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different in his attitudes towards Sassatavada and Ucchedavada.
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Part One

A Critical Study






Chapter One

Introduction

1.1. The Sampasadaniya-sutta' and Its Commentary (Afthakatha)

Establishing confidence? in the Buddha, the Dhamma?® and the sarigha is a
preliminary requisite in the Buddhist path to liberation. As the Vimamsaka-sutta
mentions, there could be several ways to establish such confidence.* Likewise,
Sariputta, in the Sampasdadaniya-sutta, articulates the sixteen anuttariya-s
(excellences) of the Buddha as the basis of his deep confidence in the Buddha.
The discourse begins with Ananda’s usual recital statement,? after which,
Sariputta’s statement that the Buddha is the supreme among the samana-s and
brahmana-s of the past and future is recorded.® The discourse then proceeds with
an elaboration of the sixteen anuttariya-s’ (excellences) of the Buddha by the

chief disciple, in response to the former’s question. Sariputta’s explanatory reply

! This is also known as Sariputta’s Lion Roar (sariputta-sthandda). For a detailed explanation on
the definition of the name of the discourse 'sampasadaniya-sutta', see Piya Tan (2005): 105-106.

2 Or ‘“faith’.

3 When mentioned as ‘Dhamma’ (with capital ‘D’ and non-italic), it is meant the teachings of the
Buddha. When mentioned as ‘dhamma’ (with simple ‘d’ and italic), it is meant ‘phenomenon’,
‘factors’, etc.

4 In the Vimamsaka-sutta, the Buddha instructs the bhikkhus to investigate the Tathagata on
various subjects in accordance with the Dhamma, and then only they should have confidence in
him (the Tathagata), the Dhamma and the sarigha. The Buddha continues that when confidence
is established in such a way, supported with such reasons, terms and phrases rooted in vision and
insight, that confidence is undefeatable by any recluse or brahmin or god or Mara or Brahma or
anyone in the world (...yassa kassaci bhikkhave imehi akarehi imehi padehi imehi byarijanehi
tathagate saddha nivittha hoti mitlajatd patitthita, ayam vuccati bhikkhave akaravati saddha
dassanamiilika dalha, asamhariya samanena va brahmanena va devena va marena va brahmuna
va kenaci va lokasmim). See M I: 317-320.

5 evam me sutam ...

¢ evam pasanno aham bhante bhagavati, na cahu na ca bhavissati na ¢’ etarahi vijjati afifio
samano va brahmano va bhagavata bhiyyo bhifiiiataro yadidam sambodhiyanti. D 111: 99.

" For the sixteen anuttariya-s, see below (p. 5 in this thesis), or D III: 102-113.



to the Buddha shows that his deep confidence in the Buddha is not a mere belief
or appreciation in the Tathagata, but it is based on wisdom, which derives from
his deep understanding of the teachings of the master—as explained in the

Vimamsaka-sutta.

Sariputta’s statement that the Buddha is supreme among the samana-s and
brahmana-s of the past, present and future is responded by the Buddha to be lofty
and bold as the chief disciple has not known the Awakened Ones of the past, their
minds, conduct, teachings, wisdom, their mode of life and emancipation they
attained.® The disciple, admitting so, replies the Buddha that it is through the drift
of the Dhamma’ he has known the Buddha and proclaimed thus. In his further
elaboration, which is the main body of the Sampasadaniya-sutta, Sariputta
explains the sixteen excellences (anuttariya-s), which the Buddha taught, and
comprehending which the disciple established deep confidence in the master.
Udayi, who was listening to Sariputta’s detailed reply to the Buddha, applauds
him in hearing such an excellent explanation about the Tathagata. The Buddha
then instructs Udayt to bear in mind what he has just heard from Sariputta. The
discourse concludes with the master commending Sariputta’s explanation and his
admonition to repeat his elaboration in front of other monks, nuns, lay male and
female followers, who have not yet entered the path to spiritual progress and have

doubt in the Tathagata.

8 ulard kho te ayam sariputta asabhi véacd bhdsita ... kim nu sariputta ye te ahesum atitam
addhanam arahanto samma-sambuddha, sabbe te bhagavanto cetasa ceto paricca vidita, evam-
sild te bhagavanto ahesum iti pi, evam-dhammd ... evam-pannd ... evam-vihari ... evam-vimutta
te bhagavanto ahesum . ... D 1II: 99-100.

® dhammanvayo vidito. D 11I: 100.



It is further reported that before proclaiming the Buddha to be supreme among the
samana-s and brahmana-s, Sariputta has recalled his past existences up to the
time of Anomadassi Buddha—during which he resolved to become a chief
disciple of a Buddha in future.!® Subsequently, the chief disciple also surveyed his
own virtues as regards sila (morality), samdadhi (equipoise) and parniiia (wisdom),
but could not see the depth of them, and thought that the extent of the all-
knowing-knowledge (sabbarnifiutaiiana) he possesses is a fraction of that of the
Buddha. Sariputta, who is also said to be one possessing savaka-parami-riana (the
knowledge of perfection of a disciple)—the highest knowledge among the
disciples of the Buddha—then surveyed the all-knowing-knowledge of the
Buddha, but could only foresee up to the Mahavajira-iiana'' of the Buddha.'?
Even though he was one of the disciples possessing the highest knowledge, he
could not completely see the full extent of the knowledge possessed by the
Buddha, and therefore, he thought a samana or a brahmana below his rank could
not be higher than the Buddha, whose all-knowing-knowledge is so extensive that
no disciple is able to know, not even himself or Moggallana. This made him think
that the Buddha, whose knowledge of the Dhamma is unfathomable, is supreme

among the samana-s and brahmana-s and his teachings are unsurpassable.'?

10.Cf. DA TIL: 874.

1] e., the knowledge of the great diamond (/thunderbolt). This is also said to be the insight
knowledge (vipassana-riana) of the all-knowing Buddha, which is uncommon to others,
exceedingly profound, etc. For commentarial explanation on this, see AT (Tika-nipata-tika,
Mahavaggo, Tikannasuttavannand).

For detail on the attainment of this knowledge, see also U. Ko Lay and U. Tin Lwin (2006): 221-
225.

12 See U. Ko Lay’s Comments on Salient Points in the Sampasadaniya Sutta. For bibliographical

reference of this article see Bibliography at the end of this thesis.

13 ibid.



In justifying that his statement mentioned earlier is based on his faith in the

Buddha, which he established having comprehended the Dhamma taught by the

teacher, Sariputta, further responds to the Buddha by elaborating the sixteen

anuttariya-s in detail.

1. Kusala-dhamma-desana' The discourse on [the seven sets of]
wholesome factors (dhamma-s).

2. Ayatana-paiiiatti-desana The discourse on [the explanation] of the
[six] sense-bases.

3. Gabbhavakkanti-desana The discourse on the [four] modes of
conception.

4. Adesana-vidha-desana The discourse on the [four] modes of mind-
reading.

5. Dassana-samapatti-desand  The discourse on the [four] attainments of
vision.

6. Puggala-paninatti-desana The discourse on the designation of the [four]
individuals.

7. Padhana-desand The discourse on the [seven] efforts (same as

(same as satta-bojjhanga) the seven awakening factors).

8. Patipada-desana The discourse on the [four] ways of progress.
9. Bhassa-samdacara-desana The discourse on the [fourfold] proper modes
of speech.

10. Purisa-sila-samacara- The discourse on a person’s proper moral
desand conduct.
11. Anusasana-vidha-desana The discourse on the [four] modes of
instructing.
12. Para-puggala-vimutti-inana-  The discourse on the [fourfold] knowledge of
desand liberating others.
13. Sassatavada-desana The discourse on the [three] eternalist
doctrines.
14. Pubbenivasanussati-iiana- The discourse on the knowledge of the
desana recollection of past lives.
15. Cutapapdta-niana-desand The discourse on the knowledge of the
passing away and rebirth of beings.
16. Iddhi-vidha-desana The discourse on [the manifold/modes] of

psychic powers.

14 For the convenience of itemization, the term ‘desand’ is used along each anuttariya as in CS
here. However, ‘desana’ is not mentioned in the PTS edition.



According to Nyanaponika Thera, these sixteen anuttariya-s are peerless qualities
of the Buddha’s teachings.!> He further states that they are also the justification of
Sariputta’s deep confidence in the Buddha. The sixteen anuttariya-s'® vary in

their scope and also could be studied in groups.

Elsewhere in the Sutta Pitaka, various other anuttariya-s are also mentioned. For
example, the Sangiti-sutta mentions two groups of anuttariya-s; in one list it’s
three anuttariya-s'” and in another six anuttariya-s.'® Of the two lists mentioned

9 and patipada—are

in the Sangiti-sutta, only two anuttariya-s—dassana
included in the list of the sixteen danuttariya-s of the Sampasadaniya-sutta.
However, dassana in the Sampasddaniya-sutta is mentioned as a samapatti (=
dassana-samapatti), while in the Sangiti-sutta and the Anguttara Nikaya® it is
mentioned as anuttariya (= dassananuttariya). In the case of patipada, the
Sampasadaniya-sutta mentions it as patipadd—without anuttariya—and in the
Sangiti-sutta and the Anguttara Nikaya®' it is patipadanuttariya. Among the

remaining, vimuttanuttariya occurs only in the list of three anuttariya-s of the

Sangiti-sutta in the whole Sutta Pitaka, while the remaining of the list of six are

15 See Nyanaponika Thera (2008): 42.

16 These sixteen subjects have been rendered as the ‘sixteen unsurpassed/able [qualities]’
(anuttariyam). See, for example, Piya Tan (2005): 107ff; T.W. Rhys Davids and C.A.F Rhys
Davids (1921): 97ff; Maurice Walshe (1995): 418ff. Nyanaponika Thera renders ‘anuttariyam’
as ‘peerless qualities’ — see The Life of Sariputta, Wheel No. 90/92. However, whether these
sixteen could be considered as qualities is doubtful, as they more look like the Buddha’s
expertise in explaining these sixteen topics of spiritual attainments.

'7 dassananuttariyam, patipadanuttariyam, vimuttanuttariyam. D 11I: 219.

18 dassananuttariyam, savananuttariyam labhanuttariyam, sikkhanuttariyam,
paricariyanuttariyam, anussatanuttariyam. D III: 250. The same list is also mentioned in D III:
281; A 111: 284.

19 Elsewhere in the sutta classification, dassana is mentioned with various other terms in different
contexts. E.g., see M I: 7,9 & 11; S III: 28, 29, 49.

20 A TIT: 284.

21 ibid.



found only in the Arnguttara Nikaya®* as anuttariya-s. In the Dasuttara-sutta, the

Buddha states that the [list of six] anuttariya-s are to be thoroughly learnt.?}

There are several discourses in the Pali canon either in praise of or about the
Buddha; some focusing on his physical qualities, some on his spiritual qualities
and some on his ways of teaching the Dhamma in leading others to liberation.?*
The Sampasadaniya-sutta is another such discourse, where one of his chief
disciples expresses his deep conviction in the Buddha on the basis of what and
how he teaches. The discourse is also said to be the justification of Sariputta’s
deep confidence in the Buddha.?® The subjects, which Sariputta explains, in fact,
are some of the core topics of early Buddhist spiritual advancement taught by the
Buddha. The discourse is therefore a significant text in the study of the Buddha’s

intellectual qualities?® found in the early Buddhist texts.

The content of the Sampasddaniya-sutta is also found in the Nalanda-sutta of the
Samyutta Nikaya®' and as an episode in the Mahaparinibbana-sutta of the Digha
Nikaya.?® Scholars, such as K.R. Norman, G.C. Pande, Dipak Kumar Barua and

Piya Tan, maintain that the Sampasadaniya-sutta is an elaboration of the episode

22 A TII: 284, 325-329.

B katame cha dhamma abhififieyya? Cha anuttariyani, dassananuttariyam, savananuttariyam,
labhanuttariyam, sikkhanuttariyam, paricariyanuttariyam, anussatanuttariyam. Ime dhamma
abhifinieyya. D 111: 281.

24 E.g., the Lakkhana-sutta (D 1II: 142-179) explains the physical characteristics of a great being,
and in the Mahaparinibbana-sutta (D 11: 128-129), the Buddha’s humanly qualities are shown —
in this section of the discourse, the Buddha asks for drinking water from Ananda saying he is
thirsty; in several other discourses, the disciples express their satisfaction in what the Buddha
teaches. See also Guang Xing (2005: 7-18) and T. Endo (2002: 1-47) for detail studies on the
qualities of the Buddha recorded in the early Buddhist texts.

25 Nyanaponika Thera and Hellmuth Hecker (2007): 71.

26 As noticeable in the sutta, all the sixteen are intellectual, not physical.

278 V: 159-161. The Nalanda-sutta, according to Piya Tan (2004: 86), is Sariputta’s last
conversation with the Buddha before the former’s parinibbana.

2D II: 81-83.



found in the Mahaparinibbana-sutta. *® Both, the episode in the
Mahaparinibbana-sutta and the content of the Nalanda-sutta, which appears as
shorter versions of the Sampasadaniya-sutta, too are attributed to Sariputta as the
author. However, G.C. Pande states Ananda as the author of the Sampasadaniya-
sutta,>® which is incorrect, as the text itself clearly states that it’s Sariputta who
declares the Buddha to be supreme among the samana-s and brahmana-s.
Moreover, as pointed out above, the Nalanda-sutta and the episode in the

Mahaparinibbana-sutta also attribute the authorship to Sariputta, not Ananda.

At present, there are five English translations of the discourse by different
translators: T.W. and C.A.F. Rhys Davids (1921), Maurice Walshe (1995), the
Burma Pitaka Association (1999), Piya Tan (2005), and SuttaCentral (2018)*'
respectively. The translators have provided various renderings of the title of the
discourse, Sampasadaniya-sutta. T.W. and C.A.F. Rhys Davids translate it as The
Faith That Satisfied, while Maurice Walshe and Piya Tan render it as Serene
Faith and The Discourse That Inspires Serene Faith respectively. The Burma
Pitaka Association renders it as Faith Inspiring Discourse,? while in the
SuttaCentral it is provided as Inspiring Confidence. Nyanaponika also translates

33

the title as Faith-Inspiring Discourse,” similar to that of the Burma Pitaka

29 See K.R. Norman (1983): 21; G.C. Pande (1995): 111; Dipak Kumar Barua (2003): 451; Piya
Tan (2005): 106.

30 «“But Ananda gives vent to his admiration for Buddha here by enumerating various excellence
(anuttariya-s) of his teachings.” G.C. Pande (1995): 112.

Or, it may be the case the G.C. Pande is pointing at Ananda as the author of the sutta for his
recital during the first council held one hundred years after the Buddha’s mahaparinibbana.
However, it is totally incorrect to state that Ananda is the author.

31 Although SuttaCentral has been online for some years, the final work was introduced in the
early 2018. At this time, the present thesis was also at its final stage. As a result, the author did
not have sufficient time to consult the site.

32 See Ten Suttas from Digha Nikaya: Long Discourses of the Buddha (1999): 373.

33 Nyanaponika Thera and Hellmuth Hecker (2007): 71.



Association. However, the Nyanaponika’s rendering is earlier than that of the

Burma Pitaka Association.

Among the five translators of the text, only Piya Tan has made a short study on
the title of the sutta. In his precise study, he examines the meaning of
‘sampasadaniya’ by breaking it into sam (prefix), pasada (from \sad) and niya
(gerundive suffix). Having observed the meanings of these terms provided by
various scholars,* he states sampasadaniya to be a special sense of appreciation,
which means “to feel appreciative” or “that which arouses gladness”.?3 According
to him, Sariputta’s exposition would lead the listener or the reader to appreciate
the Buddha’s virtues. Thus, leading to his translation of the title of the text as The
Discourse That Inspires Serene Faith. However, while this translation may
present a better picture of Sariputta’s exposition of the discourse, one may not

agree with the grammar The Discourse That Inspires Serene Faith.

The Sanskrit and Pali dictionaries have not differed much in their interpretations
of ‘pasada’ or ‘pasadaniya.’’® In his Reading Buddhist Sanskrit Texts: An
Elementary Grammatical Guide, Bhikkhu K.L. Dhammajoti, while providing a

similar grammatical analysis,?” differed with their meanings. According to him,

Piya Tan might be agreeing with the renderings by Nyanaponika Thera and the Burma Pitaka
Association as his is almost the same, with slight modification in the word-structure, but keeping
the meaning unharmed.

34 These works include T.W. Rhys Davids and William Stede’s Pali-English Dictionary;
Edgerton’s Buddhist Hybrid Sanskrit Dictionary; Monier-Williams’ Sanskrit-English Dictionary.
They have not differed in explaining ‘[sam|pasada[niya]’, and their interpretations are related to
‘serenity,” ‘brightness,” ‘pleasantness,” ‘calmness’ or their adjectival, verbal and infinitive forms.

35 Cf. Richard Shankman (2008): 45, 217.

3¢ See n34 of this thesis.

37 Sam + pasdda + niya.
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pra-sadah, the Sanskrit equivalent of Pali pasada, means “deep conviction”.’®

Moreover, in another work, Reading Buddhist Pali Texts: An Elementary

39 as

Grammatical Guide, Bhikkhu K.L. Dhammajoti renders pasanno
conviction.** Adding the prefix sam (together, complete, perfectly) and the suffix
niya to pasada (= sampasddaniya) would literally mean ‘complete/perfect deep

conviction’ or rather just ‘deep conviction’. Then, does the title of the text mean

The Discourse on Deep Conviction?

It would be worth to examine what the text itself says about its title before
drawing a conclusion on this. Unfortunately, the text itself does not include the
term sampasdadaniya. Furthermore, nowhere in other places of the Sutta Pitaka
does this term occur, except only with the title of the text in question at present.
This means sampasadaniya occurs only once in the whole Sutta Pitaka. The only
term related to sampasadaniya and found in the whole discourse is pasanno,*' the
participle form of pasidati, and which carries the following meanings: clear,
bright, happy, gladdened, reconciled, pleased.*> There is no doubt that the
translators may have drawn their interpretation from this context of the text.
Although these are common terms found in the Buddhist texts, however, the
sixteen topics (anuttariya-s) that Sariputta explains seem to convey a deeper
meaning than just being pleased or generating mere faith in the Buddha. These

sixteen are some of the most important and advanced subjects in the early

38 See Bhikkhu K.L. Dhammajoti (2015): 8 & 401.

39 The term has been used by Sariputta to declare the Buddha as supreme among the recluses and
brahmins in the Sampasadaniya-sutta, the Nalanda-sutta and the Mahaparinibbana-sutta.

40 Bhikkhu K.L. Dhammajoti (2018): 54.

41 T.W. Rhys Davids and William Stede provide two ‘pasanna-s’, but only the first is relevant for
this study. See Pali-English Dictionary (1997): 446.

42 See also Bhikkhu K.L. Dhammajoti (2018): 54.
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Buddhist spiritual path, basing on which Sariputta draws the conclusion that
Gotama Buddha is the supreme among all the recluses and brahmins of three
time-periods.*? His exposition further articulates that it is these topics, taught by

the Buddha, which inspire Sariputta to believe in the Buddha.

On the other hand, returning back to the grammatical analysis of the term
sampasadaniya, Piya Tan rightly explains that the term is a combination of a
prefix, \sad and a gerundive suffix. However, the gerundive, or the future passive
participle, suffix ‘niya’ he provides is incorrect. The suffixes used in Pali future
passive participles, as Bhikkhu K.L. Dhammajoti mentions, are -tabba, -ya/eyya,
and -aniya.** Among them, -tabba (e.g., veditabba: to be/should be understood) is
the most commonly used form. However, in the present case, could
sampasddaniya be the combination of sam + Vsad + aniya (gerundive suffix)? If
affirmative, the term could literally mean ‘to be deeply pleased’ or ‘what ought to
be pleased’. What ought to be pleased is what causes or inspires to be pleased.
According to Sariputta, what inspired (/caused) him to establish faith in the
Buddha is the teacher’s skills in discoursing the sixteen anuttariya-s. Thus, one
could easily identify that the nearest among the available translations to the above
grammatical explanation are those of Nyanaponika and The Burma Pitaka
Association:  Faith-Inspiring Discourse and Faith Inspiring Discourse
respectively, both denoting same meaning. Here, one must also note that although
the common rendering for pasada is pleasing, however, this rendering does not fit

in the present context. Therefore, the most appropriate rendering is faith, as

43 Evam pasanno aham bhante bhagavati, na cahu na ca bhavissati na ¢’ etarahi vijjati afifio
samano va brahmano va bhagavata ’bhififiataro yadidam sambhodiyan ti. D 111: 99.

4 Bhikkhu K.L. Dhammajoti (2018): 123. See also A.K. Warder (2010): 104ff; Wilhelm Geiger
(2013): 187ft.
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mentioned by A.P. Buddhadatta in his Concise Pali-English Dictionary.
Therefore, among the available translations of the title of the text, in the aspects of
grammar and meaning, the most appropriate rendering is Faith-Inspiring

Discourse.

Buddhaghosa, accredited to be the most prominent Pali commentator for
translating and compiling the major number of commentaries on the Pali
canonical texts,* is also the compiler of the Sumarngala-vilasini, the commentary
on the Digha-nikaya, in which the Sampasadaniya-sutta is listed as the twenty-
eighth. Although the content of the sutta is found in the Mahaparinibbana-sutta
and Nalanda-sutta, the commentaries on them differ on this section, and only the
Sampasadaniyasuttavannand contains the complete commentary on the discourse.
In fact, the author of the commentary on the Mahaparinibbana-sutta directs the
reader to the Sampasdadaniya-sutta, not the Sampasadaniyasuttavannana.*® On the
other hand, in the Nalandasuttavannana, only half of the introductory section of
the commentary is provided.*” Furthermore, in the commencement of the
Sampasadaniyasuttavannand, it provides a detailed explanation of ‘bhagavantam

248

etad avoca: evam pasanno aham bhante bhagavati ti,”*® which is not found in the

Nalandasuttavannand.

45 To be accurate: Buddhaghosa is rather the translator cum editor of several Pali commentaries.
Many scholars continue to mention him as the commentator, but Buddhaghosa himself states that
he is translating the commentaries, not composing them. On this, E.W. Adikaram notes:
Buddhaghosa’s task was not to write a series of original books on Buddhism but to put into Pali
in a coherent and intelligent form the matter that already existed in the various Sinhalese
Commentaries. E.W. Adikaram (1953): 2. See also Bhikkhu Nanamoli (2010): xxxiv. Cf. T.
Endo (2013): 33ff.

46 Atha kho dGyasma sariputto ti adi sampasadaniye vittharitam. DA 11: 538.

47 See SA 11: 207-212.

48 DA 1II: 873-878.
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49 at

While the Pali commentators are said to have attempted to avoid repetitions,
least not repeat the same explanations, it is not the case in the
Sampasadaniyasuttavannana. Some of the paragraphs appearing at the end of the
text are also found in their exact forms in the commentaries to the Anguttara
Nikaya®® and Majjhima Nikaya,’' and also in the Milindapaiiha,>* another post-
canonical text. Moreover, this is also noticeable within the commentary to the
Sampasadaniya-sutta. For example, the explanation of uttarim abhininieyyam n’
atthhi is repeated twice within the text.>> Furthermore, the verse mentioned in the
introductory section of the Sampasadaniyasuttavannana* also appears in several
other texts: in the commentaries to the Digha-nikaya, Majjhima-nikdaya, Udana,
Buddhavamsa, Cariyapitaka, Apadana; in the sub-commentaries to the Majjhima-
nikaya, Anguttara-nikaya, Samyutta-nikaya, Nettippakarana, etc.>® These factors
point out that the compilers and authors of the commentaries and other post-

canonical texts may not have referred the Sumangala-vilasini, or at least the

Sampasadaniyasuttavannand, during the compilation of those respective texts .

4 Cf. L.R. Goonesekere (2008): 17.

30 See pp. 189ff of this thesis.

31 ibid

52 See pp. 190ff of this thesis.

33 See DA 11I: 885, 895.

3 See DA I1I: 877.

55 DA 1: 288; MA III: 423; UdA: 336; BvA: 135; CarA: 8; ApA: 388, DT I: 11 & 65; MT
(Miilapannasa-tika, Gantharambhakathavannana); ST (Sagathavaggatika,
Gantharambhakathavannana); AT (Ekakanipata-tika, Gantharambhakathavannana); NettT
(Gantharambhakathdavannand) Vinayavinicchayatika (Gantharambhakathavannanad);
Vajirabuddhi-tika (Gantharambhakathavannana); Saratthadipani-tika (Pathama-bhdago,
Gantharambhakathavannana).
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1.2. The Buddha and Sariputta: The Master-Disciple Relationship

The conversations between the Buddha and Sariputta in the Pali nikaya-s depict
that the master and the disciple had a special relationship. Although both Sariputta
and Moggallana®® were appointed as the two chief disciples of the Buddha, the
former is seen closer to the Buddha than the latter. Very often, the Buddha is seen
highly praising Sariputta. Such evidences also prove that the Buddha trusted
Sariputta’s knowledge of the Dhamma.’” On many occasions, the bhikkhu-s are
asked to go to Sariputta for both doctrinal and other assistance.® In the
Saccavibhanga-sutta, the Buddha mentions:
Sariputta is like a mother; Moggallana is like a nurse. Sariputta trains
others for the fruit of stream-entry, Moggallana for the supreme goal.
Sariputta, bhikkhus, is able to announce, teach, describe, establish,
reveal, expound, and exhibit the Four Noble Truths.
According to the discourse, the Buddha proceeds to his dwelling place afterwards,

leaving Sariputta to explain the four truths in detail to the monks. The fact that the

56 Moggallana is said to be one who excelled in psychic powers. See A I: 23.

57 The Sampasadaniya-sutta itself is one such discourse where the Buddha praised the chief
disciple for his correct explanation of the Dhamma. When Sariputta has concluded the
explanation of the sixteen anuttariya-s, the Buddha asks the chief disciple to repeat it to the
monks, nuns and the lay followers (tasmat iha tvam Sariputta imam dhamma-pariyayam
abhikkhanam bhaseyyasi bhikkhiinam bhikkhuninam updasakanam upasikanam). See D 111: 116.

58 E.g., once when the Buddha was living in Devadaha, a group of monks approached him seeking
permission to go to the western part of the province. The Buddha then asked the monks to
inquire from Sariputta stating: monks, Sariputta is wise and friendly to his fellow monks
(Sariputto bhikkhave pandito bhikkhiinam anuggahako sabrahmacarinam). See S 111: 7. Cf. M
I1I: 248.

59 Translation by Bhikkhu Nanamoli and Bhikkhu Bodhi (1995): 1097, 1349 n1289.

Seyyathapi, bhikkhave, janetti, evam Sariputto, seyyathapi jatassa apadetd, evam Moggallano.
Sariputto, bhikkhave, sotapattiphale vineti, Moggallano uttamatthe,; Sariputto, bhikkhave,
pahoti, cattari ariya-saccani vittharena acikkhitum desetum pannidapetum patthapetum vivaritum
vibhajitum uttanikatum. See M 111: 248.
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Buddha trusted Sariputta’s knowledge of the Dhamma is also evident from the

teacher appointing the chief disciple as the General (marshal) of the Dhamma.®

Moreover, the complete Anupada-sutta® is a eulogy of Sariputta by the Buddha
himself. In the discourse, the teacher speaks highly of the chief disciple.
Bhikkhus, Sariputta is wise; Sariputta has great wisdom; Sariputta has
wide wisdom; Sariputta has joyous wisdom; Sariputta has quick
wisdom; Sariputta has keen wisdom; Sariputta has penetrative
wisdom.®?
The Buddha, in his conclusion of the sutta, states that if there is anyone who
rightly fits to be called the Blessed One’s son (bhagavato putto), one born of his
mouth®® and breast (oraso mukhato jato), one born out of and created by the
Dhamma (dhammajo  dhamma-nimmito), the heir of the Dhamma
(dhammadayddo) not of material things (no amisaddyado), that person is
Sariputta.®* These epithets clearly demonstrate the extent of trust the Buddha
places in Sariputta with regard to his knowledge of the Dhamma. Thus, in the
Anguttara-nikaya, the Buddha declares the chief disciple to be the foremost with

regard to wisdom among his disciples. > Moreover, while Sariputta was

60 See Nyanaponika Thera (2008): 3; G.P. Malalasekera in DPPN.

1 See M III: 25-29.

62 Translation by Bhikkhu Nanamoli and Bhikkhu Bodhi (1995): 899.
Pandito, bhikkhave, Sariputto;, mahaparniio, bhikkhave, Sariputto, puthupariio, bhikkhave,
Sariputto; hdasupaniio, bhikkhave Sariputto, javanapaiiiio, bhikkhave, Sariputto, tikkhapaiifio,
bhikkhave, Sariputto,; nibbedhikapariio, bhikkhave, Sariputto. M 111: 25.

%3 i.e., having heard the words uttered by the mouth [of the Buddha]. See MA IV & V: 91.

4 M III: 29.

% Etad aggam bhikkhave mama savakanam bhikkhimam ... mahapaisiam yadidam Sariputto. A T:
23.
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considered only inferior to the Buddha in wisdom, the chief disciple is also said to

have excelled in knowledge-s which come under the purview of the Buddha.®

In the Pali nikaya-s, Sariputta is also recorded to have preached higher number of
discourses among the disciples of the Buddha.®” Some of these discourses are
distinct in their nature and topics. Commenting on these discourses, Nyanaponika
Thera notes:

The discourses of Venerable Sariputta and the books attributed to him

form a comprehensive body of teaching that for scope and variety of

exposition can stand beside that of the Master himself. Sariputta

understood in a unique way how to organize and present the rich

material of the Dhamma lucidly, in a manner that was intellectually

stimulating and also an inspiration to practical effort.®8
Among the sutta-s taught by Sariputta, the Sampasadaniya-sutta, an analysis of
the sixteen anuttariya-s of the Buddha, demonstrates the chief disciple’s deep
understanding of the Dhamma, based on which he established deep faith in the
Buddha. The discourse also points out that in Buddhism, mere faith in the teacher
is not acceptable, but faith should be established on the basis of investigation of
the teachings of the teacher in various ways.%® It is believed that the chief
disciple’s elaboration of the sutta, which is also known as ‘Sariputta’s Lion’s

Roar’, is his last meeting with the Buddha.”® And his elaboration of the sixteen

% See G.P. Malalasekera in DPPN; Nyanaponika Thera (2008): 3. According to both G.P.
Malalasekera and Nyanaponika Thera, Sariputta is also credited to have methodically compiled
the Abhidhamma, which is considered the most philosophical division of the Pali canon.

%7 For a complete list of the discourses taught by Sariputta, see Nyanaponika Thera (2008): 41-46.

8 Nyanaponika Thera and Hellmuth Hecker (2007): 45.

8 Cf. M I: 317-320.

70 See Piya Tan (2004: 86)
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topics are to express his gratitude to the Buddha. Moreover, there are also several
discourses, which were commenced by the Buddha but Sariputta was asked to
continue the teaching. One such example is the Saccavibhanga-sutta mentioned

earlier.

As Sariputta was highly versed in the Dhamma among the disciples of the
Buddha, it is reported that, like the Buddha, he also wandered from city to city
accompanied by a group of five hundred monks or more.”! According to
Nyanaponika Thera, Sariputta also possessed infinite patience and would teach
the Dhamma until the listener attains sotapatti-phala (the fruit of stream-entry).”?
Moreover, during the incident when Devadatta had led away a faction of monks to
cause a schism in the sangha, the Buddha asked Sariputta and Moggallana to
bring back the faction, which both did successfully.”® These canonical evidences
point out that while Sariputta has established faith in the Buddha completely
based on wisdom gained from the teachings of the master,’”* the Buddha too in
return had confidence in the chief disciple—this is particularly noticeable in
instances where the Buddha directs other bhikkhu-s to seek Sariputta’s admonition

and guidance.

"1 One such example is when he wished to go to Nalaka, he is quoted as asking Elder Cunda,
“Friend Cunda, please ask our group of five hundred bhikkhus to take their bowls and robes, for I
wish to go to Nalaka.” See Nyanaponika Thera (2000): 33.

72 Nyanaponika Thera (2000): 16.

73 Nyanaponika Thera (2008): 12-13; G.P. Malalasekera in DPPN.

4 The Sampasdadaniya-sutta is a concrete example of this.
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1.3. The Significance of the Translation and the Study

For every Pali canonical text, there is a commentary and a sub-commentary
written on. The primary aim of the commentators is to explain analytically and
critically the difficult terms and phrases found in the canonical texts.”> Moreover,
the commentators also explain “the words and judgments of others as accurately
and faithfully as possible.”’® The Pali commentarial literature also shows that the
commentators not only commentated on and critically examined the difficult
terms and concepts found in the Pali canon, but also have carried out other
important tasks too. For example, Buddhaghosa, in his commentary to the Vinaya
Pitaka,”” mentions nine points that he used, many of which are also very common
in other Pali commentaries.”® Refutation of heresies, elucidation of orthodox
views and comparing with canonical interpretations are few of them. Therefore,
every commentarial (atthakatha) and sub-commentarial (f7k@) text in the Pali
literature has its own distinct significance in studying the canonical texts.” For,
different subject-materials are recorded in different canonical texts, on which both
the commentarial and sub-commentarial texts were compiled. Although the Pali

commentaries are highly significant—for the translation of the Pali canonical

75 In her introduction to the DTL, Lily de Silva (1970: Ixvi-Ixxxi) has explained six methods of
exegesis mentioned in text (DTL I: 43), which were used by the commentators to compile the
commentaries on the canonical texts.

76 B.C. Law (2000): 396.

7 Although there has been a trend of attributing the authorship of most of the present Pali
commentaries (afthakatha) to Buddhaghosa, in reality, Buddhaghosa’s primary aim was to
translate back the commentaries to Pali language from Sinhala language. See n37.

78 See Lily de Silva (1970): Ixxii.

7 Besides being important for translation of the canonical texts, Sodo Mori, one of the few
contemporary scholars of Pali commentaries, state that the commentarial works also are useful
source materials for philological studies, doctrinal and philosophical studies, linguistic studies,
historical, geographical, social and cultural studies. Sodo Mori (1989): 3-20. See also T. Endo
(2013): 8-10; Kanai Lal Hazra (2000): 283-359.
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texts into any modern language, and to critically and analytically study the early

80

Buddhist discourses®®—majority of the Pali commentaries and sub-commentaries

remain untranslated until at present.

Likewise, while there have been five English translations of the Sampasadaniya-
sutta,®' the commentary (atthakathd) on this discourse, like most of the
commentaries on the Pali canonical texts, remains un-translated until at present.
As the author of the commentary on the Mahaparinibbana-sutta did not include
any commentarial explanation on this particular episode,®? the translator of the
Mahaparinibbanasuttavannana also excluded it.3* The Nalandasuttavannana too
remains un-translated.®* Therefore, the present work will be the first English
translation of the commentary on the Sampasadaniya-sutta. The work also would

be a useful resource for research students and scholars interested in those

80 In fact, the Pali commentaries also serve as the prime sources for the translation and the study of
the Pali canonical texts. K.R. Norman (2008: 671f) states that for a translator “there is the
commentarial tradition in the first place,” which contain critical analysis of the technical terms.
He further notes that even the commentaries, which were compiled after the Buddha’s
parinibbana and in different social and historical background, also have misinterpretations. In
such cases, rectifying the incorrect interpretations is also an important factor to be considered in
the study of the Pali commentaries. Or, perhaps the eminent later Buddhist Elders, like
Buddhaghosa and his contemporaries, might have comprehended the Buddhist texts better or
from different perspectives, which may serve as resourceful reference at present.

81 By T.W. and C.A.F. Rhys Davids (1921: 95-110) in Dialogues of the Buddha, Part 11I; Maurice
Walshe (1995: 417-425) in The Long Discourses of the Buddha; the Burma Pitaka Association
(1999: 373-395) in Ten Suttas from Digha Nikaya: Long Discourses of the Buddha; Piya Tan
(2005) entitled Sampasdadaniya Sutta: The Discourse That Inspires Serene Faith published in
dharmafarer.org; and the latest in SuttaCentral (2018).

82 See D 11: 81-83.

83 The commentator of the sutta in fact directs the reader to the Sampasadaniya-sutta: atha kho
ayasmd sariputto ti adi sampasadaniye vittharitam. DA 1I: 538
The commentary on the Mahaparinibbana-sutta was translated into English by Yang-Gyu An
(2005) entitled ‘The Buddha’s last days: Buddhaghosa’s Commentary on the Mahdaparinibbana
Sutta’.

84 The commentator of the Samyutta Nikdya provided only part of the introductory section of the
commentary on the Nalanda-sutta. Unlike the commentator of the Mahdparinibbana-sutta, the
commentator of the Nalanda-sutta, however, does not even direct the reader to the
Sampasadaniya-sutta/vannand. See SA 111: 207-212.
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particular areas of Buddhist Studies, such as the sixteen anuttariya-s, but are less
familiar with Pali language. Moreover, as the commentaries on the episode in the
Mahaparinibbana-sutta and the shorter version entitled Nalanda-sutta in the
Samyutta-nikdya are either not provided or remains untranslated, the translation of
the Sampasadaniyasuttavannana would definitely assist the readers to grasp the
meaning of both sutta-s to greater extent. In other words, the translation of the
Sampasadaniyasuttavannana would also be beneficial in understanding the

content of two more sutta-s: the Mahaparinibbana-sutta and the Nalanda-sutta.

Much of the introductory section of the Sampasadaniyasuttavannana is mainly
devoted on Sariputta’s contemplation on the Buddha’s virtues.®> While examining
the extant of the teacher’s virtues he also elaborates how the Buddha is different
from him with regard to wisdom, knowledge and other virtues. On the other hand,
at the end of the Sampasadaniyasuttavannana, various other important factors
related to the history of the monastic order and the Dhamma are discussed. The
text explains how the Dhamma will disappear and which part of the canon will
vanish first and last, and how the monastic order will survive. Therefore, the
Sampasadaniyasuttavannand, particularly the passages at the beginning and the
end, is also a significant source for the study of topics related to the Buddha and

his disciples, and the existence of the Dhamma and the sangha.

The elaboration of the sixteen anuttariya-s of the Buddha by Sariputta,®® one of

the foremost disciples, explains how the enlightened disciples of that time

85 E.g., see DA III: 873-878.
8 Besides being endowed with wisdom and his deep conviction towards the Buddha, Sariputta is
also noted for his gratitude towards Assaji, from whom he first heard the Dhamma. Likewise,
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understood the Buddha through the comprehension of his teachings and
established faith in him. This makes the Sampasddaniya-sutta a significant source
for the study of the spiritual (intellectual) qualities of the Buddha and establishing
faith in the teacher balanced with wisdom (pa7i7id) in early Buddhism. Some of
the sixteen danuttariya-s, which are also found scattered in the Pali canon,
especially in the Sutta Pitaka, have been studied in different extent and contexts,
while the remaining have not attracted the attention of the Buddhist scholars.
Rupert Gethin has made a comprehensive study of the bodhi-pakkhiya-dhamma-
s%7 in his The Buddhist Path to Awakening (2003). Moreover, a number of studies
on the Buddhist critiques of the eternalist and materialist doctrines, as journal
articles or book chapters, have also been produced. Among them, Y.
Karunadasa’s “The Buddhist Critique of Sassatavdda and Ucchedavada: The Key
to Proper Understanding of the Origin of the Doctrines of Early Buddhism”,38
Michitoshi Manda’s “On Sassatavada—in Comparison with Ucchedavada®® and
Joaquin  Pérez-Remoén’s  “Asmimana,  Sakkayaditthi, Sassatavada  and

Ucchedavada™® are noteworthy,’! as the papers/book chapters particularly focus

on the two extreme religious groups.

towards Safijaya, his former teacher before converting to Buddhism. The commentary on the
Nava-sutta (see SnA 1I: 327-328) and the commentary on the Dhammapada (see DhpA 1V: 150-
151) state that, before sleeping, Sariputta used to pay his respect to Assaji thinking that the latter
is his first teacher and then he would rest his head in gratitude towards the direction Assaji was
residing. However, his elaboration of the sixteen anuttariya-s in the Sampasadaniya-sutta shows
that Sariputta is most grateful to the Buddha.

87 Which also include the seven awakening factors (satta-bojjharga), one of the sixteen anuttariya-
s of the Buddha mentioned in the Sampasadaniya-sutta.

88 In The Middle Way, Vol. 74 & 75. See also Y. Karunadasa (2017): 13-21.

8 In Journal of Indian and Buddhist Studies, Vol. 44, No. 2: 962-959.

0 In her Self Non-Self in Early Buddhism (1980): 227-267.

%! See also Bhikkhu Analayo (2010): 23-42; Bhikkhu Bodhi (2007): 16-19, 28-30.
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Bradley S. Clough has made a precise study of the higher knowledge-s found in
the Sutta Pitaka and Vinaya Pitaka in his paper entitled “The Higher Knowledge
in the Pali Nikayas and Vinaya”.®* While analyzing each knowledge, Clough also
discusses the limitation and the danger of some knowledge-s; e.g., the iddhi-
vidha-niana. Harold W. French also made a study on iddhi-vidha in his paper “The
Concept of Iddhi in Early Buddhist Thought™3 where he also discusses the danger
of the knowledge and its analysis in the canonical and post-canonical texts.
However, none of the above authors, including Rupert Gethin, focus their studies
on the topics in the context as mentioned in the Sampasadaniya-sutta.®* Among
the various studies related to these topics, only Toshiichi Endo, in his Buddha in
Theravada Buddhism (2002), which is a comprehensive study of the Buddha-
concept in the Theravada tradition,”> has focused on few of these topics in the
context of intellectual qualities of the Buddha; such as iddhi (psychic powers),
pubbenivasanussati-iiana (the knowledge of the recollection of past lives).
Therefore, as the sixteen anuttariya-s explained in the Sampasdadaniya-sutta are
crucial in the study of wisdom-based faith in Buddhism and also as the intellectual
qualities of the Buddha, a comprehensive study on the sixteen based on the Pali
tradition (i.e., canonical and commentarial texts) and relevant contemporary
works is significant. Thus, the first part of the present work is a partial attempt—

only focusing on two anuttariya-s—to fulfill this gap.

92 In Journal of the International Association of Buddhist Studies, Vol. 33, No. 1-2: 409-433.

%3 In Pali Buddhist Review, Vol. 2, No. 1: 42-54. See also S.K. Nanayakkara (1990): 508-511.

%4 i.e., as the intellectual qualities of the Buddha.

%5 The work also includes discussions on the similarities and differences between the Buddha-s and
bodhisatta-s.
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1.4. The Methodology and the Scope of the Translation and the

Study

In order to present the study better, this work has been divided into two parts: the
translation of the Sampasddaniyasuttavannana (second part) and a critical study
of the partial content of the Sampasadaniya-sutta (first part). The second part
includes a complete and annotated translation of the commentary (afthakathd) on
the Sampasadaniya-sutta followed by its Pali text of the Pali Text Society edition
as an appendix. As far as the commentary is concerned, the sub-commentary
(titka) 1s also significant in understanding the sixteen anuttariya-s of the Buddha.
However, in this project, only the commentary has been selected for translation
due to the time-limitation. The translation of the sub-commentary will be carried

out in a future study.

According to K.R. Norman, a translation should be “intelligible to the non-
specialist.”°® This does not exclude the academics. Therefore, one of the
preliminary targets of this study is to present the translation in a way intelligible
to both academics and non-academics. For this, the translation is carried out with
the word to word translation method. Moreover, as there is no other English
translation of the text, it is also important that this translation serves both the
academics as well as the general readers. Another important factor in the
translation is the selection of the most suitable words for better interpretations of
the Buddhist terms. For this, the relevant Pali canonical, post-canonical and

contemporary scholarly works have been consulted. Moreover, in order to explain

% K.R. Norman (2008): 76.
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the technical terms in the Sampasadaniyasuttavannand, interpretations of
contemporary scholars and their critical examination have been included as
annotations. And, selected Pali and Sanskrit Dictionaries, and grammar books
have also been consulted wherever required. Overall, this is a literal translation

aiming readers of both academic and general levels.

One of the several difficulties faced while carrying out the translation is making
the translation readable. While one manages to find the meanings of the words
one by one, the task to construct the English translations of the Pali sentences has
been challenging. At such junctures, the secondary sources, particularly English
translations of other Pali texts, have been utilized to bring out the proper
meanings of the Pali sentences. Moreover, in such several instances, the readers
have been directed to either refer or compare the translations by other scholars as
annotations. Furthermore, the present translation also includes correction of the
errata found in the PTS edition of the texts; such as the title of the text itself
Sampasadaniya-sutta-vannand, where the short i should be long 7, is corrected to

be Sampasadaniya-sutta-vannand.

The content of the discourse, as noticed earlier, covers a broad area of study. The
Sampasadaniya-sutta shows that the virtues of the Buddha that the chief disciple
mentions are neither physical nor mental, rather they are various important
subjects the Buddha taught using different methodologies. Sariputta states that the

way/s the Buddha teaches the sixteen anuttariya-s is/are unsurpassable,’” which

97 aparam pana, bhante, etad anuttariyam, yatha bhagava dhammam deseti kusalesu dhammesu. D
II: 102. “Moreover, lord, this is too unsurpassed: the way namely in which the Exalted One
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guided him to establish unshakable faith in the master. Therefore, although all the
sixteen topics are significant in the study of wisdom-based faith in the Buddha
and in the context of his intellectual qualities, it is not possible to carry out a
comprehensive study on all the sixteen within the framework of this thesis and the
time-limitation. Thus, only two dnuttariya-s°® have been focused in the current
study, namely the Buddha’s excellence in teaching with regard to proper conduct
in speech (bhassasamacard) and with regard to the eternalist doctrines

(sassatavada).”®

In his elaboration of bhassasamdcara, Sariputta talks about the Buddha’s mode of
speech in four components: the abstention from false speech (musavada), the
abstention from divisive speech (vebhiitiya), the abstention from slanderous
speech (pesuniya) and the abstention from argumentative speech!® (sarambhaja
jayvapekkha). The primary aim of this chapter is to examine the four components
which would lead to better understanding of the Buddha’s mode of speech. It
should be noted that a similar component is also included in the noble eightfold
path: samma vaca (right speech). Therefore, the examination of bhassasamacara
is carried out in comparison with sammd vdca. Such a presentation will definitely
assist the readers to understand the distinct features of bhassasamdcara from
sammda vdacd, which is a factor of the path not a quality. Moreover, in the present
work, an attempt is also made to examine how the Buddha discourses on proper

conduct in speech.

teaches the Norm concerning righteous doctrines.” Translation by T.W. Rhys Davids (2002):
971t.

%8 The author, however, wishes to pursue a comprehensive study on the remaining anuttariya-s of
the Buddha in future.

% The candidate wishes to carry out a study on all the sixteen @nuttariya-s in future.

100 T jterally, this means speech which seeks victory motivated by anger.
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Sariputta also includes the Buddha’s expertise in teaching with regard to
eternalism (sassatavada) as one of the sixteen danuttariya-s of the Buddha.
However, the chief disciple does not mention anything with regard to the
doctrines of annihilationism (ucchedavada). Sariputta’s exclusion of ucchedavada
and the Buddha’s statement in his rejection of the two extremes in the
Dhammacakkapavattana-sutta '®' show that the Buddha (or Buddhism) had
different attitudes towards sassatavada and wucchedavada. Hence, one of the
preliminary targets is to investigate this difference in attitude in the third chapter
of this project. At the same time, this study also presents how Buddhism, in its
path to emancipation, transcends both extremes. The investigation, for both
bhassasamacara and the Buddha’s attitude towards the two extremes, is carried
out mainly based on the Pali canonical and post-canonical texts. Wherever it is
required, contemporary works, such as book chapters, journal articles and

encyclopedia entries, have been consulted.

1.5. Remarks on the PTS, CS, SHB and the Thai Editions of the

Sampasadaniyasuttavannana

Although the Pali texts of the PTS of London have been used widely for research
and study of Pali Buddhism, it is not the case that the PTS edition of the texts are
completely accurate. The same is in the case of other editions too, such as the

Burmese, Sinhalese and the Thai. In fact, these editions, compiled in their

11 Yo cayam kamesu kamasukhallikanuyogo hino gammo puthujjaniko anariyo anatthasamhito.
Yo cayam attakilamathanuyogo dukkho anariyo anatthasamhito. S V: 421.
The PTS edition, in the first sentence, proceeds as ‘yo cayam kamesu kamesu khallikanuyogo
...”, which is an error. The correct form should be ‘kamesu kamasukhallikanuyogo ..." as given
in this note.
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respective countries, were also influenced by their respective local dialects and
other social and cultural factors, which the early Buddhist texts also could not
escape from.!?> On the other hand, one must be reminded that the Pali canon was
preserved by oral tradition. One such example is Mahinda Thera’s arrival in Sri
Lanka to introduce Buddhism in the island. During his arrival, he brought nothing,
except the Pali canon and its commentaries. Moreover, the Pali texts, which he
brought, were translated into the local language in Sri Lanka. These were the
texts, including the commentary to the Digha-nikaya, which Buddhaghosa
translated back to Pali again. As a result, various variants and errata are found in
both the canonical texts as well as the commentarial and other post-canonical

works. Such factors are definitely obstacle to bringing out the true words of the

Buddha.

Cases like that are also found in the Sampasadaniyasuttavannana of the PTS
edition, which is used as the primary edition in the present study. Very often they
may not affect the interpretation or the translation to greater extent. For example,
‘tada@’ in the PTS edition of the text'® and ‘fath@ in the CS edition of the text.
The two terms, although different, but, meaning-wise, there is not much
difference; both terms are related to time. And, in this context, can be rendered as

‘then’ or ‘furthermore’. However, there are also terms, which differ not only

102 The historical transmission of the Buddhist teachings shows that the teachings have gone
through various editorial, social, cultural, geographical changes, where the Pali commentarial
literature also played significant roles. There is no doubt that, in such circumstances, the
teachings may have gone through several editions. Bhikkhu Sujato and Bhikkhu Brahmali
(2015: 7) state, “There are even a few cases where the editorial hand seems to have added
interpretations to existing ideas.” Therefore, it is also important to examine the teachings
historically from the time of when it was taught by the Buddha or his disciples until at present.
This would result in bringing out the true words of the Buddha and his disciples by critically
examining and comparing these sources.

103 See DA III: 874.
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terminologically but also have different meanings. For example, ‘satta-vihare’ in
the PTS edition'® and ‘satatavihare’ in the CS, SHB (634) and Thai (94)
editions.'? Of the two, the latter, that is of the CS, SHB and Thai editions,
provides better meaning in this context. On the other hand, ‘satata-vihare’ occurs
in various other texts and contexts t00.!°° In another instance, PTS edition has

>107

‘vannena’'”" while in CS it is ‘vanno na’. The latter should prevail as it provides

the proper meaning in the context, and also it is accepted by SHB and Thai.

This study, therefore, along with the translation of the commentary on the
Sampasadaniya-sutta, also examines the texts of the four editions—PTS, CS,
SHB and Thai—in order to provide better translation of the commentary, and also
to make the readers aware of these variants and errata. For this, wherever such
differences are found, they are highlighted and examined in comparison with the
three above-mentioned editions and their relevance in other parts of the Pali canon

and their commentaries.

104 ibid.

105 See also D 1I: 250 & 281; A 1I: 198; AT. III: 176; CarA: 7; ItA: 7; UdA: 335.
106 See D I1: 250 & 281; A 1I: 198; AT III: 176; CpA: 7; ItA: 7; UdA: 335.

107 See DA I1I: 877.
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Chapter Two

Bhassa-samacara: The Buddha’s Excellence in

Discoursing on Proper Conduct in Speech

2.1. Introduction

Proper conduct in speech is an important part of Buddhist morality, which again is
an integral part of the Buddhist path to liberation. This is so important that once
the Buddha stated that there is no evil that a person who speaks lies would not
commit: ... yassa kassaci sampajanamusavade natthi lajja, naham tassa kifici

198 This statement of the Tathagata points out how

papam akaraniyanti vadami.
false speech is gravely harmful. And, ones who indulge in lying are said to suffer
painful consequences.'?®” Moreover, engaging in wrong speech also leads one to
be born in hell.''? In various discourses in the Pali nikaya-s, proper conduct in
speech has been emphasized for both spiritual as well as social (worldly)
development. Such as the abstention from false speech is one of the preliminary
precepts for both monastics and laity. From the early Buddhist discourses, it is
evident that the Buddha who teaches proper conduct in speech is said to be
himself endowed with good speech. For example, in the Canki-sutta,''! brahmin

Canki states, “the recluse Gotama is a good speaker with a good delivery; he

speaks words that are courteous, distinct, flawless, and communicate the

108 M I: 415. See also It: 18; Dhp verse no. 176.

109 See also Richard F. Nance (2010/2011): 75 n1.

110 See A II: 83.

M II: 167. Similar statements are also found in D I: 115, 132.
Cf-D1II: 217; T. Endo (2002): 119.
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meaning.”''? The Sampasadaniya-sutta''3

is evidently another such discourse
confirming this perfect-ethical endowment of the Buddha. Thanissaro Bhikkhu
states that the Buddha gave high preference to how he spoke to people and
therefore still applied the standards of the noble eightfold path, including proper
speech (samma-vaca), when teaching.!'* On the other hand, one teaches well what
one knows fully and has direct experience of that knowledge.!'> In the
Sampasdadaniya-sutta, Sariputta, to justify his declaration of the Buddha as
supreme among samana-s and brahmana-s, states that the Buddha’s teaching
concerning proper conduct in speech is incomparable.''® This means, the Buddha,

who has followed the noble eightfold path, is not just endowed with proper

speech, but also teaches proper conduct in speech exceedingly well.

While elaborating the sixteen special topics, to justify his statement that the

Buddha is supreme among samana-s and brahmana-s of the past, present, and

2 Translation by Bhikkhu Nanamoli, see MLD: 777. This is in fact one of several reasons the
brahmin mentions for why he wanted to visit the Buddha. Such statements are also direct
evidences of Buddha’s embodiment of ethical perfection.

In another instance (A II: 24), the Buddha is said to be one whose actions tally with his words
and his words with his actions. The Sarngiti-sutta of the Digha-nikaya (D 111: 217) also points
out the Buddha’s ethical perfection in his bodily, verbal and mental actions stating that the
Buddha is pure in conduct of bodily, verbal and mental actions. The sutta further states that,
for this, the Buddha does not need to protect against misdeed.

See also T. Endo (2002): 220.

13D III: 106-107.

114 “Bven though the Buddha had followed the path to its end, he still applied its standard to the
problem of how to speak to others so that they would follow the path to awakening.”
Thanissaro Bhikkhu (2010): 27.

115 Cf. Thanissaro Bhikkhu (2010): 27.

16 Aparam pana bhante etad anuttarivam, yatha bhagava dhammam deseti bhassa-samacare. D
III: 106.

It should be pointed out here that the Buddha is said to have been initially reluctant to teach the
Dhamma as it was too deep for the ordinary people. However, after a request by Brahma
Sahampati (see S I: 136-137), the Buddha decided to teach the Dhamma. Since then, the
Buddha taught people of various professions and backgrounds, and used various methods and
skills to impart the Dhamma. Probably, bhassa-samacara of the Buddha is one of such skills of
the teacher.

32



future, and based on which Sariputta has established deep faith in the Buddha, the
eminent disciple further explains the Buddha’s excellence in teachings with
regard to proper conduct in speech (bhassa-samacara) in four components:

1. Abstention from false speech (musavada)

2. Abstention from divisive speech (vebhiitiya)

3. Abstention from slanderous speech (pesuniya)

4. Abstention from speech giving priority to victory (sarambhaja

Jjayapekkha).'7

In the nikaya classifications, the term ‘bhassa-samdcara’ occurs only in the
Sampasadaniya-sutta ''® and its commentaries. However, bhassa (speech,
conversation, talk) suffixed with various other nouns and suffixes is found in
various places in the Pali canon,'!” but in different contexts. A careful reading of
the term and its usage in the Sampasdadaniya-sutta point out that this term is solely
used to describe the Buddha. Moreover, even within the Pali commentarial
literature, the term is scarce and is found only in the commentary and sub-
commentary of the Sampasadaniya-sutta. This could be a major reason why no
studies on this aspect of the Buddha’s qualities or skills have not been carried out
until at present. Several works on verbal moral conduct in Buddhism have been
produced. However, scholars have continued to focus mainly on sammda-vaca
skipping the Buddha’s skills in teaching the subject. In this chapter, an attempt is
made to examine how the Pali sutfa-s and their corresponding commentaries have

interpreted the Buddha’s skills in teaching proper conduct in speech within the

117 Literally, speech which seeks victory motivated by anger.

118 This suggests that this quality of the Buddha may not have been discussed in other places of the
Pali canon.

19 For examples, bhassa-karika (Vin IV: 230) and bhassa-karako (Vin I: 328) in the Vinaya;
bhassa-rama and bhassa-ratd in the Digha-nikaya (D 11: 78); bhassa-ppavadiko in the
Majjhima-nikaya (M 1: 227); etc.
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four components of bhassa-samacara mentioned in the Sampasdadaniya-sutta and

1ts commentaries.

2.2. Bhassa-samacara and Samma-vaca

Some similarities in terminologies of the components of bhassa-samacara and
samma-vacad may mislead readers to consider them as one and the same.
Therefore, at the outset of this study, it is important to point out that the four
components of both bhassa-samdcara and sammda-vaca are distinct from each
other, and explore their differences. Sammda-vaca is the third limb of the noble
eightfold path. It is also an integral factor of Buddhist morality emphasizing
verbal moral conduct. In the Mahacattarisaka-sutta, the Buddha explains that
when one clearly knows wrong speech as wrong speech and right speech as right
speech he is of right view,'?° which is also a preliminary factor of the Buddhist
path to liberation. Moreover, the four components of sammd-vaca are also listed
among the ten wholesome actions, while the opposites are listed among the ten

unwholesome actions.!?!

Terminologically, there is neither a complete similarity nor a complete difference
between the components of bhassa-samdcara and sammd-vaca. In fact, the
principles laid down in both restrain immoral verbal actions, and promote good
conduct in speech, ultimately leading to spiritual advancement through the

purification of speech. In other words, bhassa-samdcara and samma-vaca aim at

120 Micchavacam: micchavdcd ti pajanati; sammavdcam: sammavaca ti pajandti; sa ‘ssa hoti
sammaditthi. M 111: 73. See also Bhikkhu Bodhi (2010): 46ff; Peter Harvey (2000): 38.
121 See M I: 47.
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one goal; the state of purification of verbal actions. Both bhassa-samacara and

sammda-vaca are each divided into four components:

Bhassa-samacara Samma-vaca
1. Abstaining from false speech (musavada) | Abstaining from false speech (musavada)
2. Abstaining from divisive speech Abstaining from slanderous speech
(vebhiitiya) (pisuna-vaca)
3. Abstaining from slanderous speech Abstaining from harsh speech
(pesuniya) (pharusa-vaca)
4. Abstaining from argumentative speech Abstaining from idle chatter
(sarambhaja jayapekkha) (samphappalapa)

Piya Tan points out that the four components of bhassa-samdacara are the fourfold
right speech (samma-vaca) and directs the reader to the Samafiiaphala-sutta,'*?
where the four are mentioned. However, the above table clearly indicates that the
second and the fourth components (vebhitiyva and sarambhaja jayapekkha) of
bhassa-samdcara are not found among the four components of samma-vaca.
Furthermore, the Samarninaphala-sutta too includes only the components of
samma-vaca (i.e., abstention from musavada, pisuna-vaca, pharusa-vaca and

) 123
b

samphappalapa which, according to the above table, means the sutta does not

mention the second and the fourth components of bhassa-samacara.'”* The

122 Piya Tan (2005): 119 n72.
123 D I 63-64. See also Bhikkhu Bodhi (2008): 30.
124 ibid.
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Vibhanga-sutta,'*® where the Buddha explains the noble eightfold path, is another

clear example to show that bhassa-samdacara does not equate to samma-vaca.

The above table points out that the first component of both bhassa-samdacara and
sammd-vdaca are similar in terms of terminology and meaning. In the
sampasadaniya-sutta, Sariputta does not explain the term ‘musavada’ in detail.
However, according to the commentary to the discourse, abstention from
musavada is the abandonment of the eight ignoble expressions and adopting
speech associated with the eight noble expressions. '

(1) Saying that one has not seen what one has not seen; (2) saying that
one has not heard what one has not heard; (3) saying that one has not
sensed what one has not sensed; (4) saying that one has not cognized
what one has not cognized; (5) saying that one has seen what one has
actually seen; (6) saying that one has heard what one has actually
heard; (7) saying that one has sensed what one has actually sensed; (8)
saying that one has cognized what one has actually cognized. These

are the eight noble declarations.'?’

125 Katama ca bhikkhave sammavaca? Ya kho bhikkhave musavadaveramani pisundya vacaya
veramani pharusaya vacaya veramani samphappalapa veramani. Ayam vuccati bhikkhave
sammavaca. S V: 9.

126 See DA III: 891.

127 Translation by Bhikkhu Bodhi (2012): 1211.

Aditthe aditthavadita, asute asutavadita, amute amutavadita, avinnate avinnatavadita, ditthe
ditthavadita, sute sutavadita, mute mutavadita, vinnate vinnatavadita. Ime kho bhikkhave attha
ariyavohara ti. A 1V: 307. Cf. DA I: 72-72; Bhikkhu Bodhi (2007): 118.

Kalupahana, in his Ethics in Early Buddhism, renders musavada as confusing speech.
Although confusion is one of the meanings of musa, it is clearly stated in the canon as well as
in the commentarial literature that musavdada is speech which is not true, speech that is false.
However, confusing speech could either be true or false while musavada means false speech
only and it does not carry any truth. Therefore, in Buddhist context, Kalupahana’s rendering is
not agreeable. See David J. Kalupahana (1995): 73.

For a brief explanation on the term musavada, see Richard F. Nance (2010/2011): 77-79.
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In the Anguttara-nikdya, the Buddha provides a similar explanation of false
speech (musavada) stating that one should speak what one knows and not speak
what one does not know.!'?® Thus, according to these evidences, the first
components of bhassa-samdcara and samma-vaca are same. Both emphasize the
giving up of speech which is not true and encourage speech which is true and

factual.

Some scholars have linked pisuna-vaca (Sanskrit: paisunya = slander or malicious
speech)'?® of samma-vaca to vebhiitiya'®® of bhassa-samdacara. For example,
Thanissaro Bhikkhu translates pisund-vaca as divisive speech,'3! while F.L.
Woodward renders as ‘slanderous speech’.!? Y. Karunadasa also renders pisuna-
vaca as ‘slanderous speech’.!33 He further explains that slanderous speech intends
to “make enmity and division among people.” These translations show that both

divisive speech and slanderous speech are synonymous. Which also means that

128 See A V: 267, 285, 295; Bhikkhu Bodhi (2012): 1521, 1530, 1538.

The commentary to the Brahmajala-sutta also provides a similar, but detailed explanation of
musavada. Accordingly, the commentary states: ““false” is a situation that is not fact, untrue
... “false speech” denotes the volition occasioning such an act of intimation in one who wishes
to make another believe that an untrue situation is true.” See Bhikkhu Bodhi (2007): 118.

129 «“Slander is speech intended to cause dissension and divisiveness between two parties. It has the
effect of creating dissension between friends or greater dissension between enemies. It may be
motivated by greed, hatred, or ignorance.” See Robert E. Buswell Jr. and Donald S. Lopez Jr.’s
(2014: 611) The Princeton Dictionary of Buddhism.

130 Vebhiitiya is from vibhiiti meaning causing disaster or ruin. See T.W. Rhys Davids and William
Stede’s (1997: 649) Pali English Dictionary.

131 Bhikkhu Thanissaro translates ‘pisunaviacam pahdya pisundya vacaya pativirato hoti . . ." as
‘abandoning divisive speech, he abstains from divisive speech’ (A V: 267). See “Cunda
Kammaraputta Sutta: To Cunda, the Silversmith” in Access to Insight. See also “Magga-
vibhanga Sutta: An Analysis of the Path” in Access to Insight; “Maha-cattarisaka Sutta: The
Great Forty” in Access to Insight. See also Rupert Gethin (1998): 81.

132 < Abandoning slanderous speech, he abstains therefrom’. See F.L. Woodward (1961): 179.
However, in his translation of the passage concerning ‘the fourfold cleansing of speech’ (A V:
267), F.L. Woodward has missed to translate the explanation of musavada.

Nyanatiloka (1981: 50) translates as ‘tale-bearing’.

133y, Karunadasa (2017): 97. K.L. Dhammajoti (2018: 308) renders pisuna as ‘back-biting,

malicious’, both of which have the possibility of leading to division.

37



vebhiitiya (divisive speech) of bhassa-samdcara equates to pisuna-vaca
(slanderous speech) of samma-vaca. In the Cunda-sutta, the Buddha explains
Cunda, the blacksmith, how one causes division leading to disunity and then the
Buddha explains in reverse, which leads to harmony and unity.'3*

He avoids slanderous speech and abstains from it. What he has heard

here he does not repeat there, so as to cause dissension there; and what

he has heard there he does not repeat here, so as to cause dissension

here. Thus he unites those that are divided; and those that are united

he encourages. Concord gladdens him, he delights and rejoices in

concord; and it is concord that he spreads by his words. '3’

These evidences of canonical explanation and translations clearly point out that

vebhiitiya equates to pisunda-vacd.

Moreover, if vebhiitiya of bhassa-samacara and pisuna-vaca of samma-vaca are
synonymous, then what is pesuniya of bhassa-samdcara? Note that scholars have
rendered both pisuna-vaca and pesuniya as slanderous speech. On the other hand,
pesuna is from pisuna.'*® And, pesuna is also defined similar to pisuna.'>’ This
leads us to assume that the three terms, namely pisuna, pesuniya and vebhiitiya,
provides the same meaning or at least it is understandable from the explanations
provided in the canon. That is, the three prohibit an individual from speaking
words, which lead to disputation and disunity. Does this mean that pisuna,
pesuniya and vebhiitiya are one and the same? The Samyutta-nikaya probably has

the answer to this question. The Sacca-samyutta mentions a pesuna[-sutta] as one

134 See A V: 265 & 267.

135 See Bhikkhu Bodhi (2010): 50. Cf. Bhikkhu Bodhi (2012): 1521.

136 See T.W. Rhys Davids and William Stede’s (1997: 473) Pali English Dictionary.
137 See e.g., Bhikkhu Bodhi (2017): 1126.

38



of the ten wholesome actions together with the other components of samma-
vaca.'*® However, although the sutta is entitled ‘pesunam’, the term pisuna has
been used in the text.'* This is a clear evidence that both pisuna and pesuniya
have been used interchangeably and also have the same meaning. Moreover, the
commentary to the Sampasadaniya-sutta also explains that divisive speech, being
devoid of amiability, is called slanderous speech: vebhutiya-viaca hi piya-
bhavassa suiifia-karanato pesuniyan ti vuccati.'** This commentarial statement in
fact makes it clearer that both vebhiitiya and pesuniya are same and both equate to

pisund-vaca of samma-vaca.

Harsh speech or pharusd-vaca, the third component of samma-vaca, however, has
no similarity among the component of bhassa-samacara. In the commentary to
the Sammaditthi-sutta, Sariputta explains that speech which is harsh for oneself
and others, which is neither pleasant to the ear nor to the heart, is harsh speech.!*!
According to Bhikkhu Bodhi, harsh speech is intending to cause pain to the hearer
with anger. 4> He further explains that speech such as abusive speech, insulting
speech and sarcastic speech could be forms of harsh speech.'®3 In the Vipaka-
sutta,'** the Buddha states that when pharusa-vaca is pursued, developed and
cultivated, it leads to hell, animal realm and the realm of ghosts. In another

instance, it is stated that one who has abandoned harsh speech speaks words

138 In this section of Sacca-samyutta, each factor has been classified as a separate discourse.

139 Evam eva kho bhikkhave appaka te sattd ye pisundya vacaya pativiratd. Atha kho ete va
bahutard satta ye pisundya vacaya appativiratd. S V: 469.

140 DA TII: 892.

141 Yaya pana attanam pi param pi pharusam karoti, ya vaca sayam pi pharusa n’ eva
kannasukhd, na hadayasukha, ayam pharusa vaca. MA 1: 200.

142 See Bhikkhu Bodhi (2010): 51.

143 ibid.

1% Pharusa bhikkhave vica asevita bhavita bahulikata nirayasamvattanika
tiracchanayonisamvattanika pittivisayasamvattanika. A TV: 248.
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which are gentle, pleasing to hear, loveable, proceed to the heart, courteous,

desired by many and agreeable to many.'4

The fourth components of both bhassa-samdacara and sammd-vaca are completely
different. The fourth component of sammd-vacd prohibits one to abstain from idle
chatter (samphappalapa).
Idle chatter is pointless talk, speech that lacks purpose or depth, such
speech communicates nothing of value, but only stirs up the
defilements in one’s own mind and in others.!'4¢
In other words, samphappalapa is gossip, useless talks which brings no good, but
is a waste of time and energy. According to the commentary to the Sammaditthi-
sutta, by which one gossips idly and which has no meaning is idle chatter."*” The
Buddha emphasizes that, having abandoned idle chatter, one should speak in
season, what is factual, in accordance with the goal, the Dhamma and Vinaya.
Furthermore, one’s words should be treasurable, seasonable, etc.'® In the same
place, it is explained that with the four components of sammda vaca one is purified

verbally.

In contrary to samphappalapa of samma vaca, the fourth component of bhassa-
samacara focuses on a completely different aspect of moral speech. Accordingly,

sarambhaja jayapekkha emphasizes that one should not speak words born of

1% Pharusam vacam pahdya pharusdya vacaya pativirato hoti, ya sa vaca neld kannaksukha
pemaniya, hadayangamda pori bahujanakanta bahujanamandpa tatharipim vacam bhasita
hoti. M 1: 288.

146 Bhikkhu Bodhi (2010): 52.

147 Yena sampham palapati iratthakam, so samphappalapo. MA T: 200.

148 Samphapalapam pahdya samphappalapa pativirato hoti kalavadi bhiitavadi atthavadi
dhammavadi vinayavadr nidhanavadr vacam bhasita hoti kalena sapadesam pariyantavatim
atthsamhitam. A V: 267.
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anger seeking victory. In the Subhasitajaya-sutta, it is emphasized that one should
speak words not associated with violence; such words lead to victory.'® In
another discourse, it is stated that one who returns anger for anger is at fault, but
one who does not return anger for anger one wins double.'>° The Dhammapada
verse no. 224 explains that when one speaks the truth, when one does not grow
angry and when one gives to the needy, that person is reborn in the deva-world. In
other words, the fourth component of bhassa-samacara emphasizes verbal victory
through loving and kind words, and discourages seeking victory by improper
speech. The Sampasddaniya-sutta explains that words should be spoken wisely,

treasureably and on time.'!

These canonical explanations and the renderings by various contemporary
scholars suggest that bhassa-samdcara is neither completely similar to samma-
vaca nor completely different. However, as stated earlier, both deal with verbal
moral conduct. Accordingly, samma-vdca is a factor of the path prescribed by the
Buddha to his disciples for the verbal restraints. Bhassa-samacara, on the other
hand, is a quality, or skill, of the Buddha. Moreover, the first may also be termed
as a striving factor while the latter is rather an endowed skill of the Buddha in
imparting knowledge with regard to the former, and which will be discussed in

the proceeding section.

149 See S 1: 222-223.
150 See S I: 222.
S manta mantd vacam bhasati nidhanavatim kalena. D 111: 106.
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2.3. The Buddha’s Excellence in Discoursing with regard to

Proper Conduct in Speech

As it has been already pointed out earlier, the term ‘bhassa-samacara’ occurs
only in the Sampasadaniya-sutta in the whole Pali canon. The Pali commentaries,
unfortunately, are also not of very much help in examining the explanation of the
term, as they do not provide detailed analysis on the subject. Bhassa-samdcara is
a combination of bhassa and samdcara. Bhassa (Sanskrit: bhasya from \bhas
‘speak’) has been translated into English with various renderings: talk, useless
talk/talking, speech, conversation, disputation, way of talking, etc.!®® And,
samdacara 1s a combination of the prefix sam (sam), which means
complete/perfect, and dcara meaning conduct/practice. Thus, literally bhassa-
samdcara means ‘proper conduct in speech’. The translators of the five English
translations of the Sampasadaniya-sutta, rendered bhassa-samacara as follows:
T.W. and C.A.F. Rhys Davids:'>  conduct in speech.

4

Burma Pitaka Association: !> right conduct in speech.

Maurice Walshe: !> proper conduct in speech.
Piya Tan:!3° a person’s proper moral conduct.
Bhikkhu Sujato:!'%’ behavior in speech.

Among the above five, one may notice that the renderings by the Burma Pitaka

Association and Maurice Walshe are literal, and more importantly, accurate. Here,

152 E.g, see PED; A.P. Buddhadatta Mahathera’s Concise Pali—English Dictionary; Monier
Williams’ Sanskrit—English Dictionary.

153 DLB III: 102.

154 Burma Pitaka Association (1999): 382.

155 LDB: 421.

156 DISF: 119.

157 Bhikkhu Sujato: https://suttacentral.net/dn28/en/sujato
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‘sam’ plays an important role to denote ‘right’ or ‘proper’; in other words, the
ethical aspect of the term (and also the conduct). However, the rendering by T.W.
and C.A.F. Rhys Davids omits the translation of ‘sam’, so does Bhikkhu Sujato’s.
On the other hand, Piya Tan’s translation rather focuses on an ‘ordinary person’s
proper conduct in speech. However, in the Sampasadaniya-sutta, it is clearly
stated that Sariputta is expounding the sixteen excellences, including bhassa-
samdacara, of the Buddha, not any other individual. Therefore, among the above
five translations, the renderings by the Burma Pitaka Association and Maurice
Walshe—*‘right conduct in speech’ and ‘proper conduct in speech’ respectively—

are the most accurate and appropriate.

The abstention from musavada, the first of the four components, relates to verbal
discipline of an individual. A person’s words can be destructive for oneself and
others if not spoken properly. There is no doubt that it is for this significance that
this has been included as one of the five precepts, the eight precepts and the ten
precepts, which are the foundation of Buddhist morality. The Dhammapada
commentary explains musavada as speaking false for the destruction of other’s
welfare,!%® while the commentary on Sampasadaniya-sutta states that musavada is
speech associated with the eight ignoble expressions (aftha anariya-voharad).'>
The commentary further explains that abandoning these eight ignoble expressions

one should cultivate the positive aspects of the eight.'®

158 Musavada nti paresam atthabhafijanakam musavadasica bhasati. DhpA 1I1: 356.
159 DA II: 891.
160 For the two lists of the eight ignoble and the noble expressions, see n101 or A IV: 307.
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The second and the third components of bhassa-samacara again lead us to the
question whether the two are one and the smae? In fact, the interpretation
provided in the commentary to the Sampasddaniya-sutta too clearly points that
these two components are indeed one and the same, or at least relating to one
thing, divisive speech. Accordingly, Buddhaghosa, in his interpretation of na ca
vebhiitiyam, states: ‘abiding in the modes of proper conduct, one does not speak
words making division’. Furthermore, in the sub-commentary, vebhiitiya is
explained as making apart and causing disaster.'®! With regard to pesuniya, the
Sampasadaniyasuttavannanad explains that divisive words are devoid of

amiability, and that is called slandering.'®?

Moreover, Dhammapala, in his
commentary to the Vimanavatthu, equates vebhiitiva to pisuna.'®® These

commentarial explanations lead one to assume again that vebhiitiya and pesuniya

are one, meaning slandering or divisive speech.'64

The last components of bhassa-samdacara emphasizes that one should not speak
out of anger seeking victory (sarambhaja jayapekkha). In explaining sarambhaja,
Buddhaghosa states that whatever speech is involved with anger, an individual
should abstain from such speech, ' while the sub-commentary to the
Sampasadaniya-sutta explains that such anger or danger arises from one’s
characteristics of superiority.'*® Buddhaghosa’s further explanation indicates that

although one may be devoted to desiring victory, one should not seek victory

161 See DT I1I: 95.

162 See DA III: 892.

163 See VVA: 347.

164 Vibhiiti vuccati visum-bhavo, tattha niyuttan ti vebhiitikam, tad eva vebhiitiyam, pesufifiam. DT
III: 95.

165 Sarambhaja ca ya vacd, taii ca na bhasati. DA 11I: 892.

166 See DT: 111: 95.
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through verbal violence. The commentator then emphasizes that one should give

up such violence, which has been also stated in the Sampasadaniya-sutta.

A note should be mentioned here regarding the fourth component of bhassa-
samdcarda. The above investigation shows that it is not similar to the fourth
components of samma vaca, as the terms and their explanation differ. However,
the Sampasadaniyasuttavannand mentions idle chatter in its conclusion of its
interpretation of bhassa-samdcara. Accordingly, the commentary states that
words spoken wisely, words worthy of treasuring and spoken at proper time, such
as non-false, not slanderous, not harsh, honest and not idle chatter.'®” Hence, there
arises another question: is bhassa-samdcara, according to Buddhaghosa, samma
vdaca? Unfortunately, the sub-commentary, with regard to this, does not provide
any interpretation. However, Buddhaghosa’s statement does not directly imply

that the answer is ‘yes’.!6®

According to Sariputta, when one speaks, one should do it wisely by examining
whether the words are in accordance with the proper mode of conduct in speech.
His/her words should be worthy of treasuring and he/she should speak proper
words at proper time. The commentary to the Sampasadaniya-sutta states that
such words should be borne in mind. It is further stated that words spoken

accordingly are based on the four truths, the three trainings,'® the thirteen kinds

167 Evam bhdsita hi vaca amusd ¢’ eva hoti apisund ca apharusa ca asathd ca asamphappaldpa
ca. DA 1II: 892.

168 An elaborate study will be carried out on this in future.

19 Adhi-sila, adhi-citta and adhi-paiifia (training in higher morality, higher though and higher
wisdom).
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of purification,'” the ten subjects of discussion,!”! the thirty-seven factors of

enlightenment ~ '72

and the path (magga). Moreover, the
Sampasadaniyasuttavannand states that it is for this reason bhassa-samdcara is

stated to be one of the sixteen unsurpassable-s of the Buddha.!”3

In the Sampasddaniya-sutta, Sariputta states: aparam pana bhante etad
anuttariyam, yatha bhagava dhammam deseti bhassa-samacare. ''* This
statement, similarly appearing with the other fifteen anuttariya-s in the discourse,
needs careful examination before proceeding further of this study. The first clause
of the sentence—aparam pana bhante etad anuttariyam—Iliterally means:
moreover, Venerable Sir, this is unsurpassable. And, the remaining part of the
sentence could literally be rendered as: just as the Blessed One teaches the
Dhamma with regard to proper conduct in speech. In the latter part of the
sentence, yatha could also be rendered as ‘how’.!”> Therefore, the sentence could
also be translated as: moreover, Venerable Sir, this is unsurpassable, how the
Blessed One teaches the Dhamma with regard to the proper conduct in speech.
Hence, the meaning of the sentence denotes that Sariputta is pointing at the way
the Buddha teaches with regard to proper conduct in speech. In other words, the
Buddha’s skill in teaching concerning proper conduct in speech. This also points
out that the adverb yatha plays an important role in denoting the meaning of the

whole sentence.

170 For the thirteen, See Nyanatiloka’s Buddhist Dictionary: A Manual of Buddhist Terms.

171 For the ten, see A V: 129.

172 For a comprehensive study of the thirty-seven factors of enlightenment, see Rupert Gethin’s
The Buddhist Path to Awakening (2003).

173 See DA III: 892.

174D I1I: 106.

175 Or, ‘in whatever way’. See PED.
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It is a well-known fact that the Buddha is embodied with ethical perfection, and,
like his knowledge, his loving-kindness and compassion towards sentient beings
are limitless. In fact, from what the early Buddhist discourses depict, one is able
to observe that the Buddha’s actions are embodied with such qualities. These
qualities are also significant to draw the attention of the fellow human beings
towards his teachings.!”® The Buddha’s skill in discoursing the four components
of bhassa-samdcara does not only point out his moral verbal conduct, but also his

excellence in expounding them.!”’

2.4. Concluding Remarks

Speech is an integral part of human life and the Buddha has emphasized proper
verbal conduct to gain both social and spiritual development. Likewise, bhassa-
samdcara is such a part of the Buddha’s teachings on morality in speech.
Furthermore, like sammda vaca, which also contains four components, it
encourages one to abandon negative speech, and to cultivate proper speech. This
is clearly shown in both the canonical and commentarial explanations of bhassa-
samacara and sammda vaca. Moreover, as Buddhaghosa states, proper words
spoken wisely and at proper time are said to be based on the higher spiritual
goals.'” This means that bhassa-samacara also is another crucial aspect of

Buddhist morality, like samma vaca.

176 See also the Canki-sutta mentioned earlier in this chapter.
177 Cf. Thanissaro Bhikkhu (2010): 28.
178 See DA III: 892.
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Another significant factor of bhassa-samacara is that this term has been used only
in the description of the sixteen unsurpassable-s of the Buddha by Sariputta, and
the term is found only in the Sampasadaniya-sutta and its commentaries. Hence,
one may ask whether this is only related to the Buddha, to which neither the Pali
canon nor the commentaries provide an answer. However, from the context of the
Sampasadaniya-sutta, and as the term has not been used with regard to any of the
Buddha’s disciples or followers in any other place within the canon, it could be
assumed that this is a quality attributed to the Buddha only. Moreover, it is also
clear that samma vaca is a factor of the path prescribed by the Buddha to his
followers; hence, it’s prescriptive. Bhassa-samdcara, on the other hand, is
descriptive. In other words, as presented by Sariputta in the Sampasadaniya-sutta,
bhassa-samdcara is a description of the Buddha’s discoursing of proper conduct

in speech.
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Chapter Three

Sassatavada versus Ucchedavada

3.1. Introduction

The teachings and practices of Sassatavada and Ucchedavdada could be best
understood with the examples of particular religious groups prevalent during the

time of the Buddha. The Indian religions, before being classified into Sassatavada

and Ucchedavada, were mainly divided into two major traditions: the samana

tradition and the Vedic tradition.!” Among the two, the latter was the oldest, and

the former was introduced in opposition to the latter’s religious and social

systems, which it thought were detrimental to the social and spiritual

development. Precisely, the differences between the two traditions could be

summarized as follows:!8°

Vedic tradition

Samana tradition

e Accepts a creator God and the
creation theory.

Rejects both.

e Divides the human society into
four castes.

Rejects the four castes and
emphasizes equality.

e Social and spiritual life in the
Vedic tradition is heavily

dependent upon [animal] sacrifices.

Rejects all forms of sacrifice and
recommends spiritual progress.

e Accepts the Veda as the highest
truth.

Perception is considered as the
highest truth.

e Final goal is the union of the atman

with Mahabrahman.

A diversity of ideas, practices and
goals is presented.

e Recommends household religious
life.

Prescribes renunciation.

179 For details, see S.K. Nanayakkara (1971): 321-329; Suvimalee Karunaratna (2006): 658-661.

180 See also Padmanabh S. Jaini (2001): 47-96.
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The Buddha’s further classification of the religions of these two traditions into
Sassatavada and Ucchedavada is mainly based on their spiritual praxis and its
impact in ending human sufferings. Hence, it should be noted that both
Sassatavadins and Ucchedavadins were prevalent in the two traditions mentioned
above.

181 and other canonical evidences point out that

The Dhammacakkapavattana-sutta
the Buddha strongly advised his followers to avoid the two extreme practices—
the pursuit of the enjoyment of sensual pleasures and the pursuit of self-
mortification—for they do not lead to any good both in religious and social
advancement. Accordingly, the Buddha mentions that seeking enjoyment in
sensual pleasures is inferior, vulgar, worldly, ignoble and unbeneficial, while the
practice of self-mortification is painful, ignoble and unbeneficial too.'®? However,
the middle path, which he introduces, leads to the achievement of higher social
and spiritual goals.

Monks, having overcome these two extremes, the middle path has

been realized by the Tathagata, which leads to vision-making,

knowledge-making,  calmness, higher  knowledge, perfect

enlightenment and nibbana.'3

181 See S V: 421.

182 Yo cayam kamesu kama-sukhallikanuyogo hino gammo puthujjaiko anariyo anatthasambhito. Yo
cayam attakilamathanuyogo dukkho anariyo anatthasamhito. ibid.

ete te bhikkhave ubho ante anupagamma majjhima patipada tathdagatena abhisambuddha
cakkhukarani fianakarant upasamdya abhininaya sambodhdya nibbandaya samvattati. S V: 421.

183
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This path is none other than the Noble Eightfold Path consisting of the eight
limbs: proper view, proper thought, proper speech, proper action, proper
livelihood, proper effort, proper mindfulness and proper equipoise.!84

Although the Buddha has been admonishing his followers to reject the doctrines
of both Sassatavada and Ucchedavdada since he began teaching the Dhamma,
Sariputta, one of his two chief disciples, praises the master for his excellence with
regard to the teaching of Sassatavada. In the Sampasadaniya-sutta, the disciple
states that the Buddha is supreme among the samana-s and brahmana-s who teach
with regard to the eternalist doctrines:'® aparam pana bhante etad anuttariyam
yatha bhagava dhammam deseti sassatavadesu.'3® However, the elder, when
explaining in detail, mentions only three eternalist doctrines,'®” which are in fact

8 mentioned in the Brahmajala-sutta.'®

the first three of the four eternalist views!
He, however, does not make any note on the Buddha’s teachings with regard to
ucchedavada. The statement made by the Buddha with regard to the two extremes
in the Dhammacakkapavattana-sutta and Sariputta’s mentioning of only ‘with
regard to Sassatavada’ point out that the Buddha viewed the two groups
differently. And, Sariputta particularly mentions the Buddha’s expertise
discoursing with regard to Sassatavada to be one of the sixteen anuttariya-s. This

chapter aims to examine this position of the Buddha as presented in the Pali canon

and it commentaries. In carrying out this, special attention is also given to the

184 ayameva ariyo atthangiko maggo seyyathidam: sammaditthi sammasankappo sammavaca
sammakammanto sammaajivo sammavayamo sammasati sammasamdadhi. ibid.
For a detailed analysis of the Noble Eightfold Path, see Bhikkhu Bodhi’s (2010) The Noble
Eightfold Path; Rupert Gethin (2003): 190-228; Y. Karunadasa (2017) 95-103.

185 Or, the Buddha’s teaching with regard to the eternalist doctrines is unsurpassable (dnuttariya).

136 D III: 108. See also D I: 13-16. For translation, see Bhikkhu Bodhi (2007): 63-65.

187 Tayo ‘me bhante sassata-vada.... D III: 108-110.

188 For the fourth eternalist view/doctrine, see D I: 16.

189 See D III: 108-110. Cf: Michitoshi Manda (1996): 961.
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statement the Buddha made in his first discourse with regard to

kamasukhallikanuyoga and attakilamathanuyoga.

3.2. Ucchedavada'® and Sassatavada in General

3.2.1. Ucchedavada

The Ucchedavadins, or the followers of Ucchedavada, are also known by other
popular names, such as the Carvaka-s, the Lokayatika-s, Nastika-s and
Barhaspatya-s.'' The materialists, in fact, are generally referred to by these
terms. The term ‘Ucchedavada’, commonly used by the Buddhist scholars, is also
very scarce in the Pali canon. However, in the early Buddhist texts, the term
‘Carvaka’ is not mentioned.'”? ‘Lokayata’ has been often used to refer to the

materialists in the Pali sutta-s.!®?

Although materialist teachings are said to be
found in the Vedic texts,'* there are no proper historical records on the origin and
the founders of Indian materialism. Scholars have continued to differ in their

opinions in this regard.'”® Nevertheless, the origin of materialism is said to be also

in strict opposition to the Vedic thought.'%¢

190 From here onwards, reference is made first to Ucchedavida for convenience sake with regard
to the comparison of both groups.

191 See e.g., Eli Franco and Karin Preisendaz (1998): 179; Ramakrishna Bhattacharya (2013): 2;
S.K. Nanayakkara (1971): 682; Satishchandra Chatterjee and Dherendramohan Datta (1948):
64ff; M. Rangacarya (1909): 5; E.B. Cowell and A.E. Gough (1882): 2ff.

192 See also S.K. Nanayakkara (1971): 686.

193 Seee.g.,, DI: 11, 69.

194 Cf. A.K. Sinha (1994): 235-241. K.N. Jayatilleke (2010: 69) states that, “materialist philosophy
emerged within the Brahmanical fold as part of its logical and metaphysical speculations.”

195 See Satishchandra Chatterjee and Dherendramohan Datta (1948): 63-64; S.K. Nanayakkara
(1971): 682ft.

196 See K.N. Jayatilleke (2010): 69ff.
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The materialists reject the theory of kamma. According to them, there is no moral
consequence to one’s action, either evil or wholesome. There is no meaning of
virtue and vice. With this, they also reject the idea of afterlife. According to
Sankaracarya, the materialists explain that there is none higher than this world:
There is no svarga (or celestial world of enjoyment) and no hell. The
world here and other such (worlds) are all invented by those who are
... ignorant imposters.'®’
It is further stated that the feeling of hell is the experience of pain caused by
enemies, weapons, diseases and other forms of suffering.'®® Moreover, the
cessation of air (breath) from the body is the final moksa. Therefore, for a wise
person, it is not proper to undertake any religious course, such as penance and
fasting.!”® As life is short and there is no life after, one is encouraged to enjoy life
to the full. 2%
While life is yours, live joyously;
None can escape death’s searching eye;
When once this frame of ours they burn,
How shall it e’er again return??°!
It is further stated: the only end of man is enjoyment produced by sensual
pleasures.??? With the rejection of the efficacy of kamma, the materialists criticize

the Vedic practices of rites and rituals. For example, the Vedic rites of spearing of

ashes, according to the materialists, is for those who have no sense of

197 See M. Rangacarya (1909): 5-6.

198 ibid.

199 ibid.

200 See E.B. Cowell and A.E. Gough (1882): 2.

201 Trans. by E.B. Cowell and A.E. Gough (1882): 2.
202 See ibid.
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manliness. 2 The Vedic rites are said to be tainted with falsehood, self-
contradiction and tautology, and such practices are works of knaves, buffoons and

demons.2%

According to materialism, an individual is made up of the four great elements:
earth element, water element, wind element and fire element.??> With the denial of
the afterlife and the analysis of a person with the four great elements, materialism
also explains that there is no creator God. As it is the material elements, which
creates the world, the idea of a creator God is unnecessary.?’® Moreover, as one is
a product of the four great elements, one perishes into them at death.?” Hence,
materialism is also known as annihilationism. Therefore, talks on afterlife are

meaningless for the materialists.

While the acceptance of a soul theory was a common trend among the religious
groups, the materialists, however, have taken a rather different approach. Within
the materialist school, the theory is rejected completely by some, while others

accept it to some extent.?®

Accordingly, as Madhava Acharya records, the
materialists are of the view that “since fatness, and etc., reside only in the body, it

alone is the soul and no other.”??” This means, the body and the soul are one and

the same, which is also annihilated at the death of the individual.?!? In the Pali

203 See E.B. Cowell and A.E. Gough (1882): 5.

204 § K. Nanayakkara (1971): 685.

205 See E.B. Cowell and A.E. Gough (1882): 2-3. Cf: Max Miiller (1919): 99.
206 Satishchandra Chaterjee and Dherendramohan Datta (1948): 72.

207 Cf D1: 55,

208 Cf S.K. Nanayakkara (1971): 684-685.

209 See E.B. Cowell and A.E. Gough (1882): 5.

20 ¢ DL 319.
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sutta-s, this is popularly termed as tam jivam tam sariram (this life (soul), and that

itself is the body).?!! In other words, the soul is identical with the body.

According to K.N. Jayatilleke, the means of knowledge in materialism can be
classified into three groups:
i. Those who upheld the validity of perception alone and denied inference
and other forms of knowledge.
ii. Those who upheld the validity and priority of perception, but admitted
inference in a limited sense, denying other forms of knowledge; and
iii. Those who denied all means of knowledge including perception. 2!2
Jayatilleke further states that the first group to be the most popular, which in fact
is the strictest form among the three. This extreme position of materialism has
also been pointed out by the 8th century Indian philosopher Sankaracarya in his
Sarva-siddhanta-sangraha:
Whatever is arrived at by means of direct perception, that alone
exists. That which is not perceivable is non-existent, for the (very)
reason that it is not perceived.?!?
Madhava Acharya also provides similar explanation that what is perceived by the
four great elements is only knowledge:

214

Springing forth from these elements,~'* itself solid knowledge, it is

destroyed when they are destroyed.?!?

211 See e.g., M I: 484-485; S 1I: 61ff. Cf: P.D. Premasiri (2010): 161; Y. Karunadasa (2017): 15;
K.N. Jayatilleke (2008): 9 & 18.

212 See K.N. Jayatilleke (2010: 71-72).

213 M. Rangacarya (1909): 5. K.N. Jayatilleke (2010: 72) translates: only the perceived exists, the
unperceived does not exist by reason of its never having been perceived.

214 {.e., the four great elements.
215 B B. Cowell and A.E. Gough (1882): 3.
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This group of religions, which are also known as a philosophy of hedonism, stick
to the idea that only sense satisfaction is the goal.?'® And, therefore, as matter is
the reality, knowledge derived from such experiences of matter can only be
considered valid knowledge.?'” Madhava Acharya explains that as knowledge is
derived from the four elements it perishes at the destruction of the elements; i.e.,
knowledge is also annihilated at the dead of the person.?!® Furthermore, their

1,219

rejection of afterlife, a creator God and a transmigrating soul,”"” are all based on

perception only.

As Y. Karunadasa mentions, Ajita Kesakambala??°

was the foremost among the
contemporary teachers during the time of the Buddha who advocated
materialism. > One is directly able to understand from king Ajatasattu’s
description of Ajita’s teaching, recorded in the Samarfiiiaphala-sutta,*** that there
is no moral basis in the materialist teachings and its practices.??® Ajita

Kesakambala directly rejects the practice of meritorious actions, such as giving,

saying that it is a doctrine of the fools.??* Accordingly, this materialist, who is also

216 John Grimes (1996): 102.

217 Cf. Dipankar Chatterjee (1977): 198.

213 See E.B. Cowell and A.E. Gough (1882: 2-3): after death no intelligence remains.

219 See S.K. Nanayakkara (1971): 684-685; E.B. Cowell and A.E. Gough (1882): 3.

220 Also known as Ajita Kesakambali or Ajita Kesakamabilin. See G.P. Malalasekere in Dictionary
of Pali Proper Names; B.M. Barua (1921): 287ff. Cf' S.K. Nanayakkara (1971): 686.
According to the Samarifiaphalasuttavannana (DA 1: 144), his name was Ajita. However,
‘Kesakambala’ was added, as he wore a hair-blanket, which itself is made of hairs. Addressing
a group of monks, the Buddha explained that blanket made of hair is the most repulsive among
all such articles (A I: 287). See Bhikkhu Bodhi (2008): 59.

For their short biographies and teachings, see also B.M. Barua (1921): 287-296.

221y Karunadasa (2017): 15.

222 According to B.M. Barua (1921: 293), the Samafifiaphala-sutta is the principal authority with
regard to the doctrine of Ajita Kesakambala.

223 See D I: 55-57.

24DI: 55.
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listed as one of the six heretical teachers in the Samanriaphala-sutta, even denies
the moral consequences of good and bad actions.

Great king, there is no giving, no offering, no liberality. There is

no fruit or result of good and bad actions. There is no present

world, no world beyond, no mother, no father, no beings who have

taken rebirth. In the world there are no recluses and brahmins of

right attainment and right practice who explain this world and the

world beyond on the basis of their own direct knowledge and

realization . . . The practice of giving is a doctrine of fools. Those

who declare that there is (an after life) speak only false, empty

prattle . . .22
According to B.M. Barua, Ajita Kesakambala’s core teachings can be summarized
in one statement: There is no individuality after death.??® The above short passage
also point out that Ajita Kesakambala’s materialist teaching not only went against

the Vedic religious practices but also against the samanic religious practices too.

Another popular exponent of materialism recorded in the Pali canon is Payasi, the

227

chieftain>*’ of Setavya. In the Digha Nikaya, a complete sutta is named after him:

225 Translation by Bhikkhu Bodhi (2008): 22.

N’atthi mahda-raja dinnam n’atthi yittham n’atthi hutam, n’atthi sukata-dukkatanam
kammanam phalam vipdako, n’atthi ayam loko n’atthi paro loko, n’atthi mata n’atthi pita,
n’atthi sattd@-opapatika, n’atthi loke samana-brahmanda sammaggata samma-patipannd ye
imaii ca lokam paraii ca lokam sayam abhififia sacchikatva pavedenti ... Dattu-paniiiattam yad
idam danam, tesam tuccham musa vilapo ye keci atthika-vadam vadanti. D 1: 55. Cf. Y.
Karunadasa (2017): 15; Paul Fuller (2005): 16-17; D II: 356-357.

226 B M. Barua (1921): 293.

227 The Pali word used to describe Payasi’s title in the discourse (D II: 316) is ‘rajasifio’, which is
rendered as ‘a man of warrior caste’ by A.P. Buddhadatta (see Concise Pali-English
Dictionary) and ‘royalty’ or ‘a high courtier’ or ‘a khattiya’ by T.W. Rhys Davids and William
Stede (see Pali English Dictionary). The commentary explains it as ‘uncrown prince’. See
‘rajanniehiti anabhisitta-kumarehi’ in DA 1: 273. Here, the rendering by T.W. Rhys Davids and
C.A.F. Rhys Davids (1910: 316ff (Dialogues of the Buddha 1)) as ‘chieftain’ has been used.
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Payasi-sutta.®*® According to the discourse, Payasi too held views similar to that
of Ajita Kesakambala, who was his predecessor. In his argumentative
conversation with the elder Kumara Kassapa, Payasi uses various similes to
establish his views as correct. Accordingly, Payasi states that there is no fruit or
result of any good or bad actions.??® With this, he also denies the existence of
another world. Furthermore, he proceeds to establish his views as correct stating
that he has urged his friends, who have committed various wrong deeds, to come
back after their dead. He has also requested his friends who have lived morally to
do the same after their death. However, neither of them came back after death nor
did they dispatch any messenger to inform Payasi about the existence of another
world and their rebirth.*° Such incident leads Payasi to conclude that there is no
other world and there are no consequences of good or evil deeds, which lead to

rebirth in various existences after death.

Payasi continues to put forward various experimental examples to prove his
views. To prove that the soul (jivam) and the body are one and the same, he
explains the case a thief being put into a jar and closing its opening tightly until he
has died. Upon opening the jar, but there is no soul to be found [which
transmigrate to another existence].?! Such evidences, according to Payasi, prove
that there is neither another world nor rebirth nor consequence of good or bad

actions. Moreover, such actions lead Payasi also to establish the view that only the

228 The discourse is a conversation between the elder Kumara Kassapa and chieftain Payasi, and
believed to have taken place after the Buddha’s mahdaparinibbana.

229 y’atthi sukata-dukkatanam kammanam phalam vipako. D 1I: 316-317.

230 See D II: 319-321.

231 The discourse mentions further examples, which are vicious, by Payasi in order to prove that
there is no soul [which transmigrate to another existence]. See D II: 3344f.
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sensory world exists.?*? The difference between Payasi and Ajita Kesakambala is
that after a long argumentative conversation with the elder Kumara Kassapa the
former was convinced that his views were wrong and followed as instructed by
the elder. The discourse narrates that Payasi even started to practice giving to
acquire merits. After his death, he is said to have reborn in the community of the
four great heavenly kings.?** However, Ajita Kesakambala, unlike Payasi, was not

fortunate to be detached from his wrong views.

Among the six teachers, mentioned in the Samarifiaphala-sutta, other than Ajita
Kesakambala, whose teachings included materialism are Purana Kassapa and
Pakudha Kaccayana.?3* The former’s teachings are even more vicious than that of
Ajita.

Great king, if one acts or induces others to act, mutilates or

induces others to mutilate, tortures or induces others to torture,

inflicts sorrow or induces others to inflict sorrow, oppresses or

induces others to oppress, intimates or induces others to intimate,

if one destroys life, takes what is not given, breaks into houses,

plunders wealth, commits burglary, ambushes highways, commits

adultery, speaks falsehood—one does no evil.?*

232 Cf. K.N. Jayatilleke (2010): 72.

233 See D II: 357.

234 For their short biographies and teachings, see also B.M. Barua (1921): 277-286.

235 Translation by Bhikkhu Bodhi (2008: 19).
Karato (in CS, karoto) kho mahd-rdja karayato chindato chedapayato pacato pacayato
socayato socapayato (in PTS edition, socapayato is not mentioned as in CS) kilamayato
kilamapayato (in PTS edition, kilamapayato is not mentioned, as in CS) phandato
phandapayato panam atimapayato adinnam adiyato sandhim chindato nillopam harato
ekagarikam karoto paripanthe titthato paradaram gacchato musa bhanato, karoto na kariyati
papam. D I: 52.
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Piirana Kassapa’s teachings, as Ajatasattu narrates, in fact encourage its followers
that there would not be any positive or negative consequences even if they
commit the heinous crimes, such as killing all living beings on earth.

If with a razor-edged disk one were to reduce all living beings on

this earth to a single heap and pile of flesh, by doing so there

would be no evil or outcome of evil. If one were to go along the

south back of Ganges killing and inducing others to kill,

mutilating and inducing others to mutilate, torturing and inducing

others to torture, by doing so there would be no evil or outcome of

evil.?%6
Furthermore, this teacher too, like Ajita, denies the efficacy of good actions.??” He
too explains that there is no merit or outcome of merit due to actions, such as
giving and self-control, restraint and true speech.?*® Piirana Kassapa’s teachings,

as cited above, show that he in fact was teaching the extremist form of

materialism.

Pakudha Kaccayana, on the other hand, taught seven bodies,?*® which are said to
be: unmade, un-fashioned, uncreated, without a creator, barren, stable as a

mountain peak, standing firm like a pillar.?*° Since Pakudha Kaccayana’s

236 ibid. Khura-pariyantena ce pi cakkena yo imissa pathaviya pane eka-mamsa-khalam eka-

mamsa-pufijam kareyya, n’atthi tato-nidanam papam, n’atthi papassa agamo. Dakkhinam ce
pi Ganga-tiram agaccheyya hananto ghatento chindanto cheddapento pacanto pacento (in CS,
pdcapento), n’atthi tato-nidanam papam, n-atthi papassa agamo. D 1: 52.

237 According to Piirana Kassapa, as B.M. Barua (1921: 279) explains, when one acts or causes
others to do so, it is not the soul that acts or causes others to act. The soul, in Piirana’s view is
passive. Therefore, whatever one does the soul is not affected by its consequence.

238 Uttaraii ce pi ganga-tivam gaccheyya dadanto déapento yajanto yajapento, n’atthi tato nidanam
pudiiiam, n’atthi puiinassa agamo. Danena damena samyamena sacca-vajjena n’atthi puiiiiam,
n’atthi puniniassa agamo ti. D 1: 52-53.

239 The seven are earth, water, fire, air, pleasure, pain and the soul. See D I: 56.

240 Bhikkhu Bodhi (2008): 23.
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teachings do not directly fall into the category of materialism, many may argue
likewise. However, the point to be noted here is that he denies ‘real action’ or
one’s kamma along with the doer.>*! According to Ajatasattu’s narration of this
teacher’s teaching, when one literally kills or causes another to kill by cutting off
the victim’s head with a sword, there is neither a killer nor a victim. For Pakudha
Kaccayana, this is just a “sword merely passes through the space between the
seven bodies.”?*> This shows that Pakudha Kaccayana not only denies the
committing of action, but also the existence of a doer along with the moral

efficacy of his/her actions.

Thus, three significant factors can be noted from the above evaluation of the
materialist teachings. Firstly, the materialists are Akiriyavadins; they deny the
moral efficacy of both good and bad actions. Secondly, according to materialism,
the soul and the body are one and the same. Thirdly, with the denial of the moral
efficacy of good and bad actions, the materialists believe that an individual, made
up of the four great elements, is annihilated at dead and there is no afterlife.
Therefore, materialism encourages the maximum enjoyment of sensual pleasures
in life. Such practices, according to some scholars,>** are in direct opposition to

spiritual praxis.

241 «Among these (the seven) there is no killer nor one who causes killing; no hearer nor one who

causes hearing; no cognizer nor one who causes cognition.” Translation by Bhikkhu Bodhi
(2008): 23. For Pali text, see D I: 56.

242 Translation by Bhikkhu Bodhi (2008): 23. Yo pi tinhena satthena sisam chindati na koci kifici
Jjivita voropeti, sattannam yeva kdayanam antarena sattha-vivaram anupatatiti. D 1: 56.

243 Cf. Satishchandra Chaterjee and Dherendramohan Datta (1948): 64.
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3.2.2. Sassatavada

The theories presented by the Sassatavadins are in direct contradiction to their
materialist opponents. The majority of the religious groups during the time of the
Buddha can be classified under this category.>** One of the significant features of
this category is that spirituality is highly emphasized for one to be liberated.?*
Moreover, this group of religions also believe in the efficacy of action. The main
ideology of the Sassatavadins is the view of an eternal existence. And, for the
emphasis on such an eternal existence, the doctrine of atta/atman (soul/Self) plays
a significant role. A general view of this religious group is that the soul in its true
nature is pure. However, through numerous births in the cycle of samsara, it gets
impure by evil karma-s due to ignorance. Therefore, one’s final goal, the
attainment of emancipation, is the purification of the soul by proper karma-s

prescribed in each religion.?

Unlike the Ucchedavadins, who believe the soul and the body is one and the
same, this school of religious thought holds the view that the soul is different from
the body (afifiam jivam aiifiam sarivam).**” This also means the soul, which is said
to be the result of a search for the ultimate essence of a person,”*® transmigrates
to another life when the body expires.?* According to Brahmanism, an excellent

example of Sassatavada, the unification of the soul with the Brahman

24 Cf Y. Karunadasa (2017): 14.

245 See Surendranath Dasgupta (1922): 25. Cf. S.K. Nanayakkara (1971): 322.

246 See Surendranath Dasgupta (1922): 75f.

24T M 1: 484f; Mn I: 161f. See also Y. Karunadasa (2017): 14.

248 Cf. M. Hiriyanna (2005): 55.

249 See G.N. Joshi (1965): 15; Surendranath Dasgupta (1922): 20-21, 25, 53ff & 56; Paul Deussen
(1919): 313ff. Cf. Romila Thapar (1994): 305,
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(Mahabrahman)?*° is the final liberation.?’! The Brahman is the “ultimate reality,
the final resort of all things in the world.”*3? The followers, who do not perform
rites, such as sacrifices, with proper knowledge of the Veda, are said to be reborn
again to face death.>>® Therefore, the arman, for them, is imperishable.?>* This
view of an eternal soul is also in contrast to the materialist view of the extinction
of the soul together with the death of the person. Thus, @tman—deriving from Nan
(to breath)?>>—in the Vedic literature is the source of everything, such as the vital
breath, truth, life, existence, etc.:>>°

From the atman all the members spring into existence. Of all things

that come into existence the atman is the first.?>’
Moreover, the atman is said to be omnipresent>® for it is present in all and every
phenomenon. According to Surendranath Dasgupta,?® the realization of the
knowledge of this ‘omnipresent supreme principle of the universe’ leads one to

sinless-ness and purity.

According to G.N. Joshi, the discovery of atman by the Vedic seers is the result of
the search for an invisible “power to everything in the world that affected them or

impressed them with certain power in some way.”?%° Paul Deussen explains that

230 Cf. M. Hiriyanna (2005): 78.

251 Cf. S.K. Nanayakkara (1971): 325.

252 See G.N. Joshi (1965): 13.

253 See Surendranath Dasgupta (1922): 25. Cf. G.N. Joshi (1965): 21-23.
254 See Shozen Kumoi (1966): 317.

255 See Monier Williams® Sanskrit-English Dictionary.

256 Cf. G.N. Joshi (1965): 6f; H.G. Narahari (1944): 5. See also Surendranath Dasgupta (1922): 48.
257 See Maurice Bloomfield (1908): 272.

258 See Surendranath Dasgupta (1922): 26. Cf. G.N. Joshi (1965): 26.

259 ibid. Cf. G.N. Joshi (1965): 33 & 43.

260 G.N. Joshi (1965): 5£: 10.

63



the term atman designates the ‘principle of the world’.2¢! He describes the
uniqueness of arman in the following way:
Thus, atman means that which remains if we take away from our
person all that is non-self, foreign, all that comes and passes away; it
means “the changeless, inseparable essence of our own soul,” and on
the other hand the essence of the Self of the whole world.?¢?
In the Vedic literature, atman has continued to play various, and unique, roles in
its evolution. This idea has been clearly presented by G.N. Joshi in his Evolution
of Atman and Moksa.?®> Moreover, Vedic gods, such as Brahma, Indra and

Prajapati, are said to represent arman.?%*

In the Upanisads, atman came to be known and explained broadly.?®> On this,
Surendranath Dasgupta comments:
The self (atman) is spoken of in one place as the essence of the
world, and when we trace the idea in the Brahmanas and the
Aranyakas we see that @rman has begun to mean the supreme essence
in man as well as in the universe, and has thus approached the great
Atman doctrine of the Upanisads.>®

As in the Veda,*” Upanisadic?®® texts also distinguish two different souls: the

universal  soul (jagadatmal/paramatma) *® and the individual soul

261 paul Deussen (1907): 20.

262 ibid. Cf. G.N. Joshi (1965): 13.

263 G.N. Joshi (1965): 6ff. Cf. H.G. Narahari (1944): 5.

264 Cf. G.N. Joshi (1965): 25-26. See also Greg Bailey (2016): 55-70.

265 Cf. G.N. Joshi (1965): 30.

266 Surendranath Dasgupta (1922): 27.

267 See G.N. Joshi (1965): 9f.

268 The Upanisadic texts are the final development of the Veda. For this, they are often named as
Vedanta. The Vedic seers in this period have focused more on the intellectual side of human
life and goal than their predecessors. For a comprehensive study on the development of the
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(pudgalatmaljivatma).?’® King As’vapati is reported to explain the universal
atman in the following way in the Chandogya Upanisad:

... the universal soul (vais’vanara atman) is of the measure of the

span (prades’amadtram abhivimanam), having the lustrous (heaven)

for its head, the manifold (sun) for its eye, the many-pathed (wind)

for its breath, the extended (space) for its body, riches (water) for its

bladder, the support (earth) for its feet, the sacrificial alter (vedi) for

its abdomen, the sacrificial grass (barhi) for its hair, the garhapatya

fire for its heart, the anvaharyapacana for its mind and the

ahavacaniya fire for its mouth.?”!
However, both atman-s are related; the universal atman is said to be the source of
the individual atman.*’? In other words, the former is the ultimate soul, the
essence of everything, it is the ultimate reality, which is present in all at all time.
And, the latter is the conventional self, or the ego.?”® 1t is this atman which is said
to be entangled with evil, like greed, and is known as ‘I’, ‘my’, and ‘mine’.
According to the Svetdasvatara Upanisad, the individual dtman roams according to
its karma-s.?’* Furthermore, the form and nature of the individual atman is said to

be determined by the qualities of the arman.

Upanisads, see S. Radhakrishnan’s The Philosophy of Upanisads (1935) and Paul Deussen’s
The Philosophy of Upanisads (1919).

269 This is also known as the hiranya-garbha. See also Surendranath Dasgupta (1922: 52), for
further explanation on the universal arman (or world-soul).

270 See G.N. Joshi (1965): 44f & 61f. For a detail analysis on these two see Paul Deussen (1919):
256-263.

271 H.G. Narahari (1944): 20. Cf. J.A.B. van Buitenen (1964): 103ff; G.N. Joshi (1956): 52.

272 See G.N. Joshi (1965): 9f.

273 See G.N. Joshi (1965): 44.

274 See Patrick Olivelle (1998): 429ff. See also Max Muller’s translation quoted by G.N. Joshi
(1965) 47-48.
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Both atman and Brahman came to be considered almost synonymous by the
Upanisadic seers. On this, H.G. Narahari explains:
inasmuch as both the terms Brahman and Afman denote the “First
Principle” in the Universe, a promiscuous employment of them is
sometimes made in the Upanisads.?”>
He further notes that “the two terms stand side by side almost in a synonymous
relation.?’® In A History of Indian Philosophy (Vol. 1), Surendranath Dasgupta
also equates both atman and Brahman to be one and the same.?”” “Upanisads are
empbhatic in their declaration that the two are one and the same.”?’® In response to
Indra and Virocana’s inquiry on the atman, Prajapati is said to have replied:
He who goes about enjoying dreams, he is the self, this is the
deathless, the fearless, this is Brahman.?”®
Prajapati continues to explain arman and Brahman as one. These evidences show
that in the Upanisadic period, while atman was broadly explained in relating to
the ultimate essence of man it was also equated as the same and one with

Brahman, which was considered the source of the former in early the Vedic

literature.

The Upanisadic texts explains that the cause of one’s rebirth is due to its bad

karma-s — which are caused by ignorance (avidyd). Accordingly, as long as one is

inflicted with ignorance, he/she commits actions leading to bad results,?°

275 H.G. Narahari (1944): 22.

276 ibid.

277 Surendranath Dasgupta (1922): 45. See also Maurice Bloomfield (1908): 274.

278 ibid. In another instance, Surendranath Dasgupta (1922: 48) states that Brahman is atman. See
also Maurice Bloomfield (1908): 87; D.C. Mathur (1972): 392f.

27 Quoted by Surendranath Dasgupta (1922): 47.

280 See G.N. Joshi (1965): 58f.
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including rebirth in hell. On other hand, good actions, such as sacrifices, 28! will
lead to heavenly rebirth.?8? With the recycling process of birth and death based on
karma-s, emancipation was the final option in both early Vedic and Upanisadic
literatures. And, the only way to emancipation is knowing the Brahman, which is
the source of atman and the atman itself. This is also to say that in the Upanisadic
period, knowledge of the atman or Brahman was heavily emphasized for
emancipation.?®® Surendranath Dasgupta explains that for the ones with ignorance

this takes ceaseless course of transmigration®®* to attain emancipation.

The heavy emphasis on asceticism and sacrifices found in the early Vedic texts
come to be of less significance in the Upanisads. For the Upanisadic seers,
knowledge was more important than asceticism and sacrifices.?® It is the
knowledge of the atman and Brahman that lead to emancipation. In fact, the
gaining of the knowledge of the arman itself is said to be emancipation.?®® In his
The Philosophy of the Upanisads, Paul Deussen states the following on
emancipation in Upanisads:
Emancipation is not to be regarded as a becoming something which

previously had no existence.??’

%1 Cf G.N. Joshi (1965): 22.

282 The Mundaka Upanisad states that religious performances like sacrifices and other rites lead
one to where the heavenly kings reside. See Patrick Olivelle (1998): 438-439. Cf. Brian K.
Smith (1985): 292ff.

283 Paul Deussen (1919): 253f.

284 Surendranath Dasgupta (1922): 58.

285 See Paul Deussen (1919): 343.

286 See Paul Deussen (1919: 344) quoting the text: Here is my soul (@fman); thither to this soul on
my departure hence shall I enter in.

287 Paul Deussen (1919): 344,
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The atman and Brahman, which are omnipresent and the ultimate essence of
every phenomena, including human beings, are pure in their absolute nature. On
this, the famous vedanta master, Guadapada, states:

all souls are originally free from darkness and without stain,

“Already awakened and delivered before the world was,

They rise up,” saith the Master.?8
In the Chandogya Upanisad, this not knowing the existence of the arman in its
pure form in oneself has been compared to some people repeatedly passing by a
hidden treasure not knowing that there is one.?®® And, this ignorance (or,
unreality), according to Paul Deussen, is discarded only with the realization of “I
am Brahman.”?° The Chandogya Upanisad, explains that the atman is in the
heart (hrdi) and therefore the atman is also called heart (hrdayam):

Now this self (atman) is located in the heart. And this is its etymology

— ‘in the heart (hrdi) is this (ayam),” and so it is call ‘heart’ (hrdayam).

Anyone who knows this goes to the heavenly world every single

day.291

This point further leads to the fact that both atman and Brahman are not to be
found in the externality of a person. Rather, both are to be found within oneself.

On this, the Kathopanisad states:

288 Translation by Paul Deuseen (1919): 345. For alternative translation, see Raghunath Damodar
Karmarkar (1953): 56 (4&).

289 Patrick Olivelle (1998): 277.
290 See Paul Deussen (1919): 345.
291 Translation by Patrick Olivelle (1998): 277. See also G.N. Joshi (1965) 62.
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There is only one ruler, the Self within all things, who makes the one
form manifold. The wise who perceive him within their Self, to them
belongs eternal happiness, not to others.?*?
According to the Brhadaranyaka Upanisad, once the atman and Brahman is
realized within oneself and when one knows ‘I am Brahman.” even the gods are

293 Moreover, this

not able to prevent it as he (the individual) is himself the atman.
realization, the ultimate goal, which is possible only by the wise, is said to be
immortal:
This deeply serene one who, after he rises up from this body and
reaches the highest light, emerges in his own true appearance—that is
the self," he said, "that is the immortal; that is the one free from fear;
that is Brahman.*%*
On this, the Kathopanisad also contains a similar statement saying that this
discovery is the achievement of ‘immortality.’ 2> The Mundaka Upanisad
confirms:
One who knows this Brahman, becomes Brahman only. He crosses
grief and all sins and becoming free from the knots of the dark cells,
attains immortality .2
In the Guadapdda-karika, this knowledge of the realization of arman and

297

Brahman is described as the ending of suffering.=”’ The text explains that as the

individual knows everything, there is nothing left for him to desire more.

292 Translation by G.N. Joshi (1965) 62. For alternative translation, see Patrick Olivelle (1998):
399.

293 See Patrick Olivelle (1998): 49. Cf. Paul Deussen (1919): 345.

2% Patrick Olivelle (1998): 277.

295 Quoted by G.N. Joshi (1965): 62.

296 Quoted by G.N. Joshi (1965): 62-63.
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These elaborations point out in both the early Vedic literature and the Upanisads,
a person’s life is heavily influenced by the theories of atman and Brahman. From
his/her birth until emancipation, atman is omnipresent in the individual. It is the
principle substance in everything. The theories of arman and Brahman are so
highly significant which have led to the formation of other Indian Philosophies
that the two are said to be “the two pillars on which rests nearly the whole edifice
of Indian philosophy.”?® Both the Vedic and Upanisadic texts also show that
Vedic seers believed in spiritual practices, but in their own definition of the

term.2%?

Among the contemporary religions of Buddhism in the sixth century B.C.E.,
Jainism, 3% led by Nigantha Nataputta, is another noteworthy example of
eternalism. This religious school also held the view of an eternal arman, which
transmigrates to another life after death. The Jain concept of arman is somewhat
similar to that of the Vedic concept: the atman in its natural form is pure, but it is
tainted due to bad karma-s. Jainism, however, rejected the idea of a creator God.
According to G.N. Joshi, one reason might be due to the fact that Brahmanism’s
dominance by exploiting the idea of God and also the Jains believe the world is
eternal,*®! which did not require a creator God. The attainment of siddha, the Jain
liberation, is possible only with the purification of the arman. For one to purify

the atman, he/she needs to stop the influx of more (or, new) karma-s.

297 “He who knows himself as the atman, the first principle of things, he is by that very knowledge
free from all desires (ak@amayamana), for he knows everything in himself, and there is nothing
outside himself for him to continue to desire.” Quoted by Paul Deussen (1919): 346.

298 M. Hiriyanna (2005): 54.

2% See e.g., Paul Deussen (1919): 65ff,

300 For a comprehensive introduction to Jainism, see Jayendra Soni (2007): 3-34; and Jeffrey D.
Long’s Jainism: An Introduction (2009).

301 See G.N. Joshi (1965): 225; Jeffrey D. Long (2009): 91.
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Jainism and its path to emancipation can best be understood from the seven tattva-
s or the fundamentals.3?? Accordingly, the seven are: jiva (soul or enjoyer), ajiva
(object/matter), asrava (flow/influx of karma-s), samvara (stoppage), nirjara[na
(austerity), bandha (bondage) and moksa (emancipation).’’> Among the seven
fundamentals, the first two, jiva’** and Gjiva, are significant in building the whole
religious structure of Jainism. Padmanandin, a 2" century C.E. Jain priest, is
quoted in the Sarva Darsana Samgraha stating that these two are the highest
predicaments.??> The world in Jainism is thus based on this duality of jiva and
ajiva.>*® Moreover, the two, though in contradiction, are inseparable as their

function depends on each other.

In Jainism, the jiva-s, unlike in other religions, are beginning-less as well as
endless, therefore, a jiva is an eternal entity.>°” Moreover, the number of jiva-s in
the universe are said to be infinite. On this, Jeffrey D. Long states, “there are
many jiva-s—as many as there are living beings in the cosmos.”3%According to
G.N. Joshi, a jiva is “essentially constituted of consciousness and it is the sentient
principle in every animate thing.”% Moreover, the size of jiva-s can vary from

each other.

302 For detail analysis of the nine, see Sinclair Stevenson (1915): 95-172.

303 See E.B. Cowell and A.E. Gough (1882): 53; Jayendra Soni (2007): 7-8.

The number of fattva-s are sometimes given as nine with the inclusion of punya (merit), papa
(sin). See E.B. Cowell and A.E. Gough (1882): 53 & 59; G.N. Joshi (1965): 226, Champat Rai
Jain (1974): 10-11; Jayendra Soni (2007): 7.

This list is also given only with five fattva-s, the other two is listed within the five.

304 See also Ana Bajzelj (2017): 54-57.

305 See E.B. Cowell and A.E. Gough (1882): 49.

306 See Matthew Zaro Fisher (2017): 28; Jeffrey D. Long (2009): 90; G.N. Joshi (1965): 227-227;
T.G. Kalghatgi (1965): 230; M. Hiriyanna (2005): 157. Cf. Ana Bazelj (2017): 55; Jeffrey D.
Long (2009): 142; Muni Shivkumar (1984): 35 & 40; Surendranath Dasgupta (1922): 188.

307 See Muni Shivkumar (1984): 34.

308 Jeffrey D. Long (2009): 90. See also M. Hiriyanna (2005): 157; Muni Shivkumar (1984): 40.

309 G.N. Joshi (1965): 228.
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... the size of the jiva or soul changes according to the size of the

body which it occupies. If the body that it occupies is big the soul

becomes even as big as an elephant, and if the same enters the body of

an ant it compresses itself and assumes the smallest size of the ant.3!°
Jainism is probably the only religion, which has a strict measurement of the souls

with respect to their sizes.

The jiva-s are not only eternal, but they are also not subject to change. Since they
are the doers and if they are subject to change, they cannot enjoy (or reap) the
fruits of its past actions.!" Therefore, as G.N. Joshi states, the soul as the doer and
the soul as the enjoyer should be the same.?'? On this, the Acaramgasiitra, a Jain
text, states:
The self is the knower (or experiencer), and the knower is the self.
That through which one knows is the self. With regard to this (to
know) it (the self) is established. Such is he who maintains the right
doctrine of self.3!3
The jiva-s, in their natural or original state, are pure and untainted. In their
untainted state, they are also said to possess four characteristics: unlimited
knowledge (jiiana), perception (darsana), bliss (sukha), and energy or power

(virya).>'* Moreover, jiva-s are also divided into two major categories as the

mundane (samsari) and the released (siddha).’'> Furthermore, according to

310.G.N. Joshi (1965): 232. See also M. Hiriyanna (2005): 158 & 160; Padmanabh S. Jaini (2001):
102f; Surendranath Dasgupta (1922): 189; Jagmanderlal Jaini (1916): 17;

311 See G.N. Joshi (1965): 227.

312 jbid; Muni Shivkumar (1984): 40.

313 Quoted by Muni Shivkumar (1984): 41.

314 See Jeffrey D. Long (2009): 90. Cf. Surendranath Dasgupta (1922): 189.

315 See Sinclair Stevenson (1915): 96; E.B. Cowell and A.E. Gough (1882): 51.
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Padmanabh S. Jaini, ajiva has “three main qualities (guna) or functional aspects:
consciousness (caitanya), bliss (sukha), and energy (virya).”'° Since jiva is the
eternal entity in Jainism, the Jain leaders (or exponents) have continued to

attribute various qualities in various classification to it.3!’

Ajiva—the object or the matter or non-soul, and the negation of jiva®'®—lacks
both life and consciousness.?!® 4jiva-s are categorized into two major categories:
ariipi (formless/without form) and ripi (with form).32° These two are again
divided into five groups of substances as pudgala, dharma, adharma, akdasa and
kala.>*' The first, pudgala (matter/form), is the only substance within the category
of ripi. The remaining four belong to the category of aripi. According to the

322 pudgala—which “stands for the material substance

Sarva Darsana Samgraha,
which undergoes modifications, combinations and dissociations”3?*—has the
qualities of touch, taste and colour. In the Sarvarthasiddhi, pudgala is explained
as: the effect of the aggregation of colour, taste, etc. is form.*?* Both dharma
(merit) and adharma (demerit) are said to assist pudgala.’*> Muni Shivkumar
explains that dharma is essential for the movement of jiva-s as well as the

pudgala-s.3?° In other words, as Steven Sinclair states, dharma “helps the jiva

associated with pudgala to progress just as ... water helps on the movement of a

316 padmanabh S. Jaini (2001): 104.

317 Cf. Padmanabh S. Jaini (2001): 106.

318 See Matthew Zaro Fisher (2017): 28.

319 M. Hiriyanna (2005): 159. Cf. G.N. Joshi (1965): 228.

320 See M. Hiriyanna (2005): 159; Sinclair Stevenson (1915): 106.

321 See M. Hiriyanna (2005): 159; Muni Shivkumar (1984): 35.

322 B B. Cowell and A.E. Gough (1882): 52.

323 Muni Shivkumar (1984): 35.

24§ A, Jaini (1960): 132.

325 See Sinclair Stevenson (1915): 106; E.B. Cowell and A.E. Gough (1882): 52.
326 For a detailed explanation on this, see Muni Shivkumar (1984): 37f.
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fish.”3?7 While dharma helps to arise movement (or motion), adharma helps to
arise rest. This is explained with illustration of a man being attracted to the
shadow of a tree and resting underneath.??® Shri Pujyapada, the author of
Sarvarthasiddhi, explains that both dharma and adharma “pervade the entire
universe-space.” *2° For the existence of both subject and object, space is
necessary; hence, akasa. It is said to accommodate all the other four substances:
matter, merit and demerit (or motion and rest), and time.*3° Moreover, it is its own
base. 33! According to the Sarvarthasiddhi, existence is subject to three
characteristics as origination, destruction and permanence.’*? The last substance
kala (time) applies to all these. The above explanation of the five substances
under ajiva clearly explains the relationship between jiva-s and ajiva-s. Moreover,
this also clearly points out the Jain analysis of duality of the universe based on

Jjiva-s and ajiva-s.

The Sarva Darsana Samgraha explains the next tattva, asrava (flow/influx of
karma-s), as “the action of senses which impels the soul towards external objects
...”333 When jiva, as the doer, acts or moves, it allows the karma-s to flow into it.
This movement is described as yoga (activity) in the texts.>3* The Sarvarthasiddhi
explains yoga is the vibration of the jiva.*3° And, yoga is divided into three

groups: the action of the body, the organ of speech and the mind (or bodily

327 Sinclair Stevenson (1915): 106.

328 See Muni Shivkumar (1984): 37-38; Sinclair Stevenson (1915): 106.
329§ A, Jaini (1960): 139.

330 See Muni Shivkumar (1984): 38

31 ibid.

332 See S.A. Jaini (1960): 163.

333 B.B. Cowell and A.E. Gough (1882): 54.

334 See E.B. Cowell and A.E. Gough (1882): 53.

335 See S.A. Jaini (1960): 167.
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activity, speech activity and thought activity).3*¢ The influx of the karma-s to jiva,
which entangles it in samsara, is illustrated with the example of the flow of water
as a stream.>’’ The kinds of karma-s that flow into jiva are two: punya
(merit/virtuous) and papa (demerit/sin).’*® Activities, such as refraining from
injuring and speaking the truth, are explained as good yoga-s in the Sarva
Darsana Samgraha,**° Since asrava-s bind the jiva-s in samsara, they are
generally explained together with the next fattva, bandha (bondage). Muni
Shivkumar explains that the two are actually “correlated as cause and effect, and it
is the asrava that creates the ground for bandha.”** Moreover, the karma-s are

said to be garland (mala) and the source of bondage.’*!

Accordingly, when
asrava is controlled, bondage too is automatically stopped. 3> In the
Sarvarthasiddhi, the main causes of bondage are given as: wrong belief, non-
abstinence, negligence, passions and activities (yoga).>** Hence, It is to be noted
that the karma plays an important role in Jainism. The karma-s influenced by

negative qualities, such as the ones mentioned above, lead the jiva-s to be

entangled in the cycle of birth and death.

So, a Jain follower should strive to stop the inflow of karma-s to the jiva-s as to

unbound the jiva-s from the mundane world. This leads to the tattva of samvara

336 ibid.

37 Cf. S.A. Jaini (1960): 168; E.B. Cowell and A.E. Gough (1882): 53.
“The karmic matter flows into the self like the flowing of water into the boat when there is a
hole in it.” Muni Shivkumar (1984): 87.

338 See S.A. Jaini (1960): 168. The Sarvarthasiddhi further states that virtuous activities are the
causes of punya and wicked activities are the cause of papa.

339 See E.B. Cowell and A.E. Gough (1882): 53-54.

340 Muni Shivkumar (1984): 88.

341 Cf. Y. Krishan (1988): 197.

342 See Muni Shivkumar (1984): 88.

343 See S.A. Jaini (1960): 215. Cf. G.N. Josh (1965): 246.
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(stoppage). Samvara is in opposition to @srava.*** G.N. Joshi mentions a list of
[bodily, verbal and mental] actions®*® that one must practice in order to stop the
inflow of karma-s to the jiva-s:
i.  One must not indulge in passions like anger, anxiety, grief or joy, nor
should one show a kind of partiality.
ii.  One must wear equanimous attitude to all persons.
iii.  One must observe vacanagupti by observing complete silence or by
speaking as little as possible.
iv.  One must also practice kayagupti — bodily control, so that he may not
harm anything in the world.34¢
In case of a saint (kevala), the practice of complete immobility of the limbs are
said to be a must.’* In his explanation of samvara, Madhava Acarya states:
asrava is the cause of mundane existence, samvara is the cause of liberation.34®

Moreover, samvara is with regard to the past karma-s; i.e., it is the practice to

stop the influx of the past karma-s.

The stoppage of the influx of the past karma-s to the jiva-s, however, does not
lead to purification of the jiva-s. Since, jiva-s are constantly influenced by
activities and the seeds of the past karma-s are still within the jiva-s, one is

required to completely destroy them and also stop the influx of future karma-s.>*

344 See Muni Shivkumar (1984): 103.

345 G.N. Josh (1965): 253-254.

346 Overall, the practice of stoppage is divided into two main groups: threefold religious awareness
(samiti) and self-control (gupti). Samiti consists of carefulness in walking, speaking, eating,
taking up and setting down and excreting. Gupti consists of control of bodily, verbal and
mental activities. See Muni Shivkumar (1984): 103.

347 See G.N. Josh (1965): 253-254.

348 See E.B. Cowell and A.E. Gough (1882): 57.

3% Cf. Surendranath Dasgupta (1922): 195.
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For this, the Jain religious leaders recommend the practice of the next tattva,
nirjard (austerity). Nirjara is practiced by undertaking [extreme] austerity (fapas).
The Sarva Darsana Samgraha states that forced asceticism leads to the attainment
of liberation.**® For this, self-mortification is highly recommended in Jainism.
Since jiva-s occupy the body in their extent, the karma-s affecting the jiva-s are
burnt out by the practice of painful austerities. Accordingly, twelve kinds of
austerities are recommended in Jainism.’' Another important austerity is the
practice of meditation (dhyana) for burning out the karma-s. The Jain dhyana,
however, are said to require certain condition, which Muni Shivkumar quotes
Akalanka, a 7" century C.E. Jain logician:

Good atmosphere, accord with posture of the body, breathing slowly

and steadily, avoidance of lethargic nature, sleep, sex-love, fear,

doubt, sorrow etc.>>?
The dhyana-s are further divided into two categories as inauspicious
(aprasasta) and auspicious (prasasta),’> both of which include painful as

)33% meditation.

well as pleasant (positive
In order to achieve moksa, the Jain followers are also highly emphasized to
practice non-violence (ahimsa). The practice of non-violence helps the Jain
followers to develop a neutral attitude towards all.>>® The successful practice of

nirjard leads to the final religious goal in Jainism, moksa. The Sarva Darsana

350 See E.B. Cowell and A.E. Gough (1882): 57.

351 For the twelve, see G.N. Joshi (1965): 255-256. Cf. Muni Shivkumar (1984): 105; Sinclair
Stevenson (1915): 163f.

352 Muni Shivkumar (1984): 106.

353 See ibid.

354 Such as forgiveness, modesty, etc.

355 Cf. G.N. Joshi (1965): 154.
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Samgraha explains that from the abolition of past karma-s [and their seeds] and
the stoppage of future karma-s (nirjard), “there arises the absolute release from all
actions—this is moksa.”3¢ The text continues that the soul then “rises upward to
the end of the world.”*7 Hence, it should be noted that the whole explanation on
the seven realities (tattva-s) in Jainism points out to one particular fact; i.e., like in
Brahmanism and Upanisads, the liberation in Jainism is mainly focused on the
liberation of the jiva-s through purification. Such a scenario also presents the Jain

path to liberation as the liberation of the soul rather than the person.

Although both materialism and eternalism are two religious groups in opposition,
both groups are strongly centred around one common significant factor. That is
the soul (atman/atta). One’s existence, according to both groups, are based on
their views on the soul. The materialists uphold the view that the body and the
soul are one and the same, while the eternalists differ and believe that both are
separate entities — although the Jaina followers hold the idea that jiva-s occupy the
material bodies. As existence is based on the existence of the soul, liberation in

these religions is also centred around the concept of the soul (atman/jival/atta).

3.3. The Buddha’s Criticism of Sassatavada and Ucchedavada

Gotama’s journey to liberation was not a complete steady and pleasant one.
Before tracking himself along the middle path, the Buddha-to-be experienced both
religious praxis described in the preceding section of this chapter. While being a

royal prince, Gotama had the privilege to enjoy life to the highest level in all

356 B B. Cowell and A.E. Gough (1882): 58.
357 See ibid.
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aspects in the human society. However, such a materialistic life rather frustrated
him leading to search for an alternative. His renunciation from the material
pleasures (or household life) in search of supreme bliss led him to practice
extreme austerities, such as self-mortification, a common religious practice in
Jainism.3® As both ways of life failed to guide him to nibbana, he abandoned
them and had to look for a new path, which later came to be known as the middle

path.

The rejection of both materialism and eternalism and the adoption of the middle
path by the Buddha have been clearly presented in the Dhammacakkappavattana-
sutta, his first discourse after his enlightenment. The Buddha explains the five
monks—his first disciples— that, having avoided®> the two extremes (sensual
indulgence and self-mortification), *° he adopted the middle path*®' comprising of
eight limbs (i.e., the Noble Eightfold Path*%?). He further states that the middle
path, which he has perfectly realised, leads to the arising of vision (cakkhukarani),
the arising of knowledge (7ianakarani), appeasement (upasamdya), direct
knowledge (abhinridya), full enlightenment (sambodhdya) and to nibbana

).363 According to Y. Karunadasa, the middle path is neither a

(nibbanaya
moderation nor a compromise or a synthesis of the two extremes.’** As the

discourse itself explains, the middle path is completely different from the two

3% Cf. Y. Karunadasa (2017): 19.

359 Bhikkhu Bodhi translate anupagamma as ‘without veering.” See CDB II: 1844.
In the PTS edition of the text (S V: 421), it is given as anupakamma, which is not correct. The
correct form should be anupagamma (an + upa + \/gam + ya = anupagamma), as in the CS
edition. See also Kakkapalliye Anuruddha Thera (2013): 28-29.

360 See also A.K. Warder (2004): 45fF.

361 Cf. K.N. Jayatilleke (2010): 89; Y. Karunadasa (2017): 17; Peter Harvey (2004): 90.

362 For a comprehensive study, see Bhikkhu Bodhi’s The Noble Eightfold Path (2010).

363 See S V: 421; CDB 1I: 1844.

364y, Karunadasa (2017): x. Cf. Analayo (2017): 139f.
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extremes. And, therefore, it is stated “not entering into these both.% As Y.

Karunadasa explains,3®® the middle path transcends both extremes.

Both the above passage and the preceding section on Sassatavada and
Ucchedavada further point out that, in fact, the two extremes, though rejected by
the Buddha, also paved the way for the birth of Buddhism.*¢” As the birth of
Buddhism is a response to the two extremes as an opposition, Y. Karunadasa calls
this “a critical response to the binary opposition between two world-views.””3® It
is well-known that the Buddha is well-versed, intellectually and materially, in
Sassatavada and Ucchedavada. His knowledge on the two extreme paths led him
to conclude that they do not guide to end human suffering. Therefore, in the
Dhammacakkappavattana-sutta, he states the two paths do not lead to the welfare
(anatthasamhito) of the practitioners.>® In contrast, the purpose of Buddha’s

renunciation was to put an end to human suffering completely.?”°

The Buddha, as a bodhisatta during his princely life, had the experience of
materialism, including sensual pleasures, at the highest level that a person could

enjoy.>’! Not convinced with such a materialistic life, his renunciation of the

395 Ete te ... ubho ante anupagamma .... S V: 421. See also Vin I: 10; SII: 17; STV: 330. Cf. D
1I: 113.

366 Y, Karunadasa (2017: x): “middle-ness” is the transcendence of the mutual opposition between
the two extremes.

367 Cf. Analayo (2017): 134.

368 Y, Karunadasa (2017): 13.

369'S. V: 421. See also SA III: 297.

370 In the Ariyapariesana-sutta, the Buddha calls his search for this path ‘the search for what is
wholesome (kim-kusala-gavesi).” See M I: 163f.

37! In the Magandiya-sutta (M 1: 501-513), in conversation with Brahmin Magandiya, the Buddha
relates the sensual comforts that he had previously when he was a prince: “formerly when I
lived the home life, I enjoyed myself, provided and endowed with the five cords of sensual
pleasures: with forms cognizable by the eye ... with sounds cognizable by the ear ... with
odours cognizable by the nose ... with flavours cognizable by the tongue ... with tangible
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household life,3"? leaving the royal comforts, directly signifies his rejection of
materialism. He is recorded in several places within the Pali canon criticizing the
pursuit of such materialist sensual pleasures. The pursuit of such sensual
pleasures,®”® according to the Buddha, is ‘low, vulgar, way of worldlings,
ignorable, unbeneficial.’3* Contrary to materialism, where the enjoyment of
sensual pleasure is highly encouraged, Buddhism emphasizes the abandonment of
such pleasures and to take up a simple life compared to a bird, which flies only
with the weight of its two wings.?”> In other words, the Buddha emphasizes the
simplest form of life—consisting of the four requisites, namely food, clothing,
shelter and medicine’’*—which are actually the least necessities for the survival

of an individual.

In the Magandiya-sutta,®”’ the Buddha compares the enjoyment of sensual
pleasures to feeling (contact with) of fire, which is painful, hot and scorching.
Continuing to explain the danger of the pursuit of sensual pleasures, the Buddha

states that he abandoned such pleasures realizing the evil retribution:

cognizable by the body that are wished for, desired, agreeable, and likeable, connected with
sensual desire and provocative of lust.” Translation by Bhikkhu Nanamoli and Bhikkh Bodhi
(1995): 609. See also W.G. Weeraratne (1996): 107.

372 See Bhikkhu Nanamoli (2001): 10.

373 According to the commentary (SA III: 297), here the Buddha is referring to the two types of
sensual pleasures: objective sensuality or the object-base of sensuality (vatthu-kama) and
mental defilements (kilesa-kama). For a detail analysis of the two see Mn I: 1-22. See also
Bhikkhu Bodhi (2017): 459. Cf. David Webster (2005): 118.

374 Translation by Bhikkhu Bodhi, see CDB II: 1844. Yo cayam kamesu kama sukhallikanuyogo
hino gammo puthujjaniko anariyo anatthasamhito — S V: 421. See also Vin I: 10; S IV: 330.
Cf.D I 113.

375 In the Citlahatthipadopama-sutta (M I: 180), the Buddha explains that refraining from
unwholesome activities, one should live contented with the needed requisites just like birds,
whether small or large, which fly only with the weight of their two wings. See also D I: 71; M
I: 346-347.

3 CL DI T1.

377 M I: 507ff.
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On a later occasion, having understood as they actually are the origin,
the disappearance, the gratification, the danger, and the escape in the
case of sensual pleasures, I abandoned craving for sensual pleasures, I
removed fever for sensual pleasures, and I abide without thirst, with a
mind inwardly at peace.’”®

On another occasion,’”® the Buddha warns the disciples that sensual pleasures are
impermanent, hollow, false and deceitful. Ananda, his chief attendant, in response
to Sandaka’s question, explains that the holy life is navigated by four ways of
life,*8° which are all categorized under Ucchedavada. Ananda further explains that

a Buddha attains the meditative attainments (ji2ana) by separating himself from

sensual pleasures (kamehi vivicca).33!

In the early Buddhist teachings, the pursuit of sensual pleasures has been

criticized in various ways and in various classifications.?%? Accordingly, the

h383

analysis of the second truth’®” states that craving (fanha)—the root cause of the

arising of dukkha®3*

—is divided into three kinds. Among them, the first is the
craving for sensual pleasures (kama-tanha).’® For one to be liberated from
dukkha, the complete stoppage of the arising of dukkha has to be achieved, which

is possible with the destruction of cravings, including craving for sensual

pleasures. And, according to the Buddha, the destruction of craving itself is the

378 Translation by Bhikkhu Nanamoli and Bhikkh Bodhi (1995): 610. For Pali text, see M I: 505-
506.

379 M II: 261. Cf. David Webster (2005): 118.

BOMI: 515-519.

31 MTI: 521. See also Analayo (2006): 83.

382 Cf. D III: 215-216, 230, 235, 254.

383 The noble truth of arising of suffering (dukkha-samudaya-ariyasacca).

384 See Vin I: 10; D II: 308; S V: 421.

385 The other two are: bhava-tanhda (craving for becoming) and vibhava-tanhd (craving for re-
becoming). See ibid. See also Christopher W. Gowans (2003): 128-130; R.G. de S. Wettimuny
(1969): 25- 26.
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attainment of nibbana.’%® Among the ten fetters (samyojana-s),*®” desire to
sensual pleasures (or sensual desire: kama-cchandha)®®® is listed among the first
group which leads to the lower realm of life. Kama-cchandha is also included in
the list of five hindrances,*® which, according to the Buddha, hinder, obstruct and
entangle the mind from development. Moreover, among the three cankers (@sava-

)30 is one.**! Among

s), the desire to sensual pleasure or sense-desire (kamdasava
the disciplinary precepts, beginning from those of the lay followers up to those of
the monastics, the precept of [sexual] misconduct, which is directly related to
sensual pleasures is one of the most important. 32 In fact, for a monastic member,
committing such an offence leads to his/her expulsion from the community.’*> An
important point to be noted here is that in all these cases, the Buddha is seen to be

critical of sensual pleasures and strongly admonishes his followers to abandon

sensual pleasures as well as its desire.

The Kama-sutta explains that one who is greedy for sensual pleasures is

394

overtaken by the weak and faces trouble.””* Therefore, being mindful, one should

avoid sensual pleasures like avoiding the head of a serpent with one’s foot — the

386 «“Radha, the destruction of craving itself is nibbana (tanhakkhayo hi radha nibbanan ti).” S 11I:
190. See also Analayo (2008): 248; Walpola Rahula (2007): 35-44; B.C. Law (1932-33): 80.
Cf. STV: 251; SA 1I: 243; It: 88.

387 For the ten, see A V: 17.

388 Cf. Analayo (2006): 67. See S.K. Nanayakkara (1996): 105-106.

389 Namely, sensual-desire (kdma-cchanda), ill-will (vyapada), sloth and torpor (thina-middha),
restlessness and remorse (uddhacca-kukkucca), doubt (vicikicchd). See D I: 246; D I11: 234 &
278; M I: 144; A 11I: 63-64.

In order to abandon the five, one must practice the development of mindfulness with four
references: the body, feeling, mind, and mental factors. See A IV: 457-458. See also S V: 84-
85. Cf. D1I: 300-301; S V: 327.

39 Cf. Christopher W. Gowans (2003): 21.

391 The other two are: (bhavdsava) and (avijjasava). See D I1I: 216.

392 See Peter Harvey (2000): 71-74.

393 See Vin III: 11ff. See also Mohan Wijayaratna (1990): 144. Cf. Richard F. Gombrich (1996):
22-23; B.C. Law (1932-33): 85.

3% Cf. Y. Karunadasa (2017): 83.
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avoidance of sensual pleasures thus leads to the other shore.’>> Moreover, in the
Mahadukkhakkhandha-sutta, the Buddha points out that sensuality is the cause of
various problems in the society; such as not being able to earn enough wealth,
fights between kings and their retinues, engaging in misconduct, etc.>*® In another
discourse, the Buddha explains five kinds of sensual strands (kama-guna); when
one is bound by these, he/she is enslaved, infatuated, bonded leading to calamity

397 Furthermore, sensual pleasures—though colourful, sweet and

and disaster.
delightful—agitate the mind.3® Thus, realising the danger of sensual pleasures
and having abandoned them, one should live like a rhinoceros.>*® The whole of
Buddha’s teachings as well as the disciplines, with regard to the path to nibbana,
indicates that one must renounce his/her materialist life, including sensual

pleasures, so as to achieve this goal.*® In other words, the celibate life

(brahmacariya) in Buddhism is devoid of the pursuit of sensual pleasures.

Although the eternalists had a different approach than the annihilationists in their
pursuit of liberation—which is rather a direct opposition to the practice of sensual
pleasures—it neither could escape the purview of the Buddhist criticism. In the
Dhammacakkapavattana-sutta the Buddha clearly states that both paths do not
lead to the welfare (anatthasamhita). **' Moreover, the pursuit of self-

mortification (attakilamathanuyoga) is termed as painful and ignoble.**? In this

395 Sn: 151. Cf. Ud: 75.

39 M I: 85-87.

397 See M 1: 173-174.

398 Cf. David Webster (2005): 120.

3% See Sn: 6-12. Cf. Bhikkhu Bodhi (2017): 458-460; Y. Karunadasa (2017): 73.
In the Pabbajja-sutta, the Buddha states that he proceeded to striving having realized the
danger in sensual pleasures and having seen renunciation as safety. See Sn: 74.

400 See Christopher W. Gowans (2003): 170.

401 See SV: 421.

402 Yo cayam attakilamathanuyogo dukkho anariyo anatthasambhito. See ibid.
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case too, the Buddha personally experienced the practice of extreme asceticism
and concluded that this path does not lead to any good. The biography of the
Buddha points out that he undertook attakilamathanuyoga for six years.*** In the
Mahasaccaka-sutta, the Buddha explains Saccaka how he suffered and also was
unsuccessful while practicing extreme asceticism which did not lead him to

emancipation. 404

The Buddha states that after practicing various forms of
asceticism—such as stopping of breathing in and out, stopping of taking coarse
food, etc.—his body became too thin.*®> Such extreme practices rather led him to
painful physical state.**® The Buddha was able to attain enlightenment only after
he regained his physical health from receiving food. This further points out, like
in the case of the rejection of the pursuit of sensual pleasures, the Buddha rejected
the practice of extreme asceticism on the basis of his personal experience that it
was painful and unbeneficial.*” In the Dhammapada verse 141,*%® the Buddha

states that such practices do not purify a person. In contrary, the Buddha

recommends a life unconditioned by both extremes.

The religious practices in both Sassatavada and Ucchedavada are centred around
one significant factor, the liberation of the atta/atman.*® The Ucchedavadins

believe that the soul and the body is one and the same. And therefore, as a person

The practice of extreme asceticism or austerity was popular in both the Vedic and the samana
traditions. In the Satapatha Brahmana, it is stated that the practice of austerities leads every
part of the practitioner to heavenly worlds. See C. Witanachchi (1966): 325. See also Walter O.
Kaelber (1976): 360-367. Cf. Edward Fitzpatrick Crangle (1994): 53-55.

403 See Hajime Nakamura (2000): 140-141, 430 n106; Bhikkhu Nanamoli (2001): 15ff.

404 M T: 240fT.

405 In the sutta, the Buddha uses various similes to compare the pain he felt and also to compare
how his body looked like.

406 See Bhikkhu Nanamoli (2001): 16-19.

407 See C. Witanachchi (1966): 325.

408 Dhp: 39-40.

409 Qee Steven Collins (1999): 35. Cf. Y. Karunadasa (2017): 35.
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is made up of the four great elements, the soul is also annihilated at the
destruction of the body during dead.*!° On the other hand, the Sassatavadins hold
the view that the soul and the body are different, though the former’s existence is
based on the latter. According to the Ucchedavadins, the annihilation of the soul
together with the dissolution of the body at dead is the end of life, and there is
neither rebirth nor transmigration of the @tman.*'! On the other hand, a group of
Sassatavadins explains that the unification of the soul with the Mahabrahma is the
final emancipation while another believe the purification of the soul leading to its
natural pure form is liberation. Moreover, according to the Sassatavadins, the soul
is an eternal entity which has neither a beginning nor an ending. This conception
of the soul also has been vehemently rejected by the Buddha. In various places of

the Pali canon, the Buddha is presented as a critic of this doctrine.

The origin of the atta/atman concept of the sassavadins is very well presented by
the Buddha in the Brahmajala-sutta, where altogether sixty-two wrong views are
discussed.*'? In the discourse, the Buddha mentions four views within the
Sassatavada group. Among them, the first three differ with regard to time periods
only.*!® Accordingly, in the first instance, a recluse or a Brahmin, with a certain
degree of concentrated mind, is able to recall his numerous past lives until
thousands of births in the first case, he is able to recall until ten aeons in the

second case, and in the third case he is able to recall until forty acons.*'# In all the

410 See Mathieu Boisvert (1995): 66; G.P. Malalasekera (1961-1965): 567-568; B.C. Law (1937):
76.

411 See B.C. Law (1937): 76.

412 Cf. Paul Fuller (2005): 26-27, 112-113.

413 See Bhikkhu Bodhi (2007): 64-65.

414 From the sequence of these numbers, it is also assumable that the number of years and past
lives mentioned in the discourse are not fixed. They more look like some examples to point out
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three,*!> while recalling the past births, he comes to the conclusion that although
he passes away and is reborn again and again only his soul remains unchanged
and eternal, which he declares among others. In the fourth case, he uses logic
(takka-pariyahatam), *'° investigation (vimamsanucaritam) and his own
intelligence (sayam-patibhanam) to justify his declaration that the soul is

1417

unchanging and eterna Thus, the four views clearly points out how the

concept of the soul has shaped this religious group, the Sassatavadins.

According to Buddhism, however, what these religions declare as Self or soul is
rather the five aggregates. In the Yamaka-sutta, Sariputta explains to Yamaka that
one who is not versed and disciplined in the Dhamma and Vinaya considers the
five aggregates to be the soul.*'® The commentary to the Brahmajala-sutta also
points out that what have been referred to as ‘the Self and the world’ in the
discourse are none other than the five aggregates.*'® In the Samanupassana-sutta,
the Buddha states that those samana-s and Brahmins who regard the soul in

various ways all regard it with regard to the five aggregates or in one of them.*?*

how the atta/atman concept originated among these samana-s and Brahmins. See D I: 13-16.
For translation, see Bhikkhu Bodhi (2007): 62-65. Cf. G.A. Somaratne (2017): 129.

In the Sampasadaniya-sutta (D 111: 108-110), Sariputta mentions only these three, not the
fourth.

415 See also K.N. Jayatilleke (2010): 240.

416 Piya Tan translates ‘fabricating it through reasoning’. Both Bhikkhu Bodhi and Maurice
Walshe have similar translations as ‘hammered out by reason’ and ‘hammering out by reason’
respectively. T.W. Rhys Davids renders it as ‘addicted to logic and reasoning’. Piya Tan
(2014): 42; Bhikkhu Bodhi (2007): 65; Maurice Walshe (1995): 78; T.W. Rhys Davids (1899):
28-29.

417 See D I: 16. See also Piya Tan (2014): 42.

418 STIT: 109. See also M III: 18.

419 DA I: 104; Bhikkhu Bodhi (2007): 129-130. See also Y. Karunadasa (2017): 38-40.

420 Ye hi keci bhikkhave samand va brahmand va anekavihitam attanam samanupassamand
samanupassanti. sabbe te paficupadanakkhandhe samanupassanti etesam va annataram. S 111
46. See also S III: 66; Walpola Rahula (2007): 20-26,52; Joaquin Pérez-Remon (1980): 231,
259. Cf. P.D. Premesiri (2006): 181-182; G.P. Malalasekera (1961-1965): 569.
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In this statement, the Pali word used is ‘paficupadanakkhandha’,**' meaning
‘clinging to the five aggregates’ and points out another important factor.
Accordingly, considering the five aggregates as they are does not give rise to any
issue (or obstacle). In fact, the Buddha instructs that one should see the
phenomenon (dhamma-s) as they are in conformity with the truth (yathabhiitam
Aanadassanam).*?? 1t is the clinging (upadana) to the five aggregates that
obstructs one to see the aggregates as they are.*?’ The Buddha explains that
neither the five aggregates nor any single of them is soul,*** which leads the

Buddhist doctrine of soullessness.

The Buddhist doctrine of soullessness can be better understood from the analysis
(or the formula) of the three universal characteristics (tilakkhana), which are said
to be “the three universal properties of all existing things of the phenomenal
world”: impermanence (anicca), un-satisfactoriness (dukkha) and soullessness
(anatta).**® Accordingly, the formula begins with the statement ‘all conditioned
[things/phenomenon] are subject to change (impermanence)’#?® and it is said that
whatever is subject to change (impermanent) leads to un-satisfactoriness, and un-

satisfactoriness leads to the conclusion that it is no-Self (or non-soul).**’ In the

421 Cf. Joaquin Pérez-Remon (1980): 261.

422 Qeee.g., S V: 423,

423 In the Sammaditthi-sutta, Sariputta mentions four kinds of clinging: clinging to sensuality,
clinging to views, clinging to rites and rituals and clinging to self-view. The disciple goes on to
explain that when one understands clinging, its origin, its cessation and the way to it, he is of
right view. M I: 51.

424 Ripam bhikkhave anattd, vedand anattd, saiiid anattd, sankhdra anatta, viffidanam anatta
(monks, matter is non-soul, feeling is non-soul, perception is non-soul and formations are non-
soul). M I: 230.

425 See O.H. De A. Wijesekera (1994): 71-83; G.P. Malalasekera (1961-1965): 571.

426 Dhp: 78 (verses: 277-279).

427 See ibid. In Buddhism, all the phenomenon are considered as conditioned, only nibbdna is
unconditioned. See Ud: 80.
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Citlasaccaka-sutta, the following conversation takes place between the Buddha
and Saccaka—a Jain follower—who asserted that the five aggregates are the soul:
Buddha: What do you think, Aggivessana, is material form permanent
or impermanent?
Saccaka: Impermanent, Master Gotama.
Buddha: s what is impermanent suffering or happiness?
Saccaka: Suffering, Master Gotama.
Buddha: Is what is impermanent, suffering, and subject to change fit
to be regarded thus: “This is mine, this [ am, this is my self’?
Saccaka: No, Master Gotama.*?®
This conversation clearly points out the early Buddhist stance on the doctrine of a
soul which was strongly propagated by both the Sassatavadins and the

Ucchedavadins.

In the Mahavaggapali, while stating that form is soulless, the Buddha explains
that if the form is with a soul, one would not fall sick as he/she would have the
power to control it. However, one is not able to do so as the form is soulless.**®
Moreover, in the Vipallasa-sutta, the Buddha states that considering a soul in
what is non-soul is deformation of perception, mind and views.*3° In some case,

the Buddha is also recorded to have remained silent when asked about the

existence of a soul. One such cases is recorded in the Ananda-sutta (also known

428 Bhikkhu Nanamoli and Bhikkhu Bodhi (1995): 327. For Pali text, see M I: 232-233. See also S
III: 66. Cf. Joaquin Pérez-Remodn (1980): 158.

429 Ripam bhikkhave anattd, riipadi ca h’idam bhikkhave attd abhavissa, na yidam riipam
abadhaya samvatteyya, labbhetha ca ripe evam me riipam hotu, evam me rilpam ma ahositi.
Yasma ca kho bhikkhave rilpam anattd, tasma rigpam abadhdaya samvattati, na ca labbhati
riipe evam me riipam hotu, evam me riipam md ahositi. Vin I: 13.

B0 AL 52.
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as Atthatta-sutta®").#? Accordingly, wanderer Vacchagotta visited the Buddha
and ask whether there is a soul. However, the Buddha remained silent.*>3> Ananda
who observed the incident asked the Buddha why he did not respond to
Vacchagotta’s question. And, the Buddha answered Ananda as follows:

If Ananda, when I was asked by the wanderer Vacchagotta, ‘Is there a

self”” T had answered, ‘There is a self,” this would have been siding

with those ascetics and brahmins who are eternalists. And if, when I

was asked by him, ‘Is there no self?’” I had answered, ‘There is no

self,” this would have been siding with those ascetics and brahmins

who are annihilationists.*3*
On another occasion, the Buddha explains that he teaches the Dhamma in the
middle way being aloof from the views of existence and non-existence:

‘All exists’: Kaccana, this is one extreme. ‘All does not exist’: this is

the second extreme. Without veering towards either of these extremes,

the Tathagata teaches the Dhamma by the middle.**
According to the Buddha, when one sees the origin and the cessation of the world
as they are with proper wisdom, in him, there is no notion of existence with regard

to the world.*3¢

431 See G.P. Malalasekera’s Dictionary of Pali Proper Names.

432 S 1V: 400-401.

433 The question regarding the existence of a soul is one of the ten answered questions. For a study
on the ten, see Chandima Wijebandara (1993): 175-183.

434 Translation by Bhikkhu Bodhi (2000): 1394. See also Y. Karunadasa (2017): 45. Cf. Paul
Fuller (2005): 38.

435 Translation by Bhikkhu Bodhi (2000): 544.

436 Lokasamudayam kho kaccayana yathabhiitam sammappaiiiiaya passato ya loke natthita sa na
hoti. Lokanirodham kho kaccayana yathabhitam sammappaiifiaya passato ya loke atthita sa
na hoti. S1I: 17.
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In opposition to the two extremes, the Buddha presented the doctrine of
paticcasamuppada (dependent co-origination), the central doctrine in Buddhism,
also known as the middle doctrine.®’” Earlier, it has been stated that all
conditioned phenomenon are subject to change, un-satisfactoriness and
soullessness. It is with the doctrine of paticcasamuppdda, this conditionality of
the phenomenon is explained.**® According to Buddhism, an individual is a
combination of the five aggregates, which are further analysed into various other
factors.**® Therefore, in ultimate reality there is no person. The doctrine of
paticcasamuppdda in relation to the view of a soul has also been very well
presented by Nagasena in his conversation with King Milinda.**° Accordingly,
when Nagasena replied the king saying that there is no [permanent]
individuality**! and a name (e.g. Nagasena) is just a general designation for a
common usage, the king put forwards various questions to the arahant; such as
who gets sick, who lives righteously, who attains nibbana, etc. When the king has
asked several questions of ethical and unethical concern, the enlightened disciple
responded all in negative. Nagasena asked the king how he has come, whether on
foot or in a chariot. When the king answered “in chariot”, the elder questioned the
king what a chariot is; is it the pole, is it the axle, is it the wheels, etc. After

several questions, the king realized that there is no chariot, but he insisted that it is

the combination of various parts, such as axle, spokes, ropes, etc. which is known

437 See Y. Karunadasa (2017): 26-28.

438 See Walpola Rahula (2007): 52ff. Cf. Y. Karunadasa (2017): 43.

439 For a comprehensive study on the five aggregates, see Mathieu Boisvert’s The Five
Aggregates: Understanding Theravada Psychology and Soteriology. Cf. George Grimm
(1994): 170ff.

440 See Miln: 25-28. For translation, see T.W. Rhys Davids (1890): 40-45. See also Steven Collins
(1999): 182-183.

41 Or soul. Cf. T.W. Rhys Davids (1890): 40.
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as chariot. Nagasena explained the king that it is the same case with the so-called

being (or an individual), which is the combination of the five aggregates.
Just as it is by the condition precedent of the co-existence of its
various parts that the word ‘chariot’ is used, just so it is that when the
skandhas are there we talk of a ‘being.’#4?

Just as a chariot is the conditional co-existence of various factors, Buddhism

explains that a being, who is misperceived as a Self or soul, is the conditional co-

existence of the five aggregates.

Thus, with the analysis of a ‘being’, in accordance with the doctrine of dependent
co-origination, the Buddha makes it clear that in the ultimate reality there is no
such [eternal] entity called ‘Self” or ‘soul’. Accordingly, whatever form, whether
in the past or present or future, are said to be devoid of a soul:
Any kind of form whatsoever ... Any kind of feeling whatsoever ...
Any kind of perception whatsoever ... Any kind of volitional
formations whatsoever ... Any kind of consciousness whatsoever,
whether past, future, or present, internal or external, gross or subtle,
inferior or superior, far or near, all consciousness should be seen as it
really is with correct wisdom thus: ‘This is not mine, this I am not,
this is not myself. 443
The Buddhist doctrine of soullessness is such that it transcends the conventional

Self and guides one to realize the ultimate reality of phenomenon. For this, this

doctrine has be stated to be a unique one in the Indian religious and philosophical

442 Translation by T.W. Rhys Davids (1890): 45.
443 Translation by Bhikkhu Bodhi (2000): 916. For Pali text, see S III: 89. See also Joaquin Pérez-
Remon (1980): 179-181,
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arena as none of these taught such a doctrine.*** Although religions in Indian
sought liberation from suffering, including birth and death, pain and misery, but
their liberation was concerned more with the liberation of the atman. Hence,
according to them, it is with the perfect knowledge of the arman that leads to
emancipation. **3 Although the aim of the Buddhist teachings has a similar goal—
to completely end human suffering—however, in Buddhism what leads to
liberation is not the knowledge of atman/atta (or Brahman), rather it is the

knowledge of non-Self (soullessness/anatta).

The Buddhist doctrine of volitional kamma is another significant contribution
made by the Buddha. It is evident that several Indian religious groups, including
those of the Vedic tradition and Jainism, taught their own forms of karma.
However, the Buddhist doctrine of kamma differs from them on the basis of
volition and morality.*** In Buddhism, an action is an act committed out of one’s
volition. Therefore, the Buddha states that volition is what he calls kamma, which
is committed bodily, verbally and mentally.**” Accordingly, an action produced
from one’s intention (or will) is kamma and it is this which bears fruit/s (vipaka)
either in the present life or in a future rebirth depending on the required
condition/s and circumstances.**® Thus, here too, the doctrine of dependent co-
origination plays an important role.**” In other words, a person cannot act

automatically (own his own); in order for an intention to arise in him to commit

444 See Steven Collins (1999): 4. Cf. Walpola Rahula (2007): 51.

445 See G.N. Joshi (1965): 63.

446 Tt is also the Buddhist doctrine of volitional kamma that leads to the attainment of nibbana. Cf.
D.J. Kalupahana (2009): 49.

Cetandaham bhikkhave kammam vadami, cetayitva kammam karoti kdyena vacaya manasa. A
III: 415. See also AA III: 408; D.J. Kalupahana (2009): 50.

448 See Analayo (2009): 669. Cf. D.J. Kalupahana (2009): 51.

449 See W.S. Karunaratna (1979-1989): 87-92.

447
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an action, he has to be conditioned first.**° This doctrine of volitional kamma is in

direct opposition to the Jain doctrine of karma.*!

According to Jainism, which taught absolute determinism, the present is the result
of the previous karma-s.*? Although kamma, in the Buddhist context, also

433 it is however very different from that of Jainism. In a

produces results,
conversation with Sivaka, the Buddha explains the wanderer that considering all
the present experiences as the consequences of the past is wrong.

Some feelings, Sivaka, arise here originating from phlegm disorders

. originating from wind disorders ... originating from an imbalance

[of the three] ... produced by change of climate ... produced by

careless behaviour ... caused by assault ... produced as the result of

kamma ... **
The Buddha explains, if the present is the result of past action/s, the moral life
would not be worthy and one cannot put an end to suffering.*>> As Analayo points
out,*¢ according to Buddhism, past actions too produce results. However, in order
for the past kamma-s to produce results, there need to be various other factors,

such as the volition, conditionality and circumstances.*>’

430 See Bhikkhu Bodhi (2012): 1768 n1417.

431 In Jainism, “the accumulation of karmas takes place as a result of instinctive and automatic
bodily activities and not merely due to volitional actions.” Y. Krishan (1988): 198.

452 See M II: 214-228. See also K.N. Jayatilleke (1975): 148-149.

433 Cf. Peter Harvey (2000): 17-23.

454 Translation by Bhikkhu Bodhi (2000): 1279. For Pali text, see S IV: 230-231. See also Anilayo
(2009): 669.

455 See A III: 415. See also D.J. Kalupahana (2009): 50.

436 Analayo (2009): 669.

457 See Y. Karunadasa (2017): 82; K.N. Jayatilleke (2008): 15; K.N. Jayatilleke (1975): 140-141.
Cf. Bhikkhu K.L. Dhammajoti (1995): 93.
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In the Buddhist doctrine of kamma, morality is another significant factor. As D.J.

Kalupahana notes,**

it is with kamma that one is able to distinguish between
moral and immoral. Without the distinction between moral and immoral, the
Buddhist doctrine of kamma would be aligning with the materialists, who deny
the efficacy of actions, and which would be futile. By understanding the moral
distinction of kamma one acts accordingly and reaps the fruits of his/her kammals.
The root of immorality is greed (lobha), hatred (dosa) and delusion (moha) and
the root of morality is the opposite of the three: absence of greed (alobha),
absence of hatred (adosa) and absence of delusion (amoha).
The first root refers not only to the absence of greed, but also to its
positive manifestations as charity, liberality, and renunciation ... the
second root refers not only to the absence of aversion, but also to the
positive qualities of amity, goodwill, gentleness, benevolence, and
loving kindness.*°
If the other two roots provide the volitional impetus in the emotional
tone required for wholesome consciousness, this particular root
(amoha) represents its rational or intellectual aspect.*°
As Y. Karunadasa notes,*®! these six roots are used to evaluate the morality of

kamma as wholesome and unwholesome in Buddhism.*62

Morality can generally be divided into two levels: meritorious (pufiia) and

)_463

wholesome (kusala The first is said to be prescribed for the lay followers,

438 D.J. Kalupahana (2009): 49.

49y, Karunadasa (2017): 82.

460 Nyanaponika Thera quoted by Y. Karunadasa. See ibid.
461 Qee ibid. See also D.J. Kalupahana (2009): 54-57.

462 Cf. K.N. Jayatilleke (1975): 140.
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while the second, which is higher, is for the [monastic] followers striving to attain
nibbana. On the two terms, P.D. Premasiri notes:
Acts of puniria were conceived in early Buddhism as deeds of positive
merit, which bring about, as their consequences, enjoyment of a
sensuous kind, not generally of a spiritual kind. Kusala on the other
hand emphasizes the non-sensuous, spiritual bliss, which results from
it, and culminates in the eradication of the defilements of raga (lust),
dosa (hatred) and moha (delusion). Hence the term that is invariably
used in specifying the good actions which lead to the spiritual bliss of
Nibbana is kusala, whereas the term more frequently used for
specifying the good actions which lead to sensuous enjoyment and
happiness in samsara is puiisia.***
In various places in the Pali canon, the Buddha speaks of beings being born in
heavenly world as well as hell, and states that their rebirths take places depending

on their past actions, either good or evil. On the other hand, practitioners who

have transcended puiiria, such as those already in the noble path, attain nibbana.

In order to track the individual and social life into proper structure, Buddhism
recommends morality in whatever way one acts. In the Dhammapada verse No.
183, to avoid all evil and cultivate what is good and true, and to purify one’s mind

is said to be the advice of all the Buddha.*®> A better way to see the moral aspect

463 The opposite of the two are evil (papa) and unwholesome (akusala). For a comprehensive
study on the two, see P.D. Premasiri (2006): 77-95. See also M.M.J. Marasinghe (2005): 457-
475. S.K. Nanayakkara (1996): 258-259.

464 P D. Premaisiri (2006): 83. Premasiri (2006: 79) further notes that the term ‘kusala’ does not
occur in the Veda and early Jain texts, although it occurs in the Upanisadic text, but not in the
moral context. The term, however, is used in Buddhism in the moral context.

465 Dhp: 52.
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of Buddhist doctrine of kamma is from the disciplines prescribed for both the lay
community as well as the monastic community.*®® Moreover, the adjective

‘samma’*%7

in the Noble Eightfold Path also demonstrate the significance of
morality in the Buddhist path to liberation. Therefore, it is stated that the Buddhist

path is good in the beginning, good in the middle and good in the end.*%3

The above explanation, on both the Buddhist doctrine of soullessness and the
volitional kamma, points out that the Buddha with the middle path presented his
own distinct doctrine aloof from the practices of Sassatavada and Ucchadevada.
In particular, with the doctrine of anatta the Buddha rejected the arman/atta
concept of both groups and the Buddhist doctrine of kamma, where volition and
morality were of utmost significance, transcended the kamma teachings
recommended by the religious groups of his time. Moreover, in Buddhism, the
acceptance of the moral responsibility of one’s action shows that one is
responsible for one’s own deeds. With this, Buddhism also rejects the creation

469 One could observe that the introduction of the

theory taught in other religions.
Buddhist teachings with these distinct doctrinal and ethical features and by

rejecting the core teachings of his contemporaries, the Buddha paved the way for

a new path, that leads to the complete end of suffering.

466 In fact, the life span of the Buddha’s dispensation is said to depend on the disciplines, for which
the monks in the first council decided to recite the Vinaya rules first. Moreover, when the
Vinaya rules are established, the sasana also gets established. See VinA I: 13.

Generally rendered as: right, proper, correct.

468 Cf. DI: 62; Y. Karunadasa (2017): 18.

469 Cf. Y. Karunadasa (2017): 81. This point should not be understood lone as such; it should
however be related to the theory of dependent co-arising. If one is of the view that everything
is the result of a creator God, while it would deny the moral consequences of one’s own
actions, this view also would lead to the denial of the causal theory. In introducing the causal
theory, the Buddha states that whether a Tathagata arises or not this causal theory is still there
and this applies to all the phenomenon. See S II: 25. See also D.J. Kalupahana (2009): 39, 50.

467
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3.4. Sassatavada versus Ucchedavada:

The two statements the Buddha made in the Dhammacakkapavattana-sutta
against the pursuit of sensual pleasures and the pursuit of self-mortification, the
religious practices of Ucchedavada and Sassatavada respectively, need special
attention at the outset of this section of the subject in question. Accordingly, the
Buddha states:

470

Yo cayam kamesu kama-sukhallikanuyogo hino  gammo

puthujjaniko anariyo anatthasamhito. Yo cayam attakilamathanuyogo
dukkho anariyo anatthasamhito.*’!
The pursuit of sensual happiness in sensual pleasures, which is low,
vulgar, the way of worldlings, ignoble, unbeneficial; and the pursuit of
self-mortification, which is painful, ignoble, unbeneficial.*”?
A careful observation shows that the Buddha used five adjectives to criticise the
practice of sensual pleasures and only three against the practice of self-
mortification. A further observation also points out that the Buddha used stronger

negative adjectives*’3 against the pursuit of sensual pleasures, while he took a

softer tone towards the Sassatavadins.

According to the commentarial explanation, the pursuit of sensual pleasure is

inferior, belonging to the villagers,*’* enjoyed by very foolish people, it is neither

470 In PTS edition (S V: 421), this phrase runs as kamesu kamesu khallikanuyoga. However, it
should be kamesu kama-sukhallikanuyoga as in CS.

1S V: 421,

472 Translation by Bhikkhu Bodhi (2000): 1844.

473 The adjectives are rather used in an inconsiderate way. Cf. Piya Tan (2010): 55 n167.

474 The sub-commentary explains this is [something that is] served by the villagers. See ST
[Saccasamyuttam, Dhammacakkapavattanasuttavannand].
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of noble nor pure nor highest, and it is not of the nobles, it is not equipped with
welfare and is not based on making welfare and happiness.*’> With regard to the
pursuit of self-mortification, the commentary states that it is conducive to pain by
killing4’® oneself by leaning against (covering) thorns.”’ In fact, these two
statements, in the Dhammacakkapavattana-sutta, are the Buddha’s first criticism
against the eternalists and the annihilationists. In the Sampasadaniya-sutta, when
Sariputta explains the sixteen excellences of the Buddha, he mentions that the
Buddha’s way of teaching with regard to eternalism is unsurpassable.*’® Sariputta,
however, does not mention of anything regarding Buddha’s knowledge with
regard to the annihilationism. These two instances, specially the statements in the
Dhammacakkapavattana-sutta, point out that, although the Buddha rejected both
religious groups, however, he differed in his attitudes towards them to a huge

extent.

In explaining this different attitude of the Buddha towards Ucchedavada and
Sassatavada, a few scholars, such as Y. Karunadasa and Michitoshi Manda,*”°
have precisely pointed out kamma and moral responsibility to be the factors
considered in this regard. As explained in the preceding sections of this study, it is
clear that while the materialists deny the efficacy of kamma, the eternalists on the
other hand had their own forms of kamma theories. The materialist denial of the
moral consequences of kamma is very well presented by the Buddha in the

Samarnniaphala-sutta with the example of Piirana Kassapa:

475 See SA 11I: 297

476 Or, torturing.

477 See ST [Saccasamyuttam, Dhammacakkapavattanasuttavannand).
478 See D II1I: 108f.

4719y . Karunadasa (2017): 18-19; Michitoshi Manda (1996): 22.
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If one acts or induces others to act, mutilates or induces others to
mutilate, tortures or induces others to torture, inflicts sorrow or
induces others to inflict sorrow, oppresses or induces others to
oppress, intimidates or induces others to intimidate; if one destroys
life, takes what is not given, breaks into houses, plunders wealth,
commits burglary, ambushes highways, commits adultery, speaks
falsehood — one does no evil. If with a razor-edged disk one were to
reduce all the living beings on this earth to a single heap and pile of
flesh, by doing so there would be no evil or outcome of evil. If one
were to go along the south bank of the Ganges killing and inducing
others to kill ... by doing so there would be not evil or outcome of
evil. If one were to go along the north bank of Ganges giving gifts and
inducing others to give gift, by doing so there would be no merit of
outcome of merit. By giving, self-control, restraint, and truthful
speech there is no merit or outcome of merit.*8°

The whole passage, narrated by Ajatasattu to the Buddha, points out that Pirana
Kassapa denied both moral consequences of both evil and good actions. In the
Saleyyaka-sutta, the Buddha calls such views as wrong view and distorted view
which are unrighteous and not in accordance with the Dhamma.*®! In their pursuit
of the enjoyment of sensual pleasures, the materialists go to such an extreme level
where, while denying moral consequences of actions, they proceed to the stage of

denying even their parents, their own existence and rebirth (or samsara).

480 Translation by Bhikkhu Bodhi (2008): 19. For Pali text, see D I: 52. Payasi also presented a
similar materialist view. Cf. S IV: 343-350. See D II: 356. See also D.J. Kalupahana (2009):
13-14.

1M I: 287. Cf. D III: 264-265; M I: 515-516; S III: 206-207; A I: 193; A IV: 226; A V: 266, 282-
287; Mn I: 189; Miln: 5; Pp: 26.
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Moreover, there is also no place for spiritual praxis in materialism. This is further
elaborated in the doctrine taught by Ajita Kesakambala, a contemporary of both
the Buddha and Piirana Kassapa.

There is no giving, no offering, no liberality, no present world, no

world beyond, no mother, no father, no beings who have taken rebirth.

In the world there are no recluses and brahmins of right attainment

and right practice who explain this world and beyond on the basis of

their own direct knowledge and realization.*3?
Jain texts too record such materialistic views of the Ucchedavadins, however, the
expounders of Jainism too, like in Buddhism, have been strongly critical of such
views.*®3 In the Sevitabbasevitabba-sutta,*®* the Buddha explains that such views
lead to the increment of demerits, while the opposite increase merits. In another

485 such views are stated to be leading one to hell. On another occasion,

instance,
in the Apannaka-sutta,**° the Buddha states that those who expound such views
are expected to deny the three wholesome states, namely the physical, mental and
verbal good conduct. However, one with the positively opposite views are said to

reap the moral benefits as they renounce such views and practices having realized

the danger in them.

482 Translation by Bhikkhu Bodhi (2008): 22.
N’atthi mahda-raja dinnam n’atthi yittham n’atthi hutam, n’atthi sukata-dukkatanam
kammanam phalam vipako, n’atthi ayam loko n’atthi paro loko, n’atthi mata n’atthi pita,
n’atthi sattd@-opapatika, n’atthi loke samana-brahmanda sammaggata samma-patipannd ye
imaii ca lokam paraii ca lokam sayam abhififia sacchikatva pavedenti. D 1: 55. See also D.J.
Kalupahana (2009):14; K.N. Jayatilleke (2008): 5. Cf- D I1I: 264-265; M 1: 515-516; S 111:
206-207; A T1: 193; ATV: 226; A V: 266, 282-287; Mn I: 189; Miln: 5; Pp: 26.

483 See B.C. Law (1937): 76ff.

484 See M III: 53.

485 See A V: 282-287.

486 M 1: 402-409.
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On the other hand, as stated earlier, the Sassatavadins had their own forms of
karmic theories. One such example is the karma theory taught in Jainism. It
should be noted that the terms purisia (Sanskrit: punya) and papa, which are very
commonly used in the Pali sutfa-s to denote moral and immoral actions, are
prevalent in both Upanisadic and the Jain texts. Shri Pujyapada, in his
Sarvarthasiddhi, states that there are two kinds of actions in Jainism, namely
merit (punya) and demerit (papa).*®” He further states, “virtuous activity is the
cause of merit (punya) and wicked activity is the cause of demerit (papa).”**® In
defining what is good and evil, it is stated:
Killing, stealing, copulation, etc. are wicked activities of the body.
Falsehood, harsh and uncivil language are wicked speech-activities.
Thoughts of violence, envy, calumny, etc. are wicked thought
activities.*s’
Moreover, karma-s of good and bad are said to flow into the jiva.**® In the
Upanisadic texts, karma-s are also morally divided into good and bad. E.g., in the
Satapathabrahamana, it is said: one becomes good by good action, and evil by
evil action.**! Besides the two terms punya and papa, sukrta and duskrta are also
said to be used to mean good and evil respectively.*?> Good actions, according to

the Sassatavada religious group, leads one to heavenly world, while the evil doers

are guided to the lower realms.

487 See S.A. Jaini (1960): 168.

488 Translation by S.A. Jaini. See ibid.

489 ibid.

490 See Y. Krishan (1988): 197; T.G. Kalghatgi (1965): 235; Peter Fliigel (2012): 20; Muni
Shivkumar (1984): 90-91. Cf. Padmanabh S. Jaini (2001):115; Muni Shivkumar (1984): 99f.

41 Quoted by P.D. Premasiri (2006): 35.

492 See Y. Krishan (1988): 195.

102



The virtuous and pious men who perform morally good actions and
practise the prescribed religious rites rise to the heaven, and those who
indulge in the evil actions, morally contemptible deeds and are
addicted to irreligious deeds, are sent by Varuna to the dark regions
of the hell.#%3

These evidences prove that in the Sassatavada religious group some forms of

morality are encouraged in their respective religious definitions of karma.

One of the differences, however, between the Buddhist doctrine of kamma and
that of some of the Sassatavada religions is the results of actions. E.g., in Jainism,
all kinds of karma-s, whether good or bad, intentional or unintentional,*** are said
to produce consequences.®’> In other words, every past action will result in
retribution to the performer of that action.*”® Therefore, one is encouraged to the
non-committing of action in order to exhaust the past karma-s as well as put a
stoppage to any future karma-s. This is in contrast to the Buddhist doctrine of

volitional kamma and its relation to conditionality.

Although both Jainism and Buddhism encourage non-violence, in the former, the
practice of non-violence is led to an extreme level. The Jain priests are said to

carry utensils, such as water strainers to strain water before its usage and brooms

493 G.N. Joshi (1965): 21-22. Cf. Y. Krishan (1988): 195; Noble Ross Reat (1977): 163.

494 1t is, however, stated in the Sarvarthasiddhi, the commentary by Shri Pujyapada on the Acarya
Umaswami's Tattvarthasiitra, that one distinguished good and bad action by knowing the
intention. According to Pujyapada, “that activity which is performed with good intentions is
good. And that activity which is performed with evil intentions is wicked.” See S.A. Jaini
(1960): 168.

495 See Y. Krishan (1988): 198.

496 Cf. Padmanabh S. Jaini (2001):112.
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to sweep away living beings/things from the road they travel along.*’ Jainism
was therefore popular among the Indian religions for its practice of extreme non-
violence. Although one could notice a form of morality in such practices in
Jainism**®*—which is implemented in the most extreme painful forms—nowhere
in the Buddhist teachings, the Buddha encourages any of such painful practices
for the attainment of nibbana. Moreover, while such painful practices are said to
be leading to emancipation in Jainism, the path to emancipation in Buddhism is
said to be aloof from such painful experiences. The Buddhist path, as mentioned
earlier, does neither fall in such extreme painful practices nor in the extreme
enjoyment of pleasures in sensuality. This articulation further proves that while

Buddhism encourages morality along the middle path without falling into any of

the extremes, Jainism recommended an extreme form of morality.

As Y. Karundasa points out,*° the theory of morality in Buddhism consists of
three significant principles, namely the recognition of moral kamma
(kammavada),”* the recognition of the commitment to moral good (kiriyavada)
and the effort to do good (viriyavada). On the three, Karunadasa states:

What they seek to show is that the advocacy of moral life in itself is

not adequate. To be meaningful, the advocacy of moral life must be

supplemented, first with a rational explanation as to the efficacy of

moral actions, and secondly, with a justification for the necessity and

497 Cf. Matthew Zaro Fisher (2017): 26-36.
8 Cf B.C. Law (1937): 67, 74.

499y, Karunadasa (2017): 80:

00 Cf. M IIT: 138-144.
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desirability of the role of human effort in the practice of the moral

life.>0!
Karunadasa’s statement further highlights that there are in fact three important
levels of commitment in the Buddhist theory of morality. Accordingly, in every
stages of the implementation of an action, morality is given a high priority. To
proceed along such a path, the Buddha emphasizes that first one should develop
right understanding (samma ditthi), the first limb of the Noble Eightfold Path,
which is the path for the complete ending of dukkha. Samma ditthi assists one to

grasp the reality as it is without being afflicted.

In the Mahacattarisaka-sutta, while pointing out that the views of the
Ucchedavadins are wrong views,*? the Buddha explains that samma ditthi is of
two kinds:

Right view, I say, is twofold: there is right view that is affected by

taints, partaking or merit, ripening on the side of attachment; and there

is right view that is noble taintless, supramundane, a factor of the

path.3%

504

Accordingly, what the Buddha meant by the first type is worldly,”** and is also

relating to the views of the Sassatavada. With regard to the second, which is

01y, Karunadasa (2017): 80. See also George Grimm (1994): 311-316.

502 T e., the denial of the moral efficacy of kamma, parents, rebirth, etc. See M III: 71-72.

593 Translation by Bhikkhu Nanamoli and Bhikkhu Bodhi (1995): 934-935.

Sammaditthim p aham, bhikkhave, dvayam vadami. Atthi, bhikkhave, sammaditthi sasava
puniiabhagiya upadhivepakka, atthi, bhikkhave, sammaditthi ariya anasava lokuttara
magganga. M I1I: 72. See Also MA TV & V: 131.

504 “There is what is given and what is offered and what is sacrificed; there is fruit and result of
good and bad actions; there is this world and the other world; there is mother and father; there
are beings who are reborn spontaneously; there are in the world good and virtuous recluses and
brahmins who have realized themselves by direct knowledge and declare this world and the
other world.” This is right view affected by taints, partaking of merit, ripening on the side of
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noticeably of a one who is already in the path to enlightenment, the Buddha
explains:
The wisdom, the faculty of wisdom, the power of wisdom, the
investigation-of-states enlightenment factor, the path factor of right
view in one whose mind is noble, whose mind is taintless, who
possesses the noble path and is developing the noble path: that is right
view that is noble, taintless, supramundane, a factor of the path.’%
Thus, in the Sammaditthi-sutta, Sariputta explains that knowing what is
unwholesome and its root and knowing what is wholesome and its root is samma
ditthi >° The disciple further mentions that this samma ditthi of a noble disciple is

straight, is endowed with deep confidence in the Dhamma and has mastered the

true Dhamma.

From the three significant principles of the Buddhist theory of morality, one could
directly observe that there is neither of the three in materialism, as they deny
‘right action’ and its moral responsibility. Moreover, as the Ucchedavadins deny
the efficacy of actions, it can be stated that such views also lead to the denial of
the attainment of emancipation, which is the complete end of dukkha, the highest
attainment in Buddhism. This also points out that whatever the materialists
advocated is not samma ditthi, but miccha ditthi>*’ Another important point to

note here, in the general social context, is that one could also observe that such

attachment. Translation by Bhikkhu Nanamoli and Bhikkhu Bodhi (1995): 935. For Pali text,
see M III: 72.

595 ibid.
Ya kho, bhikkhave, ariyacittassa andasavacittassa ariyamaggassa samangino ariyamaggam
bhavayato paniia panfindriyam panndabalam dhammavicayasambojjhango sammaditthi, —
ayam, bhikkhave, sammaditthi ariya andsava lokuttra magganga. ibid.

506 M I: 46-47. See also Nyanatiloka Mahathera (1927): 22-24.

307 See Nyanaponika Thera (2008): 4.
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views would lead to the collapse of the moral structure (or pillars) of the society.
Thus, the spiritual life advocated by the materialists is completely against any

508

moral principle,””® while the Buddha advocated morality as one of the pillars of its

teachings and the dispensation.

In the above explanation, with regard to Ucchedavada and Sassatavada, it is
noticeable that for the Ucchedavadins, the enjoyment of sensual pleasures is the
primary aim of life. Even though they hold the atman view, or the existence of
atman, the concept however does not have a stronger impact in the group,’®
unlike in the Sassatavdda group. In materialism, as the atman and the body is
believed to be one and the same, the atman is annihilated at the dissolution of the
body at dead.’'° The arman concept in fact shapes the religious life in the
Sassatavada religious group. As mentioned earlier, the union of arman and
Brahman is the final liberation in the Vedic tradition, while the complete
purification of the atman is the final emancipation in Jainism. The Brahmajala-
sutta also clearly points out the significance of the afman concept in
Sassatavada.”! Accordingly, the soul is said to be transmigrating from one birth
to another since unknown beginning. Hence, shaping the view of eternalism.
However, the atman concept is one of the significant factors that Buddhism stands
against and proceeding to completely reject arman either in this life or an eternal
one. Thus, the Buddha rejects both views of Ucchedavada and Sassatavdada with

regard to the atman concept by presenting the unique doctrine of soullessness,

508 In fact, the general spiritual praxis advocated in the religious arena was absent in materialism.
Both in Brahmanism and other samanic religious groups, celibacy was an integral part of
spiritual life. However, the materialists advocated for the complete opposite.

S99 Cf. D 1. 34-36.

310 See also B.C. Law (1937): 76.

S11'See D I 13ff.
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which has already been explained earlier. Accordingly, since there is no soul,
there is neither a soul being annihilated at death in this life nor a soul

transmigrating to another life after death.

An important feature in the religions classified under the Sassatavada is that they
all believe in karma and it plays a significant role in achieving their goals, such as
emancipation. This goal is achieved through karma-s based on moral values
defined from respective religious perspectives.’!? This points to the fact that in
contrast to the materialist’s rejection of the moral consequences of one’s actions,
karma plays a significant role in achieving one’s goal in eternalism; it may be
either for heavenly achievement or spiritual emancipation. Thus, both Buddhism
and the religious groups classified under Sassatavada have one common feature;
i.e., to attain emancipation, though through different paths. As both Buddhism and
the Sassatavadins advocated the efficacy of kamma/karma, it is important to note
that there could be misunderstanding of the Buddha to have borrowed teachings
from older religions. Indeed, it is a fact that there are several similarities between
Buddhism and some of the Sassatavada religions, specially Jainism, which co-
existed with Buddhism during the Buddha’s time. For example, in most of the
Sassatavada religions, including the Upanisads and Jainism, one should refrain
from evil deeds such as killing or harming another. Such similarities, in fact, have
already led some scholars to assume so0.’'* However, a proper analysis of the
Buddhist doctrine of kamma and its path to liberation would prove to be

otherwise. For example, as explained earlier, samma ditthi plays a significant role

512 E.g., see G.N. Joshi (1965): 22.
513 See Lal Mani Joshi (2008): 5, 7, 11, 17-18. Cf. Trevor Ling (2013): 13, 84.
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in any aspect of Buddhism. Just as Sariputta has articulated,’'# in Buddhism,
knowing well what is wholesome and its roots and knowing well what is
unwholesome and its roots is proper understanding. Thus, in the Buddhist path to
liberation, there is neither harm to oneself nor to any other beings. The Buddhist
path is for the welfare of oneself as well as others.’'> On the other hand, in the
Vedic religions, sacrifice has been an integral part of the Vedic path to liberation.
While in Jainism, self-torture to weaken past karma-s and for the stoppage of

committing new karma-s is an integral part of the path to liberation.

Moreover, the Buddhist theory of dependent co-origination leads the Buddhist
doctrine to transcend all other doctrines prescribed by older and contemporary
religions®'® of the Buddha. As demonstrated earlier, whether it is the doctrine of
kamma or the concept of atta or the path to liberation, in Buddhism, the theory of

dependent co-origination plays significant roles. !

This theory exists as a
universal law.
Whether there is an arising of Tathagatas or no arising of Tathagatas,
that element still persists, the stableness of the Dhamma, the fixed
course of the Dhamma, specific conditionality.’'®

This theory also plays an important part in rejecting the idea of a creator God. In

the Brahmajala-sutta, views of creation theories have been classified as wrong

S14 M I: 46-47. See also Nyanatiloka Mahathera (1927): 22-24.

SIS Cf S V: 421,

516 These include both Ucchedavada and Sassatavada.

517 Cf. Y. Karunadasa (2017): 81.

518 Translation by Bhikkhu Bodhi (2000): 551.
Uppada va tathagatanam anuppada va tathagatanam, thitda va sa dhatu dhammatthitata
dhammaniyamata idapaccayata. S 11: 25. See also Y. Karunadasa (2017): 1.
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views.’!” With the theory of dependent co-origination, Buddhism explains that
nothing arises or exists or changes by its own; all the phenomenon is subject to

conditioning and interdependency.

3.5. Conclusion

3.5.1. Summary

A careful study of the religious background of the Buddha’s time would show that
while searching for emancipation from worldly sufferings, the religious groups
were also campaigning against one another for religious and social dominance in
the region (Jambudipa). However, for the Buddha, the religious praxis and its
impact on human life were more significant. Thus, rather than campaigning to
dominate over other religions, he classified the religions of his time into two
major groups as Ucchedavada and Sassatavada based on their prescribed
practices and the ultimate goals. The first group, literally rendered as the belief in
annihilation (or just ‘annihilationism’), has been referred to as materialism in the
present study as they emphasized and promoted the enjoyment of material life. On
the other hand, the other group is rendered as eternalism for the belief in an

eternal soul which transmigrates from one life to another.

The essence of spirituality, a core feature of religious life, was completely absent

in Ucchedavada. The enjoyment of sensual pleasures in the maximum level was

319 See D I: 17ff. See also Bhikkhu Bodhi (2007): 192-193.; Y. Karunadasa (2017): 155f. Helmuth
Von Glasenapp (1966): 35-47.
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the primary aim of life for the Ucchedavadins.’?® Such high level of the pursuit of
the enjoyment of pleasures is so extreme that it leads to the denial of moral
efficacy of kamma.>*' According to them, meritorious actions are practices of the
fools. This group also held the view that an individual is made up of the four great
elements.>?? Moreover, according to them, the body and the soul are one and the

same. >3

Therefore, the soul is believed to be annihilated together with the
dissolution of the body at death. The materialist teachings, as presented in the Pali

sutta-s, show that they even deny the existence of parents and other world.>?*

And, therefore, for them, there is neither rebirth nor transmigration of a soul.

On the other hand, the practices promoted by the Sassatavada group was in
complete contradiction to Ucchedaviada. In other words, this group campaigned
against the latter group. This means the Sassatavadins encouraged the
renunciation of material life and promoted spirituality. The group also presented
respective forms of morality and encouraged the followers to committing good
and refraining from evil actions. Moreover, while the Ucchedavadins were more
concern about the enjoyment of sensual pleasures at the highest level, the
Sassatavadins pursued a way to achieve emancipation from worldly sufferings. In
the Sassatavada group, atman plays a significant role and religious life is shaped
on the basis of the soul. Some religions, such as Brahmanism, was of the view

that the atman’s union with the Brahman is the final liberation. In Jainism, a

520 See E.B. Cowell and A.E. Gough (1882): 2.
21 Seee.g., DI: 55.

522 See E.B. Cowell and A.E. Gough (1882): 2-3.
23 tam jivam tam sariram. M 1: 427.

524 See D I: 55.
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samanic religion in the same group, taught that the purification of the jiva is the

final liberation, which is achieved with the practice of self-mortification.

Buddhism emerged as an opposition to Sassatavada and Ucchedavada. The
biography of the Buddha, in fact, shows that the Buddha himself had the
experience of religious praxis recommended by the two groups. In the words of
the Buddha, Sassatavada and Ucchedavada are two extremes which he avoided in
his path to Buddhahood. Thus, in the Dhammacakkappavattana-sutta, he explains
that he was able to achieve enlightenment only after he abandoned the pursuit of
enjoyment in sensual pleasures and the pursuit of self-mortification, the practical
sides of Ucchedavada and Sassatavada respectively.’?> Rejecting these extremes,
the Buddha adopted the middle path—i.e., the Noble Eightfold Path—which is
said to be leading to the attainment of nibbana, the ultimate goal of spiritual life

in Buddhism.

When introducing the Buddhist teachings to the public, the Buddha also presented
some unique features not found in any of the religions of his time. Among them,
the doctrine of kamma, the doctrine of soullessness, the theory of dependent co-
origination and nibbdna are the most significant. It is to be noted here that these
features were also presented as critics to both Ucchedavdada and Sassatavada.
With regard to the doctrine of kamma, it is not that this doctrine was completely
new. As explained earlier, different forms of karma were taught in both
Brahamanism and Jainism. However, the Buddhist doctrine of kamma differed to

a greater extant. The Buddhist doctrine of kamma is based on three significant

525 See S V: 421.
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principles: the recognition of moral kamma, the recognition of the commitment to
moral good and the effort to do good.”?® Moreover, in Buddhism kamma begins
with cetana (intention),>?” and for one to commit a moral good action, it should be
accompanied by samma ditthi, a factor that assists the doer to know what is
morally wholesome and unwholesome. The Buddha also rejected the atman
concept presented in both Sassatavada and Ucchedavada, and presented the
Buddhist doctrine of soullessness. According to this doctrine, a person is the
combination of the five aggregates, clinging upon which the notion of a soul
arises. Buddhism explains that when one sees the aggregates as they are, there is

neither a soul existent in this life nor a soul to transmigrate to another life.

The theory of dependent co-origination, popularly known as the middle doctrine,
sheds a new way of viewing the world. This causal theory, which is said to be
ever existing, explains that all Dhamma-s (phenomenon) are subject to
conditionality, and in every aspects of the Buddhist teachings, including the
doctrines of kamma and soullessness, this theory plays a significant role. The
theory is so important that the Buddha has stated that understanding it is
equivalent to the understanding of the Dhamma.’?® According to the Buddha,
whether a phenomenon arises or exists or ceases, it is conditioned by various
other factors. The theory also played vital roles in the Buddha’s rejection of the

views and praxis presented in Ucchedavada and Sassatavada.

326 See Y. Karunadasa (2017): 80.

527 See A 1II: 415

528 Yo paticcasamuppadam passati so dhammam passati, you dhammam passati so
paticcasamuppadam passati. M 1: 190-191.
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Like many religious founders and teachers, the Buddha renounced his royal life
with the aim of finding liberation from worldly sufferings. Religions like
Brahmanism and Jainism presented their respective forms of liberation. Likewise,
the Buddha too presented the Buddhist liberation. However, the liberation
presented by the Buddha is distinct from the liberation presented by any religion,
both in the past as well as present. The Buddhist liberation, as strived for by the
Buddha, is known as the realization of the knowledge of the destruction of

cankers, a realization not attained by any recluse or Brahmin before the Buddha.

3.5.2. Concluding Remarks

It is clear at present that the Buddha rejected both extreme practices and views
presented by the Ucchedavadins and the Sassatavadins. The Buddha’s statement
concerning the two extreme practices, the pursuit of sensual indulgence and the
pursuit of self-mortification, proves that he was not only against them, but also
differed in his attitude towards the two. And, this is observable only from a
comprehensive study of the major doctrinal topics that he taught. As pointed out
by Y. Karunadasa®®® and Michitoshi Manda,>** morality played a significant role
in the Buddha’s judgement of the two. Accordingly, as explained earlier, there is
no moral value in the practices promoted by the Ucchedavadins. While morality
was presented as a foundation of the religion and the dispensation in Buddhism,
the Ucchedavadins’ way of life led to the collapse of not only individual life, but
the whole society. In other words, the materialistic practices and the views are

futile and lead to no moral good either in this life or after life.

29y, Karunadasa (2017): 18-19.
330 Michitoshi Manda (1996): 959.

114



On the other hand, the Sassatavadins presented different forms of morality. In the
Vedic religions, particularly the Upanisads, a distinction was made between good
and evil with terms like punya and papa. For example, those who commit merit
are said to be born in heavenly worlds while those who commit demerit are led to
dark hell.’3! In case of Jainism, the practice of extreme non-violence is a clear
evidence of the significance of morality for the Jain followers.’*? However, the
Buddhist theory of morality transcended all other moral theories as the Buddhist
presented the doctrine of kamma together with cetana, the theory of dependent co-
origination and samma ditthi>*3 This means that the materialists are the only
religious group that did not present a moral theory. There is no doubt that
realizing the futility of materialism, the Buddha took a stronger stance in rejecting
ucchedavada and its pursuit of the enjoyment of sensual pleasures. And, it is not
only Buddhism that has been very critical towards materialism. Sankaracarya, in
his Sarva Siddhanta Sangraha, notes that all the non-materialist philosophical
schools were against ucchedavada.* Since there is no moral foundation
presented by the Ucchedavadins, materialism serves neither for individual

development nor social development.

A very important point here to note is that there is no aim or effort of putting a
complete end to human suffering in materialism. For the materialists, the external

force is more powerful than the inner will of an individual. Hence, with the denial

331 G.N. Joshi (1965): 21-22. Cf. Y. Krishan (1988): 195; Noble Ross Reat (1977): 163.

532 For further details concerning the moral teachings presented by the sassatavadins, see also
section 3.5.1. of this chapter.

533 For further details on this, see sections 3.4. and 3.5.1. of this chapter.

534 “The Doctrine of the Lokayatika-s is liable to be objected to by all (other) philosophical
controversialists.” See M. Rangacarya (1909): 7.
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of the moral efficacy of kamma, they also deny to strive for liberation.>3’

However, as explained earlier, the primary aim of the Sassatavadins is to
completely end suffering and therefore, they strive for liberation. This is a
significant feature shared by the religions in the Sassatavdada group and
Buddhism. However, although it is a shared feature, there is a significant
difference between the liberation strived for in Buddhism and the liberation in the
Sassatavada religions. In the latter, liberation is related to divinity; e.g., in the
Vedic tradition, the union of the atman and the Brahman is considered to be the
final liberation. In contrary, the Buddha’s primary aim for his renunciation was to
find a complete end to human suffering, not an union with divinity or a creator
God or to purify a soul.’3*® Thus, this leads to the attainment of nibbana, where

there is neither rebirth nor divinity nor suffering, but supreme bliss.

535 This is specially in the sense of religious striving for the attainment of emancipation. In
religions such as the Sassatavada group and Buddhism, there is a strong urge to strive for
liberation through [higher] religious (or spiritual) praxis. However, this is completely absent in
Ucchedavada.

536 This also points out the Buddha’s stance on the atman concept, which has been already
mentioned earlier, and the concept has been completely rejected with the doctrine of
soullessness. Considering the attitudes of these three groups—iicchedavada, sassatavada and
Buddhism— =towards the arman concept, all the three are in opposition towards each other.
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Chapter Four

The Exegetical Exposition

on the Faith Inspiring Discourses’

4.1. The Exegetical Exposition on Sariputta’s Lion’s Roar*?

[873]* I have heard thus.

At one time (ekam samayam):>* [it is with reference to] serene faith. This is the

exposition of the words not explained there.

* Numbers in square brackets are page numbers of the PTS text.

537 The PTS edition’s Sampasadaniya is incorrect. Sampasdadaniya, with long 7 should be the correct
form as in CS, SHB (633) and Thai (92). See also D III: 99, for the title of the discourse.
The content of the Sampasadaniya-sutta is also found in the Nalanda-sutta (S V: 159-161), and as
an episode in the Mahaparinibbana-sutta (D 11: 81-83). Scholars maintain that the Sampasadaniya-
sutta is an elaboration of the episode in the Mahaparinibbana-sutta. See K.R. Norman (1983): 21;
G.C. Pande (1995): 111; Dipak Kumar Barua (2003): 451; Piya Tan (2005): 106.
The commentaries on the Mahaparinibbana-sutta and Nalanda-sutta direct the reader to the
Sampasadaniyasuttavannand for the commentarial interpretations and also to avoid their
repetitions. This suggests that the commentary on the Sampasadaniya-sutta is earlier than that of
the former two discourses.
The Sampasadaniya-sutta is also known as Sariputta’s lion’s roar (. . . stha-nado nadito), which the
Buddha himself states in the three discourses. See D III: 99; D II: 82-83; S V: 159-160.
There is another discourse titled Nalanda-sutta, also in the same Nikaya but in a different volume
(S TV: 110). The discourse is a conversation between the Buddha and a householder named Upali
on ‘why some beings attained nibbana in this very life and why some do not attain nibbana in this
very life.” The content of this discourse is found in the Sakka-sutta of the same Nikaya at S TV:
101-102. Therefore, the Nalanda-sutta mentioned earlier should not be mistaken for this one.

538 The subtitles provided in this translation are based on the CS and the Thai editions. The PTS and
SHB do not provide the subtitles.

539 1t is also rendered as ‘once’ or ‘at that time’. This is a phrase found in most of the introductory
passages of the discourses in the Sutta-Pitaka to denote the reciter, Ananda, expressing the time of
preaching of the discourse.
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In Nalanda (nalandayam): in a city named Nalanda.’*° He made that town a [suitable]

place for alms.

At Pavarika’s mango grove (pavarik’ ambavane) means at the mango grove of
millionaire Dussa-Pavarika.’*! He indeed had that garden. Having listened to the
Dhamma-teaching of the Blessed One, being pleased in (with) the Blessed One,

having constructed a monastery consisting>4?

of huts, caves, pavilions, etc. for the
Blessed One in that garden (mango grove), [and] he offered™® [it to the Blessed

One].>** Just like Jivaka’s mango grove, that monastery became known as’%

Pavarika’s mango grove. “He dwells in that mango grove of Pavarika” is the meaning.

540 Nalanda is a small town in Rajagaha, the capital of Magadha. The Buddha is said to have his last
tour through Magadha and stayed in Nalanda, during which arahat Sariputta uttered his lion’s roar.
See D II: 82-83; Vin II: 287.

According to G.P. Malalasekera, Nalanda is also said to be the birthplace of arahat Sariputta, the
main expounder of the Sampasadaniya-sutta.

The Mahavamsa also mentions of a village named Nalanda in Polonnaruwa. According to Geiger,
it’s in between modern Matale and Dambulla in Ceylon. The text further states that King
Parakkamabahu had a camp in the area. See Wilhelm Geiger (1953): 301 & 304 (=Cilavamsa 1).
See also K.T. Sarao (2007): 76. For detail about the Indian Nalanda, see DPPN.

541 See also DPPN.

542 This means the millionaire also constructed hut, cave and hermitage within [the premises of] the

monastery.

In CS, niyyatesi. In PTS, SHB (633) and Thai (92), niyyadesi. Both terms, niyyadesi and niyyatesi,

connote similar meanings.

This came to be known as the mango grove of Pavarika (Pavarika-ambavana). The following sutta-

s are said to have been preached at this monastery: the Kevaddha-sutta (or Kevatta-sutta — D I:

211-223), the Upali-sutta (M 1: 371-387), the two Nalanda-sutta-s (S V: 159-161 by Arahat

Sariputta and S IV: 100 by the Buddha respectively), the Asibandhaka-putta-sutta, Khettiupama-

sutta, Sankha-sutta, Kula-sutta, (S IV: 311-325), and the Mahapurisa-sutta (S V: 158).

545 In PTS and SHB (633), sarikham gato. In CS and Thai (141), sarnkhyam gato.

This translation is adapted from the translation of ‘sankham gacchati’ as ‘comes to be reckoned as’
by K.N. Jayatilleke (2010): 290.

543

544

120



He said this to the Blessed One: Venerable Sir, I am indeed pleased in the Blessed
One, (bhagavantam etad avoca: evam pasanno aham bhante bhagavati): why is it
said thus? For the purpose of one’s arisen feeling of joy. There, this is the

exposition>*® (explanation).

On the early part of that day, having attended to his bodily needs,’*’ dressed [well]’*®
with garment,’*® having taken the bowl and the robe, by going forward pleasantly, etc.
[and] causing (arousing) pleasantness to the gods and men, practicing®° for the
welfare and happiness of the residents of Nalanda, the Elder has entered®! for alms-
round. Returning from alms-round after midday, having gone to the monastery,
having directed [himself] towards the teacher, when the teacher [has] entered
chamber, having worshipped the teacher, he (Sariputta) went to his own daily
residence. Then, having fulfilled the duties towards the co-resident pupils, after
stepping back, having cleaned [his] daily residence, having prepared a leather rag,>>
having cooled®? [his] hands and feet with water from the water vessel,>* having
fetched* a three-legged coach, having marked limited a time, the Elder entered into

the fruit of meditative attainment. Having emerged from the meditative attainment by

546 In PTS and SHB (633), anupubba-katha. In CS and Thai (92), anupubbikatha.

547 Also rendered as ‘having taken care of his bodily needs’.

548 In PTS and SHB (633), nivattha-nivasano. In CS and Thai (92), sunivatthanivasano.

549 Here it means ‘dressed with robe’.

530 In PTS and Thai (92), anubrithanto. In CS, anubrithayanto. And, in SHB (633), anubrithento.
31 e., entered Nalanda.

332 j.e., a cushion like a mat made of animal skin.

553 Or, ‘having rested’.

534 In PTS, udaka-kumbhato. In CS, SHB (633-634) and Thai (93), udakatumbato.

535 In PTS, dharitva. In CS, SHB (634) and Thai (93), abhujitva.
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whatever limited time, he started to remember his own virtues.>*® Then, from
remembering his own virtues, the range of morality has been reached.’>’ And, from
there successively to equipoise, wisdom, liberation, the vision of the knowledge of
liberation, the first absorption®® . . . [874] the attainment of the sphere of neither
perception-nor-non-perception, the knowledge of insight,>>° the knowledge of the
divine eye, psychic power, the path of stream entrance, the fruit of stream
entrance, . . . the path of arahat-hood, the fruit of arahat-hood, the analytical
knowledge of meaning,>® the analytical knowledge of the Dhamma,>®' the analytical
knowledge of language,’? analytical knowledge of perspicuity (wit)>®3 and the

knowledge of the perfection of a disciple. Thereupon, having made a firm resolution,

3% Virtue is the English rendering used for guna while morality is used for sila in the translation. In
many occasions, guna is also rendered as quality.

557 In CS, SHB (634) and Thai (93), dgatam. The PTS edition’s dgdtam might be a misreading which
provides no proper meaning. Therefore, the appropriate term here should be agatam, which has
been preferred in the other three editions.

558 From here onwards, the CS mentions the remaining jhana-s and meditative attainments: the second
jhana, the third jhana, the fourth jhdana, the meditative attainment of the sphere of boundless space
(@kasanaricayatana samapatti), the meditative attainment of the sphere of boundless consciousness
(viffidnaficayatana samapatti) and the meditative attainment of nothingness (akincaniidyatana
samapatti). While the PTS explains the remaining with °...”, the SHB (634) and Thai (93) just omit
them without providing any explanatory note.

559 The CS mentions ‘manomayiddhifianam (the knowledge of projecting mind-made images)
iddhividharianam (the knowledge of psychic power) dibbasotaiianam (the knowledge of divine
hearing), cetopariyaiianam (the knowledge of the penetration of the minds of others),
pubbenivasanussatinianam (the knowledge of remembrance of one’s previous existences)’ after
vipassana-fianam and before dibbacakkhu-ianam, which are omitted in the PTS, SHB (634) and
Thai (93) editions.

560 Attha-patisambhida is the first of the four analytical knowledge-s. According to Nyanatiloka, there
are five things considered as attha: everything dependent on conditions, nibbana, the meaning of
words, kamma-result, and functional consciousness. See BDN. See also VismE: 436 (Vism: 441-
442).

561 Five things considered as dhamma: every cause (hetu) producing a result, the noble path, the

spoken word, the karmically wholesome, the karmically unwholesome. See ibid.

Nyanatiloka explains analytical knowledge of language as the language corresponding to reality,

and the unfailing mode of expression concerning the true meaning and the law. See ibid.

563 This means the knowledge of the preceding three kinds of knowledge in all their details, with their
objects, functions, etc. See ibid and VismE: 9, 436. Cf. A 1I: 150.

562
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etc., at the feet of Anomadassi Buddha over an uncountable length of more than one
thousand kappa-s,’®* remembering his own virtues until the virtues appeared while
being seated cross-legged. Thus, the Elder, remembering his own virtues, was unable
to exhibit the extent or the division of the virtues. He thought: “I do not have the
extent or division of the virtues of an upright disciple yet on account of limited
knowledge. I got ordained with reference to which teacher? Of what kind of virtues

are his?” He started to bear in mind the virtues of the one with the ten powers.3

He started to remember the virtues of the one with ten powers®*® by means of
morality, by means of equipoise, wisdom, liberation, the vision of the knowledge of
liberation,>®” by means of the four foundations of mindfulness,’®® by means of the

four right exertions,’® the four psychic powers,’’° the four paths,’’! the four fruits,>’?

564 For details on this story, see “Commentary on the biography of the thera Sariputta” in Apadana
Commentary (atthakatha) translated by U Lu Pe Win.

365 Or ‘one endowed with the ten powers’. For the ten powers of the Buddha, see M I: 69-71.

366 For the ten powers, see M I: 69-71; A V: 33-36. In various places of the Pali Canon, the Buddha is

described possessing various powers, which scholars have examined. E.g., Reginald A. Ray

explains various powers of the Buddha. See his Buddhist Saints in India (1994): 43-78. See also

“Bala” in Encyclopaedia of Buddhism, Vol. 1I: 511-513.

This part of the sentence ‘samadhim paiifiam vimuttim vimutti-ianadassanam nissaya’ is omitted in

SHB (634).

Contemplation on body (kayanupassana), contemplation on feeling (vedananupassana),

contemplation on mind (cittanupassand) and contemplation on mental objects

(dhammanupassand). The Buddha explains that the four foundations of mindfulness are for the

purification of beings, for the overcoming of grief and lamentation, for the extinction of pain and

sorrow, for attaining the right way, for the direct realization of nibbana (ekayano ayam bhikkhave

maggo sattanam visuddhiya soka-pariddavanam samatikkamaya dukkha-domanassanam

atthagamaya nayassa adhigamaya nibbanassa sacchikiriyaya . . .). D 1I: 291-315. See also M I:

55-63.

From cattaro satipatthana onwards, until catu-visati koti-sata-sahassa samapatti savicara

mahavajira ianam is found in ItA: 7; UdA: 335-336; MT [Milapariyayasuttavannand] and ST

[Oghataranasuttavannand] with some slight differences.

567

568

39 1) effort to avoid the arising of unwholesome states (samvara-padhana), ii) effort to overcome the

unwholesome states (which has already arisen) (pahana-padhana), iii) effort to develop the
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the four analytical knowledge,’”3 the knowledge of the four types of birth,>’* and the

5 of the Blessed One. Then,’’° he started to remember the virtues

four noble lineages®’
of the one with the ten powers by means of the five factors of striving,’” the fivefold

right equipoise, °’® five spiritual faculties,” five powers, % five elements of

wholesome states (bhavana-padhana) and iv) effort to maintain the wholesome states (which has
already arisen) (anurakkhana-padhana). See A 11: 13-14.

570 T.W. Rhys Davids renders as ‘four stages to efficiency’. DLB III: 215.

The four are desire (chanda), equipoise (samadhi), effort (padhana) and mental co-efficient
(samkhara-samannagata). See D I11: 221; A IV: 463-464; Vibh: 216.

A complete chapter (samyutta) in the Samyutta-nikaya has been dedicated to the detailed analysis
of the four iddhipada-s in different contexts. See S V: 254-293.

571 Generally, the Noble Eightfold Path is the path (magga) to liberation in Buddhism. However, the

four stages of enlightenment, namely sotapatti-magga, sakadagami-magga, anagami-magga and

arahatta-magga, which are also called supramundane path (lokuttara-magga) are referred here.

According to I.B. Horner (1979: 205-256), nowhere in the Pali canon are the four paths and the

four fruits explained together. Their analyses are rather scattered in the canon varying in their

numbers.

Namely, sotapatti-phala, sakadagami-phala, anagami-phala and arahatta-phala. For detailed

analysis on the four magga-s and four phala-s, see 1.B. Horner (1979): 205-256.

573 See BDN.

574 Born from egg (andaja), born from womb (jaldbuja), born of moisture (samsedaja) and born

spontaneously (opapatika). M 1. 73.

In the Anguttara-nikaya, the Buddha talks about four noble lineages, reckoned as ancient, of long

standing, traditional, primeval, pure and un-adultered, not confounded, nor shall they be, not

despised by discerning recluses and brahmin-s [as translated by F.L. Woodward, The Book of the

Gradual Sayings, Vol. 1I: 30-32].

For the Buddha’s explanation on these four lineages, see A 1I: 27-29.

576 In PTS, tada (then, at that time). In CS, SHB (634) and Thai (94), tatha, (so, thus, in this way,
likewise, in such manner). In this context, both fit.

577 Namely, faith (saddha), health (appabadha), sincerity (asatha), firm-effort (araddha-viriya) and

wisdom (pania). The Buddha explains that when a bhikkhu possesses these five factors, he does

well in realizing his goal. See M II: 95-96, 128-129; A III: 65.

The first jhana, second jhana, third jhana, fourth jhana and the review sign. The Buddha states that

when a bhikkhu cultivates this fivefold right (proper) equipoise, he is able to realize whatever

higher knowledge his mind directs to realize. See A III: 25-27.

579 The faculty of faith (saddhindriyam), the faculty of effort (viriyindriyam), the faculty of
mindfulness (satindriyam), the faculty of equipoise (samdadhindriyam) and the faculty of wisdom
(paniiindriyam). S V: 193.

According to the Buddha, one who has completed and perfected the five spiritual faculties he
becomes an arahat, while one who has done half becomes a follower. S V: 201; see also A III: 277.

580 Faith, effort, mindfulness, equipoise and wisdom. See A 1I: 141f.

Nyanatiloka states that the particular aspect of these five powers, distinct from the five spiritual
faculties, is that they are unshakeable by their opposites: the power of faith is unshakable by

572

575

578
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overcoming,’®! five spheres of liberation,>*? five perfect-accomplished wisdom of

liberation,*®? six principles of cordiality,’®* the six places of contemplation,®® six

esteems of reverence,’®® six elements of deliverance,’® six continual abodes,>®® six

581

582

583

584

585

faithlessness; energy, by laziness; mindfulness, by forgetfulness; concentration, by distractedness;
and wisdom, by ignorance. See BDN.

Also translated as ‘escape’. The five are namely, escape from lusts (kamanam nissaranam), escape
from thought (vyapdadassa nissaranam), escape from one’s bundle of life (vihesaya nissaranam),
escape from forms (ripanam nissaranam) and escape from personality (sakkayassa nissaranam).
See D III: 239-241; A I1I: 245-246.

The Itivuttaka (It: 61) mentions only three, among which, the first two are escape from lust and
escape from form. The third one in the ltivuttaka list ‘the escape from whatever has come to be,
from whatever is conditioned and dependently arisen’ (vam kho pana kifici bhiitam sankhatam
paticcasamuppannam nirodho tassa nissaranam) is not in the above mentioned list.

Nissarana is one of the five pahana-s: overcoming by repression (vikkhambhana-pahana),
overcoming by the opposite (tadarnga-pahana), overcoming by destruction (samuccheda-pahana),
overcoming by tranquilization (patipassaddhi-pahana), and overcoming by escape (nissarana-
pahana). See nissarana-pahana in BDN. See also n587 in this thesis.

T.W. Rhys Davids and Maurice Walshe translate ‘five occasions of emancipation’ and ‘five bases
of deliverance’ respectively. See DLB III: 229 and LDB: 497.

For the five vimutta ayatana-s, see D 1I1: 241-243.

The five are anicca-saiinia, anicce dukkha-saiiia, dukkhe anatta-saiiia, pahana-sannia, virago-
sanfia. D 11I: 243.

See also ItA I: 15. Cf. parica vimutti-pari-pacaniya dhamma in CarA: 7; paiica vimutti-pari-
pdcaniyd sannia in ItA: 7; MT [Mialapariyayasuttavannanal; ST [Oghataranasuttavannand).

In the sutta-s, it is ‘dhamma saraniya’. E.M. Hare (1973: 208) and Bhikkhu Bodhi (2012: 865-867)
render it as ‘ways of being considerate’ and ‘principles of cordiality’ respectively. The six are:
maintaining bodily acts with loving-kindness; maintaining verbal acts with loving-kindness;
maintaining mental acts with loving-kindness; sharing without any reservation what one has gained
righteously; dwelling openly or privately with other sentient-beings (monks) with unbroken
virtuous behavior, that is flawless, unblemished, un-blotched, freeing, praised by the wise, un-
grasped, leading to concentration; and dwelling openly or privately with other sentient-being
(monks) with a noble and emancipating view, upon acts, which leads to the destruction of dukkha.
According to the Buddha, these six principles of cordiality create love and respect, and conduce to
cohesion, to non-dispute, to concord, and to unity (cha saraniya dhamma piyakarana garukarana
sangahdya avivadaya samaggiya ekibhavaya samvattanti). See M 11: 250-251; A TII: 288-290.
Buddhanussati, dhammanussati, sanghanussati, stlanussati, caganussati and devatanussati. See D
I11: 280; A III: 284.

586 The teacher (Buddha), the Dhamma, the sargha, training, diligence and goodwill. See Vin V: 92; D

I11: 244.

587 They are mettd, karund, mudita, upekkha, animitta and asmiti. For detailed analysis, see D I11: 280;

588

A TII: 290-292. See also D I1I: 239-241 and A III: 245-246, for five properties (parica nissaraniya
dhatuyo) that lead to escape (deliverance). See also n581 in this thesis.

‘Satta’ in ‘satta-vihare’ must be a typo in the PTS edition. The correct one should be ‘satata’ as in
the editions of CS, SHB (634) and Thai (94), and which occurs in D II: 250 & 281; A II: 198; AT.
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excellences (unsurpassable-s),3 six types of wisdom pertaining to penetration,>”° six

higher knowledge-s,>*! six unique (unshared/uncommon) knowledge-s,**? seven un-

diminishable factors,’>® seven noble treasures,’** seven factors of enlightenment,’®>

589

590

591

592

593

594

III: 176; CarA: 7; ItA: 7; UdA: 335, MT [Milapariyayasuttavannandl, AT
[Dutiyaariyavasasuttavannand in Dasakanipata and Vappasuttavannand in Catukkanipata] and ST
[Oghataranasuttavannand]. The CS edition mentions it as ‘satatavihare’. AT [II1: 176] explains
‘satata-vihare’ as ‘endless and unbroken abodes’ (satatavihara ti niccavihara nibaddhavihara).
T.W. Rhys Davids, Maurice Walshe, F.L. Woodward and Bhikkhu Bodhi render it as ‘six chronic
states’, ‘six stable states’, ‘six constant abiding-states’ and ‘six constant dwellings’ respectively.
See DLB III: 234; LDB: 501; BGS 1I: 210; NDB: 574.

The six are: a monk is neither delighted nor pleased, but remains equable, mindful and deliberate
on occasion of any of the five kinds of sensation and on any impression or idea. See D II: 250 &
281.

The Buddha explains that one whose heart is perfectly released also attains the six-constant
abiding-states (evam sammavimuttacittassa kho vappa bhikkhuno cha satatavihara adhigata honti).
See A II: 198.

The six anuttariya-s are: dassananuttariyam, savananuttariyam labhanuttariyam, sikkhanuttariyam,
paricariyanuttariyam, anussatanuttariyam. See D I11: 250.

The Sangiti-sutta (D I1I: 251) mentions six types of perceptions (safi7id@) pertaining to penetration:
anicca-sanna, anicce dukkha-sanna, dukkhe anatta-sainia, pahana-sanna, viraga-sanna and
nirodha-sana.

Dharmapala, in his NettA: 237 (Nett: 237), also includes these six (anicca-sanria, dukkha-saniia,
anatta-sannd, pahana-sanna, viraga-sannd and nirodha-sanna), with slight difference, to make the
thirty-seven bodhi-pakkiya-dhamma-s to forty-three. According to Rupert Gethin (2003: 273),
these six sa7ifid-s in fact could also be called the six types of wisdom pertaining to penetration.

The term used for ‘pertaining to penetration’ in the PTS edition is ‘nibbedha-bhaginiya’ and in the
CS, SHB (634) and Thai (94), ‘nibbedhabhagiya’ is used.

The six are: psychic powers (iddhi-vidha), divine ear (dibba-sota), the knowledge of penetration of
the minds of others (ceto-pariya-iiana), the knowledge of the remembrance of former existences
(pubbe-nivasanussati-iana), divine eye (dibba-cakkhu) and the knowledge of the extinction of all
cankers (asavakkhaya-iiana). In the sutta-s, these are mentions as the three higher knowledge-s
(tisso vijja) and the six higher knowledge-s (cha abhiniia). See D I11: 220, 275 & 281; M 1: 22-23,
34-36; S V: 254-293; A V: 211.

For a detailed account of the higher knowledge-s explained in sutfa-s in different numbers, see
Bradley S. Clough (2010/2011): 409-433.

The Pts [I: 133] mentions fourteen knowledge-s of the Buddha, among which the last six are said to
be the unshared knowledge of the Buddha.

E.M. Hare (1965: 10-11) and Bhikkhu Bodhi (2012: 1009-1010) render as ‘things that cause not
decline’ and ‘seven principles of non-decline’ respectively. These seven factors, according to the
Buddha help for the growth of both spiritual and social advancement.

For the seven, see A IV: 16-17.

The treasure of faith (saddhadhanam), the treasure of morality (siladhanam), the treasure of shame
[to commit evil] (hiridhanam), the treasure of fear [to do evil] (ottappadhanam) the treasure of
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seven teachings of great being,>® seven things causing to decay (/decline),’®’ seven

599

wisdom,**® seven individuals deserving gifts,**° sevenfold freedom from mental

obsessions,* eight causes of the attainment of wisdom,®! eight rightness,®*? eight

03 {604
9

worldly factors of transgression, ®* eight objects of effor eight untimely

605 606 607

teachings, °> eight thoughts of great being,®”° eight stages of mastery,®’’ eight

learning (sutadhanam), the treasure of liberality (cagadhanam) and the treasure of wisdom
(pannadhanam). D 111: 251.

595 Rupert Gethin (The Buddhist Path to Awakening, 2003) has done an extensive study on the factors

of enlightenment. His study covers the Pali canon, the Pali commentaries and other post-canonical

texts. Steven Collins (1995: 157) comments Gethin’s work to be “a careful (at times plodding),
conscientious (at times repetitive) and exhaustive (at times exhausting) survey of the thirty-seven
items of Buddhist psychological and philosophical analysis.”

Knowing the Dhamma (dhammaiiriii), knowing the meaning [of what is good] (atthaiifiii), knowing

oneself (attaniii), knowing the limit (being moderate) (mattariniz), knowing the proper time

(kalaririi), knowing the groups (parisaniii) and knowing the individuals (puggalaniiiz). D 111: 252

& 283.

97 For the ten, see D I1I: 291 & A V: 215-216.

598 Bhikkhu Nanamoli (1982: 363ff) renders ‘pafiiia’ as “understanding’. The seven, which lead to

perfect wisdom, are: the contemplation of impermanence, suffering, non-self, aversion, dispassion,

cessation and relinquishment. For the seven, see Pts II: 185-188.

The seven are: the both ways liberated (ubhatobhagavimutto), the wisdom liberated

(pafniavimutto), the body witness (ka@yasakkhi), the vision attainer (ditthippatto), the faith liberated

(saddhavimutto), the Dhamma devotee (dhammanusart), the faith devotee (saddhanusart). D 111:

253-254.

These seven, the Buddha explains, are to be realized, which lead to the abandonment of the mental

defilements. For the seven, see D III: 282-283.

601 See D I11: 284-285.

692 Or ‘right personalities’. T.W. Rhys Davids (1921: 238) and Maurice Walshe (1995: 503) render
‘sammattd’ as ‘right factors of character and conduct’ and ‘right factors’ respectively.

The eight sammatta-s are the eight components of the noble eightfold path: right understanding
(samma-ditthi), right thought (samma-samkappa), right speech (samma-vaca), right action
(samma-kammanta), right livelihood (samma-ajiva), right effort (samma-vayama) and right
concentration (samma-sati) and right equipoise (samma-samadhi). D I11: 255.

693 The eight are: greed (labho), non-greed (alabho), disrepute (ayaso), fame (yaso), blame (ninda),
praise (pasamsd), happiness (sukham) and suffering (dukkham). D 111: 260 & 286; A TV: 156-160;
Nett: 162.

894 The eight pertains to the making effort of accomplishing what has not been accomplished. See D
III: 256-258, 287; A 1V: 334-335.

805 For a detailed account of the eight, see A IV: 225-228.

606 See A 1V: 228-235.

007 See DII: 110-111; M II: 13-14; A IV: 305-306.

In another instance, six different masteries are mentioned. See S IV: 76-77.

596

599

600
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deliverances, ®®® nine factors of the roots of proper mental application,®” nine
elements of effort of purification,®'? the teaching on the nine abodes of beings,’!! the
nine removal resentments,®'? the nine perceptions,®!® nine varieties,®'* nine successive
abodes,®!> ten qualities of a refuge,®'® ten objects of kasina exercise,®'’ ten factors of
wholesome action,®'® ten powers of Tathagata,®'® ten rightness,®?° ten noble states,?!

ten qualities of a learned,%?? eleven benefits of loving-kindness,®?* twelve appearances

of the wheel of the Dhamma, %** thirteen qualities of ascetic practices, %%

698 See A 1V: 306.

609 See D I1I: 288.

610 See D I11: 288.

611 See D I11: 263; A IV: 401.

612 See D I11: 262-263; A IV: 408-409. T.W Rhys Davids (see PED) renders ‘aghdta-pativinaya’ as
‘repression of ill-will’.

813 For the nine, see D III: 289-290; A IV: 465. In other instances, the list is given with different
numbers; for a detailed explanation for these nine, see the list with ten in A V: 108-112.

614 See D I11: 289.

615 See D III: 265-266; A IV: 410.

616 See A V: 23-29.

617 See D I1I: 268; A V: 46. Bhikkhu Nanamoli (1995: 1365) renders ‘kasina’ as ‘meditation device.

818 The ten are: refraining from killing (panatipata veramani), refraining from stealing (adinnadana

veramani), refraining from sensual misconduct (kamesu micchdacara veramant), refraining from

false speech (musavada veramani), refraining from malicious speech (pisundya vacaya veramanti),

refraining from harsh speech (pharusaya vacaya veramant), idle speech (sampappalapa veramant),

freedom from covetousness (anabhijjha), non-ill-will (abyapado) and right view (samma-ditthi). D

III: 269; A V: 268.

o1 M I: 69-71; A V: 31-38. For a detailed account of the ten powers of the Tathagata, see T. Endo

(2002): 79-84.

The ten are the eight components of the noble eightfold path and right knowledge (samma-riana)

and right deliverance (samma-vimutti).

021 See D I11: 269, 291; A V: 29-30.

622 According to Sariputta, these ten qualities are to be realized. For the ten, D III: 271.

For the eleven, see A V: 342, In another instance, only eight are mentioned. See A IV: 150-151.

According to the DT [III: 67], the realization of the four truths in three phases and twelve aspects

are the two appearances of the wheel of the Dhamma. For the eight, see S V: 421-424.

According to Nyanatiloka Mahathera (see BDN), the term ‘dhutariga’ occurs only in the

commentary. With regard to the thirteen ascetic exercises, he states that the thirteen are found

scattered in various places of the Pali canon. Buddhaghosa, in his Visuddhimagga, has dedicated a

complete chapter on the thirteen exercises. See Vism: 59-83; VismE: 55-70.

620

623
624

625
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[875] fourteen knowledge-s of the Buddha,®?¢ fifteen factors leading to liberation,%?’
sixteen kinds of breath,®?® eighteen qualities of the Buddha,? the twenty-one
retrospective 9 knowledge-s, 3! forty-four factors of knowledge, %32 fifty-five
wholesome factors, %3 seventy-seven factors of knowledge,®* the great diamond

635 of meditative

knowledge that passes through twenty-four hundred thousand koti-s
attainments.%*® At the same spot of spending the day, they will conclude: “moreover,

Venerable Sir, that is excellent,” on account of that he started to recall the other

sixteen penetrative Dhamma-s.

626 By means of these fourteen knowledge-s, the Buddha is said to be an ‘all-seer’. Furthermore, the
first eight of the fourteen are shared by the enlightened disciples (i.e., the expounding of the eight
knowledge-s with regard to the four paths and the four fruits [see DT III: 67]), the remaining six
are only possessed by the Buddha. For the fourteen, see Pts I: 133.

627 They are: the five spiritual faculties (S III: 232-239: A III: 277), the five penetrative insights (D III:
243) and the five things taught to Meghiya (Ud: 36-37). Cf DT III: 67; M III: 277ff, Nanamoli
(1995): 1354 n1324.

628 In CS, SHB (635) and Thai (95), anapanassatim. In PTS, anapana-satim. For a detailed
explanation of the sixteen kinds of breath, see M III: 78-88.

629 For a detailed analysis of the eighteen and their references in both the Pali canon and the
commentaries, see T. Endo (2002): 113-133. See also DT III: 67-68.

630 In CS, SHB (635) and Thai (95), ‘paccavekkhana...’; note the cerebral ‘n’. In PTS,
paccavekkhana. . ..

831 Cf. D III: 277-278; DA 1II: 1059; SA 111: 142.

632 See DT I1I: 68.

633 ibid.

834 Cf. DT 111: 68-69.

635 A proper English rendering of catu-visati koti-sata-sahassa has not been provided due to the
difficulty in understanding the exact meaning of the whole number. Scholars have often avoided
rendering koti into English and rather used the Pali term. Kofi is found in the Indian counting
system, and generally a kofi is said to be equal to ten million.

636 See UdA:336; ItA: 7, 145; DT III: 69-70. This term (catu-visati koti-sata-sahassa samapatti-
saficara-mahavajira-nanam) occurs only in the post-canonical texts, such as the commentaries.
Detailed explanation on the term is scarce even in the commentaries, except the ItA provides a very
short definition. See ItAE: 365-366.

This rendering is adopted from Peter Masefield’s translation of ItA. See ItAE: 19, 365-366. See
also T. Endo (2002): 56-57. Cf. U. Ko Lay’s “Comments on Salient Points in the Sampasadaniya
Sutta”.
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My teacher is unsurpassable with regard to making known the wholesome factors;3’
unsurpassable with regard to making known the sense-bases; unsurpassable with
regard to the modes of conception; unsurpassable with regard to the modes of mind-
reading; unsurpassable with regard to the attainment of vision; unsurpassable with
regard to the designation of individual; unsurpassable with regard to effort;
unsurpassable with regard to the ways progress; unsurpassable with regard to the
proper mode of speech; unsurpassable with regard to a person’s moral conduct;
unsurpassable with regard to the modes of instructing; unsurpassable with regard to
the knowledge of liberating others; unsurpassable with regard to the eternalist
teachings; unsurpassable with regard to the knowledge of the recollection of past
lives; unsurpassable with regard to the knowledge of divine-eye; unsurpassable with
regard to psychic power; and, this and this is unsurpassable — thus, remembering the
virtues of the one with the ten powers, he saw neither the end nor the limit of the

virtues of the Blessed One.

So long the Elder could not see the end and the limit of his own virtues, how will he
see the virtues of the Blessed One? Whose wisdom is extensive and knowledge is
distinct, he has faith in the virtues of the Buddha to greater extant. A mundane person
among the people, having cleared the throat®® and also having sneezed, having
established himself on reliance, he remembers®’ the virtues of the Buddhas as

homage to the Buddhas. A stream-entrant of all the mundane people has faith in the

37 The DT explains kusalapairiattiyam as kusaladhammanam paiiapane. DT 111: 71.

638 This is a common practice found in the Pali canon, where people seeking to meet the Buddha clear
their throats to draw the attention of the teacher. E.g., see Vin II: 160; Vin IV: 16; D I: 89; A V: 65.

839 In PTS, sarati. In CS, SHB (635) and Thai (96), anussarati. Both imply similar meanings in this
context.
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qualities of the Buddha to greater extent. Of hundreds and thousands of stream-
entrants, only one once-returner; of the hundreds and thousands of once-returners,
only one non-returner; of hundreds and thousands of non-returners,’ an arahat has
faith with regard to the qualities of the Buddha to greater extent. From the remaining
arahat-s, only the eighty great Elders have faith with regard to the qualities of the
Buddha to greater extent.®*! From the eighty great Elders, there are four great Elders.
From the four great Elders, there are the two foremost disciples. Among them, there
is the Elder Sariputta; [apart] from the Elder Sariputta, a Pacceka-Buddha has faith in
the qualities of the Buddha to greater extent. If the Pacceka-Buddhas, [876] striking
the corner of the upper robe with [another] corner of the upper robe and sitting in the
entire world-system,**? remember the virtues of the Buddha, from all of them, an all-
knowing Buddha has faith with regard to the virtues of the Buddha to the greater
extent. Likewise, a person may roll the strings for the sake of knowing the great sea,
which is deep and shallow. Then, someone may roll a string for the measurement of a
fathom®, someone for two fathoms, someone for nine fathoms,®** someone for ten
fathoms, someone for twenty fathoms, someone for thirty fathoms, someone for forty
fathoms, someone for fifty fathoms, someone for hundred fathoms, someone for
thousand fathoms, someone for eighty-four thousand fathoms. Or, having mounted a

boat in the middle of the sea or having stood on a high mountain, etc., they may roll

640 This part of the sentence ‘eko andgami, anagaminam satato pi sahassato pi’ is omitted in SHB
(635).

%41 This sentence is omitted in SHB (635).

%42 In PTS, SHB (635) and Thai (97), paharamana. In CS, pahariyamana.
This must be referring to how the robe is worn. When wearing the robes, monks and nuns hold two
corners of the robes and put on their left shoulders striking one corner with the other.

643 In PTS and SHB (635), vyamappamanam. In CS and Thai (97), byamappamdanam.

644 koci nava vyamam is omitted in SHB (635) and Thai (97).
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down each one’s string. Among them, whose string [knows] the measurement of the
fathom, on account of the very measurement of the fathom that he knows the
[measurement of] water. ... also ... whose [string is] eighty-four thousand fathoms,
on account of the very measurement of the eighty-four thousand fathoms he knows
the [measurement of] water. He does not know the water beyond this much, neither
the water is that much in the great sea. Therefore, it is infinite and immeasurable. The
great sea is eighty-four thousands of yojana-s deep.®* Indeed, the visible virtues of
the Buddhas should be understood thus by a mundane person just like the water
known with the string of the nine fathoms beginning with the string of one fathom.
The visible virtues of the Buddhas [should be understood] by a stream-entrant just
like the water known with the string of the ten fathoms on account of the very ten
fathoms. The visible virtues of the Buddhas [should be understood] by a once-
returner just like the water known with the string of twenty fathoms on account of the
very twenty fathoms. The visible virtues of the Buddhas [should be understood] by a
non-returner just like the water known with the string of thirty fathoms on account of
the very thirty fathoms. The visible virtues of the Buddhas [should be understood] by
an arahat just like the water known with the string of forty fathoms on account of the
very forty fathoms. The visible virtues of the Buddhas [should be understood] by the
great Elders just like the water is known with the string of fifty fathoms on account of
the very fifty fathoms. The visible virtues of the Buddhas [should be understood] by
the four great Elders just like the water known with the string of hundred fathoms on
account of the very hundred fathoms. The visible virtues of the Buddhas [should be

understood] by Elder Moggallana just like the water known with the string of

845 A yojana is said to be equivalent to seven miles.

132



thousand fathoms on account of the very thousand fathoms. The visible virtues of the
Buddhas [should be understood] by the General of the Dhamma, Elder Sariputta, just
like the water is known with the eighty-four thousand fathoms on account of the very
eighty-four thousand fathoms. Therein, just as, that person perceives the water in the
great sea not this much, but limitless and immeasurable. Likewise, remembering the
virtues of the one with the ten powers, having established [himself] in the savaka-
parami-iiana (the knowledge of the perfection of a disciple) in accordance with the
conformity of the Dhamma, in accordance with the conformity of enlightenment, by
inference and by logical reasoning, venerable Sariputta believes®* the virtues of the

Buddha as limitless and immeasurable.

[877] Indeed, the virtues of the Buddha should be considered [to be] more by the
Elder in accordance with the conformity of the Dhamma and with the visible virtues
of the Buddha. As how?4” Just as, if a person, by journeying to the great river Canda-
bhaga®® covering® eighteen yojana-s, nine from here and [another] nine from
here,®? takes water with the spear of a needle®! the water not taken is more®*? than

the water taken by the spear of the needle. Or, just as, if a person takes earth/soil with

646 In PTS, saddahati. In CS, SHB (636) and Thai (98), saddahi.

647 T.W. Rhys Davids (DLB II: 351) renders yatha katham viya as ‘as how’; Maurice Walshe (LDB:
352) as ‘how is that” and Piya Tan (2012: 68) as ‘like how [Like what]’. Here, the rendering by
T.W. Rhys Davids is adopted as it is more literal than the other two.

648 See DPPN.

649 Or, having covered.

650 The explanation in DT implies ‘from the middle [of the river] as far as the southern shore and from
the middle [of the river] as far as the northern shore’. Ito nava ito navati ito majjhatthanato yava
dakkhinatira nava, ito majjhatthanato yava uttaratira nava. DT 111: 73

851 In PTS, suci-pasena. In CS, SHB (636) and Thai (99), siicipasena. Suci (pure, white, clean) in PTS
is not fitting in the context and seems to be a typo. Therefore, siicipasena is appropriate as it is
accepted by the other three editions and as the meaning fits the context.

652 In PTS and SHB (636), bahum. In CS and Thai (99), bahu.
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a finger from the great earth, the remaining earth is more than the earth taken with a
finger. Or, just as, if a person points a finger towards the great ocean, the remaining
water® is indeed more than the water pointed by the finger. And, just as, if a person
points a finger towards the sky (/space), the remaining sky is more than the sky
pointed by the finger. Thus, the unseen virtues should be known by the Elder as

more®* than the visible virtues of the Buddha. And, this has been said:

A Buddha also should praise the quality®> of [another] Buddha,
And not speaking for another aeon;
An aeon may waste away while lasting long

The quality® of the Tathagata does not waste away.®’

653 In PTS, sesa-udakam. In CS, SHB (636) and Thai (99), avasesam udakam.

654 In PTS, CS and SHB (636), bahii (without sandhi: bahu). In Thai (99), bahutara.

855 There are several renderings of vanna; some of the most common are: color, caste, appearance,
quality, etc. Both I.B. Horner and Peter Masefield (see n657 of this thesis) have preferred ‘praise’.
However, since this stanza is in praise of the Buddha’s qualities, not his complexion or appearance,
‘quality’ is appropriate in this context. Cf. Peter Masefield (1997): 21.

656 In PTS, vannena. In CS, SHB (637) and Thai (99), and other texts (see the next note), vanno na.
The latter is the correct form as it is accepted by other editions and texts. See the next note.

For vanno, cf. D 1. 1ff; DA I: 37-38; Bhikkhu Bodhi (2007): 51ff, 92f.

857 This verse is also found in DA I: 288; MA 1II: 423; UdA: 336; BvA: 135; CarA: 8; ApA: 388; DT I:
11 & 65; MT (Milapannasa-tika, Gantharambhakathavannana), ST (Sagathavaggatika,
Gantharambhakathavannana); AT (Ekakanipata-tikd, Gantharambhakathavannana); NettT
(Gantharambhakathavannana) Vinayavinicchayatika (Gantharambhakathavannanad);
Vajirabuddhi-fika (Gantharambhakathavannana); Saratthadipani-tika (Pathama-bhago,
Gantharambhakathavannana).

Translation by 1.B. Horner (1978: 193-194):
Even a Buddha should speak praise of a Buddha
Even if he is not speaking of another aeon.
In a long intermediate period an acon might waste away.
Praise of a Tathagata should not waste away.
Translation by Peter Masefield (1995: 871):
Even if a Buddha were to recite the praise of a Buddha, proclaiming nothing else for
a kalpa, it would be the kalpa that would, in the long length of time, become
exhausted, not the praise of a Tathagata that would become exhausted.
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Likewise, the joy and delight®*® of remembering the virtues of the Elder’s own and
the teacher’s filled the entire body like the water rising to the great lake having burst
upwards, like the wind pervading, like the flood in between two great rivers. Thence,
the Elder reflected: “indeed, my aspiration has been fulfilled, my ordination has been
well received, 1 ordained in the vicinity of a teacher of such kind.®* To him,5¢°
stronger joy and delight arose. Then the Elder, thinking “whom shall I declare
(/express) this joy and delight”: any samana or brahmana or a deity or an evil one
will not be able to acknowledge having befitted this firm conviction®®! of mine; I will
indeed express this delight to the teacher; and the teacher will be able to acknowledge
me. Leave alone my joy and delight, he is able to acknowledge accepting the mind of
all the hundred samana-s or of thousand samana-s or of hundred thousand samana-s

d®? or a cave is not able to

expressing delight like me. [878] Just as, a small pon
receive the great river Candabhaga, moving®® and covering eighteen yojana-s;
certainly, a great sea receives that. Leave alone Candabhaga, a great sea receives

hundreds, thousands and also hundred-thousands of such river; it is not evident

whether it is empty or full by that®®* to that.®®> Likewise, my teacher is able to accept

658 The renderings of piti and somanassa provided by Pali-English Dictionaries are synonymous; very
often both are translated as ‘joy’ and ‘delight’ without any distinction leading to confusion. Thus,
in this translation, ‘joy’ has been used for piti and ‘delight’ for somanassa to show their distinction
at least in Pali.

639 The CS, SHB (637) and Thai (99) combine the present sentence with the next sentence: ...
satthu santikepabbajito 'ti avajjantassa balavataram .... However, PTS takes them as two separate
sentences: ... satthu santikepabbajito ti, avajji. Tassa balavataram ....

660 Or “in him’.

861 Cf. K.L. Dhammajoti (2018): 306.

%62 In PTS and SHB (637), kussubbho. In CS and Thai (100), kusumbha.

863 Or ‘flowing/gushing’.

664 Referring to the rivers.

865 In PTS and SHB (637), fassa. In CS and Thai (100), assa.

Referring to the great sea.
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considering a little of all the delight,%® being expressed, of hundred, thousand and
hundred thousand of samana like me. The rest of the samana-s and brahmana-s, etc.

are not able to accept®®’

my joy like a small pond or a cave [does not receive]
Candabhaga. Good, if I inform the teacher of my joy and delight. Having risen up
from his cross-legged seated position, having shaken the leather seat,®*® having taken
it, having plucked®”’ the stem of the flowers in the evening, having approached the
teacher when [the juice of the flowers] were dripping,®’® expressing (informing) his

own joy, he has said evam pasanno aham bhante (Venerable Sir, I am pleased indeed)

etc.

Therein, indeed pleasing®’! (evam pasanno): “the faith which has arisen; thus, I have

faith” is the meaning.

Higher and wiser (bhiyyo ‘bhiniiataro): “exceedingly higher and distinguished or
exceedingly higher and possessed of higher knowledge, is knowledge beyond others”

is the meaning.

With regard to the perfect enlightenment (sambodhiyam) means with regard to the
knowledge of all-knowing or with regard to the knowledge of the path of/to arahat-

hood. Indeed, the qualities of the Buddha, which is all-embracing, has been gained

%66 In PTS and SHB (637), somanassam. In CS and Thai (100), pitisomanassam.

%67 In PTS, paticchitum. In CS, SHB (637) and Thai (100), sampaticchitum.

668 Or, ‘the leather cushion’. Shaken probably to clean off any dust.

%99 In PTS and SHB (637), chinditva. In CS and Thai (100), chijjitva.

870 Cf. DT 11I: 73. Possibly the liquid dripping down drop by drop from the broken stem.
671 Piya Tan (2005: 112 n26) renders this phrase as ‘it is clear to me’.
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through the path of arahat-hood.®’> The two chief disciples also attained the savaka-
parami-iiana (the knowledge of the perfection of a disciple) through the path of
arahat-hood. The Pacceka-Buddhas [attained] the knowledge of the solitary
enlightenment. The Buddhas [attained] the knowledge of all-knowing and the entire
qualities®”® of a Buddha. Indeed, all of them®’* prosper by the path of/to arahat-hood.
Therefore, the knowledge of the path of/to arahat-hood is [a name for] the perfect
enlightenment. On account of that, there is none higher than the Blessed Ones.
Therefore, he said: “the Blessed One is higher and wiser, such as with regard to the

perfect enlightenment” (bhagavata bhiyyo ‘bhinifiataro yadidam sambodhiyan).

Lofty (ulara) is excellent.®”> This indeed is the expression of excellence: “they eat the
excellent solid food,” in such contexts, it is understood in the sense of sweet thing;
“Vacchayana,®’® due to being lofty, praises Samana Gotama out of commendation,”
in such contexts, it is in the sense of excellence. “The limitless and excellent
radiance,” in such contexts, it is in the sense of greatness. Here, it has been
understood in the sense of excellence. Therefore, “lofty” (ulara) is spoken as

excellent.

Bold (asabhi) is unmovable and unshakable like the words of a noble person.

672 Nyanatiloka renders arahatta-magga as “‘path of holiness’. See BDN.

673 In PTS, Thai (101) and CS, buddha-gune. In SHB (638), buddhafiane.

674 In PTS, tesam. In CS, SHB (638) and Thai (101), nesam.

675 See also DA 1I: 639. Cf DA 1I: 433; DA III: 962; AA 11I: 313; UdA: 245; VvA: 10-11.
See also Peter Masefield (1997): 15-16.

676 Vacchayana is a wandering ascetic (paribbdjaka), also known as Pilotika. See M I: 175ff; MA II:
194. Cf DPPN.
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Certainly grasped®”’ (ek’ amso gahito): by knowledge from hear-say or by knowledge
from teacher-lineage. [879] “The concluding statement ‘certainly grasped’ (ek’” amso
gahito), has been explained like having penetrated by knowledge from somebody
saying so or having not spoken by hear-say®’® or by knowledge from sacred text or by
knowledge from suitability or by knowledge from alikeness to own view or by
knowledge from logic or by knowledge from theory or by the knowledge from

personal experience” is the meaning.

The lion’s roar (stha-nado) means a excellent voice (roar). The greatest voice®”® has

been uttered®® like by a lion that is neither sluggish nor bellowing is the meaning.

How is that, Sariputta®!

(kin nu®%? Sariputta): why did this discourse start? For the
inducement to give an inquiry.®®* Having roared the lion’s roar, a certain person is not

able to give an inquiry with regard to his own lion’s roar, he does not accept the

77 < Ekamso’ literally means either ‘definitely/surely/certainly/absolutely’ or ‘one shoulder’ which also
gives the meaning as ‘one aspect’. Therefore, in the context of the Sampasdadaniya-sutta, ‘ekamso
gahito’ could also be rendered as ‘having considered/grasped one aspect’ — for, the Buddha
questions Sariputta’s declaration made, having considered one aspect of the context. The DA’s
brief explanation (DA III: 878-879) in fact suggests this. Unfortunately, the DT does not provide
any particular explanation with regard to the term alone. The translators of the Sampasadaniya-
sutta, except T.W. Rhys Davids, however, have rendered ‘ekamso’ as ‘certainty’ and ‘absolutely’
respectively — see LDB: 417 and DISF: 112. T.W. Rhys Davids (DLB III: 95) does not provide a
direct rendering of the term as he translates considering the whole statement.

678 In PTS and SHB (638), iti kira. In CS and Thai (102), itikiraya.

679 Literally, ‘a noble roar’ or ‘a noble sound’. However, ‘a noble voice’ suits better in this context as it
refers to the subject of the discussion.

680 1 jterally, ‘has been roared’. Cf. previous note.

681 Translators have differed in translating this phrase: ‘how is this?” — LDB: 415; ‘of course ..." —
DLB III: 95; ‘well now ...” — DISF: 112.

%82 In CS and Thai (102), fe. PTS and SHB (638) has the same form as nu.

883 The DT explains anuyogadapan’ attham as ‘to clarify the inquiry’ (anuyogam sodhapetum). See
DT III: 75.
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contradiction;®®* it is like a fallen monkey on the plaster.®® Just as, an unclean
burning copper, having been kindled, becomes charcoal;%®¢ thus it is like the charred
charcoal. Causing to give, one is able to give an inquiry with regard to the lion’s roar;
he accepts the contradiction; he shines much exceedingly like the burning undefiled
gold and silver. Such is the Elder. On account of that, the Blessed One, having known
that “this is one who is able to inquire,” started this discourse for the inducement of

giving an inquiry with regard to the lion’s roar.

Therein, all of them (sabbe te) means all of them®®’ by you. “Such morality” (evam
sild), in such contexts, he asks about morality and etc. by mundane and
supramundane means. Their detailed explanations are explained in the Mahapadanal-

sutta) .58

Sariputta, what will they be (kim pana sariputta ye te bhavissanti): and, the past ones
as far as the dissolved, having been extinguished like the flame of a lamp gone to the
state of non-existent; when dissolved thus, when gone to the state of non-existent, he
said thus, asking: how will you know ‘what’ (kim) are the qualities of the past

Buddhas, which have been known having defined with your own mind?

884 According to DT (I1L: 75), nighamsanam means vimaddanam (crushing/ destroying).

%85 The Nalandasuttavannand, in the last clause of this sentence, has silese (on the riddle/puzzle)
instead of lepe. See SA III: 209.

686 In CS and Thai (102), jhamangaro. In PTS and SHB (638), arigdro.

687 Referring to the Fully Enlightened Ones (sammasambuddha-s) of the past. See DT III: 75

688 See D 11: 41-45.
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However, Sariputta, [do] you [know] that [ now (kim pana sariputta ahan te etarahi):

%89 and not

how do you know them, the future Buddhas, who are unborn, non-existen
arisen? Knowing their traces and space is like vision of the path. At present, you live
with me at same monastery; wander together for alms-food; sit [at my] right side
during Dhamma discourse. While exerting, he said thus: “how have been my qualities
known by you with your own mind?” When asked, the Elder denied: “this indeed is
not, Venerable Sir” (no h’ etam bhante). And, there is known as well as not known to
the Elder. Why does he deny in his own state of knowing and in the state of not

knowing? He does not do in the state of knowing; he does only in the state of not

knowing.

When started to inquire, the Elder understood: “this inquiry ®° is with regard to the
savaka-parami-niana (the knowledge of perfection of a disciple), this inducement is
with regard to the knowledge of all-knowing.” Having not denied with regard to his
own savaka-parami-iana (the knowledge of perfection of a disciple), he denies [880]
with regard to the knowledge of all-knowing in the state of not knowing. Therefore,
he explains this: “Blessed One, I do not have the morality, equipoise, wisdom,
liberation, cognizance and reason, skill and all-knowing knowledge of the past, future

and present Buddhas.”

In this case (eftha): among these past, etc. divisions®! of the Buddhas.

%89 Also rendered as ‘not [yet] reborn’. Cf. André Bareau (1957): 357.
890 In CS, SHB (639) and (103), na ayam anuyogo. In PTS, ayam anuyogo.
691 i.e., the division of the three time periods.
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Then, now for what (atha kifi carahi) means then he says: “why has such been spoken

by you with regard to such non-existent knowledge?”

In conformity of the Dhamma (dhamm’ anvayo): having followed the inquiry of the
knowledge from the realization of the Dhamma, the logical reasoning has been
understood as inference knowledge which has arisen. Or, he says: “Blessed One,
having abided in the savaka-parami-riana (the knowledge of perfection of a disciple),
I know the knowledge of all-knowing®? by this manner.” Indeed, the inference
knowledge of the Elder is infinite and limitless. Just as, there is no finite or limit of
the all-knowing knowledge, thus is the inference knowledge of the General of the
Dhamma. Therefore, he knows that he®® is of such kind by this and unsurpassable by
this. Indeed, the inference knowledge of the Elder is like having (/possessing) the all-
knowing knowledge. Now, he said “just as, Venerable Sir” (seyyatha pi bhante) etc.

pointing out the simile to expound that inference knowledge.

Therein, because of which the bastion etc. in the Majjhimapadesa®®* may not be solid
or weak or may not be altogether, a robbery is not uncertain; therefore, having

considered that, he said “frontier the city” (paccantimam nagaram).

892 In Thai (104), sabbafifiutaiianam is omitted.

693 Referring to the Buddha. In CS, SHB (639) and Thai (104), the statement is as follors:
tena so imind evam vidho imind anuttaro sattha 'ti janati. However, the PTS omits sattha, and
mentions sati instead.

Majjima-padesa is the country of Central India, which was the birthplace of Buddhism and the
region of its early activities. For details, see DPPN.

141



Mighty bastion (dalh’ uddapam)®® is a base with solid encircling wall.

A gateway with solid encircling wall (dalha-pakara-toranam): a solid encircling wall

and a solid doorpost.

Why did he say “single gate (eka-dvaram)?” It should be understood that there are
many gates in the city with many strong®”¢ gatekeepers. Only one®”’ fits at one gate.
And, another similar was not in the Elder’s thought. Therefore, to show only a single
gate for the sake of a simile of his own skilled understanding, he said “one door”

(eka-dvaram).

Wise (pandito): endowed with erudition.®®

Accomplished®® (vyatto)’®: the pure knowledge endowed with accomplishment.”®!

Intelligent (medhavi): endowed with intelligence with regard to the so-called wisdom

to be arisen at that time.

695 In CS and Thai (104), dalhuddhapam. In PTS and SHB (639), dalh’ uddapam.

96 QOr, ‘wise’.

7 In CS, SHB (639) and Thai (105), ekova. In PTS, eko.

%8 QOr, ‘endowed with wisdom’.

9 Or ‘learned’.

790 In CS and Thai (105), byatto. In PTS, vyatto.

701 The explanation of vyatto is omitted in SHB (639). Instead, the text mentions the exposition of
pandito as: pandiccena samanndagato, visadaniano. However, in the PTS, CS, and Thai (105),
visadanano is part of the explanation of vyatto, not pandito.
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The path around the city’"? (anupariyaya-patham) means the path with an encircling

wall by the name anupariyaya.

The joint of the wall (pakara-sandhim): the disjoined place of two bricks.

The hole of the wall (pakara-vivaram): the destroyed place of the wall.

Defilements of the mind’®* (cetaso upakkilese): the five mental hindrances are the

704

defilements; [881] which torment, cause pain and oppress’”*. Therefore, they are

called mental defilements.

Weakening with wisdom (paiifiaya dubbali-karane):”® the hindrances, which are
arising, are not allowed to arise with the arising of wisdom,’*® they are not allowed to

grow with the arising of wisdom. Therefore, they are called weakening with wisdom.

792 Cf. Joseph Marino (2015): 90.

703 Or, ‘mental defilements’.

704 In CS and Thai (105), vibhadenti. In SHB (639), vihithenti. In PTS, vihethenti.

795 In the Sampasadaniya-sutta, this part of the sentence is ‘cetaso upakkilese parifiaya dubbali-
karane’, which Maurice Walshe translates as ‘defilements of mind which weaken understanding’
(see LDB: 418). Piya Tan’s rendering ‘mental impurities sapping the strength of wisdom’ also
connotes similar meaning (see DISF: 113). Their renderings are not agreeable. The rendering by
T.W. Rhys Davids and C.A.F. Rhys Davids as “suppressing the corruptions of mind by wisdom” is
more appropriate (see DLB III: 96). Or to be more literal: weakening the defilements of the mind
with wisdom. The context at this stage of the discourse clearly points out that the author is stating
that the five mental hindrances have been abandoned on account of weakening [them] with wisdom.
Furthermore, that the mental defilements are suppressed with wisdom is also supported by this
commentarial explanation.

796 In other words, the hindrances are not allowed to arise by wisdom which has already arisen.

In SHB (640), this part of the sentence (uppanndya parisidaya vaddhitum na denti) is omitted.
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Mind firmly established (supatitthita-citta): having well-established the mind in the

four foundations of mindfulness.

The seven factors of enlightenment as they really are (satta bojjhange yatha-bhiitam):
having cultivated the seven factors of enlightenment in accordance with [their]

intrinsic nature.

Incomparable perfect enlightenment (anuttaram samma-sambodhim): he points out
that they penetrated the arahatship and the all-knowing knowledge.”®” Or, here,’® the
foundations of mindfulness are insight, the path to the factors of enlightenment,
incomparable perfect enlightenment, arahatship. Or, foundations or the path are
combined with the factors of enlightenment, as well as the perfect enlightenment and
arahatship. Indeed, the expounder of the Digha Nikaya and its commentaries, Elder
Mahasiva’® said: “having considered ‘the insight as the foundations of mindfulness
and the all-knowing knowledge as the path with regard to the factors of
enlightenment’, there may be a beautiful question. Such is not acceptable.” Thus, the
Elder points out the difference in the cultivation of the foundation of mindfulness and
in perfect enlightenment, like in the middle of broken gold and silver, with regard to
the abandoning of the hindrances of all the Buddhas. Having abided here, the simile

should be fitted. Indeed, venerable Sariputta pointed out a frontier city, pointed out an

797 In CS and Thai (105), arahattam sabbafifiutaiifianam va. In PTS and SHB (640), va is not
mentioned.

708 QOr, “in this context’.

799 G.P. Malalasekera, in his DPPN, records eight Mahasiva-s. Among them, one was a king of Sri
Lanka and others were Buddhist monks of different time periods. According to Malalasekera, the
Mabhasiva in question here was a famous commentator, also known as Dighabhanaka.
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encircling wall, pointed out the path of penetration,”'? pointed out a gate, pointed out
a wise’!! gatekeeper, pointed out many living-beings at the entrance and exit’!? of
the city, and pointed out the well-known condition of those living beings of the wise
gatekeeper. Therein, “like what and by whom” means nibbana is like the city;
morality is like the encircling wall; concentration’!? is like the path of penetration; the
noble path is like the door; the General of the Dhamma is like the wise gatekeeper;
the Buddhas of the past, future and present are like many living-beings at the entrance
and exit of the city. Venerable Sariputta’s well-known condition of the morality and
concentration etc. of the past, future and present Buddhas is like the well-known
condition of those living-beings of the gate-keeper. To that extent, an inquiry of his
own lion’s roar is given by the Elder: “Blessed One, having abided in the knowledge
of perfection of a disciple (savaka-parami-iana), 1 know in accordance with the

logical reasoning and in accordance with the conformity of the Dhamma.”

Here, Venerable Sir, I, where the Blessed One (idhaham bhante yena bhagava):’'*
why did this discourse start? [882] For the purpose of pointing out the achievement of
the knowledge of perfection of a disciple (savaka-parami-riana). This is the meaning

here: “Blessed One, obtaining the knowledge of perfection of a disciple (savaka-

10 In PTS, pariyaya-patham, which is incorrect. Note the cerebral ¢h (¢h with a dot underneath). The
correct form should be pariyaya-patham, as in CS, SHB (640) and Thai (106). See also pariyaya-
patho in the next sentence.

"1 Or, “strong’.

12 In CS, SHB (640) and Thai (106), pavesanaka. In PTS, pavisanake.

713 In CS, hirt (modesty).

714 The sutta sentence is idhaham bhante yena bhagava ten’ upasamkamim dhamma-savanaya (see D
III: 101-102), which has been translated as “It happened one day, lord, that I had come to the
Exalted One to listen to the exposition of the norm” by T.W. Rhys Davids and C.A.F. Rhys Davids
(see DLB III: 97).
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parami-riana) with regard to the ninety-five heresies,”!> having approached not other
samana or brahmana 1 gained,’'® it is only having approached you and attending you,

I gained.”

Therein ‘here’ (idhd) is an indeclinable. 1 approached for hearing the Dhamma
(upasankamim dhamma-savanayd): and also,”!” approaching you, not approaching for
taking robes etc., but approaching for the purpose of hearing the Dhamma, having
approached thus, I gained the knowledge of perfection of a disciple (savaka-parami-

nana).

When is the Elder approaching for the purpose of hearing the Dhamma? He is
approaching on the day of teaching the Vedana-pariggahaka[-sutta]’'® to the nephew,

719 at Stuikara-khata-lena (the cave dug by pig’?°). Then indeed

mendicant Dighanaka,
he gained the savaka-parami-riana (the knowledge of perfection of a disciple). On

that day, the Elder, having taken the palm-leaf-fan,’?! standing [aside] and fanning

15 See DT III: 79. Cf: W.H. Skyes (1941): 21.

716 Here, the Thai edition (107) mentions sa@vakaparamiiianam. ... upasankamitva
savakaparamiiianam patilabhim.

17 In CS, pana. In PTS, SHB (641) and Thai (107), pi ca.

718 The discourse is also known as Dighanaka-sutta (see DPPN) named after the mendicant Dighanaka.
Naming sutta-s after the person/people to whom the discourses were taught is a common feature in
the Pali canon. For the complete sutta, see M I: 497-501. See the following note also.

719 Dighanaka is said to be Sariputta’s nephew (sister’s son). See DPPN.

It is stated, during the conversation between the Buddha and Dighanaka, the Elder was listening to
the conversation while fanning the Buddha (see M I: 500-501). See Rhys Davids’ explanation in
DLB III: 96 nl. It is on that day it is referred to herein. The Dighanaka-sutta states that, at the end
of the Buddha’s teaching, Dighanaka embraced Buddhism. See also n718 of this thesis.

720 Both Bhikkhu Nanamoli (MLDB: 603) and I.B. Horner (MLS II: 176) render as Boar’s Cave. The
cave is said to be on the side of Gijjhakiita mountain in Rajagaha.

721 j e., fan made of Palmyra tree leaf (fala-vantam). Carrying such a fan by Buddhist monks is still a
common practice in present Sri Lanka.
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the Blessed One,’?? having listened to that discourse, indeed came to possess the

knowledge of perfection of a disciple (savaka-parami-niana) there.

Highest of the highest and excellent of the excellent’® (uttar’ uttarim panita-

panitam): he taught the highest of [all] the highest.”**

Countering the evil and the good’® (kanha-sukka-sappatibhagam) means the evil as
well as the good; having countered and contrasted that,’?¢ the good has warded off the
evil, the evil has warded off the good; having countered thus, he taught about the evil
and the good. While teaching about the evil, he taught about his own endeavor and
his own fruition. While teaching about the good, he taught about his own endeavor

and his own fruition.”?’

The direct knowledge with regard to that Dhamma; here T have realized’?® one
particular Dhamma’?® among the Dhamma-s (fasmim dhamme abhiiiia idh’ ekaccam

dhammam dhammesu nittham agamam): herein, among that Dhamma which has been

taught, having known’?° the knowledge of the perfection of a disciple (savaka-

In Thai (107), talapannam. In PTS, CS and SHB (64 1), tala-vantam.

722 See also M I: 500-501.

723 Cf. T.W. Rhys Davids (1921): 97; Maurice Walshe (1995): 418; Piya Tan (2005): 113.

724 This means: higher than the previous higher, excellent than the previous excellent.

725 Literally, ‘countering the dark and the light’. Cf. renderings by Maurice Walshe (LDB: 418) and
Piya Tan (DISF: 113). T.W. Rhys Davids (DLB III: 97) renders kanha-sukk-asappatibhagam as
‘with comparison of the things of light and the things of darkness’.

726 With their opposites and with their results respectively. Cf: kanha-sukka in Critical Pali Dictionary.

727 See also DT III: 79.

728 Or ‘arrive conclusively’ as Piya Tan (2005: 113) renders.

729 j.e., faith in the teacher. See D III: 102.

730 In CS and Thai (108), saijanitva. In PTS and SHB (641), janitva.
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parami-iiana), 1 have realized one certain Dhamma among the Dhamma-s. Among
which Dhamma-s? Among the Dhamma-s of the four Truths. Here, this is
conversation of the Elders: to the extent the Elder Summa,’?! a resident of Kalhala,”3?
says: “now there is no realization regarding the Dhamma-s of the four truths.” He’3?
realized regarding the Dhamma-s of the four truths by the first path on the very day of
seeing Assaji, 3* the great disciple. Afterwards, he has realized regarding the
Dhamma-s of the four truths by the higher threefold path at the entrance of Stukara-
khata-lena. In this [883] instance, ‘in relation to the Dhamma-s’ [it means] he realized
in relation to the qualities of the Buddha. Elder Cillasiva,’* a resident of Lokuttara,’
having said all in this manner, saying: “in this instance, ‘in relation to the Dhamma-s’
means the realization of arahatship.” Indeed, the expounder of the Digha Nikdya and
its commentaries of the Tipitaka, Elder Mahasiva,’®’ saying the previous statement in
that manner, saying “in this instance, ‘in relation to the Dhamma-s’ means the
realization with regard to the knowledge of the perfection of a disciple (savaka-

parami-niana),” and said: “indeed, the qualities of the Buddha have been realized with

inference knowledge.”

3! In PTS and SHB (641), summatthera. In CS, sumatthera. In Thai (108), sumanatthera.
G.P. Malalasekera, in his DPPN, mentions two monks by the names Suma Thera and Summa
Thera. The latter is said to be an eminent commentator quoted by Buddhaghosa.

732 In CS and Thai (108), kalavallavdsi. In SHB (641), kdlavallivasi. In PTS, Kalhalavast.

733 Referring to Sariputta.

734 Assaji was one of the first five disciples of the Buddha. For a short biography, see Lakshmi R.
Goonesekere (1966): 216-217.

735 For a brief detail about this Elder, see DPPN.

736 In CS and Thai (108), lokantaravasi. In SHB (641), tilokanagaravasi. In PTS, lok 'uttara-vast.

37 See n709 of this thesis. See also n848 of this thesis

148



Faith”3® in the teacher (satthari pasidim) means having concluded’®® thus with regard
to the Dhamma-s of the knowledge of the perfection of a disciple (savaka-parami-
fiana), [1 am] pleased in the teacher exceedingly that “the Blessed One is the Perfect

and Complete Enlightened One”*° (samma-sambuddho vata bhagava).

The Dhamma of the Blessed One is well-spoken (sv’ akkhato bhagavata dhammo)
means it is well-spoken, well-established, leading to emancipation, leads towards the

path and fruit, is for the purpose of subduing greed, hatred and ignorance.

The community of monks is well-practiced (suppatipanno sangho): [saying] “I am
pleased’! in the Blessed One,” he points out that the community of the disciples of
the Buddha, the Blessed One, devoid of dishonesty, and such faults, are coursed in

the proper path and are well practiced.

738 Pasidim (pasada or pasanna) literally means ‘pleased’ (pleasant or pleasing). However, in this
context, ‘pleased’ is not appropriate.

739 In CS, SHB (641) and Thai (109), nittham gantva. In PTS, nitthamgantva.
Or, ‘having reached the end (conclusion)’.

740 In CS, SHB (641) and Thai (109), sammdsambuddho vata so bhagava. In PTS, sammdsambuddho
vata bhagava. Note, so is omitted in PTS edition.

74! In CS and Thai (109), pasannomhi. In PTS and SHB (641), pasanno ‘smi.
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4.2. The Exegetical Exposition on the Wholesome Factors

Now, having sat during the day, to point out the sixteen successive Dhamma-s which
have been realized, he started the discourse: “moreover, Venerable Sir, this indeed is

unsurpassable” (aparam pana bhante etad anuttariyan).

Therein, unsurpassable (anuttariyan) means the state of unsurpassable.

Just as,’*? the Blessed One teaches the Dhamma (yatha bhagava dhammam deseti):
just as, by whichever way and of whatever discourse the Blessed One teaches, he says:

“that discourse of yours is unsurpassable.”

With regard to the wholesome factors (kusala-dhammesu): by that discourse, he
explains: “the Blessed One is unsurpassable with regard to discoursing the
wholesome factors.” Or, whatever that discourse, pointing out the stage of that, he

said, “with regard to the wholesome factors.”

Therein, these wholesome factors (fatr’ ime kusald dhamma): there, with regard to
the wholesome factors (kusalesu dhammesu) should be understood as these

wholesome factors in the said text.

742 Or, ‘in the manner’. Cf. T.W. Rhys Davids and C.A.F. Rhys Davids in DLB III: 97.
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Therein, wholesome should be understood in five ways: by means of health, by
means of blamelessness, by means of cleverness which has already arisen, by means
of freedom from pain, by means of retribution of happiness. Among them, having
accomplished the method of preaching the Jataka-s,’* wholesomeness prospers’* by
means of health. Having accomplished the method of preaching the discourses,
[wholesomeness prospers] by means of blamelessness. Having accomplished the
method of preaching the Abhidhamma, [wholesomeness prospers] by means of
cleverness which has already arisen, and cleverness which has already arisen, by
means of freedom from pain, by means of retribution of happiness. In this case,
wholesomeness should be explained by way of the method of preaching the Bahiya-

sutta’ and by means of blamelessness.

The four foundations of mindfulness (cattaro satipatthand) are the foundation of
mindfulness on the contemplation of the body with fourteen kinds, the foundation of
mindfulness on the contemplation of feeling with nine kinds, [884] the foundation of
mindfulness on the contemplation of the thought with sixteen kinds, the foundation of
mindfulness on the contemplation of the Dhamma with five kinds—thus, having
classified with various methods, the four foundations of mindfulness, together with
mundane and supra-mundane in terms of the path of concentration and insight, have

been discoursed. Here, the foundation of mindfulness of the fruit is not meant.

743 See L.S. Cousins (2006): 10fT.

744 In CS and Thai (110), vattati; in SHB (642), vuccati. In PTS, vaddhati.

745 In CS and Thai (110), bahitikasuttanta. In PTS and SHB (642), Bahiya-suttanta.
For the discourse, see Ud: 6-9.
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The four right efforts (cattaro sammappadhand) means a characteristic in terms of
endeavour, various duties with reference to duties: here, in such case, as a monk
without giving rise to evil and unwholesome Dhamma-s which have not arisen, and in
terms of concentration and insight (samatha-vipassand) and the path, it is the
combination of mundane and supramundane, so the four right efforts have been

discourse.

The four psychic powers (cattaro iddhipada) means one of classifications in terms of
success, various intrinsic nature with reference to zeal etc: here, in such manner, as a
monk develops the psychic power possessed of zeal, equipoise, efforts and
conditionings, and in terms of concentration and insight (samatha-vipassand) and the
path, it is the combination of mundane and supramundane, so the four psychic powers

have been discoursed.

The five faculties (panc’ indriyani) means characteristics of one in terms of
domination, various intrinsic natures with reference to firm resolve, etc. and intrinsic
nature. And, in terms of concentration and insight (samatha-vipassana) and the path,
it is the combination of mundane and supramundane, so faith, etc. and the five

faculties have been discoursed.

The five powers (parica balani) means classifications of one in terms of support or in

terms of firmness, various intrinsic natures with reference to own characteristics. And,

in terms of concentration and insight (samatha-vipassana) and the path, it is the
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combination of mundane and supramundane, so faith, etc. and the five powers have

been discoursed.

The seven factors of enlightenment (satta bojjharnga) means one classification in
terms of release, various intrinsic natures with reference to understanding, etc. and
with own characteristic. And, in terms of concentration and insight (samatha-
vipassand) and the path, it is the combination of mundane and supramundane, so the

seven factors of enlightenment have been discoursed.

The noble eightfold path (ariyo atthangiko maggo) means one classification’# in
terms of a cause, various intrinsic nature with reference to vision, etc. and own
characteristic. And, in terms of concentration and insight (samatha-vipassana) and
the path, it is the combination of mundane and supramundane, so the noble eightfold

path has been discoursed is the meaning.

Here, Venerable Sir, a monk, by the destruction of cankers (idha bhante bhikkhu
asavanam khaya): for what purpose’’ has this been started? For the purpose of
insight of the perfection of the dispensation of the Buddha. The perfection of the
dispensation of the Buddha is not with the path only; indeed, it is with the fruit of

arahatship. Therefore, it should be understood, to point out that, this was started.

746 The PTS edition’s eka-sarngeho should be eka-sarngaho. See also CS, SHB (643) and Thai (111),
where it is mentioned as eka-sangaho.
747 Or ‘why has this started?’
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This, Venerable Sir, is unsurpassable with regard to the wholesome factors (etad
anuttariyam bhante kusalesu dhammesu): Venerable Sir, whatever this discourse with

regard to the wholesome factors (kusalesu dhammesu), this is unsurpassable.

[885] That, Blessed One (tam bhagava): the Blessed One directly knows that

discourse fully and entirely.

That, to the Blessed One (tam bhagavato): that discourse is directly known to the

Blessed One fully and entirely.

There is nothing more to be realized (uttarim’® abhiiiieyyam n’ atthi): there is
nothing that should be well known further. With reference to this, there is not another
Dhamma or another person, which the Blessed One doesn’t know. That which
another recluse fully knows, is not fully known by you, a certain recluse or brahmin
full knowing that [means] there is someone who knows better the Blessed One, his

wisdom may be superior.”

Whatever this with regard to the wholesome factors (yad idam kusalesu dhammesu):
here ‘whatever this’ (yad idan) is a conjunction. Here, this is the meaning: “there is

none higher than the Blessed One with regard to the wholesome factors.” Or pointing

748 In CS, SHB (643) and Thai (112), uttari.
749 This definition of uttarim abhiiifieyyam n’ atthi is again mentioned later in p. 176 of this thesis with
no major difference. See n932. See also DA III: 895-896.
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out “the Blessed One is unsurpassable with regard to the wholesome factors,” by this

expression’* he explains, “I am indeed pleased in the Blessed One, Venerable Sir.”

Hereafter, ‘moreover’ (aparam pana), in such contexts, we will explain”! only the
special cases. The previous similar occurrence should be understood according the

said manner.

4.3. The Exegetical Exposition on the Sense-Bases

With regard to the sense-bases (@yatana-paiiniattisu’?*) means with regard to further
insight into the sense-bases. Now, pointing out those sense-bases,’* he said: “these
six, Venerable Sir” (cha imani bhante’’?), etc. This indeed is the explanation on the
sense[-bases]. They have been explained in detail in The Path of Purification
(Visuddhi-magge),”” therefore, we do not explain’>® in detail. On account of that, the
detail should be understood by the said manner therein. This indeed is unsurpassable,
Venerable Sir, ‘with regard to the sense-bases’ (ayatana-pasiiattisu’™’) means this
discourse which is unsurpassable with regard to the sense-bases by means of defining
[its] inwardness, outward-ness, etc. The remaining is in accordance with the said

manner.

730 Literally, action. However, in this context, his action referred here is his expression.

751 ¢f. Bhikkhu Nanamoli (2010): 400.

752 In CS, SHB (643) and Thai (113), Gyatanapannattisu. In PTS, ayatana-paiiiiattisu.

753 In CS, SHB (643) and Thai (113), dyatanapaiiiiattiyo. The PTS edition’s Gyatama- must be a typo.
754 In CS, SHB (643) and Thai (113), chayimani bhante. In PTS, cha imani bhante.

735 See VismE: 492-496.

736 In CS and Thai (113), vittharayissama. In PTS and SHB (643), vittharayama.

757 In CS, SHB (643) and Thai (113), Gyatanapannattisu. In PTS, ayatana-paiiiattisu.
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4.4. The Exegetical Exposition on the Modes of Conception

With regard to the modes of conception (gabbavakkantisu) means with regard to the

entry into the womb. Pointing out those modes of conception, he said: “these are of

four, Venerable Sir” (catasso ima bhante), etc.

Therein, ‘not fully aware’ (asampajano) means having been infatuated not knowing.

Enters the mother’s womb (matu-kucchim okkamati): enters by means of reunion.

Abiding (thati) means lives.

Comes out (nikkhamati): [one] comes out, while coming out also not being fully

aware or confused.

This is the first (ayam pathama): this is the first mode of conception of the human

beings of the natural world.”>*

Indeed, fully aware (sampajano hi kho)’>°: while entering, [one enters] having been

fully aware or not confused.

758 In SHB (643), pakati-lokiya-manussanam pathama gabbavakkanti is omitted.
739 In CS and SHB (644), sampajano matukucchim okkamati (enters the mother’s womb being aware).
The main text ‘sampajano hi kho’ from the sutta being explained here is omitted.
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[886] This is the second (ayam dutiya): this is the second’®® mode of conception of
the eighty great Elders.”®! Indeed, they know while entering, and they do not know

while abiding’%? and descending.

This is the third (ayam tatiya): this is the third mode of conception of the two chief
disciples and the solitary Bodhisatta-s. [It is said] they gain endless pain coming out
through the entrance of the female organ with difficulty,’® like an elephant [passing]
through a keyhole, casted away along the entrance of female organ, like when falling
from several hundred height, the head downward and the feet upward, by the winds

3 “we came out” means there is no awareness.

born of action.”®* Therefore, to them,’®
Even for those sentient beings who have fulfilled the perfections, great suffering

arises in such condition; indeed, it is fit to get wearied of and to detach when abiding

in the womb.

This is the fourth (ayam catuttha): this is the fourth mode of conception by means of
all-knowing Bodhisatta-s. The all-knowing Bodhisatta-s indeed know that they are
taking conception in the wombs of mothers. Abiding therein, they know. And, at the
time of coming out, they, having made head-downward and feet-upward due to the

wind born of action, are unable to cast away. Having spread the two hands, having

760 Here, in between dutiya gabbavakkanti, SHB (644) mentions pakatilokiyamanussanam pathama.

761 In Thai (113), savakanam is mentioned instead of theranam. In PTS, CS and SHB (644), asiti-
maha-theranam.

762 Literally, ‘living’.

763 Or, ‘with pressure’.

764 j.e., the labor pain during childbirth. Cf. P. Gnanarama (1998): 58.
See VismE: 512 (Vism: 500), where Buddhaghosa provides a brief account of the pain during
childbirth.

765 In CS and SHB (644), nesam. In PTS and Thai (114), tesam.
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opened the eyes, they come out as if standing. Starting from the highest existence
down to Avici,’% there is not another who is fully knowing in the three time-periods,
except the all-knowing Bodhisatta-s. On account of that, the ten thousand-world

]768

system trembles during their’®” entry [into]’®® and coming out [from] the mother’s

womb. The remaining should be understood in accordance with the said manner here.

4.5. The Exegetical Exposition on the Modes of Mind-Reading

With regard to the modes of mind-reading (adesana-vidhasu) means with regard to
the portions not spoken. Now, pointing out those modes of mind-reading, he said:

“these are of four” (cattaso ima), etc.

Points out with a sign (nimittena adisati): he explains: “this will be by the sign of

coming or by the sign of going or by the sign of standing.”

There, this is the story: a king, having taken three pearls, asked the advisor: “teacher,
what is in my hand?” He looked here and he looked there. And, by that time, a lizard
jumped on [thinking] “I will catch a fly.” The fly escaped during the time of being

caught. He said “release and release, o great king” about the release of the fly.

766 Literary, starting from the highest existence and in-between Avici.
767 In CS and SHB (644), nesam. In PTS and Thai (114), tesam.

i.e., during birth.
768 i.e., during conception.
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“To you, may release be; how many release?” He looked at the sign again. Then, not
far, a cock made the sound’® thrice. The Brahmin said: “of three, great king.” Thus,
one explains with a sign of coming. “They explain’’® with the signs of going and

2771

abiding,

should be understood by this means.

Of the non-human beings (amanussanam): of the demons, goblins, etc.

[887] Of the deities (devatanam): of the four great kings,”’? etc.

Having heard the sound (saddam sutva) means having known the thought of another,

having heard’”? of the speaking.

The sound of thought-vibration’’* (vitakka-vipphara-saddam) means the sound of

lamenting, of dormant and indolent, etc. arisen by means of thought vibration.

Having heard (sutva) means having heard that. That sound of him is arising from

thought. By means of that, he points out “thus is their mind” (evampi te mano).

769 j.e., sound of a cock.

770 In CS, SHB (644) and Thai (115), kathanam. In PTS, kathenti.

"' In CS and SHB (644), gatathita. In PTS and Thai (115), gatithiti.

772 The four are: Dhataratta (D II: 257-258; D 11I: 197), Viriilha (D II: 207, 220; D I1I: 198),
Virtpakkha (D II: 207, 221; D III: 199) and Vessavana (D II: 207; D III: 194). For a detailed
account of the four great kings, see DPPN.

773 In CS, SHB (644) and Thai (115), saddam sutva. The PTS omits ‘saddam’ before ‘sutva’.

774 Cf. K.N. Jayatilleke (2008): 25; Piya Tan (2005): 79 n23.
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Mental formations have been inclined’”> (mano-sankhara panihita): the formations of

thought have been well established.

Will reflect (vitakkessati): he clearly knows that he will reflect (vitakkayissati) and
expound. He knows knowing by approaching;’’® he knows previously;”’” and
examining closely’’® the thought in the inner meditative attainment. He knows ‘by
approaching’ means he knows that at the very moment of preparing kasina,”’® he
knows, starting kasina-meditation,’®’ in what way to realize the first absorption ...
or ... the fourth absorption or the eighth meditative attainment. He knows previously
means that he indeed knows [what] he started with concentration and insight. He
knows that he will attain the path to stream-entrant ... also ... he will attain the path
to arahatship by which manner he has started this insight. He knows having examined
closely the thought in the inner meditative attainment means in what way the mental
formations of this are placed. Of this means immediately after the thought, it means
[one] will reflect on the reflection. From here, he knows that partaking of diminution
or partaking of stagnation or partaking of distinction or partaking of penetration or
the higher knowledge-s will be produced to the one that has emerged. Therein, the

ordinary person knows who has the knowledge of reading others’ mind is the thought

775 Mahasi Sayadaw (2016: 520) renders ‘panihita@’ as ‘craving’. Cf. Piya Tan (2005): 116; Peter
Harvey (1994): 91; Maurice Walshe (1995): 419 and T.W. Rhys Davids (1921): 99-100. In the
translation of the Sampasadaniya-sutta, T.W. Rhys Davids renders ‘mano-sankhara’ separately,
while Maurice Walshe and Piya Tan renders as ‘mind-force’ and ‘mental formations’ respectively.

776 See DT 11I: 86.

777 ibid.

78 In CS, SHB (645) and Thai (116), oloketva. In PTS, apaloketva.

7 Cf. A.P. Buddhadatta in Concise Pali—English Dictionary. See also BDN.

780 For the thirteen and their detailed analysis, see VismE: 55-77. Besides these thirteen, Buddhaghosa
also continues to explain several more kasina-s — see chapters iv, v and vi in Vism. See also BDN.
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of very ordinary person, not of the noble ones. He does not know the thought of the
lower and lowest and higher and highest with regard to the noble ones. The highest
one knows of the lowest. And, among them, the stream-entrant attains the meditative
attainment of the fruit of the stream-entrance; the once-returner ... the non-
returner ... the arahat attains the meditative attainment of the fruit of arahatship. The
highest one does not attain the lowest. Among them,’®! the lowest of the lowest

meditative attainment becomes rebirth there.”$2

Therein that is’®? (tath’ eva tam hoti): this is the truth in all probability. What is
known by means of the knowledge of the penetration of the minds of others is not
something different. The remaining should be applied according to the previous

manner.

4.6. The Exegetical Exposition on the Attainment of Vision

By means of exertion’”®* (atappam anvaya), etc is explained in detail’® in the

Brahmajala [commentary].”®® Here, this [888] is in abstract form. Exertion (atappam)

781 Literally, ‘of them’.

782 See also DT I1I: 87.

783 Cf. DLB II: 100.

784 j.e., by experiencing (attaining) exertion.

785 In CS, SHB (645) and Thai (117) vittharitam eva. In PTS, vittharitam.
atappan ti vuttam. Tad eva padahana-vasena padhanam, punappuna payutta-vasena (in CS,
punappunam yuttavasena) anuyogo (in CS, anuyogoti). Iti etam (in CS, evam) ti-ppabhedam
viriyam anvaya agamma paticcati attho.
Bhikkhu Bodhi (2007: 129-130), in his translation of the Brahmajala-sutta and its commentaries,
has omitted the translation of this part.
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is effort. Indeed, that exertion is which should be striven for. The inquest is which

should be applied.”®’

Vigilance (appamadam) means the presence of mindfulness.”8?

Proper mental application (sammd-manasikaram) means the mental application

(mindful-approach) resulting (arisen/produced) by means of [seeing] impermanence

in impermanence, etc.”®

Mental equipoise (ceto-samadhim) means the equipoise of the first jhana.”®

This is the first meditative attainment of vision (ayam pathama dassana-samapatti):

1 792

having reflected on this thirty-two 7! aspects of the body’®? on account of
repulsiveness, the meditative attainment of the first jhana, which has the first

attainment of vision by means of the vision of repulsiveness, is named the first

787 Qr, ‘put into practice’.

788 See also S I: 86-89; A V: 21-22.

89 The Brahmajala-sutta-vannand (DA 1: 104) provides a different definition of ‘sammd-manasikaro’:
samma manasikaro ti upayamanasikaro pathana-manasikaro (in CS, pathamanasikaro), atthato
nanan ti vuttam hoti. Yasmim hi manasikare thitassa pubbe nivasa-nianam (in CS,
pubbenivasanussati ianam) ijjhati, ayam imasmim thane manasikaro ti adhippeto. Tasma viriyan
ca satifi ca fianan ca agammati ayam ettha sankhepattho.

Bhikkhu Bodhi (2007: 129-130), in his translation of the Brahmajala-sutta and its commentaries,
has omitted the translation of this part too.

70 The Mahdkammavibhanga-sutta-vannand defines ceto-samadhim as ‘the equipoise of the divine
eye’ (cetosamadhin ti dibbacakkhusamadhim). MA V: 18.

! In CS, SHB (645) and Thai (117), dvattim sakaram. In PTS, dvattimsa-sakaram.

792 As translated by Bhikkhu Nanamoli (2010): 237, 244f, 771, 777. For the list of the thirty-two, see
M III: 90; VismE: 237. For their detailed analysis, see VismE: 244-257.
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attainment of vision. If he is an stream-enterer, having that jhana the basis, this

indeed is the first meditative attainment of vision without distinction.

And, surpassing (atikkamma ca): and having surpassed.

Outer skin, flesh and sinew (chavi-mamsa-lohitam) means the outer skin, the flesh

and the sinew.

[He] contemplates on the bone (atthim paccavekkhati) means he contemplates on the
bone as bone; having contemplated on the bone as bone, the meditative attainment of
the jhana, which has arisen basing’’ on the divine vision of the object of bone, is
named the second meditative attainment of vision (dutiya dassana-samapatti). If he
attains the path to once-returner, having made that jhana the basis, this is the second
meditative attainment of vision without distinction. The Elder Summa,’®* a resident

of Kalhalaka,”®? said: “it proceeds up to the third path.”

Consciousness-stream (vifiiana-sotam) means consciousness only.

Unbroken from both (ubhayato abbochinnam): uncut by two parts.

And, established in this world (idha-loke patitthitam ca) means established in this

world by means of desire and greed. In the second text too, this is the method.

793 CS does not mention pdadaka.
794 See n731 of this thesis.
795 In SHB (646), kalahakavast. In CS and Thai (118), kalavallavast. In PTS, kdlhaka-vasi.
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Approaching the kamma or from the kamma means established in this world.
Drawing towards the kamma-existence means established in another world. What is
explained by this? The knowledge of penetrating the minds of others of the trainees
and the worldlings”® has been explained. Indeed, the knowledge of penetrating the
minds of others of the trainees and the worldlings is the third meditative attainment of

vision (tatiya dassana-samapatti).

And, not established in this world (idha-loke appatitthitam ca) means not established
in this world on account of non-desire and non-greed. In the second place also, this is
the method. Or, not approaching the kamma or from kamma means not established in
this world. Not drawing towards the of kamma-existence means not established in
another world. What is explained by this? The knowledge of the penetration of the
minds of others of the one freed from cankers has been explained. Indeed, the
knowledge of the penetration of the minds of others of the ones freed from cankers is
the fourth meditative attainment of vision (catuttha dassana-samapatti). And, the
insight meditation started with regard to the thirty-two’” parts of the body is also
[889] the first meditative attainment of vision. The insight meditation started with
regard to the object of bone is the second meditative attainment of vision. The
knowledge of the penetration of the minds of others of the trainees and the ordinary
beings and the knowledge of the penetration of the minds of others of the ones freed
from cankers, these both are indeed steady here. Another method. The first jhana is

the first meditative attainment of vision. The second jhdana is the second ..., the third

796 See DT I1I: 88-89.
7 In CS, SHB (646) and Thai (119), dvattimsakare. In PTS, dvattimsa sakare.
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jhana is the third ..., and the fourth jhana is the fourth. The first path is the first
meditative attainment of vision. The second path ..., the third path ..., and the fourth
path is the fourth meditative attainment of vision. Here, the remaining should be

understood according to the previous method.

4.7. The Exegetical Exposition on the Designations of Individuals

With regard to the designations of individuals (puggala-parinattisu’®) means when it
should be proclaimed thus “a sentient being, an individual, a man, a person” with
regard to the concepts of the world by means of an ordinary expression. Indeed, two
[types of] talk of the Buddhas have been explained in detail in Potthapada’®: the
conventional talk and the ultimate talk. Therein, that ‘with regard to the designations
of individuals’ is this conventional talk. Here, the Blessed One is unsurpassable with
regard to the designations of individuals, which persons he is proclaiming. Pointing
them, he®*? said: “Venerable Sir, these seven persons are liberated by both ways”

(satt’ ime bhante puggala ubhato-bhaga-vimutto), etc.

Therein, liberated by both ways (ubhato-bhaga-vimutto)®®' means liberated by two

kinds: liberated from the body-group (ripa-kaya) by the formless meditative

798 In CS & Thai (119), SHB (646) and Thai (119), puggalapannattisu. In PTS, puggala-paiifiattisu.
The DT of the PTS edition also mentions puggalapannattisu. See DT I1I: 91.

799 Although the CS and the SHB (646) editions mentions ‘Potthapdda-sutte’ (in the Potthapada-
sutta), the discourse however does not mention the two kinds of talks. But, it is found in the
commentary of the discourse. See DA II: 382. See also Minayeff (1889): 34-35 (=KvA in JPTS IIL:
1-199).

800 § e., Sariputta.

801 See also M I: 477.
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attainment (aripa-samapatti) and from the mind-group (rnama-kaya) by the path.
Having emerged from one or another of the four formless meditative attainments,
having grasped®*? the conditionings, having emerged from the four cessations of the
ones who attained arahatship, that is fivefold by means of reaching the state of non-
return and arahatship.?%® Here is the text®**: and how is a person liberated by both
ways? Here, a certain person lives having attained the eight kinds of liberations by
body and having seen this with wisdom, the cankers are exhausted;®** thus, he has

realized by means of the attainment of the eight kinds of liberation.3%

Liberated with wisdom (pasifia-vimutto)®®” means liberated with wisdom.?*® He, who
is a dry-insight meditator (sukkha-vipassako), and who has reached arahathood,
having emerged from the four jhdana-s, is fivefold by means of these four. Here the
text has been used by means of refutation of the eight liberations.??® Just as he said: it

is not the case that he lives having physically attained the eight liberations, and

802 Or, ‘having comprehended’.

803 For an alternative translation of this sentence, see Henepola Gunaratana (1980): 210-211.

804 In CS, SHB (647) and Thai (120), Pali.

805 After this and before evam atthavimokkhaldabhino ... the Thai edition (120) mentions ‘ayam vuccati
puggalo ubhatobhagavimuttoti’.

806 This passage is also found in the MA III: 188; AA. IV: 2-3.
For detailed explanation, see G.A. Somaratne (2013): 125; Steven Collins (2014): 260. For a
detailed account on ubhato-bhaga-vimutti as explained in the sutta-s, see the former.

807 See also M I: 477-478.

808 In CS, the statement is in reverse: pafridya vimuttoti pafifiavimutto, which is also found in AAIV: 5
along with this whole passage.

809 For the eight liberations, see D II: 70-71, 111-112. Cf: DA 1I: 563 For commentarial explanation of
the eight, see DA II: 512-515, 563; the [Mahanidana-sutta] commentary and sub-commentary on
this section have been translated by Bhikkhu Bodhi (1995: 104-108). See also DT III: 92.
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cankers are exhausted, having understood of this with wisdom, this person is called

one who has been liberated with wisdom (pafiiia-vimutto).3'°

“He experiences that for himself, which has been reached” is a bodily witness®!!
(kaya-sakkhi).®'> He who attains the first contact of the jhana in the body,®"”
afterwards, he experiences the cessation and nibbana for himself. It should be
understood that, having made to the fruit of stream-entrant, etc. as far as the path to
arahatship, he is six-fold. [890] Therefore, he said: “here a certain person lives having
attained the eight liberations physically, and certain cankers are exhausted having
understood of this with wisdom. This persona is called bodily-witnessed one (kaya-

sakkhi).3'4

“He has reached that which has been seen” is one attained through vision (difthi-
patto).8'° There, this is the characteristic in brief: “sufferings, conditionings,
happiness and cessation is knowledge.” Visioning, understanding, experiencing for
himself and seeing with wisdom is attainment of vision. This in detail is six-fold like
the bodily witnessed (kaya-sakkhi). Therefore, he said: “here, a certain person knows

this is suffering as it is ... also ... he knows that this is the path leading to the

810 This passage is also found in MA III: 188; AA IV: 3.

811 T.W. Rhys Davids and C.A.F. Rhys Davids render kaya-sakkhi as ‘bodily testimony’. See DLB III:
101.

812 See also M I: 478.

813 In CS and Thai (120), so jhanaphassam pathamam phusati. In PTS and SHB (647), yo kaye jhana-
phassam pathamam phusati.

814 This passage is also found in MA 1II: 189; AA IV: 3.

815 See also M I: 478.
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cessation of suffering as it is; and the Dhamma-s declared by the Thus Gone One®'® is
fully understood with wisdom and penetrated with wisdom.”®!” This person is called

one attained through vision (difthi-patto).3'3

“One liberated by faith” is one liberated by faith (saddhd-vimutto).3' He is also six-
fold according to the said manner. Therefore, he said: “here, a certain person knows
this is suffering ... also ... this is the path leading to the cessation of suffering as it is
(as they are). And, the Dhamma-s expounded by the Thus Gone One®?’is fully
understood with wisdom and penetrated with wisdom.”®?! This person is called one
liberated by faith (saddhd-vimutto). It is not as of the view attainer. Among them, the
destruction of defilements of the one liberated by faith is like of the one believing in
faith in the early moment of the path, like of one fixing his mind and like of one
being released. The knowledge of the cutting off of defilement of the view-attainer,
during the early moment of the path, flows quickly, sharply and firmly. Therefore,
just as, the place of the cut of cutting the plantain-tree with a not over-sharpened
sword is not smooth. The sword does not pass in (cut through) quickly; sound is

heard;??? powerful effort should be made. Such is the cultivation of the early stage of

816 Here, the translation assa (of this/his) in tathdgata-ppaveditd ¢’ assa dhamma is omitted since it is
referring to the Tathagata to avoid repeated reference.

817 The CS includes cassa disva ekacce asava parikkhina honti (having been aware of this, certain
cankers are exhausted) after this sentence.

818 This passage is also found in MA III: 189; AA IV: 3.

819 See also M I: 478-479.

820 See n755.

821 CS and Thai (121) have no ca kho yatha ditthippattassa after this sentence, which, in PTS and SHB
(647) editions, is the starting sentence after ayam vuccati puggalo saddhda-vimutto ti.

822 In CS & Thai (122), suyyati. In PTS, sityati.
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the path of the faith liberated one.®?® Just as, the place of the cut of cutting the
plantain tree with an over sharpened sword is smooth. The sword passes quickly.
Sound is not heard. It is not the effort of a powerful one. The cultivation of the early

stage of the path of the wisdom liberated one should be understood as such.

He recollects the Dhamma (dhammam anussarati):3** a Dhamma-striver.8?> Dhamma
(dhammo) is wisdom (paiifia). “He cultivates the path preceded by wisdom™®? is the
meaning. This is the manner with regard to faith-striver. Both of these are indeed for
the purpose of the path to stream-entrant. And, this is said: “the faculty of wisdom of
the person who is practicing for the realization of the fruit of stream-entrant is
exceeding; wisdom-carried®?’ and preceded by wisdom, he cultivates the noble path.”

This person is called “a Dhamma-striver” (dhammanusari).”%?8

[891] Therein, the faculty of faith of the person who is practicing for the realization
of the fruit of stream-entrant is exceeding, faith-carried®*® and preceded by faith, he
develops the noble path. This person is called “a faith-striver” (saddhanusari). Here,
this is in brief. This talk, one who has been liberated by both ways, etc. has been

explained in detail in the chapter of Panriabhavana (Cultivation of Wisdom), etc. in

823 This passage is also found in MA III: 189-190; AA 1V: 4.

824 See also M I 479.

825 The PTS edition’s dhammanussari (with double s) is incorrect. The correct form should be
dhammanusart (with single s) as in CS, SHB (648) and Thai (122). See also D III: 105.

826 Here, parifia and pubbangamam should be considered as one word (paiifia-pubbangamam) as in
CS, SHB (648) and Thai (122).

827 Richard F. Gombrich renders paiifiavahi as ‘brings insight’. Richard F. Gombrich (2006): 102 n8.
In CS, SHB (648) and Thai (122), parifiavahim. In PTS, paniniavahi.

828 Translation adapted from Kheminda Thera’s (1992: no page number) ‘Path, Fruit and Nibbana'.
This passage is also found in the MA III: 190-191; AA IV: 4-5.

829 The PTS edition’s saddhava hi should be saddhavahim as in CS, SHB (648) and Thai (122).
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The Path of Purification (Visuddhimagga).®® Therefore, therein, it should be
understood according to the spoken manner.®3! Here, the remaining also should be

applied according to the previous method.?3

4.8. The Exegetical Exposition on the Efforts

With regard to the efforts®®? (padhanesu). Here, the seven factors of enlightenment
are spoken as efforts by means of striving. Their detailed explanation should be
834

understood according to the manner explained in the Mahasatipatthanal-suttal.

Here, the remaining should be applied according to the previous methods.

4. 9. The Exegetical Exposition on the Ways of Progress

With regard to difficult ways of progress, etc. (dukkha patipad’ adisu): this®’ is the

detailed method. Therein, what is the wisdom of “difficult progress and slow higher

830 See Vism: 698-710, and for English translation, see VismE: 730-744.

831 This passage is also found in AA IV: 5, however, it begins with yassa, not tattha.

832 This passage, combined with the previous, is also found in MA III: 191; AA IV: 5. In AA, it begins
without ‘fattha’, not ‘tatha’.

833 The four efforts, as mentioned by Nyanatiloka in BDN, are: the effort to avoid (samvara-padhana),
to overcome (pahana-padhana), to develop (bhavana-padhana), to maintain (anurakkhana-
padhana).

In other words, the effort to avoid unwholesome states, such as evil thoughts, etc.; to overcome
unwholesome states; to develop wholesome states, such as the seven elements of enlightenment; to
maintain the wholesome states. See also D III: 221, 225-226 and A 1I: 15-16, 74; Sn: 74-78.

834 i.e., the explanation of proper effort (samma vayama). See D IV: 312-313. In brief, one arouses the
will to exert the intent for the non-arising of evil . . . one arouses the will to abandon whatever evil
that has arisen . . . one arouses the will to arise wholesome qualities that have not yet arisen . . . one
arouses the will to uphold the wholesome qualities that has arisen. See the preceding note also.

835 i.e., the following.
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knowledge” (dukkhd patipadd dandhabhinina)? Causing equipoise to arise with
hardship and difficulty and knowing that condition slowly, that which is wisdom is
comprehension ... non-delusion, investigation of the Dhamma and right view. This is
called wisdom of “difficult progress and slow higher knowledge” (dukkhda patipada
dandhabhinnia). Therein, what is the wisdom that is “difficult progress and quick
higher knowledge” (dukkha patipada khippabhiniiia)? Causing equipoise to arise with
hardship and difficulty and knowing that condition quickly, that which is wisdom is
comprehension ... non-delusion, investigation of the Dhamma and right view. This is
called wisdom that is “difficult progress and quick higher knowledge” (dukkha
patipada khippabhiniia). Therein, what is the wisdom that is “easy progress and slow
higher knowledge” (sukha patipada dandhabhininia)? Causing equipoise to arise with

without hardship®3®

and without difficulty and knowing that condition slowly, that
which is wisdom is comprehension ... right view. This is called wisdom that is “easy
progress and slow higher knowledge” (sukhd patipada dandhabhiniiia). Therein, what
is the wisdom that is “easy progress and quick higher knowledge” (sukha patipada
khippabhiiiiia)? Causing equipoise®’ to arise with without hardship®*® and without
difficulty and knowing that condition quickly, that which is wisdom is

comprehension ... right view. This is called wisdom that is “easy progress and slow

higher knowledge” (sukha patipada khippabhiiiiia).®*° This is the explanation in brief.

836 The PTS edition’s akiccena should be akicchena as in CS, SHB (648) and Thai (124).

87 The PTS edition’s samadhim should be samddhim as in CS, SHB (648) and Thai (124).

838 The PTS edition’s akiccena should be akicchena as in CS, SHB (648) and Thai (124).

839 A similar passage (beginning at tattha katama dukkhapatipada dandhdabhifiiia paiiiia? . . . up to
ayam vuccati sukhapatipada khippabhinnia pannia) is found in the AT [Catukkanipata,
Samkhittasuttavannand)] and Vibh: 331-332. Cf. Pathamakyaw Ashin Thittila (2010): 435.
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The detail has been spoken in The Path of Purification (Visuddhimagga).3** Here, the

remaining should be applied according to the spoken manner.

4.10. The Exegetical Exposition on the Proper Conduct in Speech
And not even speech associated with lying (na ¢’ eva musavadiipasamhitam®*'):
abiding in the proper conduct in speech, having put an end to narrative,3* here a
certain (idh’ ekacco) bhikkhu speaks speech not associated with lying’ (na ¢’ eva
musavadiipasamhitam bhasati). Having abandoned the eight ignoble expressions,?*

he speaks [speech] associated with the eight noble expressions.3#*

[892] And, not divisive [speech] (na ca vebhiitiyam): abiding in proper conduct in

speech, he does not speak speech making division.®*

840 See Vism: 639-671 (for English, VismE: 666-700).

See also Dhammasarnganit (Dhs: 36-37, 43, 47-48), where three lists of four paths are mentioned.

841 In CS, SHB (648) and Thai (124), musavadipasaiihitam.

842 i.e., a discussion on a certain subject.

843 Aditthe ditthavadita (the not seen is expressed as the seen), asute sutavadita (the not heard is
expressed as the heard), amute mutavadita (the not experienced is expressed as the experienced),
avifinate vininatavadita (the not cognized is expressed as the cognized), ditthe aditthavadita (the
seen is expressed as the not seen), sute asutavadita (the heard is expressed as the not heard), mute
amutavadita (the experienced is expressed as the not experienced), and visifiate aviiiiatavadita (the
cognized is expressed as the not cognized). A IV: 307. See also Bhikkhu Bodhi (2012): 1211.

844 The PTS edition mentions this sentence as ‘attha anariya-vohdre vajjetva attha-anariya-vohara-
yuttam eva bhasati’. The second attha-anariya-vohara-yuttam is incorrect, and the correct form
should be attha-ariya-vohara-yuttam, the opposite of the first one as mentioned in CS, SHB (648)
and Thai (124) editions. Thus, the correct sentence should be: attha anariya-vohare vajjetva attha-
ariya-vohara-yuttam eva bhasati.
The eight are the positively opposite of the ones mentioned above. See ibid.
See also DA I: 72-72; DT I: 151-151 (for English, see Bhikkhu Bodhi (2012): 1211; Bhikkhu
Bodhi (2007): 118-119).

845 See also D III: 172. Cf: DA 1: 72-73.
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Not slanderous (na pesuniyam®®): this is an epithet of that. Divisive speech, being

847

devoid of amiability,®*’ is called slanderous (pesuniyam). The Elder Mahasiva®*® said:

“this is a synonym of this.”

And, not born out of anger (na ca sarambhajam) means speech which is born out of
anger, and he does not speak that. When saying “you are immoral,” [he does not say,]
“you are immoral or your teacher is immoral,” when saying, “you have an
offence,”®* [he does not say,] “having wandered for alms, I have gone to Pataliputta,”
by such manner, making distracting speech or he does not speak speech beyond [his]

action.’?0

Expecting victory (jayapekkho): making victory the priority.®3! Just as, Hatthaka,?*? a

son of the Sakya clan, speaks whatever truth and false [thinking] the sectarians®>?

846 In CS, SHB (648) and Thai (124), pesuniyan. In PTS, pesuniyam (n without a dot underneath).

847 Or, ‘on account of making devoid of being amiable’.

848 G.P. Malalasekere, in his DPPN, mentions seven monks by the name Mahasiva who lived in Sri
Lanka in different time-periods. Among them, one Mahasiva is referred to as a dighabhanaka, who
is also said to be a famous commentator. Probably, the Mahasiva mentioned here could be the same
one.

Mahasi Sayadaw and Sodo Mori also provide brief accounts about monks by the same name. See
Mabhasi Sayadaw (2016): 201-204; Sodo Mori (1989): 176-177. See also n737 of this thesis.

849 In CS and SHB (649), atthi is omitted.

850 In CS, SHB (649) and Thai (125), karanuttariyaviacam. In PTS, karan’ uttaram vacam.

851 In CS, SHB (649) and Thai (125), jayapurekkharo hutva (having made victory the priority). In PTS,
Jjaya-purekkharo.

The sub-commentary (where jayapurekkharo hutva, not just jayapurekkharo, is explained) explains
that he does not speak whatever making one’s own victory the priority. See DT III: 95.

852 According to the Dhammapada commentary (DhpA II1: 390-391), Hatthaka was a monk who held
debates with heretics. Once defeated, he resorted to falsehood. When this was reported to the
Buddha, Hatthaka was rebuked by the teacher for his misconduct. See also DPN.

833 Literally, the followers of other religions.
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should be subdued righteously and un-righteously, he (=the Buddha) does not speak

thus expecting victory and having made victory the priority is the meaning.

And, he speaks words wisely (mantamanta ca vacam bhasati): here, manta (wisdom)
is called panria (wisdom). With manta (with wisdom) means with parniia (with
wisdom). Moreover, manta (wisdom) means having examined®** (upaparikkhitva).
This has been said: “abiding in proper conduct in speech, even speaking half a day,

he speaks proper speech having examined with wisdom.”

Worth treasuring (nidhanavatim) means [things] that should be kept in the heart.3>

On time/at the proper time (kalend) means by the proper time.®*¢ Spoken thus, such
speech is non-lying, not harsh, not fraudulent and not idle chatter. And in this way,
this speech is said to be based on the four truths, based on the three trainings, based

on thirteen kinds of purification,®>’ based on the ten subjects of discussion,®*® based

854 Or, ‘having investigated’.

855 In CS, Thai (125) and SHB (649), hadayepi nidahitabbayuttam (properly rooted in the heart). In
PTS, hadaye thapetabba-yuttam.

856 In CS, SHB (649) and Thai (125), yuttapattakalena (by the proper and right time). In PTS, yutta-
kalena.

857 The thirteen, as Nyanatiloka mentions in BDN, are: wearing patched-up robes (pamsukiilik’anga);
wearing only three robes (tecivarik’anga); going for alms (pindapatik ‘anga); not omitting any
house whilst going for alms (sapadanikanga); eating at one sitting (ekdasanik ‘anga); eating only
from the alms-bowl (pattapindik ‘arnga); refusing all further food (khalu-paccha-bhattik’anga);
living in the forest (ararninik anga); living under a tree (rukkha-milik 'anga); living in the open air
(abbhokasik’anga); living in a cemetery (susanik 'anga); being satisfied with whatever dwelling
(vatha-santhatik anga); sleeping in the sitting position (and never lying down) (nesajjik ‘anga). See
also: Bhikkhu Khantipalo (2007, Wheel No. 83/84) discusses these practices in the present Thai
monastic context and relating them to the early Buddhist discourses. For a further detail account of
the thirteen by Buddhaghosa, see Vism: 59-83 for Pali, and VismE: 55-77 for English translation.
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on the thirty-seven factors of enlightenment and leading to the path. Therefore, it is
said: “Venerable Sir, this too is unsurpassable with regard to the modes of proper
conduct in speech” (etad anuttariyam bhante bhassa-samdcare). That should be

understood according to the earlier manner.

4.11. The Exegetical Exposition on the Proper Moral Conduct

[One] is truthful and faithful (sacco ¢’ assa saddho ca):** abiding in moral conduct,
a bhikkhu may be truthful, speaker of truth, faithful and is endowed with faith. And,
isn’t the truth as certainly spoken below? Here, why has it been said again? The truth
regarding speech is spoken below. This is said to point out that a bhikkhu, abiding in
the moral conduct, does not commit falsehood even with useless talk and with playful
talk.3%° Now, for the purpose of pointing out that he leads life righteously and

impartially, “not even cheating” (na ca kuhako), etc. has been said.

Therein, cheating®®!' (kuhako), etc. are explained in detail in the Brahmajala

[-sutta] 862

858 In CS, terasadhutarganissitatipi is mentioned after dasakathavatthunissitatipi.

The ten are: appicchakatha (talk about wanting little), santutthikatha (talk about satisfaction),
pavivekakathda (talk about seclusion), asamsaggakatha (talk about withdrawing from the company),
viriyarambhakathda (talk about arousing effort), stlakatha (talk about virtues), samadhikatha (talk
about concentration), panniakatha (talk about wisdom), vimuttikatha (talk about release) and
vimuttinanadassanakatha (talk about knowledge and vision of release). A V: 129.

89 Cf DAL 73.

860 CS and Thai (126) mention only hasanakathdya (talk of laughter), instead of bhassa-kathdya and
dava-kathaya, as in PTS and SHB (649).

861 Or, ‘one who is cheating’ (= a cheater).

82 The Brahmajala-sutta explains that the Buddha has given up conducts such as living as cheaters,
mutterers, soothsayers, jugglers while living on food provided by faithful ones. See D I: 8; DLB I
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Guarded with regard to the senses [and] moderate in [taking] food (indriyesu gutta-
dvaro bhojane mattaninu): guarded with regard to the six senses and moderate in

[taking] food.®¢3

[893] Upright in deeds (sama-kari) means upright in conduct. Having abandoned the
crookedness of action, etc. bodily, mentally and verbally, he practices uprightly is the

meaning.

Engaged in practice of wakefulness (jagariyanuyogam anuyutto): having made®®* the
night and day into six sessions, by walking back and forth and by sitting down in the
day, thus, according to the spoken manner, he lives applying well the practice of

wakefulness. 6

Unfaltering (atandito) means devoid of weariness and physical sloth.®6

15-16. The commentary to the sutta explains: kuhaka ti adisu tividhena kuhana-vatthuna lokam
kuhayanti vimhapayantiti kuhaka (DA 1: 91). Here again Bhikkhu Bodhi has omitted the translation
of this section in his translation of the commentary. See also DT I: 166.
In the Anguttara-nikaya, cheating is explained as one of the five qualities possessing which a
bhikkhu is “displeasing and disagreeable to his fellow monks and is neither respected nor esteemed
by them” (NDB: 717). The other four are: flattering, hintering, belittling and seeking gain with gain.
Possessing the positively opposite five of these leads a bhikkhu to be pleasing, agreeable, respected
and esteemed. See A III: 111-112. The Sampasadaniya-sutta mentions the five as part of proper
moral conduct. See D III: 106-107.

863 In the Mahdassapura-sutta, the Buddha explains that moderation in taking food is one of the factors
leading to becoming a true recluse. M I: 273. See also M III: 293-297; S II: 228-229.

864  e., divide.

865 Cf. M 1: 273-274; MLDB: 365.

866 In CS, SHB (649) and Thai (126), nittandt kaydlasiyavirahito. In PTS, nittandiya-kéydlasiya
virahato.
See also MA V: 3; DhpA III: 472.
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Strenuous 7 (@raddha-viriyo)®®: with physical effort he is strenuous. Having
dispelled the association to a sect, he is a lone-dweller by means of the eight efforts®®’
with regard to the four deportments.®’® With the effort of mental thoughts he is
strenuous. Having dispelled the association with defilements, he is a lone-dweller by

means of the eight meditative attainments. And also, just as the arising of defilements

is obstructed, he is strenuous by means of the effort of the mental thoughts.?”!

Thoughtful (jhayt) 8% : thoughtful by means of contemplating on object and

characteristic.?”?

Mindful (satima): endowed with mindfulness for the long lasting remembrance,

etc.874

87 Or, “full of effort (energy/ positive strength)’, ‘energetic’.

868 In CS, SHB (649) and Thai (126), Araddhaviriyo; long ‘7 in viriyo. In PTS, draddha-viriyo.

869 In CS, SHB (649) and Thai (126), atthaarabbhavatthuvasena. In PTS, attha-arambha-vatthu-
vasena.
Literally, they are the eight efforts that one has to apply in different actions/contexts. See D III:
256-258 (287). Cf. ATV: 334-335. However, the term used, in both instances, is ‘arabbhavatthu’,
not ‘@rambhavatthu’. See BGS 1V: 217 n3, for E.M. Hare’s explanation on this.

870 The four deportments are the four postures of a person: walking, standing, sitting and lying down.

871 Cf. the explanation of Graddha-virivena in p. 178 and n941 of this thesis.

See also DA IIT: 896. Cf. DA II: 530 [for English, see Yang-Gyu An (2005): 36]; SA 1I: 235; AA III:
222 & 377; AA1V: 120; UdA: 234; MnA T & 1I: 453.

872 Or ‘concentration’. In the sutta: Aiayt. See D 1II: 107.
The Jhana-samyutta mentions various lists of concentration (jhayr), each list consisting of four. See
S III: 263-279.

873 See also DA III: 700; ItA: 106.
According to the sub-commentary, contemplation on object by means of samatha and
contemplation on characteristic by means of vipassana. See DT 111: 97.

874 See also DA 111:758; ItA: 106. Cf. Alexander Wynne (2007): 71-73; Eviatar Shulman (2014): 125,
132.
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skilled in understanding 875 (kalyana-patibhano) means [he is] endowed with
conversation as well as endowed with understanding. He is one with knowledge of
fitness, not one with loose knowledge.®’® A bhikkhu abiding in the proper moral
conduct is not one with loose knowledge, he is indeed one with knowledge of fitness,

like the Elder Vangisa.}”’

One who is steady going®’® (gatima): endowed with wisdom for the ability to

striving 7

One with firmness®® (dhitima): endowed with wisdom for the ability to sustaining.®3!

875 T.W. Rhys Davids renders as ‘of seemly conversation’, see DLB III: 102; Piya Tan as ‘skilled in
the good’, see DISF: 120; and Maurice Walshe as ‘of fitting conversation’, see LDB: 421. The
commentary to the Mahaniddesa explains kalyana-patibhano as ‘pleasing person with wisdom’
(sundaraparifio); literally, a wise person. MnA I & II: 273. Cf. DT III: 97; CarA: 186. For
sundaraparniio, see MT (Mulapannasa-tika, Vammikasuttavannana).

See also Bhikkhu Bodhi’s (NDB: 515) rendering of patibhana as ‘discernment’.

876 This is the first of the four kinds of person with regard to discernment explained in the Arguttara-
nikaya. For the remaining three, see A II: 135.

Bhikkhu Bodhi translates this sentence as: one whose discernment is incisive, but not free-flowing
(NDB: 515; 1702 n830). F.L. Woodward renders the sentence as: he who replies to the point, not
diffusely. GSB II: 138.

877 Elder Vangisa was a monk during the time of the Buddha. The Buddha is said to have declared him
as the foremost among those preeminent in ready expression (extemporizer). See DPPN. See also S
I: 185-196 (CDB I: 280-293): John D. Ireland (2011): 3-22.

878 As translated by Maurice Walshe, see LDB: 421. See also T.W. Rhys Davids’ and Piya Tan’s
renderings as ‘valiant to go’ and ‘of good conduct’ in DLB III: 102 and DISF: 120 respectively.

879 The sub-commentary explains gamana-samatthdya as: for the ability to understand the unheard
Dhamma (asutam dhammam gametum samatthaya). DT I1I: 98.

For samatthaya, cf. NDB: 1722 n977.

880 Also ‘courageous’. For the renderings by Maurice Walshe, T.W. Rhys Davids and Piya Tan —
‘resolute,” ‘to endure’ and ‘resolute’ respectively, see ibid.

881 See also DT I11: 98.
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Sensible®¥? (mutima)®®3: herein, sensible®®* is a term for wisdom. Therefore, “wise” is
the meaning. Hence, wisdom has been explained with these three statements. Therein,
the effort to fulfil the duties of a monk has been explained below. Herein, the effort of
grasping the words of the Buddha. Then, the wisdom of insight®®> has been explained

below. Herein, the wisdom of grasping the words of the Buddha.

And, one who is not greedy with regard to sensual pleasures®*® (na ca kamesu giddho)
means one who is not greedy with regard to object-based sensuality and pleasure in

mental defilement.®87

Attentive and prudent (sato ca nipako care®®®): he conducts endowed with
mindfulness and knowledge in the seven bases®® when when going forward and
backward,?*° etc. is the meaning. Prudence is wisdom. On account of that, the fact of
endowed with prudence®®! has been said. Here, the remaining also should be

understood in accordance with the earlier manner.

882 As rendered by Maurice Walshe and Piya Tan, see ibid. T.W. Rhys Davids renders as ‘to think’, see
ibid.

83 In CS, SHB (650), and Thai (127), matima. See also DT III: 98. In PTS, mutima.

884 In CS, SHB (650) and Thai (127), mati. In PTS, mati.

885 In CS, SHB (650) and Thai (127), vipassana-, vipasand- in the PTS edition is incorrect.

886 Or ‘and, not greedy for sensual pleasures’. Maurice Walshe, T.W. Rhys Davids and Piya Tan render
as ‘not hankering after sense-pleasures,” ‘not greedy, besides, for worldly pleasures’ and ‘not
greedy for sense-pleasures’ respectively. See LDB: 421; DLB III: 102; DISF: 120.

887 For a detailed commentarial explanation on ‘sensual pleasures’, see DT I: 150-151 (for English, see
Bhikkhu Bodhi 2007: 116-118). See also BDN for vatthu-kama and kilesa-kama.

888 In CS and SHB (650), care is omitted. See also D III: 107.

889 For the seven bases, see Sattatthana-sutta in S 111; 61-65.

890 In Thai (127), patikkanta is omitted.

81 In CS, samanndgatatta nipakoti.
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4.12. The Exegetical Exposition on the Modes of Instructing

Through his own proper mental application®”? (paccatam yoniso manasikaro) means

by his own right mental application.’3

Practicing as instructed (yathanusittham tatha patipajjamano®*) means in the manner

instructed and instruction given by me, practicing in that manner.

[894] ‘For the examination of the three fetters’ (tinnam samyojandanam
parikkhaya):7 it is indeed the meaning as have been said. Here, the remaining

should be understood in accordance with the earlier manner.

4.13. The Exegetical Exposition on the Knowledge of Liberation of

Others

Concerning the knowledge of the liberation of others (para-puggala-vimutti-riane):
concerning the knowledge of the liberation from cankers of others who are stream
entrants, etc. with that very path. Here, the remaining should be understood in

accordance with the earlier manner.

892 Renderings by T.W. Rhys Davids, Maurice Walshe and Piya Tan: ‘Through his own [method of]
systematic thought’; ‘by his own skilled observation’; ‘for himself, . . ., through wise attention’
respectively. See DLB III: 102; LDB: 421; DISF: 120.

893 Bhikkhu Bodhi renders updya-manasikdra as ‘right means’. See CDB I: 413 n270.

894 Practicing (patipajjamano) means practicing the path of purity (visuddhapatipadam patijjamano).
See DT III: 98.

895 The three are: personality view (sakkaya-ditthi), doubt (vicikiccha), attachment to rules and rites
(stlabbata-paramdsa). See BDN.
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4. 14. The Exegetical Exposition on the Eternalist Doctrines

Such and such a name®® (amutrasim evam namo): one proceeds remembering one’s
former state of existence and exhausting the name and clan. One remembers the pure
aggregates.®®” One is indeed able and one is indeed unable. Therein, one who is able,
not grasping because of that, [and] it has been grasped because of being unable. What
does one who is unable do? Having proceeded to remembering the pure aggregates,
having gone through to the extent of hundreds and thousands of many births, he
descends exhausting the name and clan. Pointing out that, he said: “such name”

(evam namo), etc.

He said thus (so evam aha):3°® he, one who is adhering to views, said thus. Therein,
having said whatever is “eternal” (sassato), the words of the statement “and those
sentient beings move about continuously” (te ca satta samsaranti) is contradiction to
what precedes and what follows. Indeed, the nature of adhering to views does not
consider®” this. There is neither condition nor certainty for the one who is adhering
to views. Having taken this, he gets rid of this; having gotten rid of this, he takes this.

This explanation [is found] in the Brahmajala[-suttavannana].®®

8% Cf. DLB III: 105.

897 For the list of the pure aggregates, see Yamaka 1: 14-51.

898 See also DA I: 105: he, having been endowed with the realization of a jhdna, speaks thus adhering
to views (so evam jhananubhava-sampanno hutva ditthi-gatiko evam vadati). Cf. Bhikkhu Bodhi
(2007): 130.

89 In CS and Thai (128), sallakkhesi. In PTS and SHB (650), sallakkheti.

990 See DA I: 105ff.
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This is the third eternalist doctrine (ayam tatiyo sassata-vado): the Elder said with
regard to the threefold eternalist doctrines in terms of gain. Having considered the
logical theory,”®! four has been spoken about in the Brahmajala[-sutta] by the
Blessed One.’”? The detailed explanation of these three doctrines should be
understood according to the manner spoken in the Brahmajala[-sutta].’*® Here, the

remaining should be explained in detailed according to the previous manner.

4.15. The Exegetical Exposition on the Knowledge of the Recollection

of Past Lives

Or by counting (gananaya va): by counting of the lump.?*

By calculating (sankhyanena)’®: by mentally counting”® without fault’”’. In both
ways, he points out the counting of the lump. This is spoken: it is not possible to
calculate the years in terms of hundred, in terms of thousand, in terms of hundred
thousand, in terms of ten million, having made lump, or many hundred years or many
ten millions of years. Indeed, because of fulfilling the own ten perfections, because of
thorough understanding of the all-knowing knowledge, from which your knowledge

of the obstacle-freed flows valiantly, from there, having put front the skilfulness of

%1 In CS, SHB (651) and Thai (129), takkivadam. In PTS, takkika-vadam.
%2 See D I: 13-16.
993 See D I: 15-16. For commentarial explanation, see DA 1: 105-106.
%04 Cf DT 111: 99.
%95 In CS, SHB (651) and Thai (129), sarikhanena. In PTS, sarikhyanena.
%06 Cf. DT 111: 99.
[Mano-]ganand is one of the five forms of mental application (/attention). See Vism: 278.
997 In CS and SHB (651), acchiddaka. In Thai (129), acchindaka. In PTS, acchidda.
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the knowledge of teaching, having ended’®® by number of years, having cut off by
number of kappa-s, you exhibit this much, [895] he explains. Here, the meaning of
the text is the manner as spoken. Here also, the remaining should be understood in

accordance with the previous manner.

4.16. The Exegetical Exposition on the Knowledge of the Passing

Away and Rebirth of Beings

Venerable Sir, this is unsurpassable with regard to the knowledge of passing away
and rebirth of the sentient beings®® (etad anuttariyam bhante sattanam cutipapata
niane): Venerable Sir, this which is the discourse about the knowledge of the passing

910 of the sentient beings, that [discourse] of yours is indeed

away and relinking
unsurpassable. Indeed, the past Buddhas have pointed out’!! thus, the future [Buddhas]
also will discourse thus. You discoursed having compared with knowledge of those
past and future Buddhas. He explains: “on account of this reason, Venerable Sir, I am

pleased in the Blessed One.” Indeed, the meaning of the text is explained in detail

here.

%98 In CS and SHB (651), pariyantikam; in Thai (128), sapariyantim. In PTS, pariyantam.

%% For cutiipapata-fiana, see Bradley S. Clough (2010/2011): 427-428; H.R. Perera (1979): 274-275.

10 In CS, SHB (651) and Thai (129), cutipatisandhivasena fianadesand. In PTS, cuti-patisandhi-fiana-
desana.

o' In PTS, dassesum. However, in CS, SHB (651) and Thai (130), desesum — the past tense of deseti,
whose future tense form (desessanti) is used in the next part of this sentence.
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4.17. The Exegetical Exposition with regard to the Psychic Powers

With defilements [and] with attachment®'? (sasava sa-upadhika) means with hatred

[and] with reproach’!3.

Is called ignoble®'* (no ariya ti vuccati): is not called the psychic power of the noble

[one/s].

Without cankers [and] without attachment (anasava anupadhikd) means undefiled

[and] without reproach.

Is called noble (ariya ti vuccati): is called the psychic power of the noble [one/s].

He lives there being aware of non-repulsiveness (appatikkiila-sarini tattha viharati):
how does he live being aware of non-repulsive?’!> He pervades loving-kindness with
regard the repulsive®'® sentient being; he focuses on the perception of elements with

regard to the conditionings. As it is said: “how does he live with regard to repulsive,

%12 Or ‘accompanied by acquisitions [attachments]’ as Piya Tan (2005: 124) renders. Cf. Bruce
Mathews (1983): 103.

13 K.N. Jayatilleke (2010: 223, 517) renders ‘uparambha’ as ‘attack’ and ‘upalambha’ as “criticism
(of the opponent’s theory)’. Cf. Joél André-Michel Dubois (2013): 233. See also DT III: 99-100.

°14 Literally ‘not noble’. Both T.W. Rhys Davids (2002: 106) and Piya Tan (2005: 124) render it as
‘ignoble’, but the latter also mentions ‘unarya’, which is also used by Maurice Walshe (1995: 423).

%15 In CS, SHB (651) and Thai (130), appatikiilasasiit. In PTS, appatikkiila-safifit (note the double k).

%16 In CS, SHB (651) and Thai (130), patikiile. In PTS, patikkiile. See also the next patikkiile.
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being aware of non-repulsive?’!” He pervades on account of loving-kindness with

regard to the unpleasant object; or focuses on account of the element.”!®

He lives there being aware of repulsive (patikkiila-saiiiii’'® tattha viharati) means he
spreads unpleasant ideas®?’ among the repulsive sentient beings, he focuses on the
perception of impermanence with regard to conditionings. Just as, he said: “how does
he live with regard to the non-repulsive,’?! being aware of repulsive? He pervades on
account of unpleasantness with regard to pleasant object or focuses on account of
impermanence. The meaning should be understood thus with regard to the remaining

terms (/texts).%??

He lives there being equanimous®?? (upekhako®** tattha viharati) means not finding
pleasure in pleasure, not being offended in displeasure. Just as, [they] give rise to
delusion by being looked up as unequal among others, he, not giving rise thus, lives
being equanimous with the six-fold equanimity®?® [and] with regard to the six sense-

objects.”?6

N Cf. sasava sa-upadhikd in p. 174 of this thesis.

%18 See also DT I1I: 100.

19 In CS, SHB (651) and Thai (130), patikiilasasii. In PTS, patikkiila-saiiit.

920 Or, ‘perception’.

21 In CS, SHB (651) and Thai (130), appatikiila. In PTS, appatikkiila.

922 See also DT I1I: 100.

923 See also Bhikkhu Bodhi in CDB 1I: 1762-1764. Cf. PtsA: 676.

924 In CS, SHB (651) and Thai (130) upekkhako. Cf. PtsA 11 & 11I: 676.

925 The Saldyatanavibhanga-sutta (M I11: 219f) mentions two lists of six-fold equanimity. Cf M I:
186-187.

926 The six are: visible object, sound, odor, taste, body-impression, and mind-object. See BDN.
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This is unsurpassable,’®’” Venerable Sir, with regard to the psychic powers (etad
anuttariyam bhante iddhi-vidhasu): Venerable Sir, this which is the discourse with

regard to the two psychic powers®?® that is unsurpassable.®?’

The Blessed One that”*° (tam bhagava): the Blessed One knows that discourse fully

and entirely.

That to the Blessed One (tam bhagavato): that discourse is fully and entirely known

to the Blessed One.

There is nothing beyond which should be fully understood®®! (uttarim abhifisieyyam
na’ atthi):>3? there is nothing that should be well known further. With reference to
this, there is not another Dhamma or another person, which the Blessed One doesn’t
know. That which another recluse or brahmin fully knows”? (yad abhijanam asinio
samano va brahmano va), is not fully known by you, a certain recluse [896] or
brahmin full knowing that [means] there is someone who knows better the Blessed

One, his wisdom may be superior.

927 LS. Cousins (1996: 146) renders ‘Gnuttariya’ as ‘incomparable quality’.

928 See D III: 112-113.

929 For iddhividha, see Bradley S. Clough (2010/2011): 415-418; T. Endo (2002): 85-88.

930 Here ‘that’ (tam) refers to each of the teachings on all the sixteen dnuttariya-s. See also Rhys
Davids in D III: 113, n3.

31 [by the Blessed One].

932 This definition of uttarim abhififieyyam n’ atthi has been mentioned earlier within the
Sampasadaniyavannand (see p. 143 and n749 of this thesis). See also DA III: 885.

933 For the full statement, see D III: 113.
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This which is with regard to the psychic powers (yad idam iddhi-vidhdsu): herein,
“this which” (yad idan) is an indeclinable. With regard to the psychic powers, there
is none higher than the Blessed One. Indeed, the past Buddhas also discoursed about
these two psychic powers, the future ones also will discourse about these. Having

934 you’®> discoursed about these. Pointing out that

compared with their knowledge,
the Blessed One is unsurpassable with regard to the psychic powers, he explains: “on
account of this reason, Venerable Sir, I am pleased in the Blessed One.”
To that extent, having sat at a place during the day, the General of the Dhamma’3®
knew thoroughly the sixteen ever-following Dhamma-s. Those have been pointed out

by this.”3” Here, pointing out the virtues of the Blessed One by another manner, he

said “whatever, Venerable Sir” (van tam bhante), etc.

4.18. The Exegetical Exposition on the Qualities of the Teacher in

Different Manners

Therein, by the son of the good family®® (kulaputtena®*®): the faithful sons of the

good family is a term [for] the bodhisatta-s of the past, future and present. Therefore,

934 In PTS, CS and Thai (131), Aianena. In SHB (652), fianehi.

935 Tumhehi as mentioned at the beginning of this sentence in the PTS is an error. The correct form
should be tumhe as mentioned in the editions of CS, SHB (652) and Thai (131). See also the
exegetical explanation of etad anuttariyam bhante sattanam cutupapata fiane in DA 111 895.

93¢ See Bhikkhu Nanamoli (2010): 75, 349, 379, 386, 444, 696, 759. The term is also translated as ‘the
Marshal of the Dhamma’. See Dennis Candy (2008): 140. And also, ‘Marshal of the Law’. See
Nyanaponika Thera and Hellmuth Hecker (2008): 15ff.

97 In CS, teva dassita honti. In SHB (652) and Thai (131), sammasi teva dassitd honti. In PTS, te
‘nena dassita honti.

938 Adapted from the rendering of Sanskrit ‘kula-putrah’ by K.L. Dhammajoti (2015: 21, 392).
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whatever ‘should be attained’ (pattabbam) by a all-knowing bodhisatta is spoken.

What should be attained by him? The nine supra-mundane Dhamma-s.**°

“Begun with effort” (Graddha-viriyena),”*' in such contexts, “effort, strength,” etc.,
all are synonyms of effort. Therein, “begun with effort” (araddha-viriyena) means

stretched forth with effort.?42

With strength (thamavata): by succeeding with strength [and] by firm-effort.

With manly strength (purisa-tthamena):** that which should be gained by that
strength, is spoken as with manly strength. This is the meaning with regard to the

immediate two words.

With manly endurance (purisa-dhorayhena): whatever responsibility should be
carried out by the Buddhas who are unique and responsible, that responsibility is by
the great person who is skill in carrying out. “That has been attained by the Blessed

One” points out that all that should have been attained by the past Buddhas, indeed all

Also, translated as ‘youth of a family’, ‘clansman’, ‘noble youth’. Cf. Piya Tan (2006): 61 n2.
‘Kula-putta’ has been used in the Pali canon in various contexts giving different meanings, in most
cases to mean persons who are on the path to liberation or already liberated ones. See Narendra
Wagle (1995): 143. See also Akira Hirakawa (2005:189-191) for ‘kula-putra’ and ‘kula-duhity’ as
the supporters of Mahayana Buddhism.

939 In CS, SHB (652) and Thai (132), saddhena kulaputtena. In PTS, kulaputtena.

940 i.e., the four paths, the four fruits and nibbana.

%41 See also the explanation of @raddha-viriyo in p. 167 of this thesis. See n871 (or, DA III: 893).
Cf- DA 1II: 530 (for English, see Yang-Gyu An (2005): 36); SA II: 235; AA III: 222 & 377; AA 1IV:
120; MnA 1 & 1I: 453.

942 See also DT III: 101-102.

943 See also MnA T & II: 196.

188



have been attained [by the Blessed One], there is not a single less virtue of the

Blessed One.

Pursuing pleasure in sensual pleasures (kamesu kama-sukhallikanuyogam)®**

means
pursuing sensual pleasure in object-based sensual pleasures. Just as, other samana-s
and brahmana-s, the matted-hair ascetic Keniya,’* etc. [think] who knows the other
world? Contacted with the tender body and with the arm covered with hair of this
female wandering ascetic is pleasurable. Pursuing pleasure in sensuality, they are
surrounded **¢ with the knotted haired **’ female ascetics, while enjoying the

d948

appeared”*® object such as visual object, etc. He points out that it is not pursued thus.

Inferior (hinam) means low.”*

950

Vulgar (gammam) means the norm”° of the villagers.”>!

944 See also DT III: 102. Cf SA 11I: 297.

%45 For a brief detail about this ascetic see DPPN.

%46 In CS and Thai (132), paricarenti. In PTS and SHB (652), parivarenti.

947 In CS, SHB (652) and Thai (132), molibandhahi. In PTS, moli-baddhahi.

98 Sampatta-sattam in PTS is rather difficult to fit the meaning in the context. The editions of CS,
SHB (652) and Thai (133) mention sampattam sampattam, which fits more appropriately in the
context; literally, pointing to the objects which have approached/appeared.

%4 Dictionaries provide similar meanings for both hina and /amaka; such as inferior, low and sinful.
Peter Masefield renders lamaka as despicable. See Peter Masefield (1995): 570.

According to DT, lamakam is patikittham (inferior), which has the same meaning as low. See DT
III: 102. The VibhA also provides the same explanation for hinam, see VibhA: 9.

The Udana commentary explains sinful (papaka) as low (lamaka). See UdA: 220.

For hinam, see also AA TII: 360.

930 For various connotations of the term ‘dhamma’, see John Ross Carter (1976): 329-337; BDN.

91 The Anguttara-nikaya commentary also provides a similar explanation of gammam (gamman ti

gamavasikanam dhassanam). AA 111: 360.
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Belonging to an ordinary person (pothujjanikam):°>* should be associated with

ordinary persons.®>

d954

Ignoble (anariyam): not undefiled and™* should not be associated with the noble

ones.”>

Possessed of evil (anattha-samhitam®°): connected®>” with evil.?*8

[897] The practice of fatigue of the soul® (atta-kilamathanuyogam): the practice of

torture and affliction to oneself.”%°

Suffering (dukkham): associated with suffering or with difficulty.”®' Just as, some
samana-s and brahmana-s have shunned’®? the practice of sensual pleasures, they

pursue fatigue of the body, freed’®® from there, they pursue happiness in sensual

952 Cf: SA III: 297; AA 11I: 360.

953 See also DT III: 102.

954 In CS and Thai (133), va. In PTS and SHB (652), ca.

935 See also the Anguttara-nikaya commentary’s explanation of anariya as puthujjanaparisa. AA 11:
145. In another instance, it explains anariya as na ariyam na uttamam na parisuddham. See AA
I1I: 360.

936 In CS, SHB (653) and Thai (133), anattha-saiihitam.

957 In CS and SHB (653), anatthasamyuttam. In PTS and Thai (133), anattha-yuttam.

958 Anattha-samhitam (sometimes, anattha-samhito) is explained in various ways in other
commentaries. See VinA VII: 1360; DA III: 914; MA II: 332; SA III: 297; AA III: 27; AA III: 360.

939 This is popularly known as the practice of self-mortification in Buddhism.

960 The Samyutta-nikaya commentary also provides a similar explanation of atta-kilamathanuyoga:
atta-kilamathanuyogo ti attano kilamathanuyogo: sarira-dukkhan ti attho (pain to the body is self-
mortification is the meaning). SA III: 108. See also SA I11: 297; DT III: 102.

%1 For further commentarial explanations on dukkham, see SA I: 194; SA 1I: 213; AA IV: 192; SnA II:

586; TheraA III: 155.

In CS, SHB (653) and Thai (133), parivajjessama. In PTS, pariccajissama.

963 In CS, SHB (653) and Thai (133), muiicissama. In PTS, muccissama.

962
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pleasures, [but] the Blessed One is not thus. Having renounced these both extremes,
the Blessed One [said]: “monks, there is this middle path which is fully realized by
the Tathagata is producing insight.” Proper practice is said to be thus, indeed
following that, therefore, he said: “and, not the practice of self-mortification” (na ca

attakilamathanuyogan), etc.

Of the higher mental states (abhicetasikanam®®*): “of abiding, having overcome the

sense-sphere consciousness, of the higher mental states™ is the meaning.”%

Of ones living happily having realized the final truth (dittha-dhamma-sukha-
viharanam)’®® means of ones living happily with regard to this very existence.’®” In
the Potthapada-sutta,”®® the meditative attainment of fruit has been explained by one
who has attained the second jhana with joy. In the Pasadika-sutta,’®® the jhana based
on insight together with the path. In the Dasuttara-sutta,’’° the meditative attainment
of the fruit by one who has attained the fourth jhana. The jhana-s of the one living
happily having realized the final truth have been spoken in this Sampsadaniyal-

sutta].O"!

%4 In CS, SHB (653) and Thai (133), @bhicetasikanam; note the first long 4.

%5 Cf. MA 11I: 31; SA 1I: 236; AA 1I1: 29 & 304. See also DT I1I: 103.

%6 Cf MA III: 31; SA II: 171-173 & 211; AA 1I: 119; AA 111: 29 & 304; AA IV: 168.
%7 Literally, personality. See also MA III: 30.

%68 See D I: 178-203.

99 See D I1I: 131-132.

970 See D III: 290ff.

71 See also DT I1I: 103.
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Gained as desired (nikama-labhi) means gained just as desired.””?

One gained without trouble (akiccha-labhi) means one gained without suffering.®’3

One gained without pain (akasira-labhi) means one gained abundantly.®’*

4.19. The Exegetical Exposition on the Preparation for Giving

In one and the same world system®” (ekissa loka-dhatuyd)’’® means the threefold
world-realms (world-fields)?’” in the ten thousand world systems:*’® the realm of
birth (jati-khettam), the realm of order (ana-khettam) and the realm of objectivity
(visaya-khettam). There are ten thousand world systems by the name the realm of
birth (jati-kkhettam). They tremble during the time of the Tathagata’s entering and
departing’”® into/out of the mother’s womb, during the time of perfect enlightenment,
during the turning of the wheel of the Dhamma, during the release from the length of

life and during parinibbana. One billion-hundred-thousand of world-circles is called

972 See also MA III: 30; MA IV-V: 158; SA 1I: 236; AA 1I: 293; AA I11: 29; UdA: 234; DT 11I: 103.
Cf. AA III: 276.

973 See also MA III: 30; MA IV-V: 158; SA 1I: 236; AA 1I: 293; AA I1I: 29; UdA: 234; DT 1II: 103.

974 See also MA I1I: 30; MA IV-V: 158; SA II: 236; AA II: 293; AA III: 29-30; UdA: 234; DT III:
103-104.

975 As translated by T.W. Rhys Davids, Maurice Walshe and Piya Tan, see DLB III: 108; LDB: 425;
DISF: 126 respectively.

976 Cf. AATI: 14; VibhA: 430-431; 436-437.

77 In CS, SHB (653) and Thai (134) only tini hi khettani. In PTS, tini hi loka-khettani.

978 See DT III: 104.

7 i.e., being born.
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realm of order (and-kkhettam).”®® Here, the order of the protective chanting (paritta)

981 982

of Atanatiya, Mora, Dhajagga, Ratana, etc.”®! operates®®?. The realm of objectivity
(visaya-kkhettam) has no calculation. Indeed, to the extent it is known to the Buddhas,
to that extent it should be understood; to the extent it should be understood, to that
extent it should be known. There is no non-objectivity from the saying:
“understanding is limited by knowledge, knowledge is limited by understanding.”
“Having established this world-circle in these three fields, the Buddhas arises in
another world-circle,” it is not in the sutta-s; “they do not arise” is there. The three
baskets [are]: the basket of discipline, the basket of sutta-s and the basket of
Abhidhamma. [898] The three councils are: the council of Elder Mahakassapa, the
council of Elder Yasa and the council of Elder Moggaliputta Tissa.’®® In the threefold
baskets of the Buddha’s words collected in these three councils, there is no discourse
(sutta) [that says] “having released in this world-circle, the Buddhas arise somewhere

else”; [but] there is the discourse (sutta) [that says] “do not arise”.”%*

980 This and the proceeding sentence, which are given as one sentence in the PTS edition, appear as
two sentences in CS and Thai (134). In SHB (653), they appear as one sentence in two parts.

%1 See D III: 194-206; Jataka IT: 33ff.

%82 In CS and Thai (134), pavattati. In PTS and SHB (653), vattati.

983 The three elders presided over the first three Buddhist councils: Mahakassapa in the first council,
Yasa in the second council and Moggaliputta Tissa in the third council. The three councils are also
known as the council of Rajagaha, the council of Vesali (see Vin II: vii, 284-308) and the council
of Pataliputta respectively. For detailed account of the three councils, see B.C. Law’s 4 Manual of
Buddhist Historical Traditions (Saddhamma-sangaha) (1941).

984 From this passage onward until “sukathito bhante Nagasena paiiho opammehi karanehi ti” (in DA
III: 903) are found in MA IV & V: 113-121; AA II: 9-14. The same passages, with slight
differences, are also found in VibhA: 430-436.

The Majjhima-nikdya, Anguttara-nikaya and Vibharnga commentaries also provide further
exegetical explanations on ekissa lokadhatuya. See MA IV & V: 121-122; AA 1I: 14; VibhA: 436.
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Simultaneously (apubbam acarimam):*® they do not arise together neither before nor
afterwards, [they] arise either before or later, is spoken. Therein, ‘before’ should not
be understood as starting from the time of the sitting at the seat of enlightenment
[thinking] “I will not arise having not attained®®® enlightenment” as far as the
conception in the mother’s womb. The taking hold of the field is made by the tremble
of the ten thousands world-circle during the conception of the bodhisatta. [At that
time], the arising of another Buddha is obstructed. Afterwards should not be
understood as starting from the [time of the] complete nibbana as far as the relics [of
the Buddha] remain until the size of mustard seeds. When the relics are remaining,
the Buddhas also remain. Therefore, in between this, the arising of another Buddha is
obstructed. During the complete extinction of the relics, the arising of another

Buddha is not obstructed.”®’

4.20. The Talk on the Disappearance of the Tipitaka

[There are] three disappearances®®: the disappearance of learning the Dhamma, the
disappearance of the penetrating the Dhamma and the disappearance of practicing the
Dhamma. Therein, learning is the three baskets. Penetration is the penetration of
truth. The practice is the path. Therefore, penetration [of the Dhamma] and the

practice [of the Dhamma] is and also is not. At one time, monks who were penetrator

985 See the preceding note. The Ariguttara-nikaya and Vibhaiiga commentaries also provide further
exegetical explanations on this. See AA II: 14-15; VibhA: 436.

986 In CS and SHB (653), apatva. In PTS and Thai (135), appatva.

987 This passage is also found in AA 1I: 10.

988 For further explanation on ‘antaradhana’, see The Princeton Dictionary of Buddhism (2014): 50.
For a detailed study on the disappearance of the Dhamma, see Toshiichi Endo (2004): 235-255.
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[of the Dhamma] are (were) many. Having pointed the finger, he should be shown’®’
as “this monk is an ordinary person.” Indeed, in this island, once there is (was)**° no
monk as ordinary person. Sometimes, practitioners are more, and sometimes less.
Thus, the penetration and the practice is and is not. Penetrating the Dhamma is the
authority (pamanam) for the lasting of the dispensation of the Buddha. The wise one,
having heard the three baskets, attains only two. Just as, having attained the five
psychic powers”! and the seven meditative attainments, near Alara,”®? our bodhisatta
asked about the preparation for the meditative attainment of neither perception nor
non-perception. He said: “I do not know.” From there, having gone near Udaka,”*?
having compared the attainment especially, he asked about the preparation for the
sphere of neither perception nor non-perception (nevasannida-nasann’ ayatana). He
replied: after the immediate saying of that, the great being (i.e., the bodhisatta)

accomplished that [jhana®**]

. Thus, a wise bhikkhu attains the two, having heard the
wording®® of the Dhamma. Therefore, the dispensation of the Buddha exists on

account of abiding in the learning of the Dhamma. When that disappears, then the

Abhidhamma Pitaka perishes first. Then, the Patthana disappears first of all. In due

989 Previously, in this work, dasseti has been translated as ‘points out’. However, here ‘shown’ is
considered as pasaretva has been rendered as ‘having pointed out’.

90 In CS, SHB (654) and Thai (136), hosi. In PTS, hoti.

91 Also translated as ‘five direct knowledge-s’. Cf. Henepola Gunaratana (1980): 143.

The five are: power of performing miracles, clairaudience, clairvoyance, knowing other’s thoughts
and recollecting one’s previous births.

992 See DPPN, for a brief account of Alara.

993 Also written as Uddaka, one of the two former teachers of the Buddha before his enlightenment.
The other teacher is Alara (full name: Alara Kalama) mentioned earlier. For a brief account of
Uddaka, see Uddaka Ramaputta in DPPN.

994 In CS, SHB (654) and Thai (136), tam jhanam sampadesi. PTS omits jhanam.

995 At the beginning of this paragraph, pariyatti has been translated as ‘learning the Dhamma’.
However, this rendering doesn’t fit in this context; hence, ‘wording of the Dhamma’, as also
rendered by Nyanatiloka in BDN.
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course, the Dhamma-sangaha afterwards. [899] During that disappearance, the
dispensation of the Buddha exists [based] on the other two baskets. Then, when the
Sutta-pitaka is disappearing, first the Anguttara Nikaya, starting from the eleventh up
to the first Nipata, disappears. Immediately after that, the Samyutta Nikaya, starting
from the seven successions (Cakka-peyyala) up to the Ogha-tarana, disappears.
Immediately after that, the Majjhima Nikaya, starting from the Indriya-bhavanal-
sutta] up to the Miila-pariyayal-sutta] disappears. Immediately after that, the Digha
Nikaya, starting from the Dasuttara-sutta up to the Brahmajalal-sutta] disappears.
The question of the verses of one and two goes on for a long time. The dispensation
of the Buddha is not able carry on like the questions of Sabhiya and Alavaka.”®
Once, during the time of the Kassapa-Buddha, they were unable to carry on the
dispensation of the Buddha midway. During the disappearance of the two baskets, the
dispensation of the Buddha exists [based] on the Vinaya-pitaka. During the
disappearance of the Parivara-kkhandha, it exists abiding on the both Vibhanga-s.”’
During the disappearance of both Vibharnga-s, it exists based on the Matika. During
the disappearance of the Matika, the dispensation of the Buddha exists [based] on the
Patikmokka and the higher ordination.’”® The sign goes on for a long time. The
lineage of the white-robed ascetics was unable to carry on the dispensation of the

Buddha starting from the time of Kassapa-Buddha. It existed for thousands of years

with the attainments of the analytical knowledge, for thousands of years with the six

9% This description of the disappearance of the three baskets is also given by G.P. Malalsekera in
DPPN citing the VibhA: 432.
For Sabhiya’s questions, see S TV: 401-403. For Alavaka’s questions, see S I: 213-215.

97 i.e., the Bhikkhu-vibhanga (Vin 111) and Bhikkhuni-vibhanga (Vin IV: 211-351).

98 In CS, SHB (655) and Thai (137), patimokkhapabbajjaupasampadasu thitasu titthati. In PTS,
patimokkha-pabbajja-upasampadasu sasanam titthati.
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higher knowledge-s, for thousands of years with the three higher knowledge-s, for
thousands of years with the dry-insight practitioners,”®® for thousands of years with
the Patimokkha. The dispensation of the Buddha is drawn back from the penetration
of the truth to the lowest beginning from the breaching of morality (discipline) to the

lowest. From there, the arising of another Buddha is not obstructed.

4.21. The Exegetical Exposition on the Disappearance of the

[Buddha’s] Dispensation

[There are] three complete extinctions (parinibbanani): the complete extinction of
defilements, the complete extinction of the aggregates and the complete extinction of
the relics. There,'? the complete extinction of defilements occurred at the seat of
enlightenment; the complete extinction of the [five] aggregates in Kusinara; the

complete extinction of the relics will be in the future. During the drawing back of the

dispensation of the Buddha, after having assembled in this island of Thambapanni,!*"!

1002

the relics will go to the great shrine.'””* From the great shrine to the shrine of

Rajayatana in Nagadipa. 003

From there, they will go the seat of the great
enlightenment. Also, from the regions of the Nagas, from the worlds of the gods,

from the world of the Brahma-s, indeed the relics will go to the seat of the great

99 For a comprehensive study on sukkah-vipassaka, see Tzungkuen Wen’s A Study of
Sukkhavipassaka in Pali Buddhism, a thesis submitted to The University of Queensland (2009) for
the degree of Doctor of Philosophy. See also BDN.

1000 Or, ‘among them’.

1001 j e, present Sri Lanka.

1002 G,P. Malalasekera states this to be the Maha Thiipa (also known as Ruwanwelisaya) build by King
Dutthagamini in Anuradhapura. See DPPN.

1003 A small island in the present Jaffna peninsula of Sri Lanka.

197



enlightenment. The relics, [of] the size of mustard seeds, will not disappear
midway.!%* All the relics, having gathered together, like a golden bulk being a heap
in the seat of the great enlightenment, will emit the six rays. They will pervade the ten
thousand world-system. [900] From there, the gods of ten thousand world circle,
having assembled, will perform great deeds of compassion from the day of the
complete extinction of the one with the ten powers [thinking]: “today, the teacher
attains complete extinction; today, the dispensation of the Buddha draws back; now,
this 1s our last sight [of the teacher].” Part from the non-returners and the ones who
have destroyed all the cankers, the remaining will be unable to bear!?® with the
intrinsic nature!°’®, Having given rise to the element of heat among the relics, they
will go up to as far as the Brahma-world. When the relic becomes the size of a

1007

mustard seed, it will become one flame'”’. During the disappearing of the relics, it

(the dispensation) will be exhausted. Having pointed out such a great splendor!'%®
during the disappearances of the relics, the dispensation of the Buddha becomes
disappeared. As long as it does not disappear, so long it is the latest. Thus, “it would

arise simultaneously, this condition is not found” (apubbam acarimam uppajjeyyum,

netam thanam vijjati).

1004 T CS and SHB (655), antard nassissati. In Thai (138), antaradhdyissati. In PTS, antardayam
nassissati.

1005 1n CS, sandharetum. In PTS, SHB (655), and Thai (138), santhdtum.

1006 Tn CS, SHB (655) and Thai (138), sakabhavena. In PTS, sabhavena.

1007 See E.M. Hare’s rendering of ‘ekajald’ as ‘a single sheet of flame’ in BGS IV: 67.

1008 4nubhdvam in the PTS edition should be anubhavam (the first a is @) as in the CS, SHB (655) and
Thai (139), which is the correct one.
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*"Why would they'% not arise simultaneously?” Not a surprising fact.!?!* Indeed

the Buddhas are wonderful human beings.!!! Just as, it is said: “a single person,
monks, arises being born in the world is a wonderful human being. Which single
person? The Tathagata, the Worthy One, the Fully and Perfectly Awakened One.”

1012

And, if two or four or eight or sixteen would arise together,'”' it would not be

wonderful. The gain and honor!?!3

of two shrines in one monastery is not great.
Monks born!'* with many are not wonderful, the Buddhas would also be thus.
Therefore, they do not arise. And, because of the distinction of the discourse. One
teaches the Dhamma which is the division of the foundation of mindfulness, etc.,
having given rise by another, he should also have taught; therefore, it would not have
been wonderful. When discoursing the Dhamma once, the discourse is also
wonderful. And, it is subject to dispute. And, it is like when many Buddhas have
arisen, there are many disciples of many teachers; they would dispute: “our Buddha is

one who is pleasing, our Buddha is one with a sweet voice, one who gained merits.”

Therefore, they do not arise thus.

% From here onwards (kasma pana apubbam acariyamam . . . [DA 1II: 900]), until “The question has
been well explained, Venerable Nagasena, with similes and reasons (sukathito bhante Nagasena
paitho opammehi karanehi. [DA 111: 903])” is found in AA II: 10-14. See the next % in p. 196 of
this thesis.

1009 Two Worthy Ones, Fully Perfectly Awakened Ones.

1010 Cf Bhikkhu Bodhi’s note on ‘anacchariya’ in CDB: 431 n365.

1011 The Buddha explains that along with the arising of the Tathagata, various wonderful and
marvelous factors also arise. See A II: 130-133.

In the Acchariya-abbhata-dhamma-sutta, instructed by the Buddha, Venerable Ananda explains
several wonderful and marvelous factors the Tathagata is endowed with. See M III: 118-124.
Cf. Piya Tan (2005): 133-143 & (2011): 159-171.

1912 Or “at one time’, see DT III: 105.

1913 Gain means the four necessities/supports for living (catu-paccaya-labhd). And, honor means the
gains of these good deeds and of those well-done. See SA II: 206. See also S II: 239ff; CDB: 682.

1014 Ordained?
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And, this reason has been explained by Elder Nagasena with the question of King

Milinda. It has been spoken therein:

# Venerable Nagasena, this has also been spoken by the Blessed One: ‘it is

impossible, monks, [there is] no chance that two Worthy Ones, Fully and
Perfectly Awakened Ones, would arise simultaneously in the same world
system, this condition does not exist” (atthanam etam bhikkhave anavakaso

yam ekissa loka-dhatuya dve arahanto samma-sambuddhda apubbam acarimam

’

uppajjeyyum, n’ etam thanam vijati). Or Venerable Nagasena, when
teaching, '°' [901] all the Tathagata-s teach the thirty-seven factors of
enlightenment; and while explaining they explain the four noble truths; and
when training, they train in the three trainings;!°!® and when instructing, they

instruct the practice of diligence.'”'” Venerable Nagasena, if [the teaching] of

) 1018
9

all the Tathagata-s is one exposition (recitation one explanation, one

1019

training,'°!” and one admonition,!*?° for what reason'’?! do two Tathagata-s

# From here onwards (Bhante Nagasena, bhasitam ... [DA 111: 900]), until “The question has been
well explained Venerable Nagasena ... (sukathito bhante Nagasena paitho opammehi karanehi.
[DA III: 903])” is also found in Miln: 236-239. See the next # in p. 196 of this thesis.

The Milinda-pariha has been translated into English by T.W. Rhys Davids (1994), I.B. Horner
(1999) and Bhikkhu Pesala (2001). However, Pesala’s is a summarized translation. Cf. T.W. Rhys
Davids (1994): 47-51; 1.B. Horner (1999): 40-44.

1915 Tn CS and Thai (140), desayantd ca. In SHB (656), desentd ca. In PTS, desentd va.

1016 The three trainings are: higher morality (adhisila-sikkha), higher thought (adhicitta-sikkha) and
higher learning (adhipannia-sikkha). See Mv: 63, 67, 70-71, 80-81,190; D I1I: 219; A I: 229-236,
240.

1917 1n CS, SHB (656) and and Miln (Miln: 237), appamadappatipattivam (with regard to the practice
of diligence). In PTS and Thai (140), appamada-patipattim.

1918 Tn CS and Miln (Miln: 237), desand. In PTS, SHB (656) and Thai (140), uddeso.

1919 Tn CS and Miln (Miln: 237), eka-sikkha. In PTS, SHB (656) and Thai (140), eka-sikkhapadam.
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arise at the same time? Indeed, this world is illumined with the arising of one
Buddha already.'%?? If there would be a second Buddha, this world would be
illumined exceedingly by the radiance of the two [Buddhas]; and the two

Tathagata-s, while instructing, '°%

would easily instruct; and while
admonishing, would admonish easily.!?* Therefore, show me a reason, I would

be doubt-less accordingly.

Great king, this ten thousand world system is the sustenance of one Buddha; it
sustains the virtue of one Tathagata only. If a second Buddha would arise, this
ten thousand world system would not sustain [him], it would move, would
tremble, would incline, would bow down, would bend down, would scatter,
would be ruined, would be destroyed; [this] condition would not approach.

Great king, just as a boat would bear a person;!?3

when a person mounts, that
boat would be balance with the water. However, if a second person would
approach with such age, figure, strength, size, slimness and fat, all major and

minor limbs; if he would mount that boat, great king, would that boat hold the

two [persons]?

1020 In CS and SHB (656), ekanusdsant. In PTS and Miln (Miln: 237), anusatthi. In Thai (141),
anusandhi.

1021 Qr, ‘with what reason’.

1022 Cf. T.W. Rhys Davids (1894): 47; I.B. Horner (1999): 40.

1923 In CS, SHB (656) and Miln (Miln: 237), ovadamanda. In PTS and SHB (141), ovadanta.

1024 Cf. T.W. Rhys Davids (1894): 47; L.B. Horner (1999): 40.

1925 In CS and Thai (141), ekapurisasandharant. In PTS, Miln (Miln: 237) and SHB (656),
ekapurisasantarant.
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Indeed not, venerable sir; it would move, would tremble, would incline, would
bow down, would bend down, would scatter, would be ruined, would be

destroyed; [this] condition would not approach; it would sink in the water.

Just so, great king, this ten thousand world system is the sustenance of one
Buddha, it sustains the virtue of one Tathagata only. If a second Buddha would
arise, this ten thousand world system would not sustain [him], . . . also . . . [this]
condition would not approach. Or, just as, great king, a person would eat food
as much as he likes, while filling up [himself], having filled up to the neck; he,
who has been nourished, who has been pleased, who is filled, who is compact,
who is weary, who cannot bend and inflexible like a stick, if he would again eat

food so much; great king, would that person be comfortable?

Indeed not, venerable sir, eaten once more, he would die.

Just so, great king, this ten thousand world system is [902] the sustenance of

one Buddha, . . . also . . . [this] condition would not approach.

However, venerable Nagasena, does the earth tremble due to the excessive

weight of the Dhamma?
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Here, great king, if two carts are to be filled with precious things up to the
entrances;'2® having taken the precious thing of one cart,!%?7 if he strew into
another cart; would that cart, great king, hold the precious things of the two

carts?

Indeed not, venerable sir, the nave of that [cart] would spilt, its spoke would
break, the rim of the wheel of that [cart] would fall apart, and the axle of the

wheel of that [cart] would break.

Great king, does the cart break due to the excessive weight of the precious

things?

Yes, venerable sir.

Just so, great king, the earth trembles due to the excessive weight of the
Dhamma.'%?® And also, great king, this reason is illustrated for the elucidation

1029 reason,

of the powers of the Buddha. Moreover, listen to another appropriate
due to which reason, two Fully Perfectly Awakened Ones do not arise at the

same time. If two Fully Perfectly Awakened Ones would arise at the same time,

1026 In CS and SHB (657), mukhasama. In PTS, Miln (Miln: 238) and Thai (142), mukhasma.

1927 In CS, Miln (Miln: 238) and SHB (657), ekasma sakatato. In PTS and Thai (142), ekassa sakatato.

1028 See DT 111 108, for atidhamma-bharena.

1929 In CS and SHB (657), atiriipam. In Thai (143), patiriipam. In PTS and Miln (Miln: 238),
abhiripam.
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dispute would arise in [their]'**? assembly!?'—your Buddha, our Buddha—two
factions would be created. Just as, great king, dispute arises in the assembly of
two powerful councilors: “your councilor, our councilor”; two factions are
created. Just so, great king, if two Fully Perfectly Awakened Ones would arise
at the same time, dispute would arise in the assembly'%*?: “your Buddha, our
Buddha”; two factions would be created. This is the first reason you listen, due
to which reason, two Fully Perfectly Awakened Ones do not arise at the same
time. 1033

Moreover, listen to a further reason, due to which reason, two Fully Perfectly
Awakened Ones do not arise at the same time. If, great king, two Fully
Perfectly Awakened Ones would arise at the same time, that statement'%* “the
Buddha is the foremost” which would be false; the statement/s “the Buddha is
the most senior,” “the Buddha is the excellent,” “the Buddha is the most
superior,” “the Buddha is the highest,” “the Buddha is the best,” “the Buddha is

unequal,” “the Buddha is unique,”!%> “the Buddha is incomparable,”'?3¢ “the

Buddha is one without a counterpart,” and “the Buddha is one without a rival”

1030 In CS, SHB (657) and Miln (Miln: 238), tesam parisdya (in their assembly(/ies)). However, the
PTS and Thai (143) editions omit fesam and employ only parisaya.

1031 The fourfold sarigha?

1032 Tn CS, SHB (657) and Miln (Miln: 238), tesam parisaya (in their assembly(/ies)). However, the
PTS and Thai (143) editions omit fesam and employ only parisaya.

1033 The beginning part of this last sentence of this passage differs slightly in CS, Miln (Miln: 239) and
SHB (657). Accordingly, the sentence begins as follows: idam tava maharaja ekam karanam yena
karanena ... (great king, this is already one reason due to which reason ...). The complete sentence
in editions of PTS and Thai (143) is: idam pathamam karanam sunohi yena karanena dve samma-
sambuddha eka-khane na uppajjanti.

1034 Literally, ‘word’.

1035 See also 1.B. Horner (1999): 43 n4.

1036 Tn CS, Miln (Miln: 239) and SHB (657), appatimo. In PTS and Thai (144), appatisamo.
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which would be false. [903] Great king, you accept this'®7 reason accordingly,
due to which reason, two Fully Perfectly Awakened Ones do not arise at the

same time.

And also, great king, this is the intrinsic nature of the Buddhas'®*® for which
only one Buddha arises in the world at one time. Why?'%*° Because of the
greatness of the virtues of the All-knowing Buddhas. That which is the greatest,
great king, is only one.'% The earth, great king, is the greatest, that is indeed
only one; the ocean is the greatest, that is indeed only one; Sineru, the king of
mountains, is the greatest,'*! the space is the greatest; it is indeed only one;
Sakka is the greatest, he is indeed only one;'**? the Brahma!®* is the greatest,
he is indeed only one; the Tathagata, the Worthy One, the Fully Perfectly

Awakened One is the greatest, he is indeed only one. Wherever they arise, there

1037 Tn Miln: 239, idam. In PTS, CS, SHB (657) and Thai (144), imam.

1038 Tn CS, Miln (Miln: 239) and SHB (657), buddhanam bhagavantanam. In PTS and Thai (144),
buddhanam.

1039 Kamsa in PTS edition is an error, the correct form should be kasma as in CS, Miln (Miln: 239),
SHB (657) and Thai (144).
Moreover, in the other editions (CS, Miln (Miln: 239), SHB (657) and Thai (144)), it is kasma
karana. In PTS, however, karana is attached to the proceeding sentence (the answer to kasma).

1040 This sentence appears differently in different editions:
In CS: yam anfiampi, mahardja, mahantam hoti, tam ekamyeva hoti.
In Miln (Miln: 239): aiifiam ‘pi maharaja yam loke mahantam hoti tam ekam yeva hoti.
In PTS and SHB (657); yam hi maharaja mahantam hoti, ekam yeva hoti. In PTS, however, yam
(not the long @), which is also a typo.
In Thai (144): yam anifiampi mahardja mahantam hoti varam tam ekam yeva hoti.

1041 Tn PTS, SHB (658) and Thai (144), this part of the sentence is: sineru giri-rdja settho mahanto so
eko yeva. In CS and Miln (Miln: 239), seftho is omitted.

1042 Tn CS and Miln: 239, after this part of the sentence is ‘maro mahanto, so ekoyeva’ (the evil one is
the greatest, he is indeed only one).

1043 T CS, instead of brahma, maro is mentioned.
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is no place for others. Therefore, the Tathagata, the Worthy One, the Fully

Perfectly Awakened One indeed arises alone in the world.!%44
% % The question has been well-explained, Venerable Nagasena, with similes

and reasons.

And in conformity with the law of the Dhamma (dhammassa ca anudhammam): the
path of the previous fraction in conformity with the law of the nine-fold supra-

mundane Dhamma-s. %43

A fellow-follower' % (saha-dhammiko):'°" one with the [same] cause.!*3

Rebuke and criticism!** (vadanuvado): the very argument.!%3°

% Up to this point is found in AA II: 10-14. See the previous % in p. 189 of this thesis.

# Up to this point found in Miln: 236-239. See the previous # in p. 190 of this thesis.

1044 In CS, lokasmim is omitted.

1045 The four paths, the four fruits and nibbana. See BDN.

1046 Here, Maurice Walshe’s translation (LDB: 425) of saha-dhammiko is adopted, as among the three
other translators of the Sampasadaniya-sutta, his is very literal and clear in accordance with the
original text. Literary, a follower of the same religion. See also Bhikkhu Bodhi in CDB I: 747 n72.

1047 Cf DA I: 263; DA III: 707; MA IV & V: 4, 32; SA II: 358; SA III: 100; AA II: 257, 268;
Saratthadipani-tika (Sanghadisesakandam, Saficarittasikkhapadavannana); Vimativinodani-tika
(Sanghadisesakando, Saficarittasikkhapadavannand); Viniyavinicchaya-tika
(Samutthanasitsakathavannana, Pathamaparajikasamutthanavannanda). See also the following note.

1048 See PED: 210. The same exegetical explanation is also found in SA II: 358; SA III: 100; AA II:
268.

1049 See also Bhikkhu Bodhi (2000): 747 n72.

1050 See DT I1I: 109.
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4.22. The Exegetical Exposition on the Marvelous and Wonderful

Venerable Udayi!®! (@Gyasma udayi): there are three Elders by the name Udayi:
“Laludayi, Kaludayi and Maha-Udayi.” Here, Maha-Udayi is meant. The five-fold
delight of hearing this discourse, from the beginning as far as the conclusion, having
arisen within, goes from the bottom of the feet up to the top of the head; from the top
of the head it comes down to the bottom of the feet; beginning from both, it descends

1052

to the waist; beginning from the waist it goes to both. Having been'®* continuously

over-flown with delight, explaining the virtue of the one with ten powers with

strength and joy, he said “wonderful, Venerable Sir” (acchariyam bhante), etc.

Less wishes!'%3 (appicchata) means free from craving.!9

1055

Contentment (santutthitd) means contented with three ways'“>> with regard to the

four conditions.!%3¢

1051 G P. Malalasekere, in his DPPN, mentions of three persons (/monks) by the name Uday1. The
Uday1, mentioned in the Sampasddaniya-sutta, is the first of the three. Although the text
(commentary: DA III: 903) mentions that there were three monks by the name Uday1, and confirms
Maha-Uday1 to be the one present during the expounding of this discourse, Malalasekera mentions
Laludayi and Maha-Uday1 to be the same. However, this is contradictory to the statement given in
the former, as it does not state that Laludayi to be Maha-Uday1. The sub-commentary (DT III: 109)
also confirms that Maha-Uday1, with a great body, is the one mentioned in this discourse, and goes
on to state that because of him, a boundary of the seat in the Vinaya was allowed. For more detail
about the three, see DPPN.

1052 CS, SHB (658) and Thai (145) editions omit hutvd.

1053 Or “less desires’.

1054 Tn another instance, appicchata is explained as ‘one who is not greedy’ (alobho). AA I: 75.

See also DT III: 109.

1055 The three are: contentment with what we gain (yathd-labha), contentment with strength (yatha-
bala) and contentment with what is appropriate (yatha-saruppappa). DT III: 109; AAT: 78.

1056 The four are: clothing, food, shelter and medicine. Cf. M I: 24-32.
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Austerity'%7 (sallekhata): the cutting off of all the defilements.

Of such name (yatra hi nama) means whoever.

He will not reveal'%® his own (na attanam patukarissati) means he will not reveal his

own virtues.

They would carry out a banner'%° (patakam parihareyyum): saying “who is there like

us?”” having raised a banner, they would wander in Nalanda.

[904] Udayi, you observe the Tathagata with less wishes (passa kho tvam udayi
tathagatassa appicchata): acknowledging!%®® the words of the Elder, he said: “Udayi,

299

observe whatever ‘less wishes of the Tathagata’ (tathdgatassa apicchatd). Does not
the Tathagata reveal as well as talk about his own virtue? [It is not that] he does not
talk. He does not talk for robes, etc.,'%! [which] should be spoken by one with sinful
wishes, etc.!%2 Therefore, he said: “Udayi, you observe the Tathagata with less

wishes” (passa kho tvam udayi tathagatassa appicchatd), etc. He speaks on account

of disciplining the prudent sentient being. Accordingly, he said:

1057 I iterally, it means aspiring for higher life in the spiritual sense. T.W. Rhys Davids, Maurice

Walshe and Piya Tan have differed in their translation of ‘sallekhat@’: serene and resigned (DLB
III: 109), restrained (LDB: 425) and austerity (DISF: 127) respectively. Maurice Walshe (1995:
607 n897), as an alternative rendering, also translates as ‘austerity’ as rendered by Piya Tan. Cf.
Charles R. Lanman (1913): 168.

1058 Or, “display’.

1059 j e., they would proclaim such and such a quality by displaying a banner.

1060 Tn CS, SHB (658) and Thai (146), sampaticchanto. In PTS, paticchanto.

1961 Tn CS and SHB (658), civaradihetum. In TPS and Thai (146), civar’ adi-hetu.

1962 Tn CS, SHB (658) and Thai (146), appicchatadihi. In PTS, papicchat’ adihi.
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Neither have I a teacher, nor there is one like me,

In the world, including of the gods, there is none equal to me.!%¢3

Thus, the discourses should also be explained in detail with many verses!?* depicting

the virtue of the Tathagata.

You should often speak (abhikkhanam bhaseyydsi) means you should speak again

and again. You do not speak [saying]: [it] has been spoken by me in the forenoon,'%6

1066

and not during the mid-day'”*° and so on. You do not speak [saying]: [it] has been

spoken by me today, and not on the following day and so on — This is the meaning.

He proclaimed (pavedesi) means he told.

Of this analysis (imassa veyyakaranassa): it is said analysis as this discourse is

without verse.!%¢7

1063 This verse is also found in the Mahavaggapali of the Vinaya (Vin 1: 8); M I: 171; Kathavatthu (Kv
I: 289); SA I: 204; AA 1II: 26; TherTA: 220.

Cf 1B. Horner (1971): 11 (= BD IV) & (1954): 215 (= MLS I); Bhikkhu Nanamoli & Bhkkhu
Bodhi (1995): 263 (= MLDB); Shwe Zan Aung & CF Rhys Davids (1915): 169 (= Points of
Controversy). See also VinA V: 964.

1064 Tn CS, SHB (658) and Thai (146), ... bahii gathdpi suttantapi vittharetabba .... In PTS, ... bahu-
gathahi suttantd pi .... Note gathahi in ablative case and suttantd in nominative case in the PTS
edition, both of which appear in nominative case in the other three editions.

1065 In CS and SHB (658), pubbanhasamaye. The PTS and Thai (146) editions omit samaye.

1066 Tn CS and SHB (658), majjhanhika. In PTS and Thai (146), majjhantika.

1067 Cf. imasmiii ca veyyakaranasmim in DA I: 130. Bhikkhu Bodhi, in his translation of the
Brahmajalasutta-vannana, skipped translating the commentarial explanation of this.
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Designation (adhivacanam) means a name. Here, the word beginning with ‘indeed

this’ (iti h’ idam) is placed by the participants of the council.

All of the remaining is indeed spoken.!%68

The exegetical exposition of the Sampasadaniya-sutta is concluded.'%%

1068 Tn CS, SHB (658) and Thai (146), uttanatthamevati. In PTS, uttanam eva.
10689 Before this concluding statement, CS includes sumarngalavilasiniya dighanikayatthakathaya (in/of
the Sumangalavildsini, the commentary on the Digha Nikaya).
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1070

XXVIII.

SAMPASADANIYA-SUTTA-VANNANA.

Evam me sutam.

1. Ekam samayan ti Sampasadaniyam. Tatrdyam anutta-
na-pada-vannana.

Nalandayan ti Nalanda ti evam-namake nagare. Tam na-
garam gocara-gimam katva.

Pavarik’ ambavane ti Dussa-Pavirike setthino ambavane.
Tam kira tassa uyyanam ahosi. So Bhagavato dhamma-de-
sanam sutva, Bhagavati pasanno tasmim uyyane kuti-lena-
mandap’ adi-patimanditam Bhagavato viharam katva niy-
yadesi. So viharo Jivak’ ambavanam viya Pavarik’ ambava-
nan tv’ eva sankham gato. Tasmim Pavarik’ ambavane vi-
harati ti attho.

Bhagavantam etad avoca : Evam pasanno aham bhante Bhaga-
vafi ti. Kasma evam avoca ! Attano uppanna-somanassa-
vedan’ attham. Tatriyam anupubba-katha.

Thero kira tam divasam kalass’ eva sarira-patijagganam
katva nivattha-nivasano patta-civaram adaya pasadikehi abhi-
kkant’ adihi deva-manussinam pasadam avahanto Nalanda-
vasinam hita-sukham anubrihanto pindaya pavisitva, paccha-
bhattam pindapata-patikkanto viharam gantvd Satthu-vat-.
tam dassetva, Satthari gandha-kutim pavitthe Sattharam van-
ditva attano divatthanam agamdsi. Tattha saddhiviharik’
antevasikesu vattam dassetvd patikkantesu divatthanam
sammajjitva camma-khandam pafifidpetva udaka-kumbhato
udakena hattha-pade sitale katva, ti-sandhi-pallankam &ha-
ritva kala-paricchedam katvd phala-samapattim samépajji.
So yathd paricchinna-kila-vasena samépattito vutthiya at-
tano gune anussaritum araddho. Ath’ assa gune anussarato
silam apatham agatam. Tato patipatiyd ca samadhi pafifia
vimutti vimutti-Bapa-dassanam pathamajjhanam . . . pe

1. 12

1070 This number and the numbers appearing at the side of the headings in the
proceedings pages are of the PTS edition.
1071 Of the Pali Text Society edition, London.
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874 SAMPASADANIYA-SUTTA-VANNANA  [D. XXVIIL I.

. . nevasafifia-nésafifi’ 8yatana-samapatti vipassana-fianam
dibbacakkhu-fiinam sot’ &patti-maggo sot’ apatti-phalam . . .
pe . . . arahatta-maggo arahatta-phalam, attha-patisam-
bhidd dhamma-patisambhida nirutti-patisambhida patibhana-
patisambhida savaka-paramifiagnam. Ito patthdya kappa-
sata-sahass’ adhikassa asankheyyassa upari Anomadassi-Bud-
dhassa pada-miile katam abhiniharam adim katva attano gune
anussarato yava nisinna-pallanka guna upatthahimsu. Evam
thero attano gune anussaraméano gupanam pamanam va paric-
chedam va datthum nésakkhi. So cintesi: ‘“ Mayham téva
padesa-fiane thitassa savakassa gunanam pamanam va paric-
chedo va n’ atthi, aham pana yam Sattharam uddissa pab-
bajito, kidisa nu kho tassa guna ?”’ ti. Dasabalassa gune anus-
saritum araddho.

So Bhagavato silam nissiya, samadhim pafiiam vimuttim
vimutti-fidnadassanam nissaya, cattaro satipatthane nissaya,
cattaro sammappadhane cattdro iddhipade cattiro magge
cattari phalani catasso patisambhida catu-yoni-paricchedakam
fiapam cattaro ariya-vamse nissaya, Dasabalassa gune anussa-
ritum araddho. Tada pafica-padhéniy’ angani paficangikam
samma-samadhim pafic’ indriydni pafica balani pafica nissa-
raniyd dhatuyo pafica vimutt’ dyatandni pafica vimutti-pari-
pacaniya paififia; cha nissaraniye dhamme cha anussatitthanéni
cha garave cha nissaraniya dhatuyo cha satta-vihare cha anut-
tariyani cha nibbedha-bhaginiya paififid cha abhififia cha asé-
dharana-fianani; satta aparihiniye dhamme satta ariya-dha-
nani satta bojjhange satta sappurisa-dhamme satta nijjara-
vatthiini satta pafifia satta dakkhineyya-puggale satta khina-
sava-baldni; attha pafifid-patilibha-heti attha sammattani
attha loka-dhamméatikkame attha arambha-vatthiini attha
akkhana-desana attha Mahapurisa-vitakke attha abhibhdyata-
néni attha vimokkhe; nava yoniso-manasikara-miilake dham-
me nava parisuddhi-padhéniy’ angani nava sattavasa-desana
nava aghata-pativinaye nava safifia nava nanattani nava anu-
pubba-vihare; dasa natha-karane dhamme dasa kasin’ syata-
nani dasa kusala-kammapathe dasa Tathagata-balini dasa
sammattani dasa ariya-vase dasa asekha-dhamme; ekidasa
mettinisamse; dvadasa dhamma-cakk’ akare: terasa dhu-
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tanga-gune; cuddasa Buddha-fiapani; paficadasa vimutti-
paripacaniye dhamme; solasa-vidham &ndpana-satim; attha-
rasa Buddhadhamme; ekiina-visati paccavekkhana-fiapani;
catu-cattalisa fidna-vatthiini; paropannasa kusala-dhamme;
satta-sattati fiana-vatthiini; catu-visati koti-sata-sahassa sam-
apatti-saficara-mahévajira-filnam nissdya Dasabalassa gune
anussaritum arabhi. Tasmim yeva ca divatthane nisinno ye
upari aparam [pana bhante]® etad anuttariyan ti agamissanti
solasa aparam pariya-dhamma te pi nissiya anussaritum
arabhi.

So: Kusala-pafifiattiyam anuttaro mayham Sattha, aya-
tana-pafifiattiyam anuttaro, gabbhivakkantiyam anuttaro,
adesana-vidhasu anuttaro, dassana-sampattiyam anuttaro,
puggala-paiifiattiyam anuttaro, padhane anuttaro, patipadasu
anuttaro, bhassa-samacare anuttaro, purisa-sila-samacare
anuttaro, anusasani-vidhasu anuttaro, para-puggala-vimutti-
fidne anuttaro, sassata-vade anuttaro, pubbe-nivasa-fiane
anuttaro, dibba-cakkhu-fiane anuttaro, iddhi-vidhe anuttaro,
imind ca imind ca anuttaro ti: evam Dasabalassa gune
anussaranto Bhagavato gunanam n’ eva antam na pamanam
passi.

Thero attano pi tava gunanam antam va pamianam va nad-
dasa. Bhagavato gundnam kim passissati? Yassa yassa hi
pafifid mahati fidnam visadam, so so Buddha-gune mahantato
saddahati. Lokiya-mahajano ukkasitva pi khipitva pi: Namo
Buddhénan ti, attano attano upanissaye thatva Buddhanam
gune sarati?2 Sabba-lokiya-mahajanassa eko sot’ &panno
Buddha-gune mahantato saddahati. Sot’ dpannanam satato
pi sahassato pi eko sakad-agami, sakad-agaminam satato pi
sahassato pi eko anagami, anagaminam satato pi sahassato pi
eko arahd Buddha-gune mahantato saddahati. Avasesa-ara-
hantehi asiti mahathera Buddha-gune mahantato saddahanti.
Asiti mahatherehi cattiro mahathera. Catiihi mahatherehi
dve agga-savaka. Tesu Sariputta-thero, Sariputta-therato pi
eko Pacceka-Buddho Buddha-gune mahantato saddahati.
Sace pana sakala-cakkavala-gabbhe sanghati-kannena sangha-

1 Sic MSS. 2 B anussarati.
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ti-kanpam paharamand nisinnd Pacceka-Buddhd Buddha-
gune anussareyyum, tehi sabbehi pi eko sabbafiiu Buddho
va Buddha-gune mahantato saddahati. Seyyatha pi nama
mahéjano: Maha-samuddo gambhiro uttdno ti, janan’ attham
yottani vatteyya. Tattha koci vyama-ppamdnam yottam
vatteyya, koci dve-vyamam, koci nava-vyamam, koci dasa-
vyamam, koci visati-vyamam, koci timsa-vydmam, koci
cattalisa-vydmam, koci pafifidsa-vyamam, koci sata-
vyamam, koci sahassa-vyamam, koci -catur-asiti-vyama-
sahassam. Te navam va ariiyha samudda-majjhe uggata-
pabbat’ adimhi va thatva attano attano yottam otareyyum,
tesu yassa yottam vyama-mattam, so vyama-matta-tthane
yeva udakam jandti ... pe ... yassa caturdsiti-vyama-
sahassam so caturasiti-vydma-sahassa-tthane yeva udakam
janati, parato udakam ettakan ti na janati, maha-samudde
pana na tattakam fieva udakam, atha kho anantam aparima-
nam, caturasiti-yojana-sahassam gambhiro hi maha-samuddo.
Evam eva eka-vyama-yottato patthdya nava-vyama-yottena
fidta-udakam viya lokiya-mahajanena dittha-Buddha-guna
veditabba. Dasa-vyama-yottena dasa-vyama-tthane fiata-
udakam viya sot’ apannena dittha-Buddha-guna. Visati-vya-
ma-yottena visati-vydma-tthane fiata-udakam viya sakad-
agamind dittha-Buddha-guni. Timsa-vyama-yottena tim-
sa-vydma-tthine fidta-udakam viya anagamind dittha-Bud-
dha-guna. Cattalisa-vyama-yottena -cattalisa-vyama-tthane
fidta-udakam viya arahatd dittha-Buddha-guna. Paiifidsa-
vyama-yottena paiifidsa-vyama-tthine fata-udakam viya
asiti mahatherehi dittha-Buddha-guna. Satta-vyama-yot-
tena sata-vyama-tthane fiata-udakam viya catiihi mahathe-
rehi dittha-Buddha-guna. Sahassa-vyama-yottena sahassa-
vyama-tthane fidta-udakam viya Moggallana-ttherena dit-
tha-Buddha-guna. Caturasiti-vyama-sahassa-yottena catiira-
siti-vyama-sahassa-tthane fidta-udakam viya Dhammasena-
patind Sariputta-ttherena dittha-Buddha-gupa. Tattha ya-
tha so puriso: Mahdsamudde udakam ndma na ettakam
yeva anantam aparimanan ti, ganhati, evam eva ayasma
Sariputto dhamm’ anvayena dhamm’ anvaya-buddhiya anu-
manena naya-ggahena sdvaka-parami-fidne thatva Dasaba
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lassa gune anussaranto: Buddha-gund anantd aparimana ti,
saddahati.!

Therena hi dittha-Buddha-gunehi dhamm’ anvayena ga-
hetabba-Buddha-guna yeva bahutara. Yatha katham viya ?
Yatha ito nava ito nava ti attharasa yojanani avattharitva
gacchantiya canda-bhiagaya mahanadiyad puriso suci-pasena
udakam ganheyya, suci-pasena gahita-udakato agahitam eva
bahum hoti; yathd va pana puriso mahapathavito anguliya
pamsum ganheyya, anguliyd gahita-pamsuto avasesa-pamsu
yeva bahu hoti; yathad va pana puriso mahasamuddébhimu-
khim angulim kareyya, anguli-abhimukha-udakato sesa-uda-
kam yeva bahu hoti; yatha ca puriso akase abhimukhim angu-
lim kareyya, anguli-abhimukha-akasato sesa-akésa-ppadeso va
bahu hoti—evam therena dittha-Buddha-gunehi adittha?-
guna va bahi ti veditabba.

Vuttam pi ¢’ etam:—

Buddho pi Buddhassa bhaneyya vannpam
Kappam pi ce afifiam abhasamano,
Khiyetha kappo cira digham antare
Vannena khiyetha Tathagatassa ti.

Evam therassa attano ca Satthu ca gune anussarato yamaka-
mahi-nadi mahogho viya abbhantare piti-somanassam avat-
tharamanam vato viya bhastam ubbhijjitva uggatam udakam
viya mahd-rahadam sakala-sariram piiresi. Tato thero: Su-
patthitd vata me patthani, suladdha pabbajja, yviham evam-
vidhassa Satthu santike pabbajito ti, avajji. Tassa balava-
taram piti-somanassam uppajji. Atha thero: Kassiham
imam piti-somanassam aroceyyan ti, cintento: Afifio koci
samano va brahmano va Devo va Maro va Brahma va mama
imam pasidam anucchavikam katvd patiggahetum na
sakkhissati; aham imam somanassam Satthuno va pave-
dessimi, Satthd ca me patigganhitum sakkhissati. So hi:
“ Titthatu mama piti-somanassam,” madisassa samana-satassa
va samana-sahassassa va samana-sata-sahassassa va soma-
nassam pavedentassa sabbesam manam ganphanto patiggahe-

1 SS saddahi. 2 8S omit; B adhittha®.
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tum sakkoti. Seyyathépi nama atthérasa-yojanani avattha-
ramanam gacchantim candabhagam mahanadim kussubbho
va kandara va paticchitum na sakkoti, mahasamuddo va tam
paticchati, mahasamuddo hi: “ Titthatu candabhégam,”
evarlipanam nadi-satam pi sahassam pi sata-sahassam pi patic-
chati, na ca tassa tena tinattam va plrattam va pafifidyati. -
Evam eva mama Sattha madisassa samana-satassa samana-
sahassassa samana-sata-sahassassa va somanassam paveden-
tassa sabbesam manam ganhanto patiggahetum sakkoti. Sesa.
samana-brahman’ adayo candabhigam kussubbha-kandara
viya mama somanassam paticchitum na sakkonti. Handa-
ham mama piti-somanassam Satthuno va arocemi ti, pallan-
kam vinibhufijitva, camma-khandam papphotetva adaya sa-
yanha-samaye pupphénam vantato chinditva paggharana-
kale Sattharam upasankamitva, attano somanassam pave-
‘dento Evam pasanno aham bhante ti adim aha.

Tattha evam pasanno ti evam uppanna-saddho, evam sad-
dahami ti attho.

Bhiyyo ’bhififiataro ti bhiyyataro abhiiifiato, bhiyyataro
’bhififio va uttar’ itara-fidno ti attho.

Sambodhiyan ti, sabbaififiuta-fiane arahatta-magga-fiane va.
Arahatta-maggen’ eva hi Buddha-gunid nippadesd gahita
honti. Dve hi agga-savakal arahatta-maggen’ eva savaka-
parami-fianam patilabhanti. Pacceka-buddha pacceka-bodhi-.
fianam. Buddha sabbaiifiuta-fianaii ¢’ eva sakale ca Buddha-
gune. Sabbam hitesam arahatta-maggen’ eva ijjhati. Tasma
arahatta-magga-fianam sambodhi ndma hoti. Tena uttar’
itaro Bhagavata n’ atthi. Ten’ dha Bhagavata bhiyyo *bhiii-
Aiataro yadidam sambodhiyan ti.

Ulara ti setthd. Ayam hi ulara-saddo: Ularani khadani-
yani khadanti ti, adisu madhure &gacchati; Ularaya khalu
bhavam Vacchdyano Samanam Gotamam pasamsays pasam-
sati ti, adisu setthe. Appamano ularo obhaso ti, adisu vipule.
Sviyam idha setthe dgato. Tena vuttam wlard ti settha.

Asabhi ti usabhassa vaca-sadisi acald asampavedi.

El> amso gahito ti anussavena va acariya-paramparaya va.

1 MSS. add “ ti.”
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Iti kira ti va pitaka-sampadanena va akéara-parivitakkena va
ditthi-nijjhana-khantiya va takka-hetu va naya-hetu va aka-
thetva paccakkhato fianena pativijjhitva viya ek’ amso gahito,
sannitthana-katha va kathita ti attho.

Stha-nado ti settha-nado. N’ eva dandhdyantena na gag-
gardyantena sihena viya uttama-nado nadito ti attho. *

Kin nu Sariputta ti imam desanam kasma arabhi ? Anu-
yoga-dapan’ attham. Ekacco hi stha-nadam naditva attano
stha-ndde anuyogam datum na sakkoti, nighamsanam na
khamati, lepe patita-makkato viya hoti. Yathd dhamama-
nam apari-suddha-loham jhayitva angaro hoti, evam jham’
angaro viya hoti. Eko siha-nade anuyogam dapiyaméno
datum sakkoti, nighamsanam khamati, dhamaméanam nid-
dosa-jataripam viya adhikataram sobhati. Tadiso thero.
Tena nam Bhagava: Anuyoga-kkkhamo ayan ti, fiatva stha-
nade anuyoga-dapan’ attham imam desanam arabhi.

Tattha sabbe te ti sabbe te tayd. Evam-sila ti adisu lokiya-
lok’ uttara-vasena sil’ adini pucchati. Tesam vitthara-katha
Mah4ipadane kathita va.

Kim pana Saripuita ye te bhavissanti ti atita ca tdva nirud-
dha apannattika-bhavam-gata dipa-sikha viya nibbuté, evam
niruddhe apannattika-bhdvam-gate tvam katham janissasi
anagata-Buddhanam pana gund kin ti taya attano cittena
paricchinditva vidita ti pucchanto evam aha.

Kim pana Sariputia ahan te etarahs ti: Anagata pl Buddha
ajata anibbattd anuppanni, te pi katham tvam janissasi?
Tesam hi jinanam apade dkase pada-dassanam viya hoti.
Idani maya saddhim eka-vihare vasasi, ekato bhikkhaya ca-
rasi, dhamma-desana-kale dakkhina-passe nisidasi. Kim pana
. mayham gupa attano cetasa paricchinditva vidita taya ti,
anuyufijanto evam &ha. Thero pana pucchite pucchite No
I’ etam bhante ti patikkhipati. Therassa ca viditam pi atthi
aviditam pi. Kim so attano viditatthdne patikkhepam
karotiaviditatthaneti ¢ Viditatthane na karoti, aviditatthane
yeva karoti ti. ‘

Thero kira anuyoge draddhe yeva afifidsi: “ Ayam anuyogo
. savaka-parami-fiane, sabbafifiuta-fidne ayam anuyogo’ ti,
attano sdvaka-parami-fiape patikkhepam akatva aviditaf-
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théne sabbafifiuta-fidne patikkhepam karoti. Tena idam pi
dipeti: ““ Bhagava mayham atitdnagata-paccuppananam Bud-
dhanam sila-saméadhi-pafifia-vimutti-karana-janana-samat-
tham sabbafifiuta-fidgnam n’ atthi” ti.

Ettha ti etesu atit’ &di-bhedesu Buddhesu.

Atha kifi carahi ti atha: “ Kasma evam fiane asati taya
evam kathitan ?’ ti vadati.

2. Dhamm’ amvayo ti dhammassa paccakkhato fidnassa
anuyogam anugantva uppannam anumana-fidnam naya-
ggaho vidito. ‘‘ Savaka-parami-fiane thatva va sabbafifiuta-
fidnam imind akarena janami Bhagava ” ti vadati. Therassa
hi nayaggaho appamino apariyanto. Yathd sabbafifiuta-
fidnassa pamanam va pariyanto va n’ atthi, evam Dhamma-
senapatino nayaggahassa. Tena so imina evam-vidho imina
anuttaro sati janati. Therassa hi nayaggiho sabbaiifiuta-
fidna-gatiko eva. Idani tam nayaggdham pikatam kitum
upamam dassento seyyatha pi bhante ti ddim dha.

Tattha yasmd Majjhima-padese uddap’ adini thirani
va hontu dubbaldni va, sabbaso vi pana mi hontu cord
sankd na hoti, tasma tam agahetva paccantimam nagaran
ti aha.

Dalk’ uddapan ti thira-pakara-padam.

Doalha-pakdra-toranan ti thira-pakarafi ¢’ eva thira-pitthi-
sanghataii ca.

Eka-dvaran ti kasm3 aha ? Bahu-dvire nagare bahiihi
pandita-dovarikehi bhavitabbam. Eka-dvire eko vattati.
Therassa ca pafifidya sadiso afifio n’ atthi. Tasma
attano panditabhavassa opamm’ attham ekam yeva dovari-
kam dassetum eka-dvaran ti aha.

Pandito ti pandiccena samannigato.

Vyatto ti veyattiyena samannagato visada-fidno.

Medhavi ti thén’ uppatika-pafifia-sankhatdya medhaya
samannagato. : ‘ :

Anupariydya - pathan ti anupariyiya-nimakam pakara-
maggam. '

Pakara-sandhin ti dvinnam itthakanam apagata-tthinam.

Pakara-vivaran ti pakara-chinna-tthanam.

Cetaso upakkilese ti pafica-nivarana-cittam upakkilesan ti
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kilittham karonti upatapenti vihethenti.! Tasma cetaso upak-
kilesa ti vuccanti. '

Painiaya dubbali-karane ti nivarana uppajjamani anuppan-
ndya pafifidya uppajjitum na denti,? uppannaya pafifidya
vaddhitum na denti,? tasma pafifiaya dubbali-karana ti vuc-
canti.

Supatitthita-citta ti catiisu satipatthanesu sutthu-thapita-
citta hutva. '

Satta bojjhange yatha-bhitan ti satta-bojjhange yatha sa-
bhavena bhavetva.

Anuttaram samma-sambodhin ti arahattam sabbaiifiuta-
fidnam pativijjhimsi ti dasseti. Api ¢’ ettha satipatthdna ti
vipassana, bojjhanga maggo, anuttarad samma-sambodhi ara-
hattam. Satipatthina ti vd magga ti va bojjhanga-missaka.
Samma-sambodhi arahattam eva. Dighabhanaka-Mahasi-
vatthero pan’ aha: “ Satipatthane vipassana ti, gahetva boj-
jhange magge ca sabbafifiuta-fidnan ca ti, sundaro paiiho
bhaveyya. Na pan’ evam gahitan’ ti. Iti thero sabba-
Buddhanam nivarana-pahéne satipatthana-bhavanaya sambo-
dhiyafi ca majjhe-bhinna-suvanna-rajatanam viya nanatta-
bhavam dasseti. Idha thatva upama samsandetabba. Ayas-
m3 hi Sariputto paccantam nagaram dassesi, pakaram das-
sesi, pariyaya-patham dassesi, dvaram dassesi, pandita-dova-
rikam dassesi, nagara-pavisanake nikkhamanake olarike pane
dassesi, pandita-dovarikassa tesam papninam pakatabhavam
dassesi. Tattha ‘kim kena sadisan’ ti ce, nagaram viya hi
nibbanam, pakaro viya silam, pariyaya-patho viya samatho,
dvaram viya ariya-maggo, pandita-dovariko viya Dhamma-
sendpati, naggaram-pavisanaka-nikkhamanaka-olarika-pana
viya atitdnagata-paccuppannd Buddha. Dovarikassa tesam
panidnam pakatabhivo viya ayasmato Sariputtassa atitina-
gata-paccuppannanam Buddhanam sila-samath’ adihi pakata-
bhévo. Ettavata therena: Bhagavd evam aham savaka-
parami-fidne thatva dhamm’ anvayena naya-ggahena janami
ti, attano siha-nadassa anuyogo dinno hoti.

Idhéham bhante yena Bhagavd ti imam desanam kasma

1 B vibadhenti. 3 SS omit.
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arabhi ? Savaka-parami-fidnassa nipphatti-dassan’ attham.
Ayam h’ ettha adhippayo: ““ Bhagava aham savaka-parami-
fiapam patilabhanto pafica-navuti pasandesu na afifiam ekam
pi samanam va brahmanam va upasankamitva patilabhim,
tumhe yeva upasankamitvd, tumhe payiriipasanto patila-
bhin ”’ ti. »

Tattha dhd ti nipatamattam. U pasankamim dhamma-
savandya ti tumhe upasankamanto pi ciham na civar’ adi-
het{ipasanikamanto dhamma-savan’ atthdya pana upasan-
kamanto evam upasankamitva sivaka-parami-fianam patila-
bhim.

Kada pana thero dhamma-savan’ atthaya upasankamanto ?
Stikara -khata-lene bhégineyya-Dighanakha-paribbajakassa
vedana-pariggahaka-suttanta-kathana-divase upasankamanto.
Tada yeva savaka-parami-fianam patilabhi ti. Tam divasam
hi thero tala-vantam gahetvd Bhagavantam vijamano thito
tam desanam sutva tatth’ eva savaka-parami-fianam hattha-
gatam akasi.

Uttar’ witarim panita-panitan ti uttar’ uttariii ¢’ eva panita
panitaii ca katva desesi.

Kanha-sukka-sappatibhagan ti kanhaii ¢’ eva sukkaii ca,
tafi ca kho sappatibhigam savipakkham katva: Kanham pati-
bahitva sukkam, sukkam patibahitva kanhan ti, evam sap-
patibhagam katva kanham sukkam desesi. Kapham desento
pi sa-ussaham savipakam desesi. Sukkam desento pi sa-
ussaham savipakam desesi. ‘

Tasmim dhamme abhifiiia Ak’ ekaccam dhammam dham-
mesu niftham agaman ti ettha tasmim desite dhamme ekac-
camm dhammam nama savaka-parami-fidnam janitvdi dham--
mesu nittham agamam. XKatamesu dhammesi ti? Catu-
-sacca-dhammesu. Etthdyam = thera-sallipo, XKalhalavasi!
Summatthero tava vadati :- Catu-sacca-dhammesu idani nit-
thagamana-karapam natthi. Assaji-mahasdvakassa dittha-
divase yeva so pathama-maggena catu-sacca-dhammesu nif-
thamgato. Apara-bhage Siikara-khata-lena-dvare upari tihi
maggehi catu-sacca-dhammesu nitthamgato. Imasmim pana

1 B Kalavalla-vasi.
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thane dhammesi ti Buddha-gupesu nitthamgato. Lok’ ut-
tara-vasi Cila-Sivatthero pana sabbam tath’ eva vatva : Imas-
mim pana thane dhammes ti arahatte nitthamgato ti aha.
Dighabhanaka-Tipitaka-Mahasivatthero pana tath’ eva pu-
rima-vadam vatva imasmim pana thane dhammesu ti savaka-
parami-fiane nittham gato ti vatva Buddha-guna pana nayato
agata ti aha.

Satthary pasidin ti evam savaka-parami-fidna-dhammesu
nitthamgantva bhiyyoso-mattaya Samma-Sambuddho 'vata
Bhagava ti Satthari pasidim.

Sv’ akkhato Bhagavatd dhammo ti sutthu akkhato sukathito
niyyaniko maggo phal’ atthaya niyyatiraga-dosa-moha-nimad-
dana-samattho.

Suppatipanno sangho ti Buddhassa Bhagavato savaka-sanghc
pi vamk’ adi-dosa-virahitam samma-patipadam patipannattd
suppatipanno ti: Pasanno ’smi Bhagavati ti, dasseti.

3. Idani divatthane nisiditva samapajjite solasa aparipa-
riya-dhamme dassetum Aparam pana bhante etad anuttamyan
t1 desanam arabhi.

Tattha anuttariyan ti anuttarabhavo.

Yatha Bhagavid dhammam desefi ti yatha yen’ dkirena yaya
desandya Bhagava dhammam deseti, si tumhikam desana
anuttara ti vadati.

Kusala-dhammest ti taya desaniya desitesu kusala-dham-
mesu pi Bhagava va anuttaro ti dipeti. Ya va si desana,
tassa bhiimim dassento pi kusalesu dhammesi ti aha.

Tatr ime kusalé dhamma ti tatra kusalesu dhammesd ti
vutta-pade ime kusale dhamma nama ti veditabba.

Tattha: Arogy’ atthens anavajj’ atthena kosalla-sambhit’
atthena niddarath’ atthena sukha-vipak’ atthend ti, pafi-.
cadha kusalam veditabbam. Tesu Jataka-pariydyam patva
arogy’ atthena kusalam vaddhati. Suttanta-pariydyam
patva anavajj’ atthena. Abhidhamma-pariydyam patva ko-
salla-sambhiita-niddaratha-sukha-vipak’ atthena. Imasmim -
pana thane bahlya-suttanta-panyayena. anavajj’ atthena kusa--
" lam datthabbam.

Cattaro satipatthana ti cuddasa.-wdhena kayanupassana-
satipatthanam, nava-vidhena vedandnupassana-satipattha-
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nam, solasa-vidhena -cittdnupassana-satipatthdnam, pafica-
vidhena dhammanupassana-satipatthdnam—evam  nana-
nayehi vibhsjitva samatha-vipassand magga-vasena lokiya-
lok’ uttara-missaka cattaro satipatthina desitad. Phala-sati-
patthanam pana idh’ anadhippetam.

Cattaro sammappadhana ti paggah’ atthena eka-lakkhana,
kicca-vasena nana-kicca: Idha bhikkhu anuppannanam pépa-
samatha-vipassana magga-vasena lokiya-lok’ uttara-missaka
cattaro sammappadhana desita. ‘

Cattaro wddhipada ti ijjhan’ atthena eka-sangahd chand’
adivasena nand-sabhdva: Idha bhikkhu chanda-samadhi-
padhana-sankhara-samannagatam iddhipadam bhaveti ti
adind nayena samatha-vipassand magga-vasena lokiya-lok’
uttara-missaka cattaro iddhipada desita.

Paiic’ indriyans ti adhipateyy’ atthena eka-lakkhanani adhi-
mokkh’ adi-sabhdva-vasena nana-sabhivani samatha-vipas-
sand magga-vasens lokiya-lok’ uttara-missakani saddhadini
pafic’ indriyani desitani.

Paiica balani ti upatthambhan’ atthena akampiy’ atthena
vi eka-sangahdni salakkhanena nana-sabhavani samatha-
vipassana magga-vasen’ eva lokiya-lok’ uttara-missakani sad-
dhéidini pafica balani desitani.

Satta bojjhangd ti niyyan’ atthena eka-sangahd upat-
than’ adind salakkhanena nana-sabhiva samatha-vipassana
magga-vasen’ eva lokiya-lok’ uttara-missaka satta bojjhanga
desita.

Ariyo atthangiko maggo ti het’ atthena eka-sangeho dassan’
adina salakkhanena nana-sabhavo samatha-vipassanad magga-
vasen’ eva lokiya-lok’ uttara-missako ariyo atthangiko maggo
desito ti attho.

Idha bhante bhikkhu asavinam khaya ti idam kim-attham
araddham ? Sasanassa pariyosana-dassan’ attham. Sasa-
nassa hi na kevalam maggen’ eva pariyosanam hoti, arahatta-
phalena pana hoti. Tasma tam dassetum idam araddhan ti
veditabbam.

Etad anuttariyam bhante kusalesu dhammesu ti bhante ya
ayam kusalesu dhammesu ti evam desana, etad anuttariyam.
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Tam Bhagavi ti tam desanam Bhagava asesam sakalam
abhijanati.

Tam Bhagavato ti tam desanam Bhagavato asesam abhija-
nato.

Uttarim abhififieyyam n’ atthy ti uttarim abhijanitabbam n’
atthi. Ayam néma ito afifio dhammo va puggalo va yam
Bhagavid na janati ti idam n’ atthi. Yad abhijanam afifio
samano va ti yam tumhehi anabhififistam, tam afifio samano
va brahmano va abhijananto Bhagavata bhiyyo ’bhififiataro
assa adhikatara-paiifio bhaveyya.

Yad idam kusalesu dhammesu ti ettha yad idan ti nipata-
mattam. Kusalesu dhammesu Bhagavata uttar’ itaro n’
atthi ti ayam ettha attho. Iti Bhagava va kusalesu dham-
mesu anuttaro ti dassento imina pi kiaranena evam pasanno
aham bhante Bhagavati ti dipeti.

4. Tto paresu aparam pand ti adisu visesamattam eva van-
nayissama. Purima-vara-sadisam pana vutta-nayen’ eva
veditabbam.

Ayatana-paiifiattisi ti Syatana-pafifisgpanasu. Idani ta aya-
tama-paififiattiyo dassento cha émani bhante ti adim dha. Aya-
tana-kathd pan’ esi. Visuddhi-Magge* vittharena kathita,
tena tam na vittharayama. Tasma tattha vutta-nayen’ eva
vittharato veditabba. Etad anuttariyam bhante ayatana-
pafifiattisi ti ya ayam ayatana-pafifiattisu ajjhattika-bahira-
vavatthan’ adi-vasena evam desana etad anuttariyam. Sesam
vutta-nayen’ eva. :

5. Gabbhdvakkantisu ti gabbh’ okkamanesu. Ta gabbha-
vakkantiyo dassento catasso ma bhante ti 4dim aha.

Tattha asampajano ti ajainanto sammiilho hutva.

Matu-kucchim okkamaty ti patisandhi-vasena pavisati.

Thage ti vasati.

Nikkhamati ti nikkhamanto pi asampajano sammiitho va
nikkhamati. '

Ayam pathama ti ayam pakati-lokiya-manussanam patha-
ma gabbhavakkanti.

Sampajano hi kho ti okkamanto sampajano asammiilho
hutva okkamati.

* Vism 562 sq.
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Ayam dutiya ti ayam asiti-maha-theranam dutiyad gabbhé-
vakkanti. Te hi pavisanta pajananti, vasantd ca nikkha-
manta ca na jananti.

Ayam tatiya ti ayam dvinnafi ca agga-savakanam pacceka-

bodhisattanafi ca tatiya gabbhivakkanti. Te kira kammajehi
vatehi adho-sird uddham-pada neka-sata-porisa-papate viya
yoni-mukhe khitta, tala-cchiggalena hatthi viya sambadhena
yoni-mukhena nikkhamamaéna anantam dukkham papunanti.
Tena tesam: Mayam nikkhamamha ti, sampajanata na hoti,
-evam piirita-paraminam pi ca sattanam evariipe thane mahan-
tam dukkham uppajjati ti alam eva gabbhdvase nibbinditum
.alam virajjitum.
- Ayam catuithd ti ayam Sabbaififiu-bodhisattanam vasena
catutthd gabbhévakkanti. Sabbafifiu-bodhisatta hi matu-
Jkucchismim patisandhim ganhanta pi jananti. Tattha va-
santa pi jananti. Nikkhamana-kale pi ca te kammaja-vata
uddham-pade adho-sire katva khipitum na sakkonti. Dve
hatthe pasaretva akkhini ummiletva thitaka va nikkhamanti.
Bhav’ aggam upadaya Avici-antare afifio tisu kalesu sampajano
nama n’ atthi thapetva Sabbafifiu-bodhisatte. Ten’ eva tesam
‘matu-kucchim okkamana-kale ca nikkhamana-kale ca dasa-
.sahassi-loka-dhatu kampati. Sesam ettha vutta-nayen’ eva
-veditabbam. , '

6. Adesana-vidhasii ti adesana-kotthasesu. Idani ta ade-
-sana-vidha dassento catasso ma ti adim &ha.

Numattena adisatt ti agata-nimittena gati-nimittena thiti-
nimittena va idam nama bhavissati ti katheti.

Tatr’ idam vatthu. Eko raja tisso muttd gahetvad puro-
hitam pucchi: “ Kim me acariya hatthe ¢’ ti. So ito ¢’ ito
.ca olokesi. Tena ca samayena eka sarabfi: Makkhikam ga-
‘hessami ti, pakkhandi. Ganhana-kale makkhika palata. So
.. makkhikaya muttattda: * Muttd muttd ca maharajs  ti aha.

“ Mutta tava hotu, kati mutta ?” ti. So puna
‘nimittam olokesi. Atha avidire kukkuto tikkhattum sad-
.dam niccharesi. Brahmano: ¢ Tisso maharaja® ti aha.
Evam ekacco agata-nimittena katheti. Eten’ upadyena gati-
-thiti-nimittehi pi kathenti ti veditabbam.

Amanussanan ti yakkha-pisac’ adinam.
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Devatanan ti cattimmaharajik’ ddinam.

Saddam sutva ti afifiassa cittam fiatva kathentanam sutva.

Vitakka-vipphara-saddan ti vitakka-vipphara-vasena up-
pannam vippalapantinam sutta-ppamatt’ dinam saddam.

Sutva ti tam sutva. Vitakkayato tassa so saddo uppan-
no. Tassa vasena evam pi te mano ti adisati.

Mano-sankhara panikita ti citta-sankhara sutthapita.

Vitakkessati ti vitakkayissati pavattessati ti pajanati. Ja-
nanto va agamanena janati, pubba-bhagena janati, anto-
saméapattiyam cittam apaloketval ]a.na.tl Agamanena janati
nama kasina-parikamma-kale yeva yen’ akarena esa kasina-
bhavanam araddho pathama-jjhinam va . . . catuttha-jjha-
nam va attha ca samapattiyo nibbattessati ti janati. Pubba-
bhagena janati nama, samatha?-vipassandya draddho yeva
janati. Yen’ akarena esa vipassanam araddho sot’ apatti-
maggam va nibbattessati . . . pe . . . arahatta-maggam va
nibbattessati ti janati. Anto-samapattiyam cittam oloketva
janati nama yen’ akarena imassa mano-sankhara sutthapita.
.Imassa nama cittassa anantard imam nama vitakkam vitak-
kessati. Ito wvutthitassa etassa hana-bhagiyo v& samadhi
bhavissati, thiti-bhégiyo va visesa-bhagiyo va, nibbhedha-
bhagiyo va, abhififiayo va nibbattessati ti janati. Tattha
puthujjano ceto-pariya-fiana-labhi puthujjandnam yeva cit-
‘tam janati, na ariyanam. Ariyesu pi hetthimo hetthimo
uparimassa uparimassa cittam na janati. Uparimo pana
hetthimassa janati. Etesu ca sot’ 8panno sot’ apatti-phala-
samapattim samdpajjati, sakad-agami . .. anagami. . .
arahé arahatta-phala-samépattim samapajjati. Uparimo het-
thimam na samapajjati. Tesam hetthima hetthima sama-
patti tatra upapatti® yeva hoti.

Tath ’eva tam hoti ti idam ekamsena tath’ eva hoti. Ceto-
pa.riya-ﬁfma-va.sena fiatam hi afifiatha-bhavi nama n’ atthi.
Sesam purima-nayen’ eva yojetabbam.

7. fftappam anvaya ti adi Brahmajale vittharitam,* ayam

* DA 1. 104.

1 B oloketva. 2 SS pathama. 3 88 vatti.
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pan’ ettha sankhepo. Atappan ti viriyam. Tad eva pada-
hitabbato padhanam. Anuyuiijitabbato anuyogo.

Appamadan ti sati-avippavasam.

Samma-manasikdran ti anicce aniccan ti ddi-vasena pavat-
tam upéya! manasikaram.

Ceto-samadhin ti, pathamajjhana-samadhim.

Ayam pathama dassana-samdpatts ti ayam dvattimsa-si-
kiram patikkilato manasikatva patikkiila-dassana-vasena
uppaditd pathama-jjhana-samapatti pathami-dassana-sama-
pattindma. Sace pana tam jhanam padakam katva sot’ apan-
no hoti, ayam nippariyayen’ eva pathama dassana-samapatti.

Atikkamma ca ti atikkamitva ca.

Chavi-mamsa-lohitan ti chavifi ca mamsaii ca lohitafi ca.

Atthim paccavekkhati ti atthi atthi ti paccavekkhati, atthi at-
thi ti paccavekkhitva uppadita atthi-drammana-dibbacaklkhu-
padaka-jjhina-samapatti duliy@ dassana-samapativ nama.
Sace pana tam jhanam padakam katva sakadigdmi maggam
nibbatteti, ayam nippariyayena dutiyd dassana-samapatti.
Kilhalaka-vasi? Summatthero pana yava tatiya-magga vattati
ti aha.

Vidifiana-sotan ti vififianam eva.

Ubhayato abbocchinnan ti dvihi pi bhagehi acchinnam.

Idha-loke patitthitad ca ti chanda-raga-vasena imasmim loke
patitthitam. Dutiya-pade pi es’ eva nayo. Kammam va
kammato upagacchantam idha-loke patitthitam nama.
Kamma-bhavam?® adkaddhantam para-loke patitthitam nama.
Iminad kim kathitam ? Sekha-puthujjaninam ceto-pariya-
fianam kathitam. Sekha-puthujjananam hi ceto-pariya-iia-
nam tatiya dassana-samapalti nama.

Idha-loke appatitthitam ci ti nicchanda-ragatta idha-loke
appatitthitam. Dutiya-pade pi es’ eva nayo. Kammam va
kammato na upagacchantam idha-loke appatitthitam na-
ma. Kamma-bhavam anakaddhantam para-loke appatit-
thitam nama. Imind kim kathitam ? Khindsavassa ceto-
pariya-iianam kathitam. Khindsavassa hi ceto-pariya-fidnam
calultha dassana-samapattt nama.  Api ca dvattimsa sikare

1 SS upamaya. 2 B Kalavalla-vasi. 3 SS °bhavay.
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araddha-vipassand pi pathama-dassana-samépatti. Agfhi-
arammane araddha-vipassand dutiya dassana-samapatti.
Sekha-puthujjaninam ceto-pariya-fidnam khinésavassa ceto-
pariya-fidnan ti idam pana dvayam niccalam eva. Aparo
nayo. Pathama-jjhanam pat;hama-dassana.-samapattl Du-
tiya-jjhinam dutiyd . . ., tatiya-jjhénam tatiya ..., ca-
tuttha-jjhénam catutthd. Pathama-maggo pathama-dassana-
samépatti. Dutiya-maggo . . ., tatiya-maggo . . ., catut-
tha-maggo catuttha-dassana-samapatti ti. Sesam ettha pu-
rima-nayen’ eva yojetabbam.

8. Puggala-pafifiatfisii ti loka-vohéara-vasena: Satto puggalo
naro poso ti, evam pafifispetabbasu loka-pafifiattisu. Bud-
dhinam hi dve kathd, sammuti-kathd paramattha-katha ti
Potthapade vittharitd. Tam tattha puggala-pafifiattisi i
ayam sammuti-katha. Idani ye puggale pafifiapento pug-
gala-pafifiattisu Bhagava anuttaro hoti. Te dassento Satt’
ime bhante puggald ubhato-bhaga-vimutto ti adim dha.

Tattha ubkato-bhaga-vimutto ti dvihi bhagehi vimutto,*
arfipa-samapattiya riipa-kdyato vimutto, maggena nama-
kayato. So catunnam ariipa-samapattinam ek’ ekato vut-
thiya sankhare sammasitvd arahatta-ppattanam catunnam
nirodha vutthiya arahatta-ppatta-anagamino ca vasena pafica-
vidho hoti. Pali pan’ ettha : katamo ca puggalo ubhato- bhaga-
vimutto 2 Idh’ ekacco puggalo attha-vimokhe kayena phu-
sitva viharati, pafifisya ¢’ assa disva: Asava parikkhini hont
ti, evam attha-vimokha-labhino vasena agata.

Paiifia-vimutto ti paiifidya vimutto. So sukkha-vipassako
ca catihi jhianehi vutthiya arahattam pattd cattdro ca ti
imesam vasena pafica-vidho va hoti. Pali pan’ ettha
attha-vimokha-patikkhepa-vasen’ eva agatd. Yath’ dha: Na
h’ eva kho attha-vimokhe kdyena phusitva viharati paiifidya
¢’ assa disvd asava parikkhina honti, ayam vuccati puggalo
paidida-vimutio ti.

Phutthan tam sacchikaroti ti kaya-sakkhi. Yo kaye jhina-
phassam pathamam phusati, paccha nirodham nibbanam sac-
chikaroti, so sot’ apatti-phalattham adim katva yava ara-

* See DA II.
III. 13
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hatta-maggattha chabbidho hoti ti veditabbo. Ten’ ev’ &ha:
Idh’ ekacco puggalo attha-vimokhe kiyena phusitva viharati,
paiifidya ¢’ assa disva ekacce asava parikkhiné, honti. Ayam
vuccati puggalo kaya-sakkhs ti.

Ditthan tam patto ti difthi-patto. Tatr’ idam sankhepa-
lakkhanam: Dukkhé sankhara sukho nirodho ti, fiznam hoti.
Dittham viditam sacchikatam passitam pafifiayati ditthi-patto.
Vittharato pan’ eso pi kiaya-sakkhi viya chabbidho hoti. Ten’
ev’ aha: Idh’ ekacco puggalo: Idam dukkhan ti, yatha-
bhiitam pajanati . . . pe . . . ayam dukkha-nirodha-gémini
patipada ti, yathé.bhﬁtam pajanati, Tathagata-ppaveditd ¢’
assa dhamm3a pafififya voditthd honti vocaritd pafifiaya.
Ayam vuccati puggalo ditthi-patto ti.

Saddhaya vimutto ti saddhd-vimuito. So pi vutta-nayen’
eva chabbidho hoti. Ten’ aha: Idh’ ekacco puggalo:
Idam dukkhan ti . . . pe . . . ayam dukkha-nirodha-gémini
patipada ti, yathdbhutam pajanati, Tathagata-ppavedita c’
assa dhammi pafifidgya vodittha honti vocarita pafifiaya.
Ayam vuccati puggalo saddha-vimutto ti. No ca kho
yatha ditthi-pattassd ti, etesu hi saddha-vimuttassa pubba-
bhaga-magga-kkhane saddahantassa viya okappentassa viya
adhimuccantassa viya ca kilesa-kkhayo hoti. Ditthi-pattassa
pubba-bhaga-magga-kkhane kilesa-cchedaka-fianam adan-
dham tikhinam siram hutvd vahati. Tasmé yathd-nama
nititikhinena asinad kadalim chindantassa chinnatthanam na
mattham hoti, asi na sigham vahati, saddo stiyati, balavataro
vayamo katabbo hoti, evariipa saddha-vimuttassa pubba-
bhaga-magga-bhivana. Yatha pana atinisitena asin kadalim
chindantassa chinnatthanam mattham hoti, asi sigham vahati,
saddo na siiyati, balavataram vayama-kiccam na hoti, evariipa-
pafifid-vimuttassa pubba-bhaga-magga-bhavana veditabba.

Dhammam anussarati ti dhamménussari. Dhammo %1
paiifia. Pafifia pubbangamam maggam bhévetiti attho.
Saddhinusirimhi pi es’ eva nayo. Ubho p’ ete sot’ apatti-
maggattha yeva. Vuttam pi ¢’ etam: Yassa puggalassa
sot’ apatti-phala-sacchikiriyaya patipannassa pafifi’ indriyam

adhimattam hoti, pafifiavahi pafifia-pubbangamam ariya-
maggam bhéaveti ti, ayam vuccati puggalo dhammdnusart.
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Tatha yassa puggalassa sot’ patti-phala-sacchikiriydya pati-
pannassa saddh’ indriyam adhimattam hoti, saddhava hi
saddha pubbangamam ariya-maggam bhaveti, ayam vuccati
puggalo saddhdnusdri ti. Ayam ettha safikhepo. Vittharato
pan’ esid ubhato-bhaga-vimutt’ adi-katha Visuddhi-Magge*
paiifia-bhavanidhikare vuttd. Tasmé tattha vutta-nayen’
eva veditabba. Sesam idhapi purima-nayen’ eva yojetabbam.

9. Padhanestiti. Idha padahana-vasena satta bojjhanga pa-
dhéna ti vuttd. Tesam vitthara-katha Maha-Satipatthane
vutta-nayen’ eva veditabba. Sesam idhépi purima-nayen’ eva
yojetabbam.

10. Dukkha patipad’ adisu ayam vitthara-nayo. Tattha
kataméd dukkha patipadi dandhdbhifiia paiifia ? Dukkhena
kasirena samadhim uppadentassa dandham tam thanam abhi-
janantassa ya pafifid pajanana . . . pe . . . amoho dbhamma-
vicayo samma-ditthi. Ayam vuccati dukkha patipada dan-
- dhabhiAfia pafifia. Tattha katama dukkha patipadd khip-
pdbhififid pafifia ? Dukkhena kasirena samadhim uppaden-
tassa khippam tam thinam abhijanantassa ya pafifia paja-

nana . .. pe . . . samma-ditthi. Ayam vuccati dukkha
patipadd khipplbhhififia pafiia. Tattha katama sukha

patipadd dandhdbhifing pafifia ? Akiccena akasirena sama-
dhim uppadentassa dandham tam thanam abhijanantassa ya

paiifid pajanand . .. pe ... sammaé-ditthi. Ayam vuccati
sukha patipada dandhébhifiia pafifia. Tattha katama

sukhid patipadd khippdbhifiid paiifia ? Akiccena akasirena
samadhim uppadentassa, khippam tam thanam abhijanan-
tassa ya pafifia pajanand . . . pe . . . samma-difthi. Ayam
vuccati sukhd patipada khippdbhififid pafifia. Ayam ettha
sankhepo. Vittharo pana Visuddhi-Magge vutto. Sesam
idhapi vutta-nayen’ eva yojetabbam.

11. Na ¢’ eva musavadipasamhitan ti bhassa-samacare
thito katha-maggam anupacchinditva kathento pi idh’ ekacco
bhikkhu na ¢ eva musavaddpasamhitam bhasati. Attha
anariya-vohare vajjetvd attha-anariya-vohara-yuttam eva
bhasati.

* Vism 698 sq.
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Na ca vebhitiyan ti bhassa-samacére thito pi bheda-karaka-
vacam na bhasati.

Na pesuniyan ti tassd yev’ etam vevacanam. Vebhiitiya-
vica hi piya-bhévassa sufifia-karanato pesuniyan ti vuccati.
Nimam ev’ assa etan ti Maha-Sivatthero avoca.

Na ca sarambhajan ti sarambhaja ca ya véca, tali ca na
bhasati. Tvam dussilo ti vutte, tvam dussilo tav’ &cariyo
dussilo ti vd, tuyham &patti atthi ti vutte, aham pindéya
caritva Pataliputtam gato ti 4dina nayena bahiddha vikkhepa-
katha pavattam va karan’ uttaram vacam na bhasati.

JayGpekkho ti jaya-purekkhdro. Yatha Hatthako Sakya-
putto titthiys ndma dhammena pi adhammena pi jetabba ti
saccilikam yaii kifici bhasati, evam jayapekkho jayapurek-
kharo hutva na bhasatiti attho.

Mantdmanta ca vacam bhasati ti ettha manta vuccati pafifia.
Mantaya pafifitya. Puna mantd ti upaparikkhitva. Idam
vuttam hoti: bhassa-samacare thito divasa-bhigam pi ka-
thento pafifidya upaparikkhitvd yutta-katham eva katheti.

Nidhanavatin ti hadaye thapetabba-yuttam.

Kalena ti yutta-kilena. Evam bhésitd hi vicd amusd ¢’
eva hoti apisuna ca apharusa ca asatha ca asamphappalapa ca.
Evariipd ca ayam vaca catu-sacca-nissitd ti pi siklchattaya-
nissitd ti pi terasa-dhutanga-nissitd ti pi dasa-kathavatthu-
nissitd ti pi sattatimsa-bodhi-paklkhiya-dhamma-nissitd ti pi
magga-nissita ti pi ti vuccati. Ten’ dha etad anutlariyam bhante

" bhassa-samacare ti. Tam purima-nayen’ eva yojetabbam.

12. Sacco ¢’ assa saddho cd ti sil’ acare thito bhikkhu sacco ca
bhaveyya sacca-katho saddho ca saddha-sampanno. Nanu ca
hetthd saccam kathitam eva ? Idha kasma puna vuttan ti?
Hettha vaca saccam kathitam, sil’ acare thito pana bhikkhu
antamaso bhassa-kathiya dava-kathaya pi musd-vadam na
karoti ti dassetum idha vuttam. Idani so dhammena samena
jivikam kappeti ti dassan’ attham na ca kuhako ti adi vuttam.

Tattha kuhako ti adini Brahmajale* vittharitani. :

Indriyesu gutta-dvaro bhojane matta@fiti ti chasu indriyes
gutta-dvaro bhojane pi paménafifiu.

* See DA I. 91 sq.

230



D. XXVIII. I 3.]\ SAMPASADANIYA-SUTTA-VANNANA 893

Sama-kari ti sama-cari. Kayena vacaya manasd ca kaya-
vank’ adini pahdya samam carati ti attho.

Jagariybnuyogam anuyutto ti rattim divam cha kotthase
katva divasam cankamena nissajjaya ti vutta-nayena jigari-
yinuyogam yutta-payutto viharati.

Atanduto ti nittandiya-kayalasiya-virahito.

Araddha-viriyo ti kayika-viriyendpi araddha-viriyo hoti.
Gana-sanganikam vinodetva catiisu iriyapathesu attha-aram-
bha-vatthu-vasena eka-vihari. Cetasika-viriyendpi araddha-
viriyo hoti. Kilesa-sanganikam vinodetva attha-samapatti-
vasena eka-vihari. Api ca yatha tathd kiles’ uppattim niva-
rento cetasika-viriyena araddha-viriyo ca hoti.

Jhayi ti arammana-lakkhana-upanijjhana-vasena jhayi.

Satim@ ti cira-kat’ adim anussarana-samatthiya satiya
samannagato. '

Kalyana-patibhano ti vikkarana-sampanno ¢’ eva hoti pati-
bhana-sampanno ca. Yutta-patibhano kho pana hoti no
mutta-patibhano. Sila-saméacarasmim hi thita-bhikkhu mut-
ta-patibhano na hoti, yutta-patibhano pana hoti Vangisatthero
viya.

Gatima ti gamana-samatthdya paiifidya samannagato.

Dhitima ti dharana-samatthaya pafifidya samannagato.

Mutima ti, ettha pana muti ti pafifidya ndmam eva. Tasma
pafifiava ti attho. Iti tihi pi imehi padehi pafifia va kathita.
Tattha hetthi samana-dhamma-karapa-viriyam kathitam.
Idha Buddha-vacana-ganhana-viriyam. Tatha hetthd vipa-
sana-pafifia kathitd. Idha Buddha-vacana-ganhana-pafifia.

Na ca kamesu giddho ti vatthu-kama-kilesa-kamesu agiddho.

Sato ca nipako care ti abhikkanta-patikkant’ adisu sattasu
thanesu satiya ¢’ eva fidnena ca samannagato carati ti attho.
Nepakkan ti paiiia. Taya samannagatattani pakoti vutto.
Sesam idhépi purima-nayen’ eva yojetabbam.

13. Paccattam yoniso manasikiro ti attano upaya-manasika-
rena. _ ‘

Yathénusittham tatha patipajjamano ti yathd may3 anusit-
tham anusasani dinna, tatha patipajjamano.

1 B matima. 2 B mati.
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Tinnam samyojandanam parikkhayd ti adi vutt’ attham eva.
Sesam idhépi purima-nayen’ eva yojetabbam.

14. Para-puggala-vimutti-fiane ti sot’ dpann’ adinam para-
puggalanam tena tena maggena kilesa-vimutti-fidne. Sesam
idhapi purima-nayen’ eva yojetabbam.

15. Amutrdsim evam namo ti eko pubbe-nivasam anussa-
ranto nama-gottam pariyddiyaméno gacchati. Eko suddha-
khandhe yeva anussarati. Eko hi sakkoti, eko na sakkoti.
Tattha yo sakkoti tassa vasena agahetva asakkontassa vasena
gahitam. Asakkonto pana kim karoti? Suddha-khandhe
yeva anussaranto gantvi aneka-jati sata-sahassa-matthake
thatva nima-gottam pariya-diyamano otarati. Tam dassento
evam namo ti adim 3ha.

So evam @ha ti so ditthi-gatiko evam aha. Tattha kificipi
sassato ti vatva te ca satta samsarantt ti vadantassa vacanam
pubbépara-viruddham hoti. Ditthi-gatikatta pan’ esa etam
na sallakkheti. Ditthi-gatikassa hi thanam va niyamo va n’
atthi. Imam gahetva imam vissajjeti, imam vissajjetva imam
ganhati. Brahmajale* vittharitam ev’ etam.

! Ayam tatiyo sassata-vado ti. Thero labhiss’ eva vasena
tayo sassata-vade aha. Bhagavatd pana takkikal-vidam pi
gahetva Brahmajile cattiro vuttd. Etesam pana tinpam
vadanam vitthara-katha Brahmajale vutta-nayen’ eva vedi-
tabba. Sesam idhdpi purima-nayen’ eva vitthiretabbam.

16. Gananaya va ti pinda-ganandya.

Saikhyanena ti, acchidda?-vasena mano-ganandya. Ubha-
yathd pi pinda-gananam eva dasseti. Idam vuttam hoti.
Vassanam sata-vasena sahassa-vasena sata-sahassa-vasena
koti-vasena pindam katva ettakani vassa-sataniti va ettaka
vassa-kotiyo ti vi evam sankhdtum na sakkd. Tumhe pana
attano dasannam paraminam piiritattd sabbafifiuta-fidnassa
suppatividdhattd yasma vo anavarana-fianam siram vahati,
tasma desana-fiina-kusalatam purakkhatvd vassa-ganandya
pariyantam katvd kappa-gananaya pi paricchinditva ettakan

* DA I. 105.

B takki. 2 B acchindaka’.
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ti dassetha ti dipeti. Pali-y-attho pan’ ettha vutta-nayo yeva.
Sesam idhdpi purima-nayen’ eva yojetabbam.

17. Etad anuttariyam bhante sattanam cutdpapita Aane ti
Bhante ya pi ayam sattinam cuti-patisandhi-fidna-desana, sa
pi tumhdkam yeva anuttara. Atita-Buddha pi evam eva
dassesum, anigatd pi evam eva desessanti. Tumhe tesam
atitAnagata-Buddhinam fidnena samsandetva va desayittha.
Imina karanena evam pasanno aham bhante Bhagavati ti
dipeti. Pali-y-attho pan’ ettha vittharito yeva.

18. Sdsavi sa-upadhika ti sadosd sa-uparambha.

No ariya ti vuccafi ti ariy’ iddhi ti na vuccati.

Andsava anwpadhika ti niddoss anuparambha.

Ariya ti vuccati ti ariy’ iddhi ti vuccati.

19. Appatikkila-safiii tattha vikarati ti katham appatikkila-
safifi viharati? Patikkiila-satte mettam pharati, sankhare
dhatu-safifiam upasamharati. Yath’ aha: “Katham patik-
kiile appatikkila-safifii viharati ? Anitthasmim vatthusmim
mettiya va pharati dhatuto va upasamharati” ti.

Patikkiula-saiifii tattha vikarati ti appatikkiila-satte asu-
bha-safifiam pharati, sankhare anicca-safifiam upasamha-
rati. Yath’ aha: “Katham appatikkile patikkila-safifil
viharati?  Itthasmim vatthusmim asubhdya va pharati
aniccato va upasamharati” ti. Evam sesa-padesu pi attho
veditabbo. -

Upekhako tattha vikarati ti itthe arajjanto anitthe adus-
santo. Yathd afifie asama-pekkhanena moham uppadenti
evam anuppadento chasu drammanesu chalang’ upekkhaya
upekhako viharati.

Etad anuttariyam bhante iddhi-vidhasu ti bhante ya ayam
dvisu iddhisu evam desana, etad anuttariyam.

Tam Bhagavi ti tam desanam Bhagava asesam sakalam
abhijanati. |

Tam Bhagavato ti tam desanam Bhagavato asesam abhi-
janato.

Uttarim abhififieyyam n’ atthi ti uttarim abhijanitabbam n’
atthi, ayam nama ito afiio dhammo vi puggalo v& yam
Bhagava na janati, idam n’ atthi yad abhijanam afifio samano
v@ brakmano vG ti yam tumhehi anabhiiifiatam afifio samano
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va brahmano va abhijananto Bhagavata bhiyyo ’bhififiataro
assa, adhikatara-paiifio bhaveyya.

Yad idam iddhi-vidhasi ti ettha yad idan ti nipata-mattam.
Iddhividhasu Bhagavata uttar’ itaro n’ atthi. Atita-Buddha
pi hi imé dve iddhiyo desesum, anigata pi ima va desessanti.
Tumhehi tesam fidnena samsandetva ima va desayittha. Iti
Bhagava iddhividhasu anuttaro ti dassento, imina pi karanena
evam pasanno aham bhante Bhagavati ti dipeti. Ettavata
ye Dhammasenépati divatthane nisiditva solasa aparampariya-
dhamme sammasi. Te ’nena dassitd honti. Idani aparena
pi dkirena Bhagavato gune dassento yan tam bhante ti adim aha.

20. Tattha kulaputtena ti saddha kulaputtd nama atitina-
gata-paccuppannd Bodhisattd. Tasma yam sabbaiifiu-Bo-
dhisattena pattabban ti vuttam hoti. Kim pana tena pattab-
bam ? Nava lokuttara-dhamma.

Araddha-viriyend ti adisu viriyam thamo ti adini sabban’
eva viriya-vevacanani. Tattha araddha-viriyend ti paggahita-
viriyena.

Thamavatd ti thama-sampannena thira-viriyena.

Purisa-tthamend ti tena thimavatiyam purisa-tthimena pat-
tabban ti vuttam hoti. Anantara-pada-dvaye pi es’ eva nayo.

Purisa-dhorayhend ti ya asama-dhurehi Buddhehi vahitab-
ba dhura, tam dhuram vahana-samatthena Maha-purisena.
Anuppattan tam Bhagavata ti tam sabbam atitinagata-Bud-
dhehi pattabbam sabbam eva anuppattam, Bhagavato eka-
guno pi fino n’ atthi ti dasseti.

Kamesu kama-sukhallikinuyogan ti vatthu-kimesu kama-
sukhénuyogam. Yatha afifie Keniya-jatil’ adayo samana-
bréhmana ko janati para-lokam sukho imissd paribbajikaya
mudukayd lomasiya bahays samphasso ti te moli-baddha-
hi paribbajikahi parivirenti sampatta-sattam riip’ adi-aram-
manam anubhavamana kama-sukham anuyutts na evam anu-
yutto ti dasseti. :

Hinan ti lamakam.

Gamman ti gama-vasinam dhammam.

Pothujjanikan ti puthujjanehi sevitabbam.

Anariyan ti na niddosam, na ca ariyehi sevitabbam.

Anattha-samhitan ti anattha-yuttam.
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Atta-kilamathdnuyogan ti attano &atapana-paritapaninu-
yogam. :

Dukkhan ti dukkha-yuttam dukkhamam?! va. Yathd eke
samana-brahmani kama-sukhallikinuyogatam pariccajissima
ti kiya-kilamatham anudhavanti, tato muccissima ti kéma-
sukham anudhavanti, na evam Bhagava. Bhagava pana
ubho ete ante vajjetva: Ya sa atthi bhikkhave majjhima pati-
padd Tathdgatena abhisambuddha cakkhu-karani ti, evam
vuttd samma-patipatti, tam eva patipanno tasma na ca atia-
kilamathdnuyogan ti adim aha. '

Abhicetasikanan ti abhicetasikinam kamévacara-cittani
atikkamitva thitanan ti attho.

Dittha-dhamma-sukha-vikaranan ti imasmim yeva attabhave
sukha-viharanam. Potthapada-suttasmim hisappitika dutiya-
jjhaniks phala-samapatti kathita. Pasadika-sutte saha-
maggena vipassand padaka-jjhanam. Dasuttara-sutte ca-
tuttha-jjhanika-phala-samapatti. Imasmim Sampasadaniye
dittha-dhamme sukha-vihara-jjhanani kathitani.

Nikama-labha ti yatha-kama-labhi.

Akicca-labhi ti adukkha-labhi.

- Akasira-labhs ti vipula-labhi.

Ekissa loka-dhatuya ti dasa-sahassi-loka-dhatuya tini hi
loka-khettani: jati-khettam &pa-khettam visaya-khettam.
Tattha jati-kkhettam nama dasa-sahassi-loka-dhatu, s& hi
Tathagatassa matu-kucchim okkamana-kale nikkamana-kéle
sambodhi-kile dhamma-cakka-ppavattane dyu-sankhar-ossaj-
jane parinibbane ca kampati. Koti-sata-sahassa-cakkavalam
pana ani-kkhettam nama Atdnatiya-Moraparitta-Dhajagga-
paritta-Ratanaparitt’ 4dinam hi ettha apa vattati. Visaya-
kkhettassa pana parimanam n’ atthi. Buddhénam hi yiva-.
takam fidnam tavatakam fieyyam, yavatakam fieyyam ta-
vatakam fisnam. Nanpa-pariyantikam fieyyam, fieyya-pari-
yantikam fidnan ti, vacanato avisayo nama n’ atthi. Imesu
pana tisu khettesu thapetvd irham cakkavilam afifiasmim
cakkavile Buddha uppajjanti ti suttam n’ atthi, na uppajjanti
ti pana atthi. Tini Pitakani: Vinaya-pitakam Sutta-pitakam

1 Sic MSS.
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Abhidhamma-pitakam. Tisso sangitiyo: Mahakassapattheras-
sa sangiti, Yasa-ttherassa sangiti, Moggaliputta-Tissa-ttherassa
sangiti. Imd tisso sangitiyo ariilhe tepitake Buddha-vacane
imam cakkavalam muficitvd afifiatra Buddha uppajjanti ti
suttam n’ atthi, na uppajjanti ti pana atthi.

Apubbam acariman ti apure apacchi ekato na uppajjanti,
pure va pacché véa uppajjanti ti vuttam hoti. Tattha Bodhi-
pallanke: Bodhim appatva na utthahissami ti, nisinna-kalato
patthidya yava matu-kucchismim patisandhi-gahanam tava
pubbe ti na veditabbam. Bodhisattassa hi patisandhi-gahane
dasa-sahassa-cakkavila kampanen’ eva khetta-pariggaho kato.
Afifiassa Buddhassa uppatti nivarito hoti. Parinibbanato
patthiya yava sisapa-mattd pi dhatuyo titthanti, tava paccha
ti na veditabbam. Dhatiisu hi thitdsu Buddha pi thita va
honti, tasma etth’ antare aiifiassa Buddhassa uppatti nivarita
va hoti. Dhatu-parinibbine pana jate afifassa Buddhassa
uppatti na nivarita.

Tini antaradhdnani nama : pariyatti-antaradhanam, pati-
vedh’ antaradhinam, patipatti-antaradhanan ti, Tattha
pariyatti ti tini pitakani. Pativedho ti sacca-pativedho.
Patipatti ti patipada. Tattha pativedho ca patipatti ca hoti
pina hoti pi. Ekasmim hi kile pativedha-kara bhikkhi baht
honti. Esa bhikkhu puthujjano ti angulim pasiretva dasse-
tabbo hoti. Imasmim yeva dipe eka-varam puthujjana-
bhikkhu ndma na hoti. Patipatti-pirakd pi kadaci bahi
honti kadaci appa. Iti pativedho ca patipatti ca hoti pi na
hotipi. Sasana-tthitiyd pana pariyatti-pamanam. Pandito
hi tepitakam sutva dve plreti. Yatha amhakam Bodhisatto
Alarassa santike paficabhififia satta ca samapattiyo nibbattetva
nevasafifid-nasafifi’ Ayatana-samapattiya parikammam pucchi.
So: “Na janami” ti aha. Tato Udakassa santikam gantva
adhigata-visesam samsandetva nevasafifia-nésafifi’ ayatanassa
parikammam pucchi. So &cikkhi. Tassa vacana-samanan-
taram eva Mahasatto tam sampadesi. Evam eva pafifiava
bhikkhu pariyattim sutva dve pi piireti. Tasmé pariyattiya
thitaya sisanam thitam hoti, yada pana s antaradhayati tada
pathamam Abhidhamma-Pitakam nassati. Tattha Pattha-
nam sabba-pathamam antaradhayati. Anukkamena paccha

236



D. XXVIIL 20.] SAMPASADANIYA-SUTTA-VANNANA 899

Dhamma-sangaho. Tasmim antarahite itaresu dvisu Pitakesu
thitesu pi sasanam thitam eva hoti. Tattha Suttanta-Pitake
antaradhéyamane pathamam Anguttara-Nikayo Ekadasakato
patthéya yava Ekaka antaradhdyati. Tad anantaram Sam-
yutta-Nikdyo Cakka-peyyalato patthdya yava Ogha-tarana
antaradhayati. Tad anantaram Majjhima-Nikayo Indriya-
bhavanato patthiya yava Mila-pariyaya antaradhayati.
Tad anantaram Digha-Nikayo Dasuttara-suttato patthaya
yava Brahmajald antaradhayati. Ekissa pi dvinnam pi
githanam pucchd addhdnam gacchati. Sasanam dhéretum
na sakkoti Sabhiya-pucchd Alavaka-puccha viya ca. Eka
kira Kassapa-Buddha-kalika antara-sasanam dharetum nisak-
khimsu. Dvisu pana Pitakesu antarahitesu pi Vinaya-Pitake
thite sasanam titthati. Parivara-kkhandhesu antarahitesu
ubhato Vibhange thite thitam eva hoti. Ubhato Vibbange
antarahite Matikaya thitdya pi thitam eva hoti. Matikaya
antarahitiya Patimokkha-Pabbajja-Upasampadasu sdsanam
titthati. Lingam addhanam gacchati. Setavattha-sama-
naka-vamso pana Kassapa-Buddha-kalato patthdya sasanam
dharetum nasakki. Patisambhida-pattehi vassa-sahassamat-
thasi, chal-abhififiehi vassa-sahassam, tevijjehi vassa-sahas-
sam, sukkha-vipassakehi vassa-sahassam, patimokkhena vassa-
sahassam atthasi. Pacchimakassa pana sacca-pativedhato
pacchimakassa sila-bhedato patthaya sisanam osakkitam
nima hoti. Tato patthiya afifiassa Buddhassa uppatti na
varita.

Tini parinibbanani nima, kilesa-parinibbanam, khandha-
parinibbanam, dhatu-parinibbanan ti. Tattha kilesa-parinib-
banam Bodhi-pallanke ahosi, khandha-parinibbanam Kusi-
nardyam, dhatu-parinibbanam anagate bhavissati. Sasanas-
sa kira osakkana-kale imasmim Tambapanni-dipe dhatuyo
sannipatitva Mahacetiyam gamissanti. Mahacetiyato Naga-
dipe Rajayatanacetiyam. Tato Mahabodhi-pallankam ga-
missanti. Nagabhavanato pi devalokato pi Brahmalokato pi-
dhatuyo Mahabodhi-pallankam eva gamissanti. Sasapamatta
pi dhatuyo na antariyam nassissati. Sabba-dhatuyo Maha-
bodhi-pallanke rasibhitd suvanna-kkhandho viya eka-ghana
hutvi chabbanna-ramsiyo vissajjessanti. Ta dasa-sahassi-
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lokadhatum pharissanti. Tato dasa-sahassa-cakkavala-de-
vatd sannipatitva: Ajja Satthd parinibbati, ajja sasanam
osakkati, pacchima-dassanam dani idam amhakan ti, Dasa-
balassa parinibbéna-divasato mahantataram karufifiam karis-
- santi. Thapetva andgamino khindsave avasesd sabhavena
santhatum na sakkhissanti. Dhatiisu tejo-dhatu utthahitva
yava Brahmaloka uggacchissanti. Sasapamattiya pi dhatuya
sati eka-jalo bhavissati. Dhatiisu pariyadanam gatasu upac-
chijjissati. Evam mahantam anubhavam dassetva dhatisu
antarahitasu sasanam antarahitam nama hoti. Yava .na
evam antaradhayati tava acarimam nama hoti. Evam
apubbam acarimam uppajjeyyum n’ etam thanam vijjats.

Kasma pana apubbam acarimam na uppajjantiti ¢ Anaccha-
riyattd. Buddha hiacchariyattd manussi. Yath’aha: “Eka-
puggalo bhikkhave loke uppajjamano uppajjati acchariya-
manusso. Katamo eka-puggalo? Tathagato araham samma-
sambuddho *’ ti. Yadi ca dve va cattiro va attha va solasa va
ekato uppajjeyyum, na acchariyd bhaveyyum. Ekasmim hi
vihdre dvinnam cetiydnam pi labha-sakkaro ularo na hoti.
Bhikkhti bahutaya na acchariya jata, evam Buddhia pi bha-
veyyum, tasma na uppajjanti. Desandya ca visesabhavato.
Yam hi satipatthan’ 4di-bhedam dhammam eko deseti, afifiena
uppajjitvd, so va desetabbo siyd, tato anacchariyo siya.
Ekasmim pana dhammam desente desan3 pi acchariya hoti.
Vivada-bhavato ca. Bahfisu ca Buddhesu uppannesu bahun-
nam acariyinam antevasikdi viya: Amhakam Buddho pa-
sadiko, amhakam Buddho madhura-ssaro 1abhi puiifiava ti,
vivadeyyum. Tasma pi evam na uppajjanti. _

Api ¢’ etam karapam Milinda-rafiia putthena Nagasenat-
therena vittharitam eva. Vuttam hi tattha*:

Bhante Nagasena, bhasitam p’ etam Bhagavata: Attha-
nam etam bhikkhave anavakdso yam ekissa loka-dhatuya dve
arahanto samma-sambuddha apubbam acarimam uppajjeyyum,
n’ elam thanam vijjat ti: “Desentd val bhante Nagasena

* Miln 236.

1 Miln pi.
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sabbe pi Tathagata satta-timsa bodhi-pakkhiye dhamme de-
senti, kathayaméné ca cattari ariya-saccani kathenti, sikkha-
penta ca tisu sikkhasu sikkhapenti, anusdsamana ca appama-
da-patipattim anusasanti. Yadi bhante Nagasena sabbesam
pi Tathagatdinam ek’ uddeso! eka-katha eka-sikkhapadam
ekénusatthi, kena karapena dve Tathagata eka-kkhane na
uppajjanti ¢ Ekena pi tdva Buddh’ uppadena ayam loko
obhésa-jato. Yadi dutiyo Buddho bhaveyya dvinnam pa-
bhéya ayam loko bhiyyoso-mattdya obhasa-jato bhaveyya,
ovadantd ca dve Tathagatd sukham ovadeyyum, anusisa-
mana ca sukham anusaseyyum. Tattha me karanam desehi,
yathd ’ham nissamsayo bhaveyyan” ti.

“ Ayam Maharaja dasa-sahassi loka-dhatu eka-Buddha-
dhérani, ekass’ eva Tathagatassa gunam dhareti. Yadi
dutiyo Buddho upajjeyya niyam dasa-sahassi loka-dhatu
dhareyya, caleyya kampeyya nameyya onameyya vinameyya
vikireyya vidhameyya viddhamseyya, natthinam upagac-
cheyya. Yatha Mah&raja nava ekapurisa-santarani bhaveyya,
eka-purise abhiriilhe samupadika bhaveyya; atha dutiyo
puriso agaccheyya tadiso ayund vanpena vayena pamanena
kisa-thiilena sabb’ anga-paccangena, so tam navam abhiri-
heyya, api nu sa Mahéraja nava dvinnam pi dhareyya #” ti.

“Na hi bhante, caleyya kampeyya nameyya onameyya
vinameyya vikireyya vidhameyya viddhamseyya, natthanam
upagaccheyya, osideyya udake *’ ti.

“Evam eva kho Maharaja ayam dasa-sahassi loka-dhatu
eka-Buddha-dharani, ekass’ eva Tathagatassa gunam dhareti.
Yadi dutiyo Buddho uppajjeyya, niyam dasa-sahassi lo-
ka-dhatu dhareyya . . . pe .. . natthinam upagaccheyya.
Yathd vd pana Mahiardja puriso yavad-attham bhojanam
bhufijeyya, chadentam y&va kantham abhipirayitva, so
dhéato pinito paripunpo nirantaro tandikato anonami-danda- -
jato punad eva tattakam bhojanam bhuiijeyya, api nu kho
80 Maharaja puriso sukho bhaveyya ?” ti. *

“ Na hi bhante, sakim bhutto va mareyya ” ti.

“Evam eva kho Mahéraja ayam dasa-sahassi loka-dhétu

1 Miln eka desana.
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eka - Buddha - dhdrani . . . pe . . . natthanam upagac-
cheyya >’ ti.

“ Kin nu kho bhante Nagasena atidhamma-bharena patha-
vi calati ?”’ ti.

“ Idha Maharaja dve sakata ratana-paripiiritd bhaveyyum,
yéva mukhasma,! ekassa? sakatato ratanam gahetva ekasmim
sakate akireyyum, api nu tam Maharaja sakatam dvinnam
pi sakatinam ratanam dhareyya ¥ ti.

“Na hi bhante, nabhi pi tassa phaleyya, ara pi tassa bhij-
jeyyum, akkho pi tassa bhijjeyya ” ti.

“ Kin nu kho Maharaja atiratana-bharena sakatam bhijja-
1?7 ti.

‘ Ama bhante ”’ ti.

“Evam eva kho Mahardja atidhamma-bhéarena pathavi
calati. Api ca Mahiraja imam karanam Buddha-bala-pari-
dipandya osaritam. Afifiam pi tattha abhiripam karanam
sunohi yena karanena dve Samma-Sambuddhé eka-kkhane n’
uppajjanti. Yadi dve Samma-Sambuddha eka-kkhane uppaj-
jeyyam, parisiya vivado uppajjeyya—Amhakam Buddho,
amhakam Buddho” ti, ubhato-pakkha-jata bhaveyyum.
Yatha Maharaja dvinnam balavimaccanam parisdya vivado
uppajjati: “ Tumhdkam amacco, amhdkam amacco” ti,
ubhato-pakkha-jata honti, evam eva kho Maharaja yadi dve
Samma-Sambuddha eka-kkhane uppajjeyyum, parisiya vi-
‘vado uppajjeyya: “ Tumhakam Buddho, amhakam Buddho ”
ti, ubhato-pakkha-jata bhaveyyum. Idam pathamam kéra-
pam sunohi yena karanena dve Samma-Sambuddhd eka-
kkhanpe na uppa]]antl '

Aparam pi uttarim kirapam sunohi yena ka.ranena dve
Samma-Sambuddhé eka-kkhane na uppajjanti. Yadi Ma-
hardja dve Sammi-Sambuddhd eka-kkhane uppajjeyyum:
““ Aggo Buddho ™ ti, yam vacanam tam mlccha bhaveyya,
“ Jettho Buddho’ . ti—*Settho Buddho” ti—*“Visittho
Buddho »’ ti—* Uttamo Buddho ”* t1—* Pava,roABuddho ? ti—
« Asamo Buddho ” ti—‘‘ Asama-samo  Buddho ” ti—‘“Appa- .
tisamo Buddho ”’ ti—" Appatibhago Buddho > ti—* Appati-

1 Sjc Miln; MSS. mukhasama. 2 Mxln eka,sinﬁ-.
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puggalo Buddho ”’ ti, yam vacanam tam miccha bhaveyya.
Imam! pi tvam Maharaja karanam atthato sampaticcha yena
karanena dve Samma-Sambuddha eka-kkhane na uppajjanti.

Api ca kho Maharija Buddhanam? sabhava-pakati esd yam
eko yeva Buddho® loke uppajjati. Kamsa ? Karana-mahanta-
taya sabbafifiu-Buddha-gupanam. Yam hi Maharaja ma-

-hantam hoti, ekam yeva hoti. Pathavi Mahardja mahanta,
sa ekd yeva: sdgaro mahanto, so eko yeva: Sineru giri-raja
settho mahanto so eko yeva: akaso mahanto so eko yeva: Sakko
mahanto so eko yeva: Brahma* mahanto so eko yeva: Tatha-
gato araham Sammai-Sambuddho mahanto, so eko yeva.
Yattha te uppajjanti, tattha afifiesam okaso na hoti. Tasma
Tathagato araham Samma -Sambuddho eko yeva loke
uppajjati”’ ti

“ Sukathito bhante Nagasena paiiho opammehi karanehi” ti.

Dhammassa ca anudhamman ti navavidhassa lok’ uttarassa
dhammassa anudhammam pubbabhaga-patipadam.

Sahadhammsako ti sakarano.

Vaddnuvado ti vado yeva.

21. Ayasma Udayi ti tayo thera Udayi nama: Laludayi
Kaludayi Maha-Udayi ti. Idha Maha-Udayi adhippeto.
Tassa kira imam suttam &dito patthaya yava pariyosana su-
nantassa abbhantare pafica-vanna piti uppajjitva pada-pitthito
sisa-matthakam gacchati sisa-matthakato pada-pitthim agac-
chati ubhato patthaya majjham otarati majjhato patthaya
ubhato gacchati. So nirantaram pitiya phuta-sariro hutva
balava-somanassena Dasabalassa gunam kathento Acchariyam
bhante ti adim aha.

| Appicchata ti nittanhata.

Santuithita ti catiisu pacca,yesu tih’ akarehi santoso.

Sallekhata ti sabba-kilesanam sallikkhitabhavo.

Yatra ki nama ti yo nama.

Na attanam patukarissati ti attano gune na avikarissati.

Patakam parihareyyun ti: “ Ko amhehi sadiso atthi” ti?”
vadanta patikam ukkhipitva Nalandam vicareyyum.

! Miln idam. 2 Miln adds Bhagavantianam.
3 Sic Miln; MSS. omit. 4+ Miln Maha-brahma.
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Passa kho tvam Udays Tathagatassa appicchatd ti passa
Udayi yadisi Tathagatassa appicchatd ti therassa vacanam
paticchanto &ha. Kim pana Bhagava n’ eva attanam
patukaroti na attano gupam katheti ti? Na na katheti.
Papicchat’ adihi kathetabbam civar’ adi-hetu na katheti.
Ten’ ev’ &ha Passa kho tvam Udayi appicchata ti adi.
Bujjhanaka-sattam pana agamma veneyya-vasena katheti.
Yath’ aha:

Na me écariyo atthi, sadiso me na vijjati
Sadevakasmim lokasmim n’ atthi me patipuggalo ti.

Evam Tathagata-guna-dipika bahu-gathahi suttantd pivit-
tharetabba. '

9292. Abhikkhanam bhaseyydsi ti punappunam bhiseyyasi.
Pubbanhe me kathitan ti ma majjhantik’ adisu na katha-
yittha, ajja vi me kathitan ti ma paradivas’ adisu na katha-
yittha ti attho.

Pavedest ti kathesi.

Imassa veyyakaranassd ti niggathakattd imam suttam
veyya-karapan ti vuttam.

Adhivacanan ti namam. Idam pana it b’ idan ti patthiya
padam sangiti-kérehi thapitam.

Sesam sabbattha uttanam eva.

Sampasidaniya-sutta-vannand nitthita.
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