such. According to the discourses, not seeing the arising and passing
away of phenomena is simply ignorance, while to regard all phenomena as impermanent
leads to knowledge and understanding.’

Anālayo, Satipaṭṭhāna: The Direct Path to Realization, p.102-03.



The 3rd satipaṭṭhāna, and interpretation

(When his mind is with passion, he knows ‘the mind is with passion’; or when the mind is
without passion … with hatred … without hatred … with confusion … without confusion …
collected … distracted … lofty … lowly … surpassable … unsurpassed … absorbed … not
absorbed … released … when the mind is not released, he knows ‘the mind is not released’.
Thus he abides observing mind as mind internally…)

‘On the other hand, in the discourses the qualification “unsurpassable” frequently occurs in
relation to full awakening. Understood in this way, the present category also includes the
reviewing knowledge after realization, when one investigates the degree to which the mind
has been freed from fetters and mental defilements.’

Anālayo, Satipaṭṭhāna: The Direct Path to Realization, p.179.



Sāmaññaphala Sutta, knowledge of ‘encompassing the mind’

When his mind is thus absorbed, purified, cleansed, without blemish, devoid 
of defilement, soft, workable, still, having attained imperturbability, he directs 
and turns it towards the knowledge of ‘encompassing the mind’. With his own 
mind he encompasses and knows the mind(s) of other beings, other people; 
when the mind (of someone else) is with passion, he knows it is with 
passion … when the mind (of someone else) is released, he knows it is 
released.

• Ancient Satipaṭṭhāna teachers lifted this passage, probably from the Sāmaññaphala 
Sutta or a similar text.

• This implies that the Sutta is derivative, not authentic.



2nd satipaṭṭhāna comparison

From: Tse-fu Kuan, Mindfulness in Early 
Buddhism. New approaches through 
psychology and textual analysis of Pali, 
Chinese and Sanskrit sources. 2008.



Buddhist India, c. 450 – 340 BC



The dubious authenticity of the Satipaṭṭhāna Sutta
It uses peculiar formulae, which elevate the significance of the four satipaṭṭhānas and 
emphasise the profundity of the Sutta.
Its conclusion exaggerates the text’s significance, by claiming that its practices can lead to 
awakening within a week.
The content of the third satipaṭṭhāna (observing mind) makes little sense as practice, and 
was lifted from elsewhere.
The Sutta was periodically expanded.
Its location suggests that it belongs to the period around or after the 2nd council of Vesālī.

The Satipaṭṭhāna Sutta is an elegant fake.
• It goes back to a ‘Satipaṭṭhāna school’, influential a few generations after the Buddha’s 

death.
• Its version of mindfulness practice sparked a ‘satipaṭṭhāna craze’ in the early Saṅgha.



Rethinking satipaṭṭhāna & jhāna
A comparative and conceptual analysis will reveal the initial (or at least earlier) form 
of the Satipaṭṭhāna Sutta.

The original text had a focus on jhāna, rather than vipassanā.

The Satipaṭṭhāna Sutta was initially imagined as a counterpart to the four jhānas.

The four jhānas were not initially imagined not as meditation practices, but as 
stages of spiritual progress.

The Vibhaṅga (Ee, 199-201), Abhidhamma book II, knows the fourth satipaṭṭhāna as 
the observation of the five hindrances and the seven factors of awakening.

Many Pali Suttas also connect satipaṭṭhāna with the seven bojjhaṅgas. 



Comparison of the 4th satipaṭṭhāna


