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The Bhayabherava-sutta occupies a unique place in the early development of
the Sarigha, when life in monasteries seemed to be still rather uncommon, and
the Buddhist monks were often seen to resort to solitary dwellings. The sutta
advocates the ideal of a solitary spiritual life, as exemplified by the Buddha’s
own example. However, it underscores that in the Buddha’s case, his preference
for the solitary life is for a two-fold purpose: for his own abiding in peace, and
by way of inspiring the future generation to follow his example of spiritual
striving. In this context, it offers profound insight into the nature and causes of
fear, both in the psychological sense and in the existential sense of spiritual
insecurity (akkhema). It teaches by the Bodhisatta’s own example that these
fears and anxieties cannot be escaped, but can be and must be transcended

through moral and spiritual transformation.

The sutta also elucidates on what may be called the Buddhist ideal of
the role model of a Spiritual Master. Equally importantly, in an
autobiographical form, it provides a very ancient and therefore valuable
description of the path leading to the attainment of liberating insight and of the
Buddha’s own Enlightenment itself. These themes are critically examined in

Part 1T of the present thesis in several chapters. Notwithstanding that the



Bhayabherava-sutta has been well translated several times into English, for the
purpose of my discussion I have made another translation of my own, collating
with the Chinese Agama version made by Venerable Analayo; and a

comparative table of the whole content is included in Part II.

The commentary on the sutta, entitled the Bhayabheravasuttavannana,
provides valuable, and often indispensable, information on the themes
discussed in this thesis. In particular, it substantially offers illustrative
commentaries on the nature and causes of bhaya-bherava, clarifying their root
in conceptual superimposition on the part of those who are not fully ethically
aligned and are devoid of equipoise and wisdom. It elaborates on the different
essential components—including ethical preparation, vigour, mindfulness,
samadhi, and the achievement of jhana (particularly the fourth jhana) and
spiritual insight into the Four Noble Truths and the asavas—of the path leading
to the Buddha’s Enlightenment. For the first time, this commentary is translated

into English, with annotations in Part III.
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PART I



CHAPTER ONE

INTRODUCTION

1.1. Overview of the Bhayabherava-sutta and its Commentary

The sutta, entitled the Bhayabherava-sutta, is sutta no. 4 in the Majjhima-
nikaya. Its commentary, entitled the Bhayabheravasuttavannana, is included in
the Paparicasiidant, ascribed to Buddhaghosa, provides useful explanations on
many of the terminologies in the sutta, and offers much needed and welcome

elaboration on its major doctrinal themes.

Generally, the compound bhaya-bherava is interpreted as a dvanda-samasa.
Accordingly, modern scholars, such as Bhikkhu Bodhi,' I.B. Horner,” et al,
render the title as “Fear and Dread”. However, in English, “fear” and “dread”
are basically synonymous. As a standard explanation of “fear”, we may cite the

Oxford English Dictionary:

An unpleasant emotion caused by the thread of danger, pain or

harm.

“Dread”, besides being indicated as synonymous with “fear”, is more often

explained as a verb. The same Dictionary gives:

' Bhikkhu Nanamoli & Bhikkhu Bodhi (1995), The Middle Length Discourses of the
Buddha, sutta no. 4, 102.

2 L.B. Horner (1954, 2007), The Collection of The Middle Length Sayings, Volume 1, sutta
no. 4, 21.



Anticipate with great apprehension or fear.

The two terms so juxtaposed can perhaps only be taken to make the sense of

“fear” emphatic.

The sutta itself does not help in suggesting any distinction between bhaya and
bherava. The Vannand, also begins its explanation of the compound as a dvanda;

but at the same time also possibly suggesting some distinction:

bhaya-bherava means bhaya and bherava (bhayabheravan ti
bhayaii ca bheravaii ca). It is a synonym for mental shudder
and for fearful objects (cittutrasassa ca

bhayanakarammanassa ¢’ etam adhivacanam).’

The second sentence above suggests that the compound can be taken
collectively to mean both dread/fear—mental shudder (cittutrasa)—and fearful
objects.* Now, since both words, bhaya and bherava, can mean fear/dread as
well as fear-causing/dangerous object (or cause for fear/danger), there seems to
be some ambiguity in the compound. It can mean: “fear and dread”; “fear/dread
and the fearful/dangerous”, “the dangerous and the fearful”; etc. In any case, in

the above commentary, Vannana immediately proceeds to make some

distinction: bhaya is akusala in the sense of being blameworthy (savajja);

* MA 1:113 f.
*  See also discussion in Lambert Schmithausen, “Kusala and Akusala: Reconsidering the
Original Meaning of a Basic Pair of Terms of Buddhist Spirituality and Ethics and Its
Development up to Early Yogacara”. In: U.T. Kragh (2013), The Foundations for Yoga

Practitioners, 443 and notes 15 and 16.



bherava is akusala in the sense of being spiritually insecure (akkhema).’ This
may suggest that bhaya is an unskilful or unwholesome mental state, and
bherava is what causes/conduces to the state of fear. Lambert Schmithausen
argues that “akusala” in its non-terminological usage, is not confined to the
sense of being ‘“unskillful”. Referring to this context of our sutta passage, he

states:

akusalam bhayabheravam may mean: “[some] misfortunate,
[some] danger or terror”, but here akusala may also be taken
as an adjective in the sense of “bringing misfortune,

calamitous”.’

The sutta and its Vannana offer important insight into the psychology of fear
and its true conquest. For further discussion on bhaya-bherava in this sutta and

its commentary, see infra, §4.

One of the most important information to be derived from this sutta is
its chronologically very earlier account of the Buddha’s attainment of
enlightenment. It is true that the Enlightenment experience is, according to all
Buddhist sources, the most profound human experience (if we are allowed to
speak of it in terms of “human experience”), and any verbal account, such as

that in our surta, cannot be guaranteed to be a fully adequate description exactly

> MA 1:113 f: “bhayabheravan ti bhayaii ca bheravaii ca. cittutrasassa ca

bhayanakarammanassa ¢’ etam adhivacanam. tatra bhayam savajjatthena
akusalam, bheravam akkhematthena ti veditabbam.”

6 L. Schmithausen, loc. cit.



in correspondence to the Enlightenment experience itself which is essentially a
psycho-spiritual process. But, as L. Schmithausen argues, “... there is no cogent
reason to assert that mystical experience is always transconceptual, and to
establish a fundamental dichotomy between experiences and concepts. ... In
the case of Early Buddhism, most of the sources referring to Liberating Insight
or Enlightenment ... do not seem to indicate that there was any problem in
verbalizing experience. Therefore, these sources would seem to refer either to
experiences not felt to be in conflict with concepts or to the theories of
Liberating Insight or Enlightenment.”” T believe that it is in this light that the
value of the account of the attainment of Enlightenment in the Bhayabherava-
sutta is to be appreciated. While it is difficult to establish that it represents the
original account of Enlightenment,® it must have been a comparatively old
description of the Buddha’s Enlightenment—and importantly intended as an
autobiographical description—forming as it does the basis of many subsequent

recast versions, it deserves to be noted.

Other important doctrinal themes in the sutta and the Vannana include: the ideal
of a spiritual master, as exemplified by the Buddha; a comprehensive exposition
of the course of practice leading finally to the culmination of non-delusion; the

ideal of solitude, particularly as elaborated in the Vannana; the four jhanas and

7 L. Schmithausen (1981), “On Some Aspects of Description or Theories of ‘Liberating

Insight’ and ‘Enlightenment’ in Early Buddhism”. In: K Bruhn & A Wezler (eds):
Studien zum Jainismus und Buddhismus. Gedenkschrift fiir Ludwig Alsdorf. Wiesbaden:
Franz Steiner: 200 f.

For reasons for doubting that it is the original account, see L. Schmithausen (1981:

203ff).



their (particularly the fourth) significance in relation to the attainment of
Enlightenment; the function of the supernormal knowledges (abhifiiia),
particularly the first three; a comprehensive doctrine of “going for refuge”

discussed in the Vannana.

The discussion of these doctrinal themes will be taken up in the

subsequent chapter.

The Bhayabherava-sutta, illustrating the dialogue between Brahmin Janussoni
and the Buddha, portrays a period of development of Buddhist Sarigha where
the idealization of forest life has not eclipsed by the development of

monasticism as the magnitude of Sarngha grew with the passage time.

This sutta occupies a unique place in the early history of the
development of early Sarngha. The different versions, as recorded in Pali,
Chinese as well as Sanskrit, chronicle a dialogue between Janussoni and the
Buddha within a framework of friendly and welcoming relationship between
Brahmans and Buddhists, obliquely indicating a time when the two religions
were not diametrically and ideologically constructed by each party as its
immediate characteristic of later traditions. The humble question raised towards
a religion of another for spiritual matters also hints at the gradual declining of
the Vedic tradition as well as the Brahmans as the sole source of absolute
ideological authority, characteristic of the remarkably liberal spiritual contour

of the ancient India around of the Buddha.



Historically, the sutta records the account of the Buddha’s
Enlightenment experience as well as its approbation of forest dwelling as the
most conducive condition for spiritual practice. The presence and the
remarkable similarity of multiple translations of the same sutfa under different
Buddhist sects, with the sectarian or editorial omissions or errors in eye, would
hint at a possible early origin of the sutta, before the schism of the schools
within the Sthavira school itself, while its heterogeneous elements could
variously be attributed to a plurality of factors, notwithstanding sectarian
affiliation, textual corruption, omission or even scribal error, which could not
simply be determined without a close study of the history of translation of the
early Buddhist sutfas in a comparative setting, an understanding of the role oral
literature plays in the compilation of texts, as well as the material and social
conditions that potentially leaves an imprint on the compilation as well as the
translation of the sutta. All these factors could equally and implicitly impact the

final shape of the sutta as presently recorded in the different languages.

1.2. Objectives of the Research

The objective of this PhD research is firstly to conduct an analytical study on
the doctrinal matters portrayed in the Bhayabherava-sutta and elaborated in its
commentary, the Vannana. In particular, it is to investigate into the major
themes — both impediments and positively conducive factors related to mind

development (bhavand) in the contemplative experience in wilderness solitude.



Secondly, this research aims at presenting a critical and annotated
English translation, hitherto not undertaken by other scholars, of the

Bhayabheravasuttavannana.

It is expected that my analytical study and translation effort will
significantly contribute to an understanding specifically related to the three

Research Questions formulated below.

1.3. Research Questions

The following are the research questions that I seek to answer in my research:

4y How does the Buddha and the Early Buddhist tradition analyse the
psychology of fear: its causes, its negative function as impediment
in spiritual praxis, and its absolute conquest?

(II)  What is the ideal role model as a spiritual master in Early Buddhism,
as exemplified by the Buddha?

(IIT) What is the path for the attainment of Enlightenment/Liberating

Insight as described in the Bhayabherava-sutta and the Vannana?

1.4. Scope and Methodology of Research

In accordance with the research objectives and specific research questions
defined above, the scope of this research is confined to a doctrinal analysis of
the Pali Bhayabherava-sutta (sutta no. 4 of the Majjhima-nikdaya) and its
commentary, Bhayabheravasuttavannana (included in Buddhaghosa’s
Papaiicasiidani). 1 shall primarily base my research on the Pali originals edited

and published by the Pali Text Society, London. The versions published up by



the Vipassana Research Institute, India, as the Chattha Sangayana Tipitaka, are

also consulted by way of comparison.

The sutta itself has been translated into English by several scholars. We
shall particularly consult the translations in Bhikkhu Nanamoli and Bhikkhu
Bodhi’s The Middle Length Discourses of the Buddha, and 1.B. Horner’s The
Collection of Middle Length Sayings. In my opinion, these are the most
scholarly and helpful translations. Other translations and discussion by modern
scholars, such as those made available online by the Access to Insight, will also
be consulted where appropriate. However, for the purpose of a careful and
critical study, I shall also present my own English translation in this thesis. In
doing so, I have consciously rendered the text as literally as possible, sometimes
at the expense of readability. In addition, where certain stock phrases or similar
terminological expressions are found in other parts of the Tipitaka, 1 also refer

to such parallel sources to arrive at a most reasonable rendering.

A Chinese version corresponding to the Bhayabherava-sutta is extant,
entitled Zeng-shang Jing, collected in the Chinese Ekottara-agama, T02, no.
125, 665b17-667a3. Although I do not have the required competency in reading
Classical Chinese, I am able to consult Ven. Analayo’s English translation
published in his Ekottarika-agama Studies (Taipei, 2016), 10-32. I am also
grateful to my supervisor, Professor T. Endo, for explaining some parts of the
Chinese text for me. This Chinese version, together with Venerable Analayo’s

English translation and discussion, has been helpful for my research.



In my analysis of the path for attaining Enlightenment / Liberating Insight, I
have made the reasonable assumption that the sutta account is a description of
the Enlightenment. I have further assumed that this verbal description is
adequately intelligible for us to understand the Enlightenment experience

intellectually.

The Vannana has hitherto not been translated into any modern language. 1
therefore hope to make a contribution by providing a careful, annotated
translation of the full text from the above-specified Pali sources. In translating
the sutta, I refer to the explanations and elaboration given in the Vannana. In
the process of translating the Vannand, when in doubt, I also seek further
clarification from the tika on the Vannana, fortunately made available online
by the Vipassana Research Institute. Occasionally, the Vannanda contains terms
and expressions that also occur in other Pali sources, which can be very useful
for our understanding. Sometimes, the commentator apparently simply assumes
familiarity of these alluded sources on the part of the reader. In such cases, |

make an effort to trace the alluded sources.

I shall cite below a brief illustration of my methodological considerations as

outlined above:

In the beginning part of the Bhayabherava-sutta, the brahmin, Janussoni asked
the Buddha whether clansmen who have gone forth under him have him as the

leader, helper and guide; and whether “bhoto ca pana gotamassa sa janata

10



ditthanugatim apajjati’.’ The clause, “ditthanugatim apajjati” is somewhat
ambiguous in meaning, not least because the compound ditthanugati can be
analysed as either dirthi (‘view’) + anugati, or dittha (PPP ‘seen’, ‘visible’) +

anugati. We find several different renderings by modern scholars. Among them:

T.W. Rhys Davids: “imitation of what one sees”(dittha-anugati)"

I.B. Horner: “These people emulate the views of the honoured Gotama.”

(ditthi-anugati)"'

Nanamoli: “Do these people follow the implications of Master Gotama’s

view?” (ditthi-anugati)'*

Thanissaro: “Do they take Master Gotama as their example?” (dittha-

anugati)"

Bhikkhu Bodhi: “And do these people follow the example of Master

Gotama?” (dittha-anugati)"

Margaret Cone: “following the example [...]” (dittha-anugati)®

’ MNI:16.

10" The Pali Text Society’s Pali-English Dictionary, 320, referring to M 1.16, etc.
L.B. Horner, op.cit., 22.

12" See Bhikkhu Bodhi, op. cit., 1174, note 57.
https://www.accesstoinsight.org/tipitaka/mn/mn.004.than.html.

4" Bhikkhu Bodhi, op.cit., 102.

15 M. Cone (2010), A Dictionary of Pali, 399a (under ¥ dis).

11



The meaning of this phrase is significant inasmuch as it is part of the
characterization of the role model of the Buddha a spiritual master (See §3).
Bhikkhu Bodhi, explains his reading of dittha-anugati as “following what they
have seen of him,” i.e., “his example”; adding that “[t]his meaning is clearly
required by the phrase in its appearances at SN 1i.203, AN i.126, AN 1ii.108,
251, 422.”'° Indeed, this phrase occurs in many other places in the Pali Canon.
As can be seen from the examples cited above, the Pali Text Society’s
Dictionary already clearly explains in the same manner as Bhikkhu Bodhi. Rhys

Davids renders likewise in the following sentences in the Aggaiiiia-suttanta:

afifiepi ... satta tassa sattassa ditthanugatim apajjamand

rasapathavim anguliya sayimsu |

= “And other beings, following his example (underlining

mine), tasted the savoury earth with their finger.”"”

atha kho so ... satto tassa sattassa ditthanugatim apajjamano

salim ahasi sakid eva dvihaya |

= “Then the former following his example (underlining mine)

and fetched rice for two days at once.”"®

16 Bhikkhu Bodhi, op. cit., 1174, note 57.
7" T.W. Rhys Davids (1921, London), Dialogues of the Buddha, PART 111, 82.
8 ibid., 86.

12



In these two examples, it is unreasonable to read the phrase as “ditthi + anugati”.

*99

The requirement of reading “dittha-anugati” is also seen in the following

example in the Jigucchitabba-sutta of Anguttara (tikanipata, puggalavagga):

Finally,

ekacco puggalo silava hoti ... evaripo ... puggalo
sevitabbo ... | kificapi, ... evaripassa puggalassa na
ditthanugatim dapajjati, atha kho nam kalyano kittisaddo

abbhuggacchati “kalyanamitto ...ti |"’

= A certain person is virtuous ... Such a person should be
associated with ... Even if one does not follow the example
(italic mine) of such a person, a good report yet spreads about

oneself: “he is one having good friends, ...”

referring to the corresponding Chinese version, we find in this

context :

IOPTRB SRR R L - ZFTEER o R IXAR TR o

= [The Venerable] Sramana Gautama is foremost, benefitting
greatly; he serves as their example/emulation, providing

encouragement and guidance.

¥ AN L.127.
2 For the Chinese wording and their meaning, I gratefully acknowledge the help of Prof.
T. Endo.

13



We see once again the clear sense of emulation/example. In any case, there

is no suggestion of “dirthi”.

The Bhayabheravasuttavannana comments as follows:

ditthanugatim apajjatt ti dassananugatim patipajjati [*

= “ditthanugatim apajjati” means engages in dassananugatim

patipajjati.

This gloss in itself leaves room for some ambiguity, since “dassana” can mean
“seeing”, ‘“‘vision”, ‘“observation”, “sight”, “appearance”, etc.; but also “a
99 22

view”,” etc. It is still therefore possible that the commentator understands the

compound as “ditthi + anugati”’. However, the Vannana proceeds to elaborate:

vanditthiko bhavam gotamo, yaiikhantiko yamruciko, te pi

tanditthika honti, taiikhantika tamrucika ti attho [*

= Of whatever views, of whatever receptivities (yamkhantiko),
of whatever inclinations (yamruciko) the Venerable Gotama is,
they too are of those views, of those receptivities and of those

inclinations.

2 MA 1:111.
22 Cf. Abhidhanappadipika, 161: dassanam ditthi laddhi.
B MA 1:111.

14



Accordingly, the commentary would seem to understand ditthanugati as the
conformity with not just the ditthi, but also khanti and ruci — i.e., the whole

personality — of the Buddha.

Thus, to summarize:

Consulting not just Bhikkhu Bodhi’s translation of the Bhayabherava-sutta, but
also the above-quoted sources (and modern renderings), including the Chinese
agama version as well as the Vannana, we can come to the decision that “bhoto
ca pana gotamassa sa janata ditthanugatim apajjati” should mean: “And those
people come to follow the example (/emulate the behaviour) of the Venerable

Gotama.”

This thesis is divided into the following three major parts:

Part I: Introduction and doctrinal analysis.

Part II: Annotated English translation of the Bhayabherava-sutta.

Part I1I: Annotated English translation of the Bhayabheravasuttavannana.

15



CHAPTER TWO

Literature Review

Among the several important themes I have discussed in this thesis, I believe
there is very little concerning the topic of bhaya-bherava that can be considered
as truly worthy of examination and assessment as modern scholarly
contribution. That said, there are several articles written on the topic of fear,

and some relate partially to the Bhayabherava-sutta.

Brekke’s “The Role of Fear in Indian Religious Thought with Special Reference
to Buddhism”** (1999) discusses from how the concept of religious fear in
Buddhism could possible shed illuminations on broader cross-cultural
phenomena in religious conviction and conversion. He observes that fear plays
a double role in both acting as the motivation of setting into motion the religious
quest in Buddhism, as well as the ultimate religious goal of transcending from
all types of fear, a dilemmic doubleness that is peculiar to Buddhism. Buddhist
texts foreground a few types of fear that concerns different dimension, be it the
existential fear of samsaric rebirth that motivates practitioners on the path of
liberation, constituting the core of religious action, the social fear of reproach
by others that the ethics of self-examination and social philosophy of Buddhism
is premised upon as the foundation of ethics, as well as what Brekke calls

“trivial fears” of insects, solitude and animals that has to be overcome in forest

2 Journal of Indian Philosophy (27), 439-467.
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dwellings for monastic members engaging in meditation referred to in the

Bhayabherava-sutta.

Brekke further highlights the importance that fear plays in the
missionary activities of religious conversion. Contrary to N. Dutt, E. Lamotte
and M. Wijayaratna’s attribution of the success of the missionary activities of
Buddhism to the “exemplary conducts of the monastics”, the “excellent
personality of its propagators”, the “rationality of its doctrines” as well as the
“zealous persuasion of the monastics” (455-456), Brekke argues instead that
these scholars paint too peaceful a picture of religious propagation activities
that for Brekke is far from reflecting the historical reality. As testified by
comparative religious data in Christianity, religious conversion necessitates
fear as a “missionary arsenal” (458) for making the religious shift, a factor
neglected by earlier scholars. He cites Kierkegaard who argues that
psychological factors of anxiety and despair often plays a larger role in the
minds of the religious zealots, and that the possibility of this despair constitutes
the natural advantageous quality of man over animals, and the awareness of

which that of “Christians over natural man”.

Brekke’s analysis of fear in religious conversion thus restores
psychology into the history of missionary activities of Buddhism, overlooked
by earlier generations of scholars, and restores the factor of fear paints a more
realist reading of the “peaceful propagation” propaganda that Buddhist writers
often ascribe. Brekke’s breadth and depth of philosophical analysis offers an

innovative reinterpretation of history of Buddhism, and his ability to draw
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historical parallels in Indian and European religion and philosophy greatly
substantiated his analysis of fear. It would be interesting and philosophically
revealing if the continuities of the Buddhist manipulation of existential fear for
religious quest could be traced historically to its root in early Vedic period, a
clearer historical picture would reveal patterns of adaptation and assimilation,
or even cross-religious psychology that a pure doctrinal approach could not

offer synchronically.

Giustarini in “The Role of Fear (Bhaya) in the Nikayas and in the Abhidhamma”
(2012) offers a lexigraphical study of the double function of fear, as both the
motivator of the spiritual awakening of the fact of existential suffering in
Buddhism, as well as the ultimate impediment that has to be eradicated
completely for complete spiritual awakening. His etymological analysis of the
term bhayiiparata and abhayiiparata, a pair appearing in the Puggalapaiiiatti,
leads him to disagree with the commentarial interpretation given at the
Papaiicasiidant and by Bimala Charan Law as “restrained by fear” and “lack of
restraint by fear” (513). Giustarini criticizes the translation as unroyal to the
original meaning in the Puggalapaiiiiatti, and the most proper meaning through
etymological reconstruction is “restrained through fear” and “fearlessness” a
state where existential fears of suffering have been brought to a termination
through rigorous religious practice, the state of ultimate freedom that
characterizes the end of spiritual journey. Its double function as the initial
motivator of urgency (samvega) in practice, exemplified by the fear of death

and fear of danger of sensual desire, and as the ultimate impediment to spiritual
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Enlightenment, marked by Nibbana as the state of fearlessness, is thus the

different stages of the same journey.

Giustarini’s conclusion about the dual role of fear thus coincides with
Brekke’s religious reading of fear in Buddhism, and the careful etymological
reconstruction of the meaning of the term cast important light into the
discrepancies that commentarial analysis has in sutta analysis. The choice of
Pali texts leads him into an important facade of Buddhist exegetical practice,
the use of other sources would definitely strengthen the conclusion he draws at

the onset on the role of fear in Buddhist practice.

Two further articles tackle the theme of fear from different perspectives.
Comba in “Aspetti della paura e del coraggio in Alcuni Testi del Canone
Buddhista in Pali” (2014), while recognizing this double-ness of fear, analyses
selected sutta passages in the Nikayas related to episodes of Mara’s failed
attempts to distract the Buddha and his disciples in embarking and continuing
of the spiritual journey, observing that fear eventually turns into spiritual
courage that desists deflection and dissuasion from the course of practice for
good practitioners. Comba’s conclusion on the inevitable transition from fear
to courage is textually grounded on the texts that display later mythological
tendencies from reconstruction, and reflects how at the time when the
mythologies were incorporated in the canon ideas of fear and courage were
mythologized. Comba’s psychological reading supplemented thus the religious
readings of Brekke and Giustarini, and the acceptance at textual level of the

narrative truths of the texts could well be supplemented by a more careful
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historical reconstruction to locate how the stories of Mara’s temptation would
reasonably represent psychological than mythological and narrative truths

demanded often by popular literature.

Weerasinghe’s “Fear: A Buddhist Interpretation” (1997) gives a Theravada
reading on the relationship between fear and its nourishing by self-centred
egoism, which he traces as originating from the mistaking self as existing in
any of the aggregates, and argues that this fear fuels the exploitative,
accumulative and covetous behaviours that is currently for him aggravated by
the era of modernization. The Buddhist remedy thus for counteraction of fear
is the contemplation on death and on the constituents of parts of human body,
ascribed to be able to counteract attachment to worldly gain and notion of self.
Brekke notes that the ‘“semi-scholarly” attempt of Weerasinghe would
constitute the few of the existing literature on fear in Buddhist Studies at his

time.

When we come to the theme of the attainment of Liberating Insight and
Enlightenment, there are several brilliant, albeit sometimes somewhat
controversial, works by modern scholars. In the subsequent pages, I shall be
focusing on this theme, in addition to the more generic theme of Pali

commentarial studies.

Generically, the extent to which current researches on the Pali commentaries
evaluated the importance, historically and doctrinally, of the commentaries also
constitutes the background against which the present research continues the

ongoing scholarly dialogue in the Indian tradition. While not exhausting the
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extant literature in Buddhist Studies pertaining to the issues stated, an overview
of selected representative literature would illuminate the major controversies

surrounding the themes concerned.

Representing the progress of researches of commentarial literature, Mori
(1989), in Studies of the Pali Commentaries, evaluates the generic value of
commentaries from the philological, doctrinal, linguistic and historical
perspective. Studies in the Pali commentaries yields, for him, reasonably
applied linguistic information about the etymological perspective for modern
translators that bridges the historical gap gulfing the divide between the

translator and the original text. He warns about the over-optimism on relying

on the hermeneutical devices employed in the Atthakatha, as he locates clearly
the need to criticize any later interpretations, mistakes and misunderstandings
that obscures the original meanings presented in the suttas. The guarded
optimism that commentarial literature casts a cautious light on the use of
commentarial interpretation as accurate sources of exegetical hermeneutics.
While being the intermediate bridge between the ancient text and contemporary
audience separated by time and culture from India, only judiciously applied
textual studies into the commentarial literature, distinguishing between myths
and historical truth, propaganda and unbiased records. Besides, the academic
values that are accrued from the commentaries extend to doctrinal and
philosophical records, when accompanied by careful textual-critical
approaches, of the evolution of thoughts in Buddhism, and the mutual influence
between, for example, the Indian continental Buddhist schools and the Sri

Lankan counterparts, Mahaviharavasins and the non-Mahaviharavasins, as well
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as the non-Mahayana and the Mahayana counterpart. The comparison of the
Atthakatha and the other non-Pali literature yields, for example, the mutual
influence between the Mahayana schools and the Theravada schools, especially
subsequent to the period of the emergence of Mahayana. The comparative
approach proposed by Mori would offer concordances that influences of
doctrines extended beyond geographical boundaries of India and the continuous
interchange between the two landmasses through the movement of Sargha
members across the straits. The commentarial exegesis thus offers important
testimony to the historical patterns of cultural exchange that existed in India at
its time of compilation. Furthermore, Mori argues that the study of the newly
invented legends in the commentaries could cast important light, when applied
with accurate comparative narrative concordances, about the development of

Buddhist myths and narratives:

“In this connection, one point should here be attended to. That
is a matter of historicity and legendary nature of the stories.
Generally stating the historicity of Buddhist texts is more or
less doubted even concerning the Tipitaka itself. The
biography and teachings of the Buddha himself recorded here
and there in the Tipitaka are to be examined to find how
historically true these facts were. It should be judged as a
whole without saying that Chinese versions of the Tipitaka and
other texts of different traditions would be quite useful. The
situation is exactly the same as in the case of the Atthakathas.

As regards the stories told in them, it is necessary to try to
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discover the historic truth by means of comparing them with
as many corresponding materials as possible. It is furthermore
requested to check up and confirm the conclusions of the
researches based on literary evidence in comparison with the
achievements of such related studies as archaeology, epigraphy,

numismatology, etc.” (10-11)

Mori’s essay collection continues with the chronological studies of the Sinhala
sources of the commentaries, the question of the bhanakas of the commentarial
literature, and the story collection Sthalavatthuppakarana. Historical issues
revolving the identity of the Vitandavadins, the history of the development and
periodicity of Sinhala commentarial developments, as well as the problem of
the sources of these commentaries constitutes the major points of discussion of
other essays. Characterized majorly by textual method, Mori in principle
employs the commentarial literature in the study of the development of Sri
Lankan Buddhism in ancient and medieval Sri Lanka, and the settlement of
historical questions of identity and doctrinal affiliation of ancient Sinhala
Buddhist commentators. Mori’s approach to commentarial literature reveals the
features of Sinhala Buddhism during the early centuries of Buddhist history.
Should the consultation of non-Theravada sources be used as comparative tools
of analysis, results pertaining to the cultural exchange and doctrinal interchange
between Sinhala Buddhists and the Indian continental schools would yield
fruitful insights about the development of Theravada doctrines as revealed in

the current commentarial literature.
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Endo (2013), in Studies in Pali Commentarial Literature: Sources,
Controversies and Insights, has also similarly commented on the importance of
the exegetical literature in Pali for historical reasons, as well as the fact that
they contain extraneous information not found anywhere else. Endo’s work on
Commentarial analysis focuses mainly on the sources of the Sinhala
commentaries, doctrinal issues such as the commentarial interpretation of the
disappearance of the True Dhamma, the textual accretion of the
Mahaparinibbana-sutta, as well as the editorial methodology that
commentators employed in the compilation and creation of the commentaries.
Careful historical reconstruction of the historical snapshots of Theravada
Buddhism includes the intrusion of Mahayana ideas into commentarial
literature by Dhammapala, the problem of source of Chinese translation of
Samantapasadika. Grounded on textual evidence, Endo challenges some of the
existing views on Sinhala commentarial studies before his time, and offers new
insights into some of the controversial issues. Use of sources other than textual
would definitely have corroborated with Endo’s findings, but the textual studies
yield already important issues about Sinhala and Pali commentaries at the time

of the research.

Bodhi (2017), however, in his discussion on the commentaries in The
Suttanipata: An Ancient Collection of the Buddha’s Discourses believes that the
commentarial literature “lays bare” the meaning of the canonical texts, drawing
out meaning that the original texts may not possess. He argues that the
commentaries are works of exegesis “intended to lay bare the meaning of the

canonical texts and to explain its words in relation to the established body of
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Buddhist doctrines.” He contends that “the commentaries will saunter off and
relate interesting background information and illustrative stories, but such
excursions are always subordinate to the task of explication.” (67). Bodhi, Endo
and Mori thus represent different theoretical paradigms towards the use of
commentarial literature as source material. While Mori draws attention to the
developed nature of the exegetical system, exercising due jury over the entire
commentary itself, the limitations and strength of textual approach has been
employed by Endo for drawing insights about textual records that lack support.
Bodhi would have been taking the approach to the study of commentarial

literature as a valuable source illuminating the sutta definitions of terms.

The biographical narrative of the Buddha’s striving for Enlightenment
constitutes another important theme of the sutta. Some buddhologists are of the
opinion that the Bhayabherava-sutta contains the oldest biographical fragment
regarding his Enlightenment. Others, while hesitating to consider it the oldest,
nonetheless agree that it is one of the earliest description of the Buddha’s

attainment of Enlightenment. (See Chapter Five).

The expansion and development of the biographical cycles of the pre-
Enlightenment narrative in the Pali tradition constitutes the principle area of
research of Reynolds in his “Many Lives of the Buddha: A Study of Sacred
Biography and Theravada Tradition”. Reynolds’ aim was to “trace the process
through which the early Buddhist community expressed and conveyed the
meaning which it perceived in the person and message of its founder through

the gradual development of narrative cycles concerning his previous lives, the

25



various phases of his life as Gotama, and the fate of his relics.” Furthermore,
he also aims at discussing “the two major types of more complete and integrated
Buddha biographies which appeared within the Theravada tradition toward the
middle of the 5™ millennium A.D., and continued to develop up to the beginning
of the modern period”, and “the new trends which have emerged in the

Theravada account of the Buddha’s life during the 19" and 20™ centuries.”

He notes that the researches into the biography of the Buddha before his
time have moved beyond the two biographical paradigms, one of which being
the mythic approach, interpreting the biography of the Buddha as the
historicization of the “solar myth” reading the biographies as fulfilment of
prophecies of the solar mythology. Among these group, Reynolds singles out
Emile Senart, Heinrich Kern and Ananda Coomaraswamy. Another major
research trend before his time was the historically oriented philologists for
whom these myths are only degenerated tradition where the historicity of the
interpretation is questioned and for whom only critical scholarship could

demystify and remove elements rendered to be addended mythologies.

Reynolds notices the inadequacy of both approaches and argues for a
new biographical approach identifying layers of accretion to the biography and,
taking a functionalist and pragmaticist perspective, argues that these added
mythologies perform a role transforming Buddhism into a religious tradition
regardless of their historicity. He argues that Buddhologists have come to
recognize that both purely mythic and essentially historical approach to

Buddhist Studies are inadequate for the proper understanding of the history of
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Indian Buddhism. The ancient form of Buddhism, he contends, should be
studied under careful comparison and analysis of source materials from a
variety of languages and traditions. He also draws into attention the paucity of
authentic information about the historical Buddha, despite the importance led
on the figure, and that the necessity of the identification of the layers of
developments of the biographical tradition would clarify the structure and
stages of the biographical literature developed over the years subsequent to the

passing away of the Buddha.

Regarding the enlightenment experience of the Buddha, Reynolds
argues that Bhayabherava-sutta is one of the two earliest suttas which relate the
Enlightenment and the events surrounding Enlightenment “firmly established
in the tradition within two centuries of the Founder’s death”. Without the
embellishments and mythologies of later traditions, these two old accounts
contain common elements of the Buddha’s experience of the four jhanas and
the Three Supernormal Knowledges, for him constitute the oldest strata of the
biographical narrative tradition that extends for two thousand six hundred years.
Accretion of other elements, including the narration about the experience of
Enlightenment under the Bodhi-Tree, the temptation by Mara, the
apprenticeships with Alara Kalama and Uddaka-Ramaputta, and the post-
Enlightenment conversion of Yasa. Reynolds argues that the rise of mythology
and royal ethos around the biographical narrative arose during and after the
Ashokan period, and that the inclusion of miraculous qualities of the Buddha’s
Enlightenment mainly surround the site of Uruvela. The expansion of

dramatization of the pre-Enlightenment experience mainly served for the
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divinization and elevation of the status of the religious found from an ordinary
human being to, in the eyes of the later generations, the level of divinity, and
the exultation simulated further creations of biographical narratives that confers
to Gotama unparalleled magical powers and majestic glory that incorporates

new elements beyond the simple description of meditative attainments.

Reynolds traces the developmental stages of each phase of biographical
expansion, while loyal to the textual information, rejects supernormal
descriptions that do not find common home across all extent version of the sutta.
While his focus is mostly in Pali literature, the evolutional process is discerned
through multiple cross-references across sutta recensions. His combination of
historicist and pragmaticist approach allows him to historicize the biographical
expansion process in the narrative formation, and at the same time to discern,
despite the lack of historical authenticity of most of the narratives, the function
that it plays for the disciples of Buddhism at a particular historical juncture,
refracting how the Buddha have been conceptually imagined by disciples of
different later periods, as well as the functions that these legitimization of the
Buddha narratives play in constituting the tradition and religion of Buddhism
in later time, up to the twentieth century Thailand. Should Reynolds draw
inspiration from textual information other than Pali, be it Chinese, Tibetan or
Sanskrit, the process of expansion of the biographical narrative would have
illuminated more insights about the developments in Buddha’s biography other
than the Pali tradition, and the historical parallels between Pali and non-Pali

traditions.
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One of the landmark researches in the historicization of the Buddha’s
expanding and changing narratives is conducted by André Bareau. In
Recherches sur la Biographie du Buddha dans les Sutrapitaka et les
Vinayapitaka anciens: De la Queéte de I’Eveil a la Conversion de Sariputra et
de Maudalyayana (1963), Bareau concludes after examining the different
biographical narratives of the biographies of the Buddha that the antiquity and
diversity of the present sources would probably account for the heterogeneous
and lack of uniformity in the textual elements, and cast doubt over the faint
possibility of their ability in recording real events bearing historicity (373). The
diversified accounts and the lack of congruence on the narratives conclusively,
for Bareau, that the narratives of the pre-Enlightenment experiences of the
Buddha are more legendary than historical, and he goes on to trace the layers
in which the biography was expanded and added gradually on a simple narrative
framework. The general pattern that he discerns is that the earliest account,
included in the Bhayabherava-sutta and the Dvedhavitakka-sutta, lacks any
specific geographical reference about the locality of the Enlightenment,
including references to the sacred Bodhi-Tree as the sanctuary for the
Enlightenment of the Buddha, pre-Enlightenment ascetic practices that for
Bareau acts to demonstrate and decry the futility of the non-Buddhist ascetic

practices.

For Bareau, these earliest, briefest and most succinct narratives,
consisting only of three episodes, are presented with narrative disjuctures; as
for example in the Bhayabherava-sutta, the victory over fear in forest life

presents itself neither as a necessary nor a sufficient condition for the
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acquisition of the four jhanas, the Three Supernormal Knowledges and
ultimately the Enlightenment. It serves, in Bareau’s words, with no other reason
other than to contrast their inefficacy of these methods in overcoming the fear
in forest life in attainment of the supreme Enlightenment. Bareau notices
further that the location of the sermon and the audience of the Buddha are the

most commonly found across all suttas, and there entirely fictive (entierement

fictifs) (362).

On textual ground, Bareau discerns the differences in length and
episodes of all the biographical narratives, and through textual comparative
method arrives in the conclusion that the biographical experience of the Buddha
undergoes a series of expansion and addition of fictive elements throughout
Buddhist history. The general pattern that emerges through his research reveals
that the biographical narrative developed on the basis of existing memories of
the Buddha’s enlightenment at the time of the compilation, and that on textual
comparison, the Bhayabherava-sutta and the Dvedhavitakka-sutta were two of
the earliest compiled narratives for the Enlightenment. Later additions include
the episodes of the Buddha’s encounter of Arada Kalama and Udraka
Ramaputra, and that of Enlightenment under the Bodhi-Tree, referred to later
versions of the biographical narrative. (372-373) The pattern of gradual
accretion from these texts thus anticipates later more mythologically based
narratives bestowing supernormal powers of the Buddha. Bareau further
identifies that it was the authors of the Vinaya (auteurs Vinaya) who compiled
these biographical narratives borrowing elements from oral traditions

conserved at the sites of pilgrimages. These later narratives, compiled for

30



conserving the memories and to exalt the superiority of the Buddha, could not
have, for Bareau, appeared other than under the reign of King Ashoka, with the
support of the monastic context at that historical time when cults of the Buddha

and his relics. (373)

These originally heterogeneously and diversely composed elements,
composed at isolated times and locations, are full of internal contractions,
without clear chronological sequence, even if they were put together juxtaposed
adjacently in the current form as it appears. The investigation about the nature
of the sequence of the actions reveal for Bareau a lot of idiosyncrasies,
including the patterns of borrowing and heterogenous nature of the narratives

which internally contradict each other. (373)

Bareau’s careful comparative textual studies thus reveals that the
biographical elements are mostly composed at later historical times, under the
religious need of the believers of Buddhism to account for and clarify the pre-
Enlightenment experience of the Buddha, which did not exist as the primary
imperative for the earliest Sangha. The lack of congruity suggests that the
narratives cannot come back to a common textual tradition, and they should
have just been expanded as the imperative for explanation on the Enlightenment
Buddha grew amongst the Buddhist members as a vehicle for religious
propaganda, including elements supernatural and suprasensual. Bareau’s
research is hitherto one of the most comprehensive in comparative textual
studies in the narrative portion of Buddha. Careful employment of comparative

narrative studies aids Bareau to arrive in textual information that are beyond
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that supplied by linguistically bounded sources. The premise of textual studies
that short texts through time accrues to modification and expansion, allows
Bareau to locate the development locus of the narratives of the Buddha,
separately for him history from legends, arriving with conclusions that better
accords with historicity, continuing the question of historicity from Etienne
Lamotte. Had Bareau employed further analysis of comparative religious
biography, he might have also approached the development of narratives not
only from the psychological and religious need of the followers, but also on
greater patterns that underlie developments of religious history delocalized

from the Indian scene applicable in different religious settings.

The important theme narrated at the Bhayabherava-sutta concerns the idea of
Liberating Insight in Buddhism. The Bhayabherava-sutta narrates one of the
versions of Liberating Insight that is preceded by simpler and briefer versions,
and anticipates further developments in the history of Buddhism. One of the
most important piece of scholarship on liberating experience of the Buddha was
Louis de La Valleé€ Poussin (1936-37), who all later Buddhologists like Bareau
(1963), Schmithausen (1981), Vetter (1988) and Bronkhorst (1993) have to
respond either favourably or unfavourably. Louis de La Valleé Poussin’s
“Musila and Narada: The Path of Nirvana” identifies two distinct paths of
liberation, one of pure discriminating insight represented by Musila, and
another by ascetic and meditative practices represented by Narada, and traces
their different patterns of intermingling in doctrinal developments in the later
history of Buddhism in for example the Sarvastivada-Vaibhasika, where

discrimination and meditation goes together with the primacy of discrimination,
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and Haivarman where meditative elements could be eliminated. Poussin’s
reading of the Kosambi-sutta leads him to see Musila and Narada as two
exemplary models on the path of liberation. The distinction between liberation
by discriminating insight and by meditation, Musila attaining arahantship
because of his knowledge and cognition of an insight, and Narada by the
necessity of “touching nirvana with his body”, for Poussin dichotomizes the
path to liberation into twofold. While the discussion for Poussin is mostly on
the eventual transformations that the twofold scheme accrues in later Buddhist
schools, his research is amongst one of the earliest in comprehensively tracing
the relationship between the origin and development of the liberation by
discrimination and by meditation. In the Sarvastivada context, Poussin argues
the path of vision (darsanamarga) as an extension of the earlier path by
discrimination, and the path of cultivation (bha@vanamarga) as an extension of
the meditative path, and as such the development of the soteriology represents
a synthesis of these two earlier distinct traditions to liberation. Haivarman on
the other hand opines that the acquisition of jhanas are not necessary for the

development of Liberating Insight. (15)

Poussin’s reading, though meticulously tracing the development of the
subsequent developments of the two paths in Buddhist schools, assumes the
difference between discriminating insight and meditation, leads to a strong
reaction from Bhikkhu Bodhi (2003) in “Musila and Narada Revisited: Seeking
the Key to Interpretation”, where Bodhi argues Poussin’s argument is based on
a mistaken reading of the different levels of spiritual attainment for differences

in path leading to liberation itself. While Poussin and Gombrich argues that
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“Kosambt Sutta testifies to two conflicting currents of thought in the early
sangha, throwing its weight behind the pro-meditative faction in their contest
with the more compromising position of the cognitivists”, such interpretation
is not viable from Bodhi’s perspective, as he sees the sutta as a contrast between
the achievements of the sekha and the arahant. Bodhi sees La Vallée Poussin
and Gombrich’s readings as based on the misinterpretation of the expression
“kayena phusitva viharati” (“he dwells contacting with the body”) in the context
of certain elevated states of meditation, especially formless states of meditation,
which for Bodhi is not a prerequisite for the attainment of arahantship. Thus,
Bodhi rules out the possibility that such references are to difference in paths of

liberation, but to differences stages along the same path towards liberation.

Bodhi’s unease on Poussin’s reading is based mostly on the reading of
‘kayena phusitva viharati’ which he argues does not refer to the jhanas that
constitute the classical meditative path towards Enlightenment, therefore ill-
based. However, no matter how convincing Bodhi shows that the reading of
Kosambi-sutta is wrongly interpreted by Poussin, the dichotomy between path
of discriminating and the path of insight has been a testified canonically by both
early and later texts, and Poussin’s interpretation on the subsequent
developments of these two paths cannot be simply set aside on ground of

doctrinal misinterpretation.

Regarding the moment of Liberating Insight, the recent debate by Bareau,
Schmithausen, Vetter and Bronkhorst has been centering, despite the common

agreement of the later importation of the idea into Buddhism, on the reasons
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why such Liberating Insight came to be defined and accepted in the Sangha
community. Bareau in Recherches sur la Biographie du Buddha dans les
Sitrapitaka et les Vinayapitaka anciens: De la Quéte de 1’Eveil a la Conversion
de Sariputra et de Maudalyayana (1963), traces the development of the
formulae of Liberating Insight as an instance of the gradually evolving doctrinal
environment in which the earliest form of Buddhism gave way to its classical
form. Bareau’s main interest was, by employing textual comparative method,
to discern the historicity of the different narratives ascribed to the Buddha from
his youth until the commencement of his missionary activities subsequent to his
Enlightenment. On the portion related to the Liberating Insight of the Buddha,
Bareau observes that at the onset, the earliest form of the formulae of Liberating
Insight of the Buddha consisted of the liberating formulae of the following
passages in the Pasarasi-sutta (MN 26) and the Chinese parallel where no
specific mention about all meditative preparations are made, nor any developed

formulae of the third higher knowledge of destruction of taints are specified.”

3 50 kho aham, bhikkhave, attana jatidhammo samano jatidhamme adinavam viditva

ajatam anuttaram yogakkhemam nibbanam pariyesamano ajatam anuttaram
yogakkhemam nibbanam ajjhagamam, attana jaradhammo samano jaradhamme
adinavam viditva ajaram anuttaram yogakkhemam nibbanam pariyesamano ajaram
anuttaram yogakkhemam nibbanam ajjhagamam, attana byadhidhammo samano
byadhidhamme adimavam viditva abyadhim anuttaram yogakkhemam nibbanam
pariyesamano abyadhim anuttaram yogakkhemam nibbanam ajjhagamam, attana
maranadhammo samano maranadhamme adinavam viditvda amatam anuttaram
yogakkhemam nibbanam ajjhagamam, attana sokadhammo samano sokadhamme
adinavam viditva asokam anuttaram yogakkhemam nibbanam ajjhagamam, attana
sankilesadhammo samano sankilesadhamme dadinavam viditva asankilittham anuttaram

yogakkhemam nibbanam pariyesamano asankilittham anuttaram yogakkhemam
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Bareau observes the antiquity of the Enlightenment narrative in the

Pasarasi-sutta on ground of the absence of any reference to the preparatory

methods, be it meditative, moral or mindful, in which the attainment is effected,

the simplicity of the formulae of the content of liberation (akuppa me vimutti,

ayamantima jati, natthi dani punabbhavo), which in its developed version

includes references to the completion of the journey of brahmacariya, as well

as the lack of any references to contents of Higher Knowledges and Four Noble

Truths which defines the classical Liberating Insight formulae. The passage

expounds on the contents of the classical formula of the First Noble Truth of

Suffering, without referring to such term, which for Bareau constitutes another

nibbanam ajjhagamam | fianafica pana me dassanam udapadi: ‘akuppa me vimutti,
ayamantima jati, natthi dani punabbhavo'ti | (MN 1.167).

Cf. TO1, 777a12-18: ZAf#L » BIGRE » FEAEL - 2FRE - FOREEE L
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113

Analayo’s translation: “... with the determination not to break my sitting until the
influxes had been eradicated. I [indeed] did not break my sitting until the influxes had
been eradicated. Searching for the supreme peace of Nirvana, which is free from disease,
I attained the supreme peace of Nirvana, which is free from disease. Searching for the
supreme peace of Nirvana, which is free from old age ... free from death . ... free from
worry and sadness ... free from defilement, I attained the supreme peace of Nirvana,
which is free from old age ... free from death ... free from worry. and sadness ... free
from defilement. Knowledge arose, vision arose and I was concentrated on the
requisites of awakening. I knew as it truly is that birth has been eradicated, the holy life
has been established, what had to be done has been done and there will be no more
experiencing of existence.” (27-28). In “Brahma’s Invitation: the Ariyapariyesana-sutta

in the Light of its Madhyama-agama Parallel”. In: Journal of the Oxford Centre for
Buddhist Studies, 2011 (1), 12-38.
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hint of the stage of doctrinal development in Buddhism where the Noble Truth

of Suffering has not yet been formulated.

As revealed in what Bareau considers the abridged version of the
Enlightenment in the Pdasardasi-sutta, the earliest narrative regarding the
Buddha’s Enlightenment compiled ever consists only of description of a
method of overcoming birth, old age, sickness, death, sorrow and lamentation,
by the attainment of Nibbana. No references to any Noble Truths are observed,
and even the “classical” interpretation of birth, old age, sickness, death, sorrow
and lamentation as “suffering” is lacking, pointing to a time when the doctrine
of the Four Noble Truths, even its individual constituents are not formulated,
and a time when phenomena of life, aging and death is not yet interpreted
through the classical lens of “suffering”. No notion of the origination and the
path towards the cessation of suffering is present in this abridged formula,
suggesting the First and Third Noble Truths were possibly the earlier version
before the theory of Four Truths were formulated. Nibbana is also interpreted
as noted by Bareau in the absolute sense of termination of birth, old age,
sickness, death, sorrow and lamentation, instead of a psychological reading of
extinction of greed, hatred and delusion in later texts. There is furthermore no
reference to the meditative preparations that would characterize later
Enlightenment narratives, and this simplicity would point to the fact that this
abridged formulae constitute the earliest Enlightenment narrative of the Buddha

in the texts. (388-389)
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The next stage of the fourfold stages development of the formulae
consists for Bareau in the development of the third of the higher knowledges,
the four-element knowledge of the destruction of the taints, which builds on the
abridged version of the content of Liberating Insight. The content of the
Liberating Insight at this stage consists of the removal of the list of three taints
of existence, ignorance and desire. This stage is distinguished by the lack of
references of any other supernormal powers, which for Bareau were accrued
by later compilers for the twofold purpose of exalting the status of the liberated
saints as well as to legitimize through supra-sensory knowledges the doctrine
of transmigration and the law of kamma. Bareau further opines that it is in this
stage where the later samatha-vipassana dichotomy finds its earliest precursor,
the suppression of the cognitively-related taints by vision and affectively-
related taints by cultivation. There is furthermore no references in this
liberating formulae of contents of Four Noble Truths which for Bareau
constitute later layers of the description. (388—389) The addition of other details
in the Liberating Insight, including the direct realization of the Four Noble
Truths, the First and Second Supernormal Knowledge, and the subsequent
replacement of the insight with direct realization in dependent origination in its
developed formulae beginning with ignorance would for Bareau constitute the
later stages of doctrinal development traceable by the comparative studies of

the formulae of Liberating Insight across different traditions.

Bareau particularly emphasizes the psychological content of earlier
formulae of Liberating Insight, lacking any references to higher knowledges,

noble truths and other Buddhist doctrines (382), and notes that by the shift in
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the emphasis on ignorance on top of desire as the main cause of suffering paves
way for the later development of a purely intellectual path to liberation, the path

of discernment.

Bareau’s research into the historical development of the biographical
narratives of the Buddha employs rigorous comparative method in arriving at
the patterns of textual development and their gradual expansion as time went
on. Bareau’s powerful insight into the patterns of development and accretion
helps to discern between layers of historical developments that could otherwise
be homogenized into ahistorical monolithic whole. The pattern of doctrinal
evolution in the earliest Buddhism could thus be the main message that Bareau
draws at the closing of the research. While tackling multiple competing
narratives on the same topic, discernment of expanded traces would sometime
require inferences that would sometimes lead to competing conclusions.
However, Bareau’s insight into the layers of development of the Enlightenment
formulae, and thus the oblique references to the doctrinal developments in the
earliest phase of Buddhism, would cohere with the major scholarly findings that
Buddhologists have complemented using various philological, archaeological

and historical methods.

Vetter in his research in the development of early Buddhist thought in The Ideas
and Meditative Practices of Early Buddhism (1988) traces the developments of
themes in the earliest period of Buddhist history including the doctrinal
developments shown in kamma, meditation, insight and cosmology. Regarding

the theme of Liberating Insight, Vetter in the chapter “An Outline of the Most
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ancient Form of Buddhism” questions, amongst all the paths towards liberation
presented in the early texts, including the attainment of Higher Knowledges at
the fourth jhana, the attainment of liberation when the mind is developed to
formless meditations, as well as the path of pure insight, only the jhana path is
the earliest developed among all three. He argues that any form of speculative
insight and reasoning is not possible at the stage of fourth jhana where
discursive reasoning have early been overcome, thus the Liberating Insight
cannot be any substantial insight into the reality of things as they are at this

meditative equipoise of pure mindfulness and awareness beyond thinking.*

Vetter further identifies that from this stage of non-identification that
characterizes the earliest form of liberating experience recorded, later Buddhist

ascribed various forms of Liberating Insights, including direct realization of the

% “The problem is that already at the second stage of dhyana, contemplation and
reflection—one could also say every form of discursive reasoning—have disappeared;
one is in a state of inner calm and oneness of heart. And yet, at the fourth stage the four
noble truths must be realized in a form described by the words “this is suffering, this is
the origin of suffering, this is the cessation of suffering, this is the path to the cessation
of suffering.” That is not to say that this stage cannot be the origin of an intuition of a
truth or that in it one cannot be aware of the words of a truth (they may be presented to
the mind in the same way as objects, feelings, etc.). But it is difficult to imagine how in
that state of pure equanimity and awareness one can follow a prescribed scheme. It
apparently produces a high degree of non-identification with everything presented to
the mind. Originally this may have been the only ground of an experience of release.
Being based on an ascetic discipline guided by a concern for the well-being of all living
beings, it need however not lead to indifference in everyday life. Moreover, penetrating
abstract truths and penetrating them successively does not seem possible in a state of
mind which is without contemplation and reflection. If the assertion were that in that
state entities (and not truths) are to be clearly seen, it would be less unlikely.” (XXVI-

XXVID)
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Four Noble Truths and non-self of aggregates, and higher knowledges on the
meditative experience, and the locus of development of the content of
Liberating Insight is the non-Buddhist external philosophical environment in

ancient India.

The development of the content of Liberating Insight leads eventually
for Vetter to another development of path to liberation — the development of
path of discrimination. Vetter argues the development of path of discernment
is related to “real difficulties in practicing dhyana meditation” and as such a
compromise for these practitioners genuinely seeking liberation but lacking
meditative capacities. He distinctively discerns two stages in such development
of the path. During the first stages, the constituents of each aggregates are
shown not to be self (non-self stage), as suggested for example in the
Anattalakkhana-sutta (SN 111:66), on grounds that they bring about suffering
and one cannot have power over the individual aggregates. The second stage of
the development consists of the argument that as the aggregates are
impermanent and unsatisfactory, none of them should be identified collectively

pertaining to a self or the self.

Thus for Vetter, as the meditation involving various forms of intellectual
insights as well as the path of discernment are later historical developments, the
only convincing position to hold in relation to the path of liberation is the
dhyana path that is variously recorded in the narratives of the Buddha’s
liberating experience. The development of the path of discernment as well as

reasons of its common adoption across all Buddhist schools would constitute
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another theoretical contribution by Vetter in the research. His major idea is that
the path of discrimination is developed out of need of satisfying the theoretical
need for those practitioners in response to the rise of the school of person in
Buddhism. The theoretical need for negating the idea of self thus superseded
the existential need for the eradication of the problem of birth and death as the
most important argument for Buddhists. Motivated partly by the need to defend
the path of discriminating insight, the Buddhist in response posited a logical
argument for the impossibility of identifying any of the constituent a person as
a self. This development of the analytic approach and loss of non-dogmatic
attitude prompts the development of the argumentative apologetics for the
negation of self, together with its theoretical problematizations in relation to the
retributive and preservative functions of karmic retributions given such premise.

(42-44)

Regarding the problem of content of Liberating Insight, Vetter is in line
with Bareau that the content of Four Nobel Truths as discriminating insight
should not have been the earliest description, and he calls this insight a7ifia
rather than paiifia which is a later term after the doctrine of Liberating Insight
has reached a developed stage. A7ifia for Vetter refers to the Liberating Insight,
as suggested in the fifth section of the first sermon, where the insight into the
Four Noble Truths leads to the destruction of ignorance as well as the cankers,
Vetter sees this, though developed under the influence of the discriminative
insight path, as the Liberating Insight that is developed on the strength of
dhyana meditation. Discriminative insight, pafifia, is instead associated with the

pure intellectual knowledge without the basis of dhyana meditative that
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proponents of the pure insight path have vehemently promulgated. The
development from aiifia to pafiiia thus corresponds to the new development of

the path of discriminating insight. (30)

Vetter differs thus from Bareau in arguing that the path of discernment
evolved not because of the development of content of Liberating Insight to
accommodate more theoretical doctrines, but the mere sectarian doctrines of
self that sparkled the reactionary movement that asserted the notion of non-self
in Buddhism. Vetter’s doctrinal method relies mostly on the patterns of
development of ideas within Buddhist community. While insightfully
proposing new lines of possibilities of doctrinal development from internal and
external factors, his acute insights would have been strengthened should

consideration be paid on textual grounds that philologically and evidentially.

Schmithausen (1981) in “On Some Aspects of Descriptions or Theories of
Liberating Insight and Enlightenment in Early Buddhism” continues the
investigation into the origin and the development of the formulae of Liberating
Insight from Early Buddhism to the reinterpretations of later Sarvastivada and
Mahayana texts. Following the observation of earlier scholars, Schmithausen
sees problem with the pattern of accepting, in the developed formulae of
Liberating Insight, the fourfold description of the nature, origination, cessation
and path of cessation of taints as the earliest description of the liberating
experience of the Buddha, on ground that this fourfold pattern is doctrinally
modelled after the development of the insight into the Four Noble Truths as

Liberating Insight, and that the notion of origination, cessation and path of
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cessation of the taints is doctrinally self-contradictory to the notion of taints
themselves. For him, these insights into the origination and cessation of taints
does not appear as psychologically plausible and is the result of the influence
in the early Buddhist community by the magical presupposition that to know
the essence, origination, etc., of something means to possess mastery over the
object, together with the power of immediately destroying them. (213) The
result of this elimination process is that the content of Liberating Insight must
have been conceptualized at one time only in two aspects, being “the discovery
of the Four Noble Truths summarizing the essentials of Bondage and Liberation
as hitherto unknown” (209) as well as the “certitude that he himself had
achieved Liberation, i.e. that for him the cause(s) of bondage had vanished and

that there would be no rebirth.” (209-210)

Schmithausen infers from this that at the time of the composition of the
stereotyped detailed description of the Path of Liberation, the insight into the
Four Noble Truths as already believed to be an authentic account of the
liberating experience of saints, and because of this belief, that was already at
the time of the composition of this detailed liberation formulae “a fixed
association between Liberation, or at least Enlightenment ... and insight into
the Noble Truths” (206), and “a clear-cut view or theory according to which
Liberation was achieved by insight — seemingly a kind of intellectual vision
— into the four Noble Truths” (206). However, Schmithausen casts three
doubts about if such description actually reflects the soteriological truth of the
Buddha himself. He notes that, following Bareau’s reconstruction of the

sequence of evolution of the formulae of Liberating Insight, the earliest ever
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reconstructed liberation formulae, as reflect in the Pasarasi-sutta (MN 26), did
not contain any reference to the Insight into the Four Nobel Truths as content
of liberation experience. He also notes that the cognitive content of the
liberating experience narrated in the developed formulae as being efficacious

in eliminating craving as the cause of repeated cycles of rebirth.”

Another problematic area pertains to the sequence of the content of the
Liberating Insight described. Schmithausen further notices that the formulae of
the Liberating Insight introduces a temporal gap between the insight into the
Four Noble Truths and the knowledge of liberation, which for him is impossible
at the point of liberation, as the clear-cut sequence of the two elements for him
are inevitable products of “subsequent conceptualizations and verbalizations”,

and theoretical construction of the Buddha’s Enlightenment in order to indicate

27 “In the case of the Truth of Suffering, it is true, such a relation is evident: the full
realization of the fact that all existence is suffering can easily be understood as stopping
all craving for such existence and for the desired objects pertaining to it. But in the case
of the remaining Truths, a direct psychological effect of this kind is hardly conceivable.
The knowledge that Craving is the cause of Suffering and that, therefore, Suffering will
stop if Craving is stopped will motivate a person to exert himself to stop Craving, but
will not by itself stop Craving automatically. This is still more evident in the case of the
Truth of the Path: in order to stop Craving, it is obviously not sufficient to know the
path leading to the cessation of Suffering, but it is necessary to practice it, and knowing
it should precede practicing it. In any case, knowledge of what the Path is does not seem
to have any direct psychological relation to the cessation of Craving. Thus, it is difficult
to understand the cessation of Craving as the psychological effect of the comprehension
of the Noble Truths as a set of four, the latter three appearing to be superfluous for that

purpose.” (208)
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“what was, or had come to be, the most fundamental Truth of the Buddhist

doctrine.” (210)

Despite the doctrinal problems that the insight of the Noble Truth faces,
at this stage of doctrinal evolution the direct realization in the Four Nobel
Truths as efficacious of destroying Craving and effecting liberation, which
Schmithausen sees as due to the “facticity” of this effect in the case of the
Buddha as well as the influence of prevailing Vedic belief on the early Buddhist
community on the “extraordinary power of truth and knowledge” commonly
adopted by the Upanishadic thinkers. (211) Thought the content of the
Liberating Insight was supplanted in the course of subsequent doctrinal
evolution internal to the Buddhist community by the comprehension of
dependent-origination and non-self, the assumption of the efficacy of the

Liberating Insight is adopted as the backbone to their religious insight.

The next stage of development, the expansion of the liberating formulae
in the Dhammacakkapavatthana-sutta (SN V:420) that describes the
Enlightenment as the full comprehension of suffering, knowledge of the
origination of suffering, the direct realization of the cessation of suffering, and
completion of the practice of the Path to the cessation of suffering, constitute
for Schmithausen the origin of the rationalist and mystic path, the path of
discernment and the path of meditation, that Poussin distinguishes in his article.
Schmithausen argues that this “mystic path” consists of the
samjiiavedayitanirodha-Liberation which hypothesizes a mystic state where the

practitioner anticipates the nirodha experience during the meditation of
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cessation of perception and feeling (samjiiavedayitanirodha), and subsequently
achieving liberation. Schmithausen sees this mystic development of the
Liberating Insight, a developed theory of Liberating Insight, as a further
development to the detailed liberation formulae and a meditation development
to the Pasarasi-sutta’s (MN 1:160) description of the liberation experience or
experiencing nibbana. (218) The path of discrimination, on the other hand,
prompted on a model of discernment of the suffering, non-self nature of the
aggregates and the dependent-arisen nature of sense media, arose due to the
difference between the Liberating Insight of the Buddha and the disciples,
rather than Vetter’s proposal of the difficulty of the Sarigha community in

meditative attainments. (222)

Schmithausen goes on to investigate the mutually intertwined
subsequent developments of the Path of Discrimination and Path of meditation
in later parts of the essay, and the Sarvastivada, Theravada and Mahayana
adaptation of the two paths. Equipped with philological and doctrinal
methodology, Schmithausen, modelling his research after Poussin, sees the
later developments of the two paths as selective adaptations on the basic model,
with “inclusivist” tendencies shown when the two paths are synthesized into
new models of liberating insights in subsequent developments in the Nikaya
texts. Schmithausen employs careful textual methods with critical methodology
in discerning the development of the paths to liberation, and his development
of the idea of inclusivism in later formulae is an extension of Poussin’s idea of
synthetic developments of the two paths in later Buddhist schools, tracing their

origin in the Nikaya texts.
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On areas of historical speculation, he also exercises sufficient judicious
critical discernment in making the most probable inferences based on existing
primary sources and the existing views of scholars at his time. Had he also taken
into consideration the results accrued from comparative religious studies on the
role how supernormal powers is utilized for legitimization of religious truths
and experiences, he may also come up with cross-cultural perspectives that

strengthens his conclusion using examples from comparative religion.

Bronkhorst in The Two Traditions of Meditation in Ancient India (1993)
investigates the meditative methods in Upanishads, Jain and Buddhist literature,
and argues that the forms of meditative practices in the Upanishads and Jain
literature represent the pre-Yoga stage meditative practice that emphasized
asceticism, philosophical and liberative knowledge accrued through the
meditative practice and which constitute one of the two sources of meditation
in ancient India. Another distinct source of meditative practice is the Buddhist
Jhanic practices, which as there is no other literary references prior to the
Buddhist texts, constitutes for Bronkhorst the second important current of
meditative practices in ancient India. The former, as depicted in the
Brahmanical, Hindu and Jain texts, is based on the belief that by strict mastery
and control over the sensory, metabolical processes of the body as well as by
unique bodily postures, karmic activities could be subsided to a minimum to
prevent further accumulation of materials that foster the rebirth process, and
the conviction that such practices, when properly executed, generates unique
insights into the philosophical doctrines that enables the liberative experience

as prescribed in their religious texts. The latter consists of the Four Jhanas,
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which for Bronkhorst is unique to Buddhist practices. At first mutually distinct

and exclusive, in later developments of Brahmanism, Jainism and Buddhism

Bronkhorst traces importance cross-borrowings that transformed the
way all religious practices perceive meditation in their subsequent evolutions
in history. Bronkhorst, from textual evidence in Buddhist texts, sees the
introduction of the formless meditation and the liberating insight in later
Buddhist traditions as instances where absorption and assimilation of
Brahmanical practices have radically transformed the spiritual practices of
Buddhism. The introduction of formless meditation is textually supported by
the inclusion of passages of the Buddha’s meditative discipleship under Alara
Kalama and Uddaka Ramaputta in the expanded formulae of his spiritual quest
prior to his Enlightenment, and the regarding the inclusion of liberating insight,
the inclusion is conduced by the strong cognitive element prevalent in
Brahmanical practices. The emergent historical picture of the interrelation

between the sects for Bronkhorst would be as follows:

The results of this study can be briefly restated as follows: in
the ancient Indian religious movements other than Buddhism
there was a tradition of asceticism and meditation which can
be described and understood as direct and consistent answers
to the belief that action leads to misery and rebirth. In this
tradition some attempted to abstain from action, literally, while

others tried to obtain an insight that their real self, their soul,
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never partakes of any action anyhow. Combinations of these

two answers were also formed.

The Buddhist scriptures criticize this tradition repeatedly. Yet
practices and ideas connected with this tradition appear to have
made their way into the Buddhist community. Some of these
practices and ideas even came to occupy rather central
positions in the Buddhist tradition. Practices of this kind
include the Eight Liberations, or at any rate the last five steps
of them, which also occur in other contexts in the Buddhist
canon; and the Brahmic States. Among the ideas which
influenced Buddhism, the gradual postponement of liberation
to the time after death, and the prominence of an explicit

liberating insight must be mentioned. (102)

The assimilation of the Liberating Insight as definitive of the Buddha’s

Enlightenment is textually supported by the fact that the insight varied along
with “what was considered most central to the teaching of the Buddha”, that
“insight and practice vied with each other, just as they did in main stream
meditation”, and that there are strong textual evidence to substantiate that there
is “possibility that originally the liberating insight was not described in any
explicit form” (74). Evidence of the gradual development of the different layers
of the Dhammacakkhapavatthana-sutta, and the improbability that the
knowledge of the Four Noble Truths, especially the Truth of the Path towards

cessation of suffering, which should theoretically precede the actual practice of
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the spiritual practice, comes only at the culmination of the experience (79-81).
The emergent result from such elimination would be a form of non-intellectual

insight rather can cognitively defined content that liberates sentient beings. (82)

This “unspecified and unspecifiable kind of insight”, to be supplanted
by the description of Four Noble Truths, is textually supported by the remnants
of description of the state of liberation made at the Cessation of Ideations and
Feelings (samjiia- [safiiiavedayitanirodha) which for Bronkhorst is the survival
of an earlier description than the Four Noble Truths formulae, left unreplaced

for some reason by the compilers.”

The content of this older Liberating Insight, appealing to the unknown
operation of the altered states of consciousness, may be the destruction of the
intoxicants (asava/asrava), as Bronkhorst thinks highly probable, and may be

a possibility of the cognitive content of the altered psychiatric state. (83—84)

Subsequent influence from the “mainstream Brahmanical thoughts” for

Bronkhorst constituted what transformed this unspecifiable and unspecified

2 “What I propose can be expressed more specifically. Perhaps the passages which now
contain a description of ‘liberating insight’ as consisting in the Four Noble Truths etc.,
originally merely made a short reference to prajiia. Later tradition inserted the Four
Noble Truths etc. in the place of prajiiad wherever possible. Such a replacement was not
however possible in the contexts where liberation comes about while there is Cessation
of Ideations and Feelings (samjiia- /saiifiavedayitanirodha). There is properly speaking
no place for such an insight here because there are no ideations (see Schmithausen,
1981: 216-17; La Vallée Poussin, 1937 b: 220). The replacement was not made and the
older short reference to prajiia — which originally belonged after the description of the

Four Dhyanas — survived only here.” (83)
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Liberating Insight by a cognitively specifiable one. Bronkhorst’s reading about
the mutual assimilatory tendencies in Brahmanical, Jain and Buddhist traditions
would be a novel addition to the existing debate of the origination of the
Liberating Insight of the Buddha. Based on careful interpretations of
Brahmanical, Jain and Buddhist texts, Bronkhorst’s externalist reading was
able to contextualize the course of development of meditative insight in
Buddhism that Schmithausen, Vetter and Bareau ascribe to internal reasons in
a broader Indian context. His insight about the psychic process of altered states
of consciousness would be strengthened should the relationship between the
altered states of consciousness prescribed in other religious sources and the

states in Buddhism be paralleled and critically examined.

The Study and Translation of the Chinese of the Bhayabherava-sutta parallel in the
Ekottarika-agama by Analayo presents very useful English translation of the
alternative version of the sutfa as a point of comparative studies. His analysis of the
sutta presents the thematic issue of quenching of fear at solitary monastic practices
at the narrative portion, and the points of disjuncture between the two versions of
the sutta. For the sake of present study it would furnish an important supplement to

the textual issues that the Pali version alone could not illuminate.
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CHAPTER THREE

Early Buddhist Teaching on the Role Model of a

Spiritual Master

At the start of the sutta, we see a brahmin, Janussoni raising a question to the
Buddha. According to the Vannana, Janussoni is not a name given by his
parents at birth, but a title, “royal chaplain” (purohita), bestowed on him by the
king. This suggests that we have here a learned and respectable chaplain from
the Brahmana tradition, approaching and inquiring from the Buddha. The
Vannand states that the brahmin inquired so because he was inspired from his
observation. Having observed that clansmen formerly immersed in sensual
pleasures, having been inspired by the Buddha and left the home life, had come

to live a simple and contented life free from fear and increasingly joyful.

Having observed [thus] (disva ca), pondering “on account of
whom (kam nissaya) these clansmen have received this
comfortable living?”, thought “on account of the recluse
Gotama” (samanam gotamam), and obtained deep conviction
(pasada) in the Fortunate One. So, he said thus because he had
approached to the presence of the Fortunate One in order to

express that conviction.

The above preamble is necessary to bring out the doctrinal significance of

subsequent exposition on the Buddhist doctrine on the role model of a spiritual
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master. It seeks to explain how a master’s guidance leads to a thorough
transformation of the disciple’s life. And this intention, indicated as it is at the

outset, can be seen as a major part of the intention of the whole sutta.

Janussoni asks the following question:*

These clansmen who have gone forth from home into
homelessness out of faith towards Venerable Gotama — [i] is
the Venerable Gotama their leader (pubbarnigamo), [ii] ... their
helper (bahukaro), [iii] their inspirer (samadapeta); and [iv]
do these people emulate the example of the Venerable Gotama

(ditthanugatim apajjati)?™

Now, whether the above is in the form of a question, as the Pali sutta appears
to give, or a straightforward statement as the Chinese version may suggest, it is
certain that the brahmin is impressed by his observation. And the Buddha
confirms this observation. We may go so far as to say that these four aspects,
which inspired Janussoni, represent the Early Buddhist doctrine of the role

model of a spiritual teacher, as exemplified by the Buddha himself.

Firstly, the Buddha is their foremost. It is noteworthy that the word here is

essentially an adjective: “foremost”. Vannana: “going in front, leading.”

¥ The Chinese version does not indicate that it is in the form of a question.

3 Majjhima 1, mulapannasa, Bhayabherava-sutta, 16: yeme (ye ime), bho gotama,
kulaputta bhavantam gotamam uddissa saddha agarasma anagariyam pabbajita |
bhavam tesam gotamo pubbarigamo | bhavam tesam gotamo bahukaro | bhavam tesam

gotamo samdadapeta | bhoto ca pana gotamassa sa janata ditthanugatim apajjatiti |
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(purato gami, nayako). Now, although nayako also means “leader”, and is often
descriptive of the Buddha, it is more appropriate to describe him as being
“foremost”, and “leading in front”. We know that the Buddha certainly leads.
But he is the Master par excellence of the bhikkhus not as a “leader” or “head”
of an authoritarian hierarchy. This is clear in the suttas, as for instance the
Samyutta, Mahavagga, Sattipatthana-samyutta, in which he tells Ananda that
he does not need to make a pronouncement (as regards his successor after his
demise), because “it does not occur to the Tathagata, ‘I will take charge of the
Bhikkhu Sangha,’ or ‘The Bhikkhu Sarngha is under my direction’.” This is also
in keeping with his advice in the Kalama-sutta (Kesaputtiya-sutta) that in
accepting a teaching, the devotees must not be overwhelmed by the authority
of tradition, of the scriptures, etc., or by that of the guru, thinking “The ascetic

[who is giving the teaching] is our teacher.”'

Nevertheless, the spiritual master must have the quality of a leader. He
is the leader, not by hierarchical authority, but by natural, spiritual authority.
That is: the followers spontaneously respond to him as the leader on account of
his spiritual perfection — he is fully endowed with perfect Wisdom, perfect
Compassion, etc. The followers are constantly inspired by him, and naturally
follow his instructions and advices. It is for this reason that all the Buddhist
traditions agree that there was in fact no need of any specifically enforced

vinaya codes as such in the first twelve (or twenty, in some traditions) years of

3U Anguttara 1, tikanipata, 188f, Kesaputtiya-sutta: ... ma samano no gariiti |
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the Buddha’s Dispensation. The disciples simply tuned into his inspirational

force, and all moral and psychological obstacles were transcended.

It was only when the Sarnigha grew as an “organization” that problems
truly became seriously obstructive, and vinaya rules needed to be specifically

enforced. In the Bhaddali-sutta, the Buddha says:

When beings are deteriorating and the True Doctrine is
disappearing, the training factors definitely become more, and
less monks become established in perfect knowledge. The
teacher does not make known a training factor to the disciples
so long as some outflow-causing (asavatthaniya; i.e., leading
to defilements) phenomena do not manifest here in the

Sangha. ...

Those outflow-causing phenomena do not manifest so long as
the Sarnigha has not become big (mahattam patto), ... has not

reached the height of (worldly) gains (labhagga), ....*

2 Majjhima 1, bhikkhuvagga, Bhaddali-sutta, 445: evam h’ etam, bhaddali, hoti: sattesu
hayamanesu, saddhamme antaradhayamane, bahutarani ¢’ eva sikkhapadani honti
appatara ca bhikkhii afifidya santhahanti | na tava, bhaddali, sattha savakanam
sikkhapadam panfiapeti yava na idh’ ekacce asavatthaniya dhamma sanghe
patubhavanti | yato ca kho, bhaddali, idh’ ekacce asavatthaniya dhamma sarnghe
patubhavanti, atha sattha savakanam sikkhapadam paiifiapeti tesam yeva
asavatthaniyanam dhammanam patighdtaya | na tava, bhaddali, idh’ ekacce
asavatthaniya dhamma sanghe patubhavanti yava na sangho mahattam patto hoti, ...

yava na sangho labhaggam patto hoti ... |
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The Buddha is a great helper to the disciples. But, essentially of course, the
benefaction that he bestows, is not in respect of material things (though he
certainly shares things with the Sarigha members). His most important
benefaction is teaching the Dhamma, the way to transcend the human
predicament and attain absolute peace and security (khema; = nibbana). He
brings about a total transformation in the disciple not through authoritarian
demands or commandments, but through encouragement and inspiration. The
bhikkhus, inspirationally motivated by the Buddha, become naturally self-
disciplined, and grow accordingly. We may say, borrowing a modern
psychological perspective from Abraham Maslow on “growth motivation”: the
disciple, helped to be aware of his being-needs, is propelled beyond self-
actualization, and motivated to unfold his innate potentials. This is the Buddha’s
fundamental mode of functioning as a spiritual guide. In the Kakacipama-sutta,

the Buddha provides an example of such an inspirational mode of instruction:

There indeed was a time when the bhikkhus gladdened
(aradhyimsu) my mind. ... I addressed the bhikkhus: ‘1 eat at
one seating. Eating at one seating, I'm free from sicknesses
and afflictions, and experience good health, strength and
comfortable abiding. Come bhikkhus, you too eat at a single

seating, ... and you will experience good health ...’. I did not
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need to give instructions to those bhikkhus. 1 needed just to

arouse mindfulness in them (satuppada-karaniyam eva).”*

The foregoing discussion proves Janussoni’s observation right that the
Buddha’s role model is that of an inspirer, samadapeta. In this sutta itself, as in

many other Early discourses, *

we see clansmen, and even sceptics,
approaching and questioning the Buddha, and at the end become so thoroughly
inspired by the Buddha’s instructions or explanations that they cannot help
exclaiming that the Buddha is the most excellent and profound spiritual teacher,
truly helpful in their gaining of spiritual insight. Thus, Janussoni, starting out
as an interlocutor from the Brahmanical tradition, is finally converted,

exclaiming and proclaiming his going for refuge to the Buddha for his whole

life;

Excellent, Venerable Gotama! Excellent, Venerable Gotama!
Just as, Venerable Gotama, one would set upright what is
turned upside down, or one would reveal what has been hidden

(/concealed/covered), or one would show the way to one who

3 Majjhima 1, mulapannasa, Kakaciipama-sutta, 124: aradhayimsu vata me, bhikkhave,
bhikkhit ekam samayam cittam | idhaham, bhikkhave, bhikkhii amantesim — aham kho,
bhikkhave, ekasanabhojanam bhuiijami | ekasanabhojanam kho aham, bhikkhave,
bhufijamano appabadhataica saiijanami appatankataiica lahutthanaiica balaiica
phasuviharafica | etha tumhepi, bhikkhave, ekasanabhojanam bhuiijatha |
Ekasanabhojanam kho, bhikkhave, tumhepi bhuiijamand appabadhataiica saiijanissatha
appatarikataiica lahutthanafica balaiica phasuviharaficati | na me, bhikkhave, tesu
bhikkhiisu anusasani karaniya ahosi; satuppadakaraniyameva me, bhikkhave, tesu
bhikkhiisu ahosi |

3 Majjhima 111, uparipannasa, Ganakamoggallana-sutta, 1; etc.
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was lost (/has been confused/deluded/gone astray), or one
would hold up an oil lamp in darkness thinking (/so that):
‘those with eyes see forms.’ In this very way, through many
perspectives the dhamma has been proclaimed by the
Venerable Gotama. This I go to the Venerable Gotama for
refuge, to the dhamma, and to the monk-community. May the
Venerable Gotama bear me as a lay devotee (updsaka) who

has gone for refuge from today until life-end.*

The Buddha’s role model as a spiritual master can be characterized by four
terms: “he demonstrates/instructs” (sandasseti); “he inspires” (samadapeti),
“he sharpens/enthusiastizes” (samuttejeti); and “he gladdens” (sampahamseti).
I quote below, an example from the Citlahatthipadopama-sutta (MN 1:175). In
this sutta, Pilotika (whose clan name is Vacchayana) who has met and is
profoundly impressed by the Buddha, explains to the brahmin, Janussoni, why
he (Pilotika) comes to have such profound faith (evam abhippasanno) in the
recluse Gotama. Pilotika then relates how he witnesses many very learned
sharp-witted nobles encounter the Buddha with the initial intention of

sophistically defeating him, but in fact end up profoundly inspired by him.

3 Majjhima 1, milapannasa, Bhayabherava-sutta, 24: abhikkantam, bho gotama!

abhikkantam, bho gotama! seyyathapi, bho gotama, nikkujjitam va ukkujjeyya |
paticchannam va vivareyya | milhassa va maggam dacikkheyya | andhakare va
telapajjotam dhareyya, ‘cakkhumanto ripani dakkhanti’ti | evamevam bhota gotamena
anekapariyayena dhammo pakasito | esaham bhavantam gotamam saranam gacchami
dhammaiica bhikkhusanghaiica | upasakam mam bhavam gotamo dharetu ajjatagge

panupetam saranam gatan’ti |
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Many learned householders, brahmins, recluses are seen likewise being so
inspired by the Buddha’s spiritual discourse that they finally out of deep faith
ask to take refuge under him, much as the case of Janussoni in the
Bhayabherava-sutta. Pilotika describes the sophists’ encounter with the

Buddha as follows:

I have seen here certain learned nobles who were clever, ... as
sharp as hair-splitting marksmen (valavedhiripa). [They
frame questions intending to defeat the Buddha:] “We will go
to the recluse and ask him this question. If he is asked like this,
he will answer like this, and so we will refute his doctrine in
this way. If he is asked like that, ... we will refute his doctrine
in that way.” ... They go to the recluse Gotama, and the recluse
Gotama instructs, inspires, sharpens and gladdens with a
spiritual discourse. After having been instructed, inspired,
sharpened and gladdened by the recluse Gotama with the
spiritual discourse, they do not so much as ask the [prepared]
question, so how should they refute his doctrine. In fact, they

end up as the disciples of the recluse Gotama.*

Janussoni also characterizes the Buddha’s role model as one that is committed
to providing an example for emulation by the future generation of followers. I
have discussed above the meaning of ditthanugatim apajjati in this context.

(See discussion in §1.4). That it is a characterization of the Buddhist conception

% Majjhima 1, mulapannasa, Cilahattipadopama-sutta, 177.
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of the role model of a spiritual guide can also be seen from the fact that it is
applicable to other masters other than Gotama Buddha himself. In the Kassapa-
samyutta, the Buddha asks Venerable Mahakassapa, a life-long forest-dweller,
who prefers to continue his living in the forest, instead of moving close to the

Buddha:

Considering what, Kassapa, have you long been a forest

dweller ... and spoken in praise of arousing energy?

[Kassapa replies:]

Considering two benefits, Venerable Sir. For myself I discern
a pleasant dwelling in this present life; and I have compassion
for later generations, reflecting, “if only those of later
generations follow my example!” (app’eva nama pacchima

janata ditthanugatim apajjeyya)®

The Buddha then praises Mahakassapa:

Good, good, Kassapa! You are practising for the welfare and
happiness of the multitude, out of compassion for the world,
for the good, welfare, and happiness of devas and humans. ...
(sadhu sadhu, kassapa | bahujanahitaya kira tvam, kassapa,

patipanno bahujanasukhdaya lokanukampaya atthaya hitaya

37 Samyutta 11, Kassapa-samyutta, 5. “Old”, 203. See Bhikkhu Bodhi, The Connected
Discourses of the Buddha, 667, and note 280.
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sukhaya devamanussanam |)*

Mahakassapa’s explanation is exactly reflected in the Buddha’s own remarks
in the concluding part of the Bhayabherava-sutta. After a full account of the
process culminating in his attainment of perfect enlightenment, the Buddha
remarks that some might harbour doubt on seeing that he, after absolutely
achieving moral perfection and perfect insight, still continues to resort to forest-
dwelling. He explains that this is not because he still has to work further at his

conquest of greed, hatred and ignorance in the forest environment. But because:

I, truly/properly seeing two benefits (dve atthavase), brahmin,
resort to wilderness of forests and woodlands and remote
resting  places: properly discerning a  happy
(/comfortable/blissful) dwelling in this life for myself and

pitying the future generation.”

Thereupon, Janussoni exclaims:

The future generation is indeed pitied
(anukampitarapa vatayam bhota gotamena pacchima janata)
by the Venerable Gotama as an arahant, the fully enlightened

one. Excellent Gotama! ...

3 Joc. cit.
¥ Majjhima 1, mulapannasa, Bhayabherava-sutta, 23: dve kho aham, brahmana, atthavase
sampassamano arafifiavanapatthani pantani sendsanani patisevami | attano ca

ditthadhammasukhaviharam sampassamano, pacchimarica janatam anukampamano |
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That is to say: Gotama Buddha’s continuation of a solitary dwelling in the
forests, woodlands, etc., even after his enlightenment, serves a twofold purpose.
And he does so with full awareness. The intentional twofold benefaction
represents the harmonization of Wisdom (pasiiia) and Compassion (anukampa
= karuna) of perfect enlightenment : (I) Self-benefaction: A happy and peaceful
dwelling for oneself (attano ca ditthadhammasukhavihara). (II) Benefaction for
others (pacchimaiica janatam anukampamano) — the externalization of

compassion from the mind of perfect enlightenment.

The Vannana comments on the second benefaction as follows:

How do the future generations come to be pitied on account of

forest-dwelling?

This is because, those clansmen who have gone forth out of
faith, seeing the Fortunate One’s forest-dwelling, reflects,
“Indeed, even the Fortunate One does not let go of (/give up)
the forest dwelling places — he who has nothing at all [left] to
be fully known, nothing to be abandoned, nothing to be
cultivated, nothing to be directly realized — how much more
so we!” So reflecting, they will think: “We should certainly
dwell there.” In this way, they will swiftly come to end
suffering. In this way, the future generation come to be

pitied.*’

0 MA 1:129.
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Indeed, this commentary aptly explains the characterization above, of the role
model of a spiritual master in respect of serving as an example for emulation
(anugatim apajjati) by the disciples. From this perspective, we may state that
in such a role model of the enlightened master, all his acts are integrated in
respect of self-benefaction and other-benefaction (compassion). Put differently:
every act of his self-benefaction necessarily entails also an altruistic dimension
— for, in keeping with his perfect realization of anatta, all self-centredness is
absolutely transcended. This is the Buddhist ideal of the role model of a

spiritual master.
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CHAPTER FOUR

Bhaya-bherava

: An Analysis of Their Causes and Their Transcendence

As the title of the sutta indicates, it is a discourse on bhaya and bherava. The
Buddha analyses the nature of fear and dread, and illustrating with his own

example as a bodhisatta, and teaches the way to overcome them.

I have discussed the meaning of the compound, bhaya-bherava above
(§1.1), which is generally taken to mean “fear and dread”, though as far as
English is concerned, the two terms do not seem to be very much different in

meaning.

The Buddha agrees with Janussoni’s observation that “surely, the forests
take away a monk’s mind who is not acquiring equipoise” (haranti marfiiie mano
vanani samadhim alabhamanassa bhikkhuno). Among other things, an ordinary
monk dwelling in the forest would have to be confronted with a fear-evoking
environment. Vannanda: “Surely, the forests perturb the mind of such a monk
on accounts of the sounds of the grass, leaves, animals, etc., and by various

terrifying things.”

The Buddha told Janussoni that he himself too, when still a bodhisatta
— still not yet an enlightened one — had the same negative psychological
mentality with regard to forest-dwelling. But, in contrast to other samana-

brahmanas, he dwells in the forests with moral purity and being established in
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mindfulness equipoise, and wisdom. He is therefore able to ultimately be totally

free from fear and anxiety.

The Buddha then proceeds to analyze the psycho-spiritual imperfections of
samana-brahmanas who evoke fear while dwelling in the forests and

woodlands, etc. He enumerates the following list of such imperfections:

1. aparisuddha-kayakammanta impure in bodily conduct.
2. aparisuddha-vacitkammanta impure in vocal conduct.
3. aparisuddha-manokammanta impure in mental conduct.
4. aparisuddha-djiva impure in livelihood.

5. abhijjhali kamesu tibba-sardaga covetous, strongly attached
to sensualities.

6. byapanna-citta paduttha-manasankappa ill-willed, with hateful

intention.

7. thinamiddha-pariyutthita enwrapped by sloth-torpor.

8. uddhata avupasanta-citta agitated, mentally unappeased.

9. kankhi vecikicchi doubtful and hesitating.

10. attukkamsaka paravambhi elevating oneself and disparaging
others.

11. chambhi bhirukajatika shaking and timid (/fearful).

12. labha-sakkara-silokam nikamayamana wishing for gain, honour

and fame.
13. kusita hina-viriya lazy and lethargic.
14. mutthassati asampajana unmindful and not properly aware.
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15. asamahita vibbhanta-citta unequipoised, with a
straying/confused mind.

16. duppaiiiia elamiiga weak in wisdom and unintelligent.

The bodhisatta reflected that he was, in contrast:

1. parisuddha-kayakammanta pure in bodily conduct.

2. parisuddha-vacikammanta pure in vocal conduct.

3. parisuddha-manokammanta pure in mental conduct.

4. parisuddha-ajiva pure in livelihood.

5. anabhijjhali not covetous.

6. metta-citta with a mind of loving-kindness.
7. vigata-thinamiddha free from sloth-torpor.

8. vupasanta-citta mentally appeased.

9. tinna-vicikiccha gone beyond doubts.

10. anattukkamsaka aparavambhi  not elevating himself and not

disparaging others.

11. vigata-lomahamsa free from horripilation.

12. appicha contented (‘wishing little’).
13. araddha-viriya having energy mobilized.
14. upatthita-sati having mindfulness abiding.
15. samahita-sampanna endowed with equipoise.

16. paiiiia-sampanna endowed with wisdom.

There seems to be some ambiguity (or perhaps even inconsistency) in the above

account. For instance, the bodhisatta is said to be free from lust, hatred, etc.,
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and have gone beyond doubt. He is pure in bodily, vocal and mental conduct,

and he says:

Those noble ones, being pure in bodily (likewise, vocal,
mental) conduct, who resort to wilderness of forests and
woodlands and remote resting places, I am one of them.
(ve hi vo ariya parisuddhakdayakammanta araiiiiavanapatthani

pantani sendsandni patisevanti, tesam aham aniiataro)*'

This would suggest that he was already an ariya at that time. Yet, with all these
amounts of saintly purification, particularly in respect of samdadhi and paiiiia,

he still had to face fear and anxiety to be overcome.

The Vannana seems to have partly sensed this apparent ambiguity. On
the word “ariya’ in this context, the Vannana clearly states that “the Buddhas,
and the Buddhas’ disciples are called the noble ones.” (MA 1:114: ariya
vuccanti buddha ca buddhasavaka ca). It adds that “the bodhisatta, both as a
householder and as a renunciate, is definitely one whose bodily conduct is
pure.” (MA 1:114: bodhisatto hi  gahattho pi  pabbajito  pi
parisuddhakayakamanto va hoti). If this additional comment may suggest that
the commentator is trying to reconcile the above-mentioned apparent
ambiguity. And if it is doctrinally acceptable, it implies a specific
buddhological view on a “bodhisatta”. At any rate, when commenting on the

Buddha’s statement in the sutta, “I’'m endowed with wisdom” (paiifia-

' Majjhima 1, mulapannasa, Bhayabherava-sutta, 17 ff.
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sampanno ‘ham asmi), the Vannana cautiously distinguishes the paiiiia in this

context from vipassana-pariina and magga-pairia:

“paniiasampanno” means ‘“endowed with knowledge and
possessing knowledge”. But it neither means “with the
knowledge of insight”, nor “with the knowledge of paths”.
Rather, it means “with the knowledge of sense-objects
designated in the sixteen cases [of being psycho-physically
deficient]” (MA 1:118: paiiiasampanno ’ham asmi ti ettha
panfiasampanno ti paiiidya sampanno samannagato | na ca
kho vipassanapaiifidya, na maggapaniaya | api ca kho pana

imesu solasasu thanesu arammanavavatthanapaiiaya ti attho)

This comment seems reasonable because the other samana-brahmanas are said
to be deficient in pa/ifia in the sense of being dupaiiiia and elamuga.* These
two adjectives are non-terminological expressions, meaning ‘“dull-witted” and

unintelligent, respectively.

An examination of the list enumerated above indicates that fear and anxiety are
of psychological origin, and necessarily related to behavioral negativities, both
physically and mentally. Within the hierarchy of these negativities, the most
fundamental ones are lack of mental integration (= equipoise, samadhi) and
wisdom, which are in turn conditioned by the lack of mindfulness, vigour,

contentment, etc. In contrast to other samana-brahmanas, the bodhisatta was

2 MA 1:118.
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freed from these negativities and endowed with mental integration and wisdom,
he was therefore able to increasingly subdue fear and anxiety. The sutta says
that when the bodhisatta considered in this manner, he gained great solace
(bhiyyo palloma) for dwelling in the forest. The Vannana explains that this

solace means the sense of “security” (khema) and “well-being” (sotthibhava).*”

The sutta describes the compounded term, bhaya-bherava, as being akusala (te

. akusalam bhayabheravam avhdayanti). One possible rendering of akusala
here may be “unwholesome” (as the term is very commonly so understood).
But the Vannana explains this adjective as ‘“blame-worthy (savajja) and
insecure (akkhema)”. Accordingly, a more appropriate rendering may be

“calamitous”.* Bhaya and bherava are distinguished thus:

Fear (bhaya) is calamitous (/unwholesome) in the sense of
being blame-worthy; dread (/what is frightful), in the sense of

being insecure.®

The Vannana proceeds to explain the arising of fear-dread in one whose

conduct is impure. The following illustration relates to physical impurity:

How? Having committed killing, etc., they, thinking, “we have
committed an improper act. If they were to know us, to whom

we have wronged, having pursued us now, would get us into

4 MA 1:114.
4 See Schmithausen, op. cit., 443, and note 16.

¥ MA 1:114.
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unfortunate calamities,” enter into the forest and sit among
trees or in the bushes. They, hearing even a small sound of the
grass or leaves, become terrified, greatly terrified, thinking
“we are now finished,” as if others have come to them,

surrounded them, tied them up and killed them.

In this way, they invoke, call up, in the sense of superimposing
that fear-dread in themselves (evam tam bhavabheravam attani

samaropatthena avyhayanti pakkosanti).*

Similar illustrations are also given in relation to impurity of vocal conduct, etc.

The illustration shows clearly that fear is conditioned by one’s moral
misconduct. The absolute overcoming of fear requires a radical moral
transformation. It cannot be achieved by mere intellectual understanding and

even awareness of the undesirability of wrong-doings.

Fear is a sense of insecurity in the mind. Having committed a
wrongdoing, even if one dwells in the forest, one cannot escape the
consequential psychological suffering within. In the illustration, the person
thinks: “If they were to know us ... would get us into unfortunate calamities
(anayavyasanam apadeyyum)”. This suggests the signification of “akusala’ (in
akusalam bhayabheravam) being in the sense of “unfortunate” and
“calamitous”, as we have rendered above. Such a mental suffering of fear

results from the wrong-doers’ reactivity in the face of a sensory inputs: “They,

% MA 1:114.
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hearing even a small sound of grass or leaves, become terrified, greatly

terrified.”¥’

The last sentence in the above illustration of the Vannana is also very
instructive: The wrong-doers invoke fear “in the sense of superimposing that
fear-dread in themselves.” Fear, then, is essentially a mental superimposition
(samaropana). This constitutes an important doctrine of the origination of fear
and anxiety. Indeed, considering from this perspective, the whole of our
experience of dukkha—including fear and anxiety—is ultimately on account of
the superimposition by our conceptualizing mind. It is on account of the
erroneous mode of operation of the mind. However, unenlightened puthujjanas
as we are, we cannot escape this mode of operation. We have inherited this
conditioning of conceptual superimposition from beginningless time in
samsara. Tainted (conditioned) by raga, dosa and moha; when devoid of
samadhi and parifida, in each and every instant of experiencing a sense data, we
simply and automatically react with the manner of conceptual conditioning as
regards the past, the present and the future sensory inputs. We become haplessly
overpowered by this conditioning. This is in line with the Buddha’s exposition

in the Madhupindika-sutta. As Bhikkhu Nanananda puts it:

Apparently, it is no longer a mere contingent process, nor is it
an activity deliberately directed, but an inexorable subjection

to an objective order of things. At this final stage of sense-

7 MA 1:114.
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perception, he who has hitherto been the subject now becomes

the hapless object.*

But while we cannot escape this predicament, we can transcend it. Through the
vigorous cultivation of equipoise and mindfulness, we can transform (not
escape) our mind from the cyclic mode of reactivity to the spiral mode of
creativity. This is the true solution of absolute conquest of fear and anxiety. The
Buddha has taught this transcendence through mindfulness to Bahiya, who,
absolutely “meta-motivated” (borrowing a concept from Abraham Maslow),*
and psychologically suitably prepared, asks the Buddha for a concise teaching.

The Buddha gives the following famous instruction on the ending of dukkha:

In seeing, merely the seeing will come to be.™
In hearing, merely the hearing will come to be.
In sensing, merely the sensing will come to be.

In cognizing, merely the cognizing will come to be.’!

Only in this manner of pure sensory experience through perfect

mindfulness (sati), can we truly speak of creativity.

 Cf. Majjhima 1, mulapannasa, Madhupindika-sutta, 111 ff.: yam vedeti, tam

samjanadti ... purisam papaiicasaiiiiasarnkha samudacaranti ...| Bhikkhu Nanananda,

Concept and Reality, 6.

4 See, for instance, Abraham Maslow, Towards a Psychology of Being, 129 f.

3 Or: “In the seen, merely the seen”. (the same applies to hearing, etc.)

U Udana, Bahiya-sutta, 8: tasmatiha te, bahiya, evam sikkhitabbam | ditthe ditthamattam
bhavissati, sute sutamattam bhavissati | mute mutamattam bhavissati | vififiate

vifiiatamattam bhavissati'ti | evaiihi te, bahiya, sikkhitabbam |
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The Bhayabherava-sutta describes in detail, how the Bodhisatta, instead of
escaping from fear, faced the frightful sensory inputs squarely, until fear was
completely conquered. Firstly, he intentionally chose a night specially
recognized and commonly felt in the ancient Indian tradition as conducive to
powerful experiences — the 14" 15", or 8" of a fortnight. On such a night, he
went to dwell “in such kinds of resting places as the awe-inspiring and
horrifying park-shrines, woodland-shrines, tree-shrines.” There, when being
aware that “the fear-dread is coming” to him (etam niina tam bhayabheravam
agacchatiti) from his mental expectation within, he reflects, “Why indeed am I
absolutely dwelling in expectation of fear?” (kim nu kho aham aitiiadatthu
bhayapatikankhi viharami) Then, in whichever bodily posture he was—
walking, standing, sitting, or lying down—he resolved to remain in that very
posture, without changing into another, until that fear-dread was banished.
Confronting the mental fear in this way, he finally came to transcend it. This
account offers a concrete example for us to deal with fear and anxiety, and

should be valued by modern psychologists and psychotherapists.

The suttas teach us various ways to deal with fear. One note-worthy instruction
is to generate faith (saddha), particularly in the Buddha. This means that the
inspirational force in the form of saddha can uplift us from a state of fear and
terror to a higher plane transcending the fear and terror. In the Sudatta-sutta
(SN 1:210), Anathapindika heard the word/name of “Buddha” for the first time
in his life, and he could not help exclaiming that even the very word “buddha”
was hard to come by. He was so utterly spiritually excited, inspired that he

wanted to meet the Buddha immediately. But he was told that he needed to wait
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until dawn when the Buddha would come out in the Cool Grove and could be
met. The sutta says that Anathapindika lay down to sleep with his mindfulness
fully immersed in the Enlightened One. So excited was he that he got up three
times during the night thinking that it was dawn. When he finally left the city
and darkness appeared, fear, terror and horripilation arose and he wanted to
turned back. Three times, Sivaka, the yakkha, urged him to continue to move
forward, never to step back. The darkness then vanished for Anathapindika and
the light appeared. Thereupon, his fear and terror subsided. Once again, here,
as in the Bhayabherava-sutta, the intended teaching is that the person concerned
had to face the psychologically superimposed fear squarely, rather than trying
to escape from it. And finally, aided by the inspirational force of absolute

saddha in the Buddha, he succeeded in transcending it.

The Dhajagga-sutta (SN 1:218) provides another illustration of the Early
Buddhist teaching on the power of saddha as an inspirational pull, functioning
to invoke our inner “meta-need”’—to once again borrow another related concept
of Abraham Maslow. In that surta, the Buddha advises monks that when they
have gone to the wilderness, etc.; should fear or terror arise therein, they should
recollect the Buddha’s virtues thus: “iti pi so bhagava ... buddho bhagavati’.
The Buddha explains that when they so recollect the Buddha, any fear, terror,
or horripilation they may have would be banished. If not, they could recollect
the Dhamma: “‘svakkhato bhagavata dhammo ...” If not, they could also
recollect the Sarngha: “supatipanno bhagavato savaka-sangho ...” In each case,

they would be able to banish the fear that should arise therein.
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The Vannana, after stating that bhaya-bherava is synonymous with “mental
shudder” and “objects causing bhaya (/frightful object; bhayanaka)”, explains
that bherava is akusala in the sense of “insecure”, akkhema. This can be
understood to mean that what causes fear are not just physical objects such as
the frightful visibles and audibles, etc. Fear does not just result from a sensory
perception. Or rather, fear is not confined to an experience resulting from a
mental experience superimposed on a sensory perception in an ordinary
psychological sense. For the serious and sincere spiritual practitioner, it can
also be akkhema or a sense of spiritual insecurity when he/she becomes
sufficiently aware of whatever that can lead to dukkha or obstruct spiritual
progress for oneself and others. This is existential insecurity. Bahiya (cited
above), for instance, experienced such existential fear and sense of insecurity,
and was able to transcend it following the Buddha’s instruction on pure

sensation totally devoid of conceptual superimposition.

Bhaya (fear, danger) and khema (security, peace) are sometimes very

meaningfully contrasted. The following is an example:

pamadam bhayato disva, appamadaiica khemato |

bhavethatthangikam maggam, phusanta amatam padanti **

Seeing heedlessness as danger and heedfulness as security,
Cultivate the eightfold path, and you will touch the Deathless

Path.

32 Theragatha no. 980, Itivuttaka no. 51.
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Indeed, khema is a synonym for nibbana, because the latter is absolute, spiritual
security and peace. Anything short of that final goal is insecure and to be feared
(in the spiritual sense). The Suttanipata speaks of the munis as “seers of

security” (khema-dassino).” On this, the commentary explains:

“Seers of (or those seeing) security””: What is called security

is the Deathless Nibbana. ...

“Seers of security”: Seers of security are the seers of the
protection (tana-dassino), seers of the shelter (lena-dassino),
seers of the refuge (sarana-dassino), seers of the fearless
(abhaya-dassino), seers of the imperishable/everlasting
(accuta-dassino), seers of the deathless (amata-dassino), seers
of nibbana. Therefore, the munis fared along, abandoning

possessions.™

The Dvedhavitakka-sutta (MN 1:114) alludes to this kind of bhaya as
fear/danger in the existential sense—as obstacle for spiritual progress and
perfection—and suggests a positive approach to overcoming it. Like the

Bhayabherava-sutta, this sutta too relates to the Buddha’s struggle for

3 Suttanipata no. 809: sokaparidevamaccharam na jahanti giddha mamayite | tasma
munayo pariggaham hitva acarimsu khemadassino |

3 Mahaniddesa, 6 Jarasuttaniddesa: khemadassinoti khemam vuccati amatam nibbanam |

Yo so sabbasankharasamatho sabbupadhipatinissaggo tanhakkhayo virago nirodho

nibbanam | Khemadassinoti khemadassino tanadassino lenadassino saranadassino

abhayadassino accutadassino amatadassino nibbanadassinoti — tasma munayo

pariggaham hitva acarimsu khemadassino |
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enlightenment as a bodhisatta. At some stage along his struggle, he came to
realize that he should group thoughts (vitakka) into two divisions and deal with
them differently. One division of thoughts are negativities—thoughts of desire
(kamavitakka), thoughts of ill-will (byapada-vitakka) and thoughts of
harmfulness (vihimsa-vitakka)”—that lead to the affliction (byabadha) of
oneself and others, that obstruct wisdom (paiiiia-nirodhika), that bring about
distress (vighata-pakkhika) and that do not conduce to Nibbana. Whenever the
bodhisatta discerned their arising, he had to exert great effort to eradicate them.
The other division comprises positive thoughts—renunciation (nekkhamma),
non-ill will and non-harmfulness—that do not lead to affliction, that enhance
wisdom (pafiiia-vuddhika), that do not bring about distress and that lead to

Nibbana.

With regard to these positive thoughts,

If, O bhikkhus, I would continuously think and examine
(anuvitakkeyyam anuvicareyyam) [such a thought even for a
night or a day], I discern no fear/danger at all on that account”

(n’eva tatonidanam bhayam samanupassami) ...

The type of bhaya alluded to above is undoubtedly spiritual fear in
respect of obstruction to spiritual growth. The bodhisatta realized that repeated

pondering over the positive thoughts does not generate such fear or anxiety —

5 Cf. Majjhima 1, mulapannasa, Dvedhavitakka-sutta, 116.
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except, of course, that he must not allow his cultivation of samadhi to be

distracted by the continuous or excessive arising of even such positive thoughts.

A simile is given in each case relating to the bodhisatta’s experiencing of the
two divisions of thoughts. The case of dealing with the negative or
unwholesome thoughts is like that of cowherd guarding his cows in the month
when the crops have fully grown, ready for harvest. He must exert great effort
to ensure that his cows do not stray into the fields, lest he would be beaten and
even imprisoned. “Just likewise, I saw the danger, degradation and pollution of
the unwholesome mental states (dhamma), [which I must struggle to eradicate];
and the merits (anisamsa) and purification aspect of the whole mental states [of

which I simply have to be mindful].”

In contrast, the experiencing of the positive thoughts is like the case of
the cowherd guarding his cows in the months when all crops have been
harvested. He can relax and stay at the root of a tree, “having only to be mindful
that the cows are there”. “Just likewise, I only had to be mindful that these
[positive] mental states were present” (sati-karaniyam eva ahosi: “ete dhamma”
ti). This means besides the demanding task of effortfully eradicating the arisen
unwholesome mental states, the cultivation of mindfulness of the wholesome
states can contribute in a natural way through inspiration to spiritual progress.
In a sense, this can constitute a positive approach, perhaps even an easier or at
least more pleasant way, for transcending the spiritual bhaya and progressing

towards khema.
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Both the Bhayabherava-sutta and the Dvedhavitakka-sutta suggest that it is on
the foundation of a mind free from fear and anxiety—necessarily including
spiritual fear—that the practitioner can proceed to successfully develop

samadhi and finally attain the liberating paiiia.*®

% Note in this connection that Buddhaghosa’s Visuddhimagga (likewise, Upatissa’s
Vimuttimagga) mentions “seven stages of visuddhi”. The sixth, patipada-nianadassana-
visuddhi, is the Insight perfected in eight types of 7iana, of which the third is the

“knowledge of the appearance of fear” (bhayatiapatthana-iiana).
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CHAPTER FIVE

Path of Attaining Enlightenment

in the Bhayabherava-sutta and its Commentary

The Bhayabherava-sutta provides a precious account of the Buddha’s struggle
and attainment of Enlightenment. One major value of the account is that it is in

the form of an autobiographical account, and it is one of the earliest one.

Regarding such an account of Liberating Insight, Schmithausen points out that
such a verbal account may either be an immediate verbalization of the actual
Enlightenment experience itself, or only a theory of Liberating Insight
(systematized out of a primary verbalization account) and not a description of

it. He further makes the following pertinent remarks:

... But even where a description is really a description ... of
actual experience, it is by no means certain that it does not
convey a clear idea of the experience behind it. ... But there is
no cogent reason to assert that mystical experience is always
totally transconceptual, and to establish a fundamental
dichotomy between experiences and concepts. ... In the case
of Early Buddhism, most of the sources referring to Liberating
Insight or Enlightenment ... do not seem to indicate that there
was any problem in verbalizing experience. Therefore, these

sources would seem to refer either to experiences not felt to be
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in conflict with concepts or to the theories of Liberating

Insight or Enlightenment.”’

I believe that Schmithausen’s remarks above form a good guideline for my
examination of the account of the Buddha’s Enlightenment in the

Bhayabherava-sutta.

Notwithstanding that the Buddha is usually seen in the sutfas as constantly
moving in the world teaching and spiritually guiding the people, the ideal of a
life of solitude stands out in the Bhayabherava-sutta. The message is clear that,
on the way to attaining Liberating Insight, one must live a simple, detached life,
and ideally a secluded life. And as I have argued above (§3), for an Enlightened
being who has transcended all self-centredness—who has gained the Insight of
anatta and become spiritually unified with all sentient being—benefaction for
“oneself” is not divorced from the benefaction of “others”. There is necessarily
an altruistic dimension in his/her seemingly self-centred solitary living. Not
only is this ideal exemplified in the Buddha’s own search for Enlightenment.
Even in the case of such disciples as Mahakassapa, the solitary spiritual faring

is also endorsed by the Buddha (§3).

The Buddha’s path for Enlightenment is distinctively mapped out in the
Bhayabherava-sutta and the Vannand. Firstly, within the setting of a solitary
living (this applies to both himself and other samana-brahmanas), the

bodhisatta must gain inner peace and a fundamental sense of security. He has

37 L. Schmithausen, “On Some Aspects Descriptions or Theories of ‘Liberating Insight’

and ‘Enlightenment’ in Early Buddhism”, 200f.
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to directly confront and transcend, not escape, psychological fear and insecurity,
coming to realize that this results from a conceptual superimposition in one who

is not ethically purified.

The sutta states that the Bodhisatta reflected and realized that, in contrast to
other samana-brahmanas, he was purified in respect of bodily, vocal, mental
conducts, etc.; free from the fivefold hindrance (covetousness, etc.)—possessed
of the moral virtues of contentment, and of the spiritual virtues of vigour,
mindfulness, equipoise and wisdom; he ‘“all the more attained solace in
dwelling in the forest” (bhiyyo pallomamapadim araiiiie viharaya). This list of
positive ethical, moral and spiritual qualities that the Bodhisatta possessed
constitute the necessary psycho-spiritual preparation for a successful spiritual
striving in the context of solitary dwelling. With these attainments, he
experienced greater and greater solace. These attainments are clearly not ends
in themselves. They lead to the experience of “great solace” — psycho-spiritual
integration and sense of inner peace and security. The term rendered as “solace”

here is palloma, a somewhat obscure Pali word. Our Vannana comments:

This means pannalomata (‘the state/condition of having hairs

gone down’), security; the meaning is ‘the state of well-

beinga.SS 59

% MA 1:114: palloman ti pannalomatam | khemam, sotthibhavan ti attho |
¥ See PTSD on panna. Cf. Digha-atthakatha, silakkhandhavagga-atthakatha,
Ambatthasuttavannand, 266: loma-hamsa-mattam pi ’ssa na bhavissati (‘he will not

have even as little as a hair-bristling’).
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PTSD explains panna® as PPP of pa + Y nam ‘bend’, and -loma ‘hair’: “one
whose hairs have fallen or are put down (flat, i.e. do not stand erect in
consequence of excitement), subdued, pacified.” But panna can also be
considered to PPP < v pad ‘fall’. In any case, both interpretations would equally
agree with the sense given in the Vannana. The Digha-atthakathd also
comments likewise: “loma-hamsa-mattam pi ’ssa na bhavissati”’, “he will not
have even as little as a hair-bristling”. All this shows that on the basis of his
psycho-spiritual preparation, the Bodhisatta had come to an inner state of well-
being and peacefulness/pacification and security; being free from the invoking

of fear and spiritual insecurity.

Among the list of negativities said to be still possessed by other samana-
brahmanas are the fivefold hindrance which, as a standard Buddhist doctrine,
constitute the major hindrances for meditative attainments: kamacchanda
(‘sensual-desire’), byapdada (/vyapada) (‘ill-will’), thina-middha (‘sloth-
torpor’), uddhacca-kukkucca (‘restlessness-remorse’) and vicikiccha
(‘hesitation’). For the fifth one, the sutta speaks together of other samana-
brahmanas as being “kankhi vecikicchi” (“doubting and hesitating”). The
Vannana comments that here the two terms are taken together to refer to the
fifth nivarana (‘hindrance’). It then gives a distinction on the two: “karnkha” is

so called in respect of doubting the object: “what is this?”. “vicikiccha” is so

% For panna as the PPP <+ pad see also Suttanipdta, 914c, in describing a sage: sa panna-

bharo muni vippamutto: “The sage whose burden has laid down and released.”
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called in respect of the inability to decide: “it is this”.°" The Bodhisatta said
that he was one among those ariyas who, having transcended doubt (tinna-

vicikiccha), resort to forest-dwelling.

In the Samariiaphala-sutta (DN 1:47), in the context of explaining the sila of
the bhikkhus in contrast to the indiscipline of some samana-brahmanas, the
Buddha, just before describing the bhikkhu’s attainment of the jhanas, explains
the necessary overcoming of the fivefold-hindrance. Significantly, he begins by
stressing the preparatory setting of contentment in a secluded dwelling, similar

to what we see in the Bhayabherava-sutta:

Endowed with this noble aggregate of sila, with this noble
restraint of the faculties, with this noble mindfulness and
proper awareness (satisampajafiia), with this noble
contentment, he resorts to a secluded dwelling place — a
hermitage, a tree-root, a mountain, a glen, a hill-cave, a
cremation ground, a forest-grove, an open space, a straw-heap.
Returning from his alms-round, ... he sits down, ... and

establishes mindfulness before him.®

81 MA 1:116: kankhi vecikicchi ti etttha ekam ev’idam pancamam nivaranam | kin nu kho
idan ti arammanam kankhanato kankha | idam ev’idan ti nicchetum asamatthabhavato
vicikiccha ti vuccati |

82 Cf. Digha 1, Samaiifiaphala-sutta, 71: so imind ca ariyena silakkhandhena samannagato

| imind ca ariyena indriyasamvarena samanndgato | imind ca ariyena satisampajaiiiiena

samanndgato | imaya ca ariyaya santutthiya samannagato | vivittam sendasanam bhajati

araiiiiam rukkhamiilam pabbatam kandaram giriguham susanam vanapattham
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In the context of this meditative solitary dwelling on the basis of ethical
alignment, the bhikkhu comes to overcome the fivefold hindrance. “As a result,
he would acquire gladness and attain joyousness (so tatonidanam labhetha
pamojjam, adhigaccheyya somanassam).” Thus, this experience of spiritual joy
consequent upon sila and samadhi is an essential component of the path to the
attainment of Spiritual Insight. The Buddha here illustrates this positive
experience with several similes: It is like the joyful relief of a successful
businessman who has paid back a loan; like the enjoy that is generated when a
sick person fully recovers from his illness; like the joy of a prisoner released

from prison, safe and secure; etc.”

When he discerns that these five hindrances have been
abandoned within himself, gladness arises. Being gladdened,
rapture (piti) arises. When his mind experiences rapture, his
body becomes calmed. Being calmed in body, he experiences

happiness. Being happy his thought becomes equipoised.**

In both the Bhayabherava-sutta and the Samainiiaphala-sutta, the above
constitutes the stage of progress immediately preceding the attainment of the

Jhanas.

abbhokasam palalapuiijam | so pacchabhattam pindapatappatikkanto  nisidati
pallarkam abhujitva ujum kayam panidhdya parimukham satim upatthapetva |

% Cf. Digha 1, Samarfiiaphala-sutta, 72 ff.

% Cf. Digha 1, Samaffiaphala-sutta, 73: tassime pafica nivarane pahine attani
samanupassato pamojjam jayati | pamuditassa piti jayati | pitimanassa kayo

passambhati | passaddhakayo sukham vedeti | sukhino cittam samadhiyati |
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The Vannana refers to the above account of the preparatory stage conducing to
the jhanas as the practice of the “earlier part” (pubbabhdaga). What follows is
the practice mobilizing vigour for the ultimate attainment of “the absolute state

of non-delusion”, namely Perfect Enlightenment:

Now, in order to point out the path of practice (patipada) by
which he had attained that absolute state of non-delusion
(kotipattam asammohavihara), starting with the earlier part,

said, “Now, brahmin, [vigour] has been aroused in me”, etc.”

The term, “pubbabhdga-patipada”, is also seen in other Pali commentarial
literature, used in the same sense. For instance, the Visuddhimagga states that
the path for attaining Enlightenment comprises two parts (bhdaga) or stages. The
first is the pubbabhaga-patipada, during which the practitioner cultivates the
bodhipakkhiya dhamma (‘factors conducive to Enlightenment’) in order to

attain the supramundane path.*

The following factors are underscored at the pubbabhdga stage of practice
leading to the attainment of jhana: vigour (viriya), mindfulness (sati), calmness

(passaddhi), mental equipoise (samadhi).”” The Vannana elaborates:

6 Cf. MA 1:123.

% Cf. Visuddhimagga, 679-80. See also, Bhikkhu Nanamoli, Path of Purification, 22:39—
40; Bhikkhu Bodhi, The Connected Discourses of the Buddha (Wisdom Publications,
2000), 1491 f.

7 Majjhima 1, millapannasa, Bhayabherava-sutta, 21: araddham kho pana me, brahmana,

viriyam ahosi asallinam | upatthita sati asammutthd, passaddho kayo asaraddho |

samahitam cittam ekaggam |
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O Brahmin, this supreme state of non-delusion was not
realized by me being lazy, lacking mindfulness, bodily
agitated or mentally scattered. Rather, ... “Seated on the
sacred Enlightenment-spot (bodhi-manda), the four-factored
vigour® was aroused by me, applied vigorously (paggahita),

carried on without being slackened.”

Not merely that vigour [was aroused] in me, mindfulness

too was manifested, directly facing the object ...

With the arising of bodily and mental calm, my body too

came to be calmed ...

And it was because it (the body) was calmed that it was

unperturbed. ...

My mind too was properly poised,” well established, as
if entered into (appita’). And it is because of being equipoised

that it was one-pointed, immovable and unshakable.

8 Tika: kamam taco ca nharu ca atthi ca avasissatiiti ““[the vigour] said to be possessing
four factors, ‘willingly, let just my skin, sinews, and bones remain ...’, etc.” The four
factors are apparently in terms of skin, sinews, bones and flesh-and-blood.

% “samma ahitam” (‘properly poised’, ‘properly placed on’, ‘properly focused’, ‘properly

fixed’, ‘properly established’, etc.) is clearly intended as an etymological interpretation

of “samahita”.

0 PPP of appeti; cf. Skt: arpayati.
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Up to here, the earlier part of the path of practice of
meditation (jhanassa pubbabhaga-patipadad) has been

narrated.”

Following this, the Bhayabherava-sutta proceeds to the narration of the
Bodhisatta’s attainment of the four jhanas™ and the three supramundane
knowledges (abhiniiia). The Vannana remarks that the Bodhisatta attained the
jhanas by the cultivation of anapana-sati. It further elaborates that different
practitioners cultivates the jhanas for different purposes: for the abhifiiias, for
nirodha-samapatti, for surpassing existence (bhavokkamana), for one-
pointedness of thoughts, for insight (vipassana), for psychic powers. It

underscores that in the case of the Buddha,

the fourth meditation (catuttha-jjhana) was brought forth by
the Fortunate One under the root of Bodhi Tree. For him, it is
for the achievement of insight, as well as for the achievement
of supramundane knowledges and for the accomplishment of
all that is to be fulfilled (sabbakicca-sadhaka) — to be
understood as bestowing all virtues, mundane and

supramundane.”

T MA 1:124.
2 The Vannana refers to the details in the Visuddhimagga in the discussion of the earth
kasina.

3 MA 1:125: bhagavata pan’idam catutthajjhanam bodhirukkhamiile nibbattitam | tam

sabbalokiya lokuttaragunadayakan ti veditabbam |
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Accordingly, the jhanas were developed by the Buddha for the sake of
Enlightenment which entails the achievement of the abhiiifias and all the
perfections achieved in the full unfoldment of the human potentials
(Enlightenment). The highlighting of the fourth jhana is particularly
noteworthy. Indeed, this is consistently observed in the various accounts in the
sutta-pitaka of the Buddha’s spiritual praxis leading to his Enlightenment. As
in many other suttas, the Bhayabherava-sutta describes that the Bodhisatta
gradually arrived at the full attainment of the fourth jhana, on the basis of which

he was then spiritually fit for the achievement of the threefold abhiniia:

When the mind/thought has been thus equipoised, fully
purified, fully cleansed, unblemished, with defilements
removed, malleable, pliable, steady, attained
imperturbability/immovability, I directed the mind towards
the knowledge of the recollection of previous/past lives. ... I
directed the mind towards the knowledge of the passing away
and the rearising of beings. ... [And finally,] I directed the
mind towards the knowledge of the destruction of the outflows

(asava). ...™

In the surtas, the special emphasis on the fourth jhdna in the case of the Buddha
is also to be seen in the narration of his parinibbana. It was after he emerged

from the fourth jhana that he finally passed away.

" Majjhima 1, mulapannasa, Bhayabherava-sutta, 22 ff.
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The Mahasaccaka-sutta (MN 1:237), another autobiographical account of the
Buddha’s striving for his Enlightenment, describes how, after realizing the
futility of various extreme forms of ascetic practices, the Bodhisatta recalled
his childhood experience of the first jhana that he got into under a rose-apple

tree.

[I then reflected:] “Could this indeed be the path to
Enlightenment (siya nu kho eso maggo bodhdaya)?”. Then,
Aggivessana, following this recollection, I had this cognition:
“This is indeed the path to Enlightenment (eso va maggo

bodhaya)” ...

The account goes on to narrate how, giving up extreme asceticism, the

Bodhisatta cultivated the four jhanas and eventually attained Enlightenment.

We may in fact understand that these four jhanas constituted the original
meditative praxis innovated by the historical Buddha.”® Johannes Bronkhorst,
in his study, The Two Traditions of Meditation in Ancient India, indeed argues
that the Buddha’s Doctrine of meditation consists essentially of the four jhanas,

which were the Buddha’s own innovation.”” After analysing the influence from

> Majjhima 1, 246 f. The Chinese Ekottaragama Agama speaks of the child bodhisatta
entering successively into the four dhyanas (Acknowledgement of this information
from my supervisor).

" For a good modern discussion on this point, see Johannes Bronkhorst, The Two

Traditions of Meditation in Ancient India. Delhi, 1993.

T See op. cit., 112 ff.
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mainstream meditation on Buddhist meditations, which can be seen to be

already widespread in canonical times, he states:

... let us see what remains that can be considered authentic
Buddhist meditation ... The Four Dhyanas and the subsequent
destruction of the intoxicants survive the present analysis
easily. I know of no indications that they too must be looked

upon as due to outside influence.”

In his conclusion, he states:

. in the ancient Indian religious movements other than
Buddhism there was a tradition of asceticism and
meditation ... The Buddhist scriptures criticize this tradition
repeatedly. Yet practices and ideas connected with this
tradition appear to have made their way into the Buddhist
community. Some of these practices and ideas even came to

occupy rather central positions in the Buddhist tradition.”

Probably, several meditative praxis that prevailed in the Buddha’s time came
to be accepted by the Buddhist tradition, and quite early on, a systematized
scheme of “nine sequential meditative attainments (samapatti)” was

incorporated into the Buddhist scriptures. The centrality of the four jhanas in

8 op. cit., 95. Here, he also includes the practice of mindfulness (smrti / sati) in this

category of authentic doctrine of the Buddha.
" op. cit., 128.
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the Buddha’s doctrine of meditative praxis can once again be observed from
the fact that samma-samadhi, the culmination part of the Noble Eightfold Path,

is defined precisely in terms of the four jhanas:

And what, friend, is samma-samadhi? Here, friend, a bhikkhu,
quite separated from sensuality, separated from unskillful
dhammas, fully attains and abides in the first jhana,
accompanied by reasoning and investigation, born of
separation. ... in the second jhana, ... in the third jhana, ... in

the fourth jhana ... This, friend, is called samma-samadhi.

The Pali Canon speaks of the Dhammacakkapavattana-sutta (SN V:420) as the
Buddha’s first discourse. However, as far as its narration of the Buddha’s
Enlightenment is concerned, L. Schmithausen observes that it is “sophisticated
and schematic”. He does not think that it represents the original account of
Enlightenment. Several other scholars, before and after him, think likewise.
Schmithausen further remarks that its “account of Enlightenment and the
explanation of the four Noble Truths are of heterogeneous origin.” ' J.
Bronkhorst goes so far as to claim that initially the Four Noble Truths did not
form part of this sermon, though qualifying that it is unsure that the Four Noble
Truths indeed had not yet been formulated in earliest Buddhism.®' (See further

below)

80 L. Schmithausen, op. cit., 202 f.
81 J. Bronkhorst, op. cit., 107.
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The Bhayabherava-sutta, similar to the Mahdsaccaka-sutta (MN 1:237) account,
goes on to relate how the bodhisatta, on the basis of the fourth jhana, developed
the threefold higher knowledges. With the development of the asavakkhaya-
iiana, the bodhisatta gained direct insight into the Four Noble Truths, and

finally attained full Enlightenment:

When the mind/thought has been thus equipoised, fully
purified, fully cleansed, unblemished, with defilements
removed, malleable, pliable, steady, attained
imperturbability/immovability, I directed the mind towards
the knowledge of the destruction of the outflows (a@sava). That
I knew directly truly as it is: “This is suffering’; I knew directly
truly as it is: ‘This is the origination of suffering’; I knew
directly truly as it is: ‘This is the cessation of suffering’; I
knew directly truly as it is: ‘This is the path leading to

cessation of suffering.’

I knew directly truly as it is: ‘“These are the outflows’;
I knew directly truly as it is: ‘This is the origination of the
outflows’; I knew directly truly as it is: ‘This is the cessation
of outflows’; I knew directly truly as it is: ‘This is the path

leading to the cessation of the outflows.’

To that me who is knowing thus, seeing thus, my
mind/thought was liberated from sensuality-outflow, my mind

was liberated from becoming/existence-outflow, and my mind
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was liberated from ignorance-outflow. When [my mind] has
been liberated, knowledge arose: ‘It has been liberated.” I
knew directly: “Birth has been exhausted, the spiritual life has
been lived (established), done is what has to be done, no more

for this state of existence.”

Schmithausen, while acknowledging that this description must be a
comparatively old account of the Buddha’s Enlightenment, opines that it does

not represent the original account:

In spite of the fact that this description, as the basis of so many
enlarged or recast versions, must be comparatively old, it too
cannot be accepted as representing the original account of
Enlightenment, for the fourfold set of insight into the Cankers,
their origin, etc., — which is, by the way, missing in some
versions has, obviously for the sake of symmetry, been
modelled on the fourfold pattern of the Four Noble Truths,
although this pattern hardly makes sense in the case of the
Cankers as they are specified immediately afterwards in our
text. What, e.g., is the origination or cause (samudaya) of the

Cankers? According to two other passages,” it is Ignorance

82 Majjhima 1, mulapannasa, Bhayabherava-sutta, 23.

8 MN L:55 and AN 1IL:414.
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(avidya); but ignorance itself is, in our text as well as in the

two other passages, enumerated as one of the Cankers! ...*

However, he adds that this consideration notwithstanding, he prefers to
consider the whole “asava-layer” as genuine, since “@sava” seems to be the key
term of the whole passage. But the portion referring to the Four Noble Truths
too is probably not a later insertion; but “was incorporated already at the time
of composition, because it was, or was felt to be, an authentic element of the
description of Liberating Insight or Enlightenment which could only be
supplemented but could not be supplanted.” And if so, “even before the
composition of the Ster Det Descr®, there was a fixed association between

Liberation ... and insight into the Noble Truths.”®

J. Bronkhorst, on the other hand, indeed opines that the Four Noble Truths do
not fit here; for two reasons: (1) Because the connection between their
knowledge and the destruction of the dsava is not clear. (2) The Truths
culminate in the path for dukkha-nirodha; yet one must know the path before
commencing upon it. L.e., knowledge of the Four Truths must come at the
beginning of the path leading to dukkha-nirodha.®” Bronkhorst accordingly
believes that the Four Noble Truths did not constitute Liberating Insight in

earliest Buddhism.

Schmithausen, op. cit., 205.

Schmithausen’s abbreviation for “stereotyped detailed description of the Path of
Liberation” occurring in some suttas and Vinaya texts. (See op. cit., 204)

8 ibid., 206.

87 J. Bronkhorst, op. cit., 104 f.
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He underscores the description in such passages as that in our Bhayabherava-
sutta that, after reaching the fourth jhdana, the next step consists in the
destruction of the dasavas. This suggests that the Liberating Insight, which he
referred to as prajiia, necessarily arises when one reaches the fourth jhana. And

it is then that one is fully liberated:

Perhaps the passages which now contain a description of
‘Liberating Insight’ as consisting in the Four Noble Truths etc.,
originally merely made a short reference to prajiia. Later
tradition inserted the Four Noble Truths etc. in place of prajiia

where possible. ...

... prajiia became necessary at the stage where the
aspirant had reached the Fourth Dhyana. ... it plausible that
the aspirant who had reached the fourth Dhyana could do with,
or rather could not do without, an insight into his psychic state

and its possibilities. This, I propose, is prajiia.*®

I cannot help admiring the philological mastery and historical insight of these
scholars. Nevertheless, I feel at the same time that some of their conclusions
were arrived at from too rigid an intellectual or conceptual perspective, and
there seems to be insufficient consideration from the “spiritual” perspective.
Perhaps they feel necessarily so confined as philologists and intellectual

scholars. But I think a scholar interpreting religious documents must at least

8 J. Bronkhorst, op. cit., 108 f.
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make allowance for the literary expressions therein from the ancient
practitioners’ inner spiritual experiences. As an example, we may consider J.
Bronkhorst’s reasoning above that leads to his conclusion that the Four Noble
Truths layer in the sutta description referred to must have been a later insertion

because the Four Truths do not fit in. They do not fit in because they

must be known before one can properly start out upon the path;
the reason is that the Four Noble Truths specified contain a

description of the path to be traversed.*

But, can we not consider that the knowledge of Truths as well as the Path
(described in the fourth Truth) are of different levels, of different qualities —
initial intellectual; “higher intellectual’; partially “spiritual” (trans-conceptual,
of the nature of transcendental insight derived from some degree of meditative
insight); “fully spiritual”, truly of the nature of Liberating Insight; etc.? At the
beginning of the practitioner’s career, he can embark on it with some degree of
intellectual knowledge, when he is sufficiently receptive to the teaching on the
Four Noble Truths. His intellectual knowledge, and along with his receptivity
and commitment, may progressively increase. Eventually, he gains direct
insight that is trans-conceptual; and this too can progressively increase at ever
higher and higher levels. Finally, he once again envisions the same Four Noble
Truths; but this time, as final, fully effective Liberating Insight. This kind of
progressive attainment of both intellectual/conceptual insight as well as

transcendental spiritual insight, into the Truths, is in fact commonly described

¥ ibid., 105.
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in all Buddhist traditions. In both the Sarvastivada and the Yogacara traditions,
the notion of repeated, but increasingly truer, deeper visions or insights into the
Four Noble Truths (satyabhisamaya) at higher and higher stages of praxis is

certainly a definitive doctrine of spiritual progress.”

Coming to the portion on the insight into the d@savas, which immediately follows
the insight into the Four Truths, some scholars, starting from Bareau,”" have on
this account rules out the passage as representing the original description of
Enlightenment. We have, for instance, seen Schmithausen’s opinion on this
above. J. Bronkhorst similarly states that the insight into the origin, etc., of the

asavas, is modelled on the pattern of the insight into the Four Truths.”

However, considering that it is description of the Enlightenment experience, it
is possible to understand from another perspective that, at least in the case of
the Buddha’s Enlightenment, the culminating stage of his spiritual experience
is such that he gained personal conformational insights into the working of
karma and rebirth, and the fact of his destruction of the asavas and hence the
transcendence of causal cycle of samsara. That is, at the time of Enlightenment,
the three abhififias has each a necessary spiritual function of confirmatory
insight into reality: The first, pubbenivasanussati-iiana, confirms the fact of

rebirth; the second, cutiapapataiiana, confirms the fact of kamma; the third,

% Grateful acknowledgement for the information from my supervisor.
! André Bareau (Paris, 1963), 87; cited by J. Bronkhorst, op. cit., 103.
%2 J. Bronkhorst, op. cit., 103.
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asavakkhaya-fiana, confirms the fact of the absolute destruction of the asavas,

and hence the whole samsaric process.”

Apart from the issue as to whether the whole passage quoted above from the
Bhayabherava-sutta is in fact an authentic original description of the Buddha’s
Enlightenment, or some portions had been inserted a little later than the original
one; it provides us important information on at least the understanding on the
part of the ancient Buddhists regarding the path for the attainment of

Enlightenment or Liberating Insight.

% See also, KN Jayatilleke, Early Buddhist Theory of Knowledge (London, 1963), 440 f.

100



CHAPTER SIX

Doctrine of “Going for Refuge” in the

Bhayabheravasuttavannana

The “going for refuge” session appears at the end of the sutta in its standardized
form, describing Janussoni’s going for refuges to the Triple Gem and
requesting the Buddha to take him as a lay disciple from that moment onwards
until the end of his present life. The commentarial interpretation adds to the
original meaning by dividing going for refuge into mundane and supramundane,
the supramundane going for refuge being attained ‘““at the moment of the path
by those who have seen the truths,” through the abolition of the defilements of
the going for refuge”. It is further described in terms of object and duty: “in
terms of object, it takes Nibbana as object, in terms of duty, it succeeds (ijjhati)
with reference to the entire Triple Gem”.”” The mundane going for refuge, in
contrast, is said to be attained by “ordinary worldlings through the elimination
of the defilements of the going for refuge; in terms of object, it takes best
qualities of the Buddha, etc. as object. According to the meaning, it is the
acquisition of faith in the objects [like] the Buddha, etc. And the right view

rooted in faith is called “the straightening of view” (ditthijjukamma) among the

% Bhikkhu Bodhi, The Samaiifiaphala Sutta and its Commentaries, (BPS, 1989), 175,
footnote 1: “This refers to the path of stream-entry, when the Four Noble Truths are

directly seen and all doubt regarding the Triple Gem is eradicated.”

 MA 1:132.
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ten bases of meritorious action (dasa-puiiiia-kiriya-vatthu)”.”® This twofold
division of refuges did not appear in the original sutta as it stood in its present
form in Pali, and the description of the supramundane going for refuge at the
stage of entrance into sainthood is a new development in the idea of stream-
enterers, earlier being described under the scheme of weakening of the lower

fetters of self-view, doubt and clinging to rites and rituals.

While the concept of the mundane going for refuge continues with the earlier
interpretation of initial act of confirmed conviction into the Triple Gems,
additional requirements for mundane going for refuge is added. The mundane
going for refuge is characterized now by self-surrender (atta-sanniyyatana), by
accepting the Triple Gem as one’s supreme resort (fappardayanatd), by the
acceptance of discipleship/pupilship (sissabhaviipagamana), and by homage by
prostration (panipata). While faith in the Buddha and his teachings are
mentioned as gateways to further spiritual attainment in earlier descriptions, as
evidenced by the earlier description of attainment of stream-enterers in the
Sotapatti-samyutta in the Samyutta-nikdya, no requirement of self-surrender
was explicitly mentioned in these earlier formulations, and faith based on
rational conviction is preferred to complete self-surrender for sake of religiosity,
as stated for example in the Carnki-sutta (MN 11:164). As the element of
religiosity gradually gained impetus in later developments of Buddhism with
the increase of popular elements, the commentarial exegesis interprets self-

surrendering to the Triple Gem as a necessary virtue to spiritual practitioners:

% ibid.

102



‘Self-surrender’ is the relinquishing of oneself to the Buddha,

etc. expressed thus:

“From today onward I surrender myself to the Buddha,

to the Dhamma, [and] to the Sarngha.”

Moreover, ‘self-surrender’ may also be understood in this way:
“I relinquish myself to the Fortunate One, I relinquish myself
to the Dhamma, [and] 1 relinquish myself to the Sangha. 1
relinquish [my] life [to them]. My self has been relinquished
[to them] indeed. My life has been relinquished [to them]
indeed. Until the end of [my] life, I go for refuge to the Buddha.

9997

The Buddha is my refuge, [my] shelter, [and my] protection.

The Vannana further requires the practitioner to accept the Threefold refuge as
“supreme resort” (parayana), which is a further extension of the sutta
interpretation of converting into Buddhism and taking no other as refuge.
Earlier antecedents of the supremacy of the going for refuge in the triple gems
could be seen in eulogizing verses of the Buddha in for example the Apadana,
describing the Buddha’s refuge as the “only refuge”, “supreme refuge”. The
commentarial interpretation continues this line of development and recognizes
the supremacy of Threefold refuges. The use of the term parayana here to mean

“supremacy” departed from earlier uses of the term, which metaphorically

signified the highest spiritual attainment, or the “further shore”, in texts in

7 MA 1:132 f.
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Samyutta-nikaya and Parayanavagga®. The commentarial usage of parayana

to mean supremacy thus departed from this earlier meaning.

‘Accepting [the Triple Gem] as one’s supreme resort’ is the

state of finding one’s supreme resort expressed thus:

“From today onward the Buddha is my supreme resort,
the Dhamma is my supreme resort, [and] the Sarigha is

my supreme resort. Thus may you know/remember me!”

‘Accepting [the Triple Gem] as one’s supreme resort’ may
also be understood as the going for refuge of Alavaka, etc. in

this way:

“That I will wander from village to village, from town to
town,
venerating the Fully Enlightened One and his well-

taught Dhamma.””

The third requirement for going for refuge is pupilship. The Vannana uses the
term sissa and antevasika to mean pupilship has earlier antecedents in texts like

the Apadana and Milindapaitha'®. This term, however, is seldomly found in

% Samyutta V, mahavagga, indriyasamyutta, Jaradhamma-sutta, 217,
Samyutta V, mahavagga, indriyasamyutta, Unnabrahmana-sutta, 218;
Samyutta 1V, salayatanavagga, asankhatasamyutta, Parayana-sutta, 373;
Samyutta 1, sagathavagga, sakkasamyutta, Gahatthavandana-sutta, 234.

% Cf. Khuddaka, suttanipata, uragavagga, Alavaka-sutta, verse no. 192.

1% antevasika appears in:
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earlier texts. Pupilship now requires the practitioner to engage in learning,
which added to the earlier meaning of refuge as protection and draws attention

to the necessity the process of learning after the model of the Triple Gem:

Mil 94 (4.5), 268 (6.2 5), 323 (6.3 11), 348 (6.4 2);

Vinaya, cilavagga, vattakkhandhaka, Acariyavattakatha, 231;

Vinaya, ciilavagga, vattakkhandhaka, Antevasikavattakatha, 231;

Vinaya, ciilavagga, sattasatikakkhandhaka, Pathamabhanavara, 300;

Vinaya, mahavibhanga, samghadisesakanda, Dutiyadutthadosasikkhapada, 169;

Vinaya, pacittiya, sanghadisesakanda, bhikkhunivibhanga,
Navamasanghadisesasikkhapada, 239;

Vinaya, mahavibhanga, pacittiyakanda, bhiitagamavagga, Nikkaddhanasikkhapada, 45;

Vinaya, parivara, clilasangama, Anuvijjakassapatipatti, 163;

Khuddaka, cilaniddesa, Khaggavisana-sutta, 56;

Vinaya, mahavagga, civarakkhandhaka, Gilanavatthukatha, 302;

Vinaya, cilavagga, 6. Senasanakkhandhaka, 160.

sissa appears in:

Khuddaka, apadana i, buddhavagga, Punnamantaniputta, 36;
Khuddaka, apadana i, kundadhanavagga, Mogharaja, 87;
Khuddaka, apadana i, upalivagga, Paficahatthiya, 98;

Khuddaka, apadana i, sereyyavagga, Pupphathiipiya, 155;
Khuddaka, apadana i, sereyyavagga, Padumapiijaka, 163;
Khuddaka, apadana 1, sereyyavagga, Kusumasaniya, 160;
Khuddaka, apadana i, bhaddalivagga, Ekachattiya, 369;
Khuddaka, apadana i, pilindavacchavagga, Bakkula, 329;
Khuddaka, apadana ii, pamsukillavagga, Buddhasaiiiiaka, 419;
Khuddaka, apadana ii, pamsukillavagga, Pulinuppadaka, 426;
Khuddaka, apadana ii, kaccayanavagga, Uruvelakassapa, 484;
Khuddaka, suttanipata, parayanavagga, Vatthugatha, verse 997, 3;
Khuddaka, apadana i, sobhitavagga, Pupphachadaniya, 166;
Khuddaka, apadana ii, salakusumiyavagga, Nimittavyakaraniya, 411;
Khuddaka, apadana i, buddhavagga, Sariputta, 18;

Khuddaka, jataka i, dukanipata, sigalavagga, Guttilajataka, 252;

Khuddaka, vimanavatthu, itthivimana, Guttilavimanavatthu, 42; etc.
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(panipato

‘The acceptance of pupilship’ is the undertaking of pupilship

expressed thus:

“From today onward I am a pupil of the Buddha, the
Dhamma, [and] the Sangha. Thus may you

"7

know/remember me

‘The acceptance of pupilship’ may also be seen through [the
example] of Mahakassapa’s going for refuge in this way: “I
would certainly see the Teacher, the Fortunate One, him I
would see! I would see the Well-gone One, the Fortunate One,
him I would see! I would see the Perfectly Fully Enlightened

One, the Fortunate One, him I would see!”'"!

The final requirement for going for refuge is the homage by prostration

)102

for refuge. While physical expressions of religious devotion in form of palm-
joining was frequently mentioned in earlier texts, the Vannana now requires

prostration on ground of esteem on spiritual worthiness as gesture of religious

‘Homage by prostration’ is the highest humbleness towards

the Buddha, etc. expressed thus:

, the idea of which is not required in earlier formulations of going

10 Cf. Samyutta 11, nidanavagga, kassapasamyutta, Civara-sutta, 220.

192 The expression appears in Theragatha, 42 and Apadana ii, 468.
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“From today onward I do homage, attend devotedly,
show salutation with folded hands, [and] perform
respectful duties only towards [those] three objects [of
refuge]: the Buddha, etc. Thus may you know/remember

me!”

‘Homage by prostration’ may also be seen in this way: “Then,
the brahmin Brahmayu arising from the seat, draping the upper
robe over one shoulder, falling down with [his] head at the feet
of the Fortunate One, and kissed the feet of the Fortunate One
with [his] mouth, stroked [them] with [his] hands, and
informed [his] name: “I am the brahmin Brahmayu, Venerable

Gotama! I am the brahmin Brahmayu, Venerable Gotama!”'®

Now, this [homage by prostration] may be fourfold: (i) being
paid towards a relative, (ii) being motivated by fear, (iii)

towards a teacher, and (iv) towards those worthy of veneration.

Of them, [refuge] by prostration towards those worthy of
veneration constitutes the going for refuge, not the others. For
the refuge is taken owing to the highest only, [and] is broken
owing to the highest [only]. Therefore, if someone belonging
to the Sakya or the Koliya clan venerates thinking, “The

Buddha is our relative,” he has not taken refuge in that case.

13 Cf. Majjhima 11, majjhimapannasa, brahmanavagga, Brahmayu-sutta, 144.
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Or, if someone venerates out of fear, thinking, “The recluse
Gotama is honoured (/worshipped) by kings and has great
power (/influence); if he is not venerated, he may harm me,”
he has not taken refuge in that case. Moreover, if someone
remembering something that he learnt in the presence of the
Fortunate One during the time he was a bodhisatta or having
learnt [some mundane] instruction after he became a Buddha

as,

“Out of wealth, with one portion he may enjoy [at will],
With two portions he should use for business activity,
The forth portion he should save

For times of misfortune”.!*

if one venerates [him], thinking, “He is my teacher,” he has
not taken refuge in that case. But if someone venerates [the
Buddha] thinking, “He is the most worthy of veneration in the

world,” only by this one has taken refuge.'®

The commentarial exegesis on the threefold refuge extends the earlier
formulations of going for refuge and imposed additional requirements on
proper manners for going for refuge, mostly on religious and learning grounds,

which are not mentioned in early formulae in refuge-going.

104 Cf. Digha 111, pathikavagga, Sirigala-sutta, 188.
105 MA 1:132ff.
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With regard to the meaning of sarana, the commentarial interpretation also

departed from earlier definitions of refuge-going:

According to the meaning of the word, it is a refuge as it kills
(himsati). The meaning is that it kills [and] destroys fear, dread,
suffering, [and] the misery of [rebirth into] an unhappy destiny
of those who have gone for refuge. This is a synonym for the

Triple Gem.

Or else, the Buddha is so called as he kills fear of beings by
promoting welfare and by preventing harm. The Dhamma is
so called as [it kills fear of beings] by helping [them] to cross
the desert of existence and by giving [them] consolation. The
Sangha is so called as by doing even small [religious] acts
produce in obtaining of abundant fruit [in return]. Therefore,

in this way also the Triple Gem is a refuge.

The going for refuge is a generation of thought (cittuppada'®)

which, through conviction in and veneration of it (the Triple
Gem), is without defilements [and] results in the mode of

regarding it (the Triple Gem) as the supreme resort.'”’

106 <an act of consciousness’ (Bhikkhu Bodhi (1989), The Samaiifiaphala Sutta and its
Commentaries, p. 174.)
197 For the sub-commentarial exposition of this passage see Bhikkhu Bodhi (1989), The

Samariiiaphala Sutta and its Commentaries, p. 174.
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A being who is endowed with that (generation of thought) is
one who goes for refuge. The meaning is one who approaches
[the Triple Gem] with the aforementioned generation of
thought thus: “these three Gems are the refuge to me, they are

[my] supreme resort.”'®

The commentarial equation of harming (himsati) with refuge would be alien to
earlier interpretations of sarana as protection, and the proficiency of the refuge-
going for the destruction of dukkha and duggatiparikkilesa would have much
changed the earlier formulations of destruction of dukkha by the proper
execution of Buddhist spiritual practice and prevention of rebirth in duggati by
the ethical alignments of the five precepts. The idea of refuge as cittuppada
would betray as well a Mahayana influence over the commentarial exegesis, as
the reference to the generation of mind of awakening used to be the definition
par excellence of the starting point of Mahayana practitioners. The departure
from earlier definitions of sarana is well-noted by Bhikkhu Bodhi in his

translations.

The commentator here derives the word sarana
unetymologically from a rare verb sarati meaning “to crush”
or ‘“to destroy”, rather than from the common and

etymologically correct sarati meaning “to run”.'”

108 MA 1:132.
1% Bhikkhu Bodhi, The Samaiifiaphala Sutta and its Commentaries, (BPS, 1989), 173.
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Regarding the commentarial interpretation of the fruit of going for refuge,
while the result of supramundane going for refuge is taken as “attainment of
the four fruits of recluseship”, which are the necessary results in the Theravada
exegesis on the ones who have entered into stream-enterer, the Vannana

mentions that the fruit of mundane refuge-going as the following twofold:

But the fruit of the mundane going for refuge is only the
accomplishment of a [favourable] existence (bhava-sampada)
and the accomplishment of wealth (bhoga-sampada). For, it is

said:

“Those who have gone for refuge to the Buddha,
they will not go to the miserable state.
Having abandoned the human body,

95110

they will fill up the order of the gods.

Further, it is also said:

“Then, Sakka, the lord of the gods together with eighty-
thousand deities approached the Venerable Maha-
Moggallana ... The Venerable Maha-Moggallana said
thus to Sakka, the lord of the gods who was standing on
one side: ‘It is good, O lord of the gods, to go for refuge

to the Buddha. On account of going for refuge to the

"0 Cf. Digha 11, mahavagga, Mahasamaya-sutta, 255; Samyutta 11, sagathavagga,

devatasamyutta, Samaya-sutta, 27.

111



Buddha, O lord of the gods, here some beings after the
breaking up of the body after death, are born into a
fortunate destiny, into a heavenly world. They surpass
the other gods in ten cases (/on ten grounds; on account
of ten qualities): in divine/heavenly life-span, in
divine/heavenly beauty, in [divine/heavenly] pleasure, in
[divine/heavenly] fame, in [divine/heavenly] dominance,
in divine/heavenly forms, in [divine/heavenly] sounds, in
[divine/heavenly] smells, in [divine/heavenly] tastes,

and in [divine/heavenly] tangibles.””!"!

Going for refuge in earlier Buddhist texts eulogizes the refuge as conducive to
rebirth in desirable destinations, which in other places observation of the
precepts, guarding of sense doors'"?, etc., achieve the same level of spiritual
reward. The commentaries here continue the line of inquiry of earlier
interpretations of sutta readings on rebirth in good destinations. Although there
is no sutta reference given for the attainment of wealth (bhogasampada) in the
coming life by the commentary, there is reference about the attainment of great
wealth (mahabhogo) as the fruit of generosity in previous existences in
Citllakammavibhanga-sutta (MN 111:202). The portion of the fruit of going for
refuge at both the mundane as well as the supramundane level would represent
an extended interpretation of the spiritual and worldly results of refuge which

did not appear in earlier references to refuge-going. The extension into the

U Cf. Samyutta 1V, salayatanavagga, moggallanasamyutta, Sakka-sutta, 274-275.

2 rtivuttaka 29.
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spiritual results of refuges would therefore be doctrinally new to earlier
interpretations of refuges, and eulogizes refuge as more worthy of pursuing by

emphasizing its spiritual fruits.

In this passage of refuge-going, therefore, new references to the fourfold
meaning of refuges, the changed meaning of sarana as well as the new
dimension of spiritual fruits promised in the commentaries are new
developments in the commentaries that added elements of religiosity to the act
of declaration of religious conviction. Requirements for self-surrender and
devotion by prostration demands more religious devotion than earlier formulae
of refuge-going, and the increased religious sentiments would represent an
accommodation to the religious needs of the populace. Concessions to the
demand of religious sentiments would therefore have been one of the factors in
the transformed understanding of the refuge-going formulae in the later
commentarial tradition. It would be fitting as a closing to note that, as a
twentieth century Theravada scholar, Ven. Nyanaponika Thera (2008), in The
Threefold Refuge, attempted to interpret the commentarial fourfold formula as
being able to prevent the spirit of going for refuge “from becoming stale and
ineffective” (33). Nyanaponika follows closely the commentarial tradition and
believes such value as requirement for self-surrender as presenting a “higher
mode of refuge” than the traditional approach, thus elevating the commentarial

interpretation above the traditional one:

The longer formula of self-surrender enlarging upon the short

sentence in the Visuddhimagga has been rendered here into a
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Western language for the first time. Its Pali original also seems
to have evoked little attention in our day. If we reproduce that
formula here, we do so in the hope that it will be received with
the reverence due to that precious document of ancient
devotion, hallowed by the efforts and achievements of those
who may have practised in accordance with it. We add the
earnest request that it not be made use of lightly for the
purpose of ordinary devotion, and that the vow not be taken
rashly on the spur of a moment’s enthusiasm. This solemn
pledge should be taken only after having tested one’s strength
and perseverance for a long time by minor observances and
renunciations. We should beware of making those highest
things of the spirit cheap and common by approaching them in
too facile a way, by talking too glibly about them, or by taking
them into our hands and dropping them again when interest
fades or our feeble fingers get tired. Therefore, if we are not
sure of our strength, we should not take upon ourselves the
severe demands of self-surrender, but take our refuge by way
of those lesser modes. For these will likewise prove to be

powerful helpers to high spiritual achievements.

In making an intelligent use of that fourfold devotional road of
the ancients, we shall preserve the most popular religious
practice in the Buddhist world, the going for refuge, from

becoming stale and ineffective. We shall be able to turn it into
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a strong, life-giving current of devotion that will carry us one
day to the Isle of Final Peace, to Nibbana, where refugee and

refuge are merged into one.

By overvaluing the commentarial approach, Nyanaponika would have departed
from the earlier reading of refuge-going as the commentaries did centuries ago
at the expense of a historically accurate reading based on the earlier sutta

formula.
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CHAPTER SEVEN

CONCLUSION

The Bhayabherava-sutta occupies a unique place in the early history of the
development of Sangha, when life in monasteries seemed to be still rather
uncommon, and the Buddhist monks were often seen to resort to solitary
dwellings. In the forgoing pages, I have studied the Pali in collation with the
Chinese Agama version. The latter is based on Venerable Professor Analayo’s
English translation of the Ekottarika-agama. My supervisor, Professor T. Endo,
has also kindly provided much needed help with regard to the meaning of some
important words and sentences in the Chinese version. Notwithstanding that
Venerable Bhikkhu Bodhi has already produced an excellent English
translation of the Pali sutra, 1 also presented my own translation, with
annotations where necessary. I have also provided a collation of the Pali version

and Analayo’s English translation of the Chinese version.

This commentary, the Bhayabheravasuttavannana, goes far beyond a mere
glossing and defining of the terminologies of the sutta. It additionally provides
much insight in respect of doctrinal elaboration. For instance, it clearly
enumerates sixteen cases of ethical and psycho-spiritual imperfections forming
the conditions for the experience of fear-dread. In its commentary on the sutta’s
description on the path for Enlightenment, it makes sure the earlier description
before the attainment of equipoise and Liberating Insight as the pubbabhaga-

patipada. It highlights that the Buddha’s meditative method for attaining the
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Jhanas is anapana-sati, and that in contrast to the cases of other practitioners,

the Buddha cultivated the jhanas for the sake of Enlightenment.

As another example, the sutta, towards the end merely narrates, as in
many other early discourses, that the brahmin, deeply impressed and inspired
by the Buddha, asks to be accepted as a lay-disciple for life. The Vannana
discusses in detail the four-fold meaning of refuges, and more importantly
elaborates at great length the doctrinal distinction between refuge-going that is
mundane and refuge-going that is supramundane. On the fruit of refuge-going,
it states that whereas the mundane refuge-going yields bhava-sampada and
bhoga-sampada, the fruit of supramundane refuge-going is the fourfold
samanfiaphala (sotapatti, etc.). (§6) This seems to be a doctrinal development
in the commentary period. It reminds us somewhat of the type of doctrinal
development in early Mahayana. For instance, the Mahayana-sitralarnkara, an
important early Yogacara text, elaborately distinguishes between the refuge-
going in the case of the Mahayana and that of the Sravakayana. But there, of
course, it is an attempt to claim the superiority of the Mahayana. Everything
pertaining to the Mahayana, whether it is in respect of resolution, of practices,
of understanding, of spiritual attainments (fruits), or of enlightenment, is
superior. The Mahayana refuge-going, in contrast to that of the Sravakayana, is

no exception.'?

'3 T am grateful for this information from my supervisor.
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In the discussion part (Part One), on the basis of the Pali and Chinese versions
of the sutta and the Vannana, as well as several relevant secondary sources, |

set out to investigate into the following research questions:

4y What is the ideal role model as a spiritual master in Early Buddhism,
as exemplified by the Buddha?

(I))  How does the Buddha and the Early Buddhist tradition analyse the
psychology of fear: its causes, its negative function as impediment
in spiritual praxis, and its absolute conquest?

(III) What is the path for the attainment of Enlightenment/Liberating

Insight as described in the Bhayabherava-sutta and the Vannana?

(I) The sutta and the Vannana provide us with a definite doctrine on the
role model of a spiritual master, as exemplified by the Buddha. He succeeds in
inspiring and “converting” Janussoni, a learned brahmin from a very different
religious tradition than the samana tradition to which the Buddha belonged. In
brief, the ideal spiritual teacher is one who (i) is willing and able to lead. He is
an institutional or hierarchical authority. But on account of his ethical,
intellectual and spiritual superiority, he is naturally respected, naturally looked
up to as the leader. (ii) he is capable as a “helper”: with his superior spiritual
achievement, Wisdom and Compassion, he is capable of bestowing spiritual
benefaction. He “would set upright what has been turned upside down, or reveal
what has been hidden, or show the way to one who is lost, or hold up a lamp
[for those in darkness]”. In brief, he helps the disciples to grow spiritually, and

guides them to progressively unfold their inner potentialities, until perfection.
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(iii) He is an inspirer, samadapeta. We see in the sutta how Janussoni came to
be so fully inspired by the Buddha, and finally cannot but wanted to take refuge
in the Buddha for his whole life. In this connection, I have highlighted four
terms characterizing the Buddha as an inspiring teacher: sandasseti (‘causes to
see’, ‘shows’, ‘points out’), samadapeti (‘causes to undertake’, ‘incites’,
‘encourages’, ‘instigates’, ‘inspires’), samuttejeti (‘causes to be sharp’,
‘excites’, ‘inflames’, ‘enthusiastizes’) and sampahamseti (‘causes to rejoice’,
‘gladdens’). (iv) he becomes the example for emulation by the disciples. This
is underscored by the clause “ditthanugatim apajjati” ([the disciple] “comes to
follow his example”). Both the sutfta and the Vannana represent the Buddha
himself as explaining that even though he is already ethically and spiritually
perfected and fully liberated, he continues to prefer dwelling in the forests, etc.,
for two reasons: one is for his own abiding in calm and peace; the other is so
that the future generation who looking up to him, will be inspired to live a life
of simplicity and detachment. We discern in this connection the message that
for one who is psycho-spiritually fully integrated, with the realization of no-

Self-ness, self-benefaction and altruism do not form a duality, but are fully

integrated as one.

(I) The Bhayabherava-sutta and the Vannana give us an in-depth
analysis of the causes for, and nature of, bhaya-bherava. I have argued that we
see from the information we can gather, this includes not only fear in the
ordinary sense—such as when a serpent is crawling towards us—but also
existential or spiritual fear of samsara and anything short of khema in the sense

of complete liberation from dukkha. (§3) The Vannand, in particular, clarifies
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that fear is due to conceptual superimposition. Both the sutta and the Vannana
suggest that this occurs so long as we are not fully ethically aligned and
mentally equipoised (samahita). Bhaya-bherava should not, and cannot be
escaped in the case of the unenlightened. They must be directly confronted. And
they can be absolutely transcended (not escaped from) when sila, samadhi and
paiiia are perfectly achieved. The sutta shows clearly that the case of the
bodhisatta exemplifies this transcendence. In seeking the answer for this
research question, I have also looked into teachings in other Pali suttas related
to the nature of fear and the various ways of its conquest. In particular, 1
highlighted the “positive” method through cultivating the experience of
inspiration and spiritual motivation. This is suggested to be comparable to

Abraham Maslow’s notions of meta-motivation and meta-needs.

(II) The Bhayabherava-sutta is a very valuable autobiographical
account of the Buddha’s striving for Enlightenment. Scholars, while hesitating
to take this as the earliest “original description” of attainment of Enlightenment
or Liberating Insight, nonetheless agree that it is a very early account. This path

can be seen to consist of the following sequence.

(i) Ethical alignment or purification necessary for a calm, confident
mind free from anxiety, fear and any sense of insecurity. This prepares for

bodily calmness and mental pliancy, needed for spiritual transformation.

(i) Vigour (viriya) and mindfulness (sati), and a profound mental
resolution, described in the Vannana as that in the Bodhisatta’s determination

never to even arise from the seating until he was enlightened.
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(iii) Meditative cultivation; in the case of the Buddha, especially

anapanasati, which leads to equipoise.

(iv) These preparatory practices are best done in a solitary setting, such

as in a forest dwelling.

(v) Attainment of the jhanas. In the Buddha’s case, the fourth jhana is

of special importance.

(vi) On the basis of this, when the mind has been fully equipoised,

cleansed and is pliable, the threefold abhifiiia is attained.

(vii) With the first, pubbenivasanussati-iiana, the Buddha personally

confirmed the fact of rebirth.

(viii) With the second, cutipapata-iiana, he personally confirmed the

fact of working of kamma.

(ix) With the third, asavakkhaya-iiana, he gained insight into the Four
Noble Truths; as well as the insight into the asavas, their origin, their cessation,

and the path leading to their cessations.

Scholars have many questions as to whether the “asava-layer” in the
description—and for some, even the Four-truth description—have been
inserted into the original description of the attainment of Enlightenment. While
acknowledging the rights and possibility of such a perspective based on logical

and philological reasoning, I have also argued in this connection that there can
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be another perspective of understanding the sutta account that is more

“spiritually empathic”. (§5)

We can accept the confidence of some scholars, particularly the philologists,
who express confidence that a verbal description of the attainment of
Enlightenment or Liberating Insight, such as that given in our Bhayabherava-
sutta is adequately intelligible for us who try to understand it intellectually in
terms of our own conceptual categories. L. Schmithausen (1981) in this regard,
has made brilliant achievement. Still, I believe that, as far as descriptive records
can be admitted to be adequately expressive of inner spiritual experiences,
particular of the unique Enlightenment experience, more studies on such
sources from the whole tipitaka, together with the relevant commentarial and
sub-commentarial material in the Pali and northern traditions bearing on the
attainment of Enlightenment, should comprehensively be undertaken to do

justice to the intended description of the Enlightenment experience.
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PART II
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1. ENGLISH TRANLATION OF THE

BHAYABHERAVA-SUTTA

Bhayabherava-sutta

The Discourse on Fear-dread

1. Thus it was heard by me. At one time, the Fortunate One was dwelling in

Savatthi, in the Jeta Grove, in the pleasure park of Anathapindika.

2. Then, Janussoni the brahmin approached where the Fortunate One was;
having approached, he exchanged friendly greetings with the Fortunate One;
having exchanged pleasant and gladdening greetings, he sat down at one side.
Sitting at one side, Janussoni the brahmin said this to the Fortunate One:
“Venerable''"* Gotama, these clansmen who have gone forth from home into
homelessness out of faith towards Venerable Gotama'", is Venerable Gotama
their leader (pubbarnigamo), is venerable Gotama their helper (bahukaro), is
Venerable Gotama their inspirer (samddapeta), and do the people''® follow the

examples (dittanugatim apajjati) of the Venerable Gotama''’?”

"% bho (voc, sg of bhavant, an honorific pronoun) = ‘sir’, ‘honourable’, ‘venerable’.

S bhavantam gotamam uddissa: with reference to venerable Gotama, towards venerable
Gotama, looking up to venerable Gotama.

116 i e. future generation.

"7 “ditthanugatti” (Bodhi (2009): p. 1174, note 57)

This compound is interpreted by Nanamoli and Horner as: ditthi + anugati.
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Nanamoli: “Do these people follow the implications of Master Gotama’s view?’
Horner: “These people emulate the views of the honoured Gotama.”

MA: “These people have the same view, opinion, outlook as Master Gotama.”

But, Bodhi: takes “ditthanugatti” as “dittha + anugati” : “following what they have
seen of him”; i.e., his example. He translates: “And do these people follow the example

of Master Gotama?”
Bodhi cites support from SN and AN.

SN, Kassapa-samyutta, 5. “Old”: (Bodhi, SN, 667, and note 280)
“Considering what, Kassapa, have you long been a forest dweller ... and spoken
in praise of arousing energy?
“Considering two benefits, venerable sir. For myself I see a pleasant dwelling in
this very life, and I have compassion for later generations, thing, “May those of
later generations follow my example! (app’eva nama pacchima janata

ditthanugatim apajjeyya)
Bodhi may be right. Consider following examples:

(1) Paramatthajotika 11: sa pi’ssa mata ca bhagint ca tass’eva ditthanugatim apajjitva
pesale bhikkhii akkosamana |
= His mother and sister (bhagini), following his example, were scolding the amiable

(pesala) monks.

(2) L.112: aifiesaii ca pana puiiiia-kamanam ditthanugatapajjane niyojanam |

= urging (niyojana) for following the example of others who desire (wish to do) merit.

M. Cone also cites an example under anugati from Manorathapiirani 11, which clearly
suggests the notion of following the behaviour/practice (dcara) seen of the teachers:

acariyupajjhayehi katam anukaronto ditthassa tesam acarassa anugatim apajjati nama |

The Ch, “ A7 RFJE M EEZE” seems to correspond to “bhavam tesam gotamo

E3]

samadapeta | bhoto ca pana gotamassa sa janata ditthanugatim apajjati |

= [The Venerable] serve as their example/emulation, providing encouragement and

guidance.”

In any case, there is no suggestion of “ditthi’.

125



“This is so, brahmin, this is so, brahmin! Those clansmen who have gone
forth from home into homelessness out of faith towards me, I am their leader
(/they have me as leader), I am their helper (/I am one of great help for them),
I am their inspirer (/I am one who inspires them), and these people follow my

examples.”

“Difficult indeed to endure, Venerable Gotama, are wilderness of forests
and woodlands and remote resting places, difficult (/hard) is solitude
(/seclusion), it is difficult (/hard) to enjoy (/delight in) solitariness (/loneliness);
surely (maiiiie), the forests take away the mind of a monk who is not acquiring

equipoise''®.”

“This is so, brahmin! this is so, brahmin! Difficult indeed to endure,
brahmin, are wilderness of forests and woodlands and remote resting places,
difficult is solitude, it is difficult to delight in solitariness; surely, the forests

take away the mind of a monk who is not acquiring equipoise.”

3. “Before my enlightenment, brahmin, this/it too occurred to me who was
being an unenlightened bodhisatta: ‘Difficult indeed to endure are wilderness
of forests and woodlands and remote resting places, difficult is solitude, it is
difficult to delight in solitariness; surely, the forests take away the mind of a

monk who is not acquiring equipoise.’”

4. “To that me, this (thought) occurred, brahmin: ‘those recluses or brahmins

who are impure in bodily conduct resort to wilderness of forests and woodlands

'8 The forests rob the mind of a monk who is not in equipoise.

126



and remote resting places; because of the defilement of being impure in bodily

9 recluses and brahmins indeed evoke unwholesome

conduct, these venerable
‘fear and dread’ (bhayabherava). But I indeed do not resort to wilderness of
forests and woodlands and remote resting places being impure in bodily
conduct. I am pure in bodily conduct. Those noble ones, being impure in bodily
conduct, who resort to wilderness of forests and woodlands and remote resting

places, I am one of them.” Brahmin! properly seeing this purity of bodily

conduct in myself, I attained greater solace for dwelling in the forest.

5. “To that me, this (thought) occurred, brahmin: ‘those recluses or brahmins
who are impure in vocal conduct resort to wilderness of forests and woodlands
and remote resting places; because of the defilement of being impure in vocal
conduct, these venerable recluses and brahmins indeed evoke unwholesome
‘fear and dread’. But I indeed do not resort to wilderness of forests and
woodlands and remote resting places being impure in vocal conduct. I am pure
in vocal conduct. Those noble ones, being pure in vocal conduct, who resort to
wilderness of forests and woodlands and remote resting places, I am one of
them.” Brahmin! properly seeing this purity of vocal conduct in myself, I

attained greater solace for dwelling in the forest.

6. “To that me, this (thought) occurred, brahmin: ‘those recluses or brahmins
who are impure in mental conduct resort to wilderness of forests and woodlands

and remote resting places; because of the defilement of being impure in mental

"9 bhonto (voc, pl; honorific pronoun of bhavant) = ‘good’, ‘worthy’, ‘venerable’,

‘honorable’.
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conduct, these venerable recluses and brahmins indeed evoke unwholesome
‘fear and dread’. But I indeed do not resort to wilderness of forests and
woodlands and remote resting places being impure in mental conduct. I am pure
in mental conduct. Those noble ones, being pure in mental conduct, who resort
to wilderness of forests and woodlands and remote resting places, I am one of
them.” Brahmin! properly seeing this purity of mental conduct in myself, I

attained greater solace for dwelling in the forest.

7. “To that me, this (thought) occurred, brahmin: ‘those recluses or brahmins
who are impure in livelihood resort to wilderness of forests and woodlands and
remote resting places; because of the defilement of being impure in livelihood,
these venerable recluses and brahmins indeed evoke unwholesome ‘fear and
dread’. But I indeed do not resort to wilderness of forests and woodlands and
remote resting places being impure in livelihood. I am pure in livelihood. Those
noble ones, being impure in livelihood, who resort to wilderness of forests and
woodlands and remote resting places, I am one of them.” Brahmin! properly
seeing this purity of livelihood in myself, I attained greater solace for dwelling

in the forest.

8. “To that me, this (thought) occurred, brahmin: ‘those recluses or brahmins
who are covetous, strongly attached to sensualities resort to wilderness of
forests and woodlands and remote resting places; because of the defilement of
being covetous, strongly attached to sensualities, these venerable recluses and
brahmins indeed evoke unwholesome ‘fear and dread’. But I indeed do not

resort to wilderness of forests and woodlands and remote resting places being
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covetous, strongly attached to sensualities. I am uncovetous. Those noble ones,
being uncovetous, who resort to wilderness of forests and woodlands and
remote resting places, I am one of them.” Brahmin! properly seeing this

uncovetousness in myself, I attained greater solace for dwelling in the forest.

9. “To that me, this (thought) occurred, brahmin: ‘those recluses or brahmins
who are with ill-willed minds, with hateful (/corrupted) intensions resort to
wilderness of forests and woodlands and remote resting places; because of the
defilement of having ill-willed minds and hateful intensions, these venerable
recluses and brahmins indeed evoke unwholesome ‘fear and dread’. But I
indeed do not resort to wilderness of forests and woodlands and remote resting
places having an ill-willed mind, with hateful intensions. I am one with a mind
of loving-kindness. Those noble ones with a mind of loving-kindness who
resort to wilderness of forests and woodlands and remote resting places, I am
one of them.” Brahmin! properly seeing this mind of loving-kindness in myself,

I attained greater solace for dwelling in the forest.

10. “To that me, this (thought) occurred, brahmin: ‘those recluses or brahmins
who are enwrapped by sloth-torpor resort to wilderness of forests and
woodlands and remote resting places; because of the defilement of being
enwrapped by sloth-torpor, these venerable recluses and brahmins indeed
evoke unwholesome ‘fear and dread’. But I indeed do not resort to wilderness
of forests and woodlands and remote resting places being enwrapped by sloth-
torpor. I am free from (/without) sloth-torpor. Those noble ones, being free

from sloth-torpor, who resort to wilderness of forests and woodlands and
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remote resting places, I am one of them.” Brahmin! properly seeing this
freedom from sloth-torpor in myself, I attained greater solace for dwelling in

the forest.

11. “To that me, this (thought) occurred, brahmin: ‘those recluses or brahmins
who are agitated, mentally unappeased resort to wilderness of forests and
woodlands and remote resting places; because of the defilement of being
agitated, mentally unappeased, these venerable recluses and brahmins indeed
evoke unwholesome ‘fear and dread’. But I indeed do not resort to wilderness
of forests and woodlands and remote resting places being agitated, mentally
unappeased. I am mentally appeased. Those noble ones, being mentally
appeased, who resort to wilderness of forests and woodlands and remote resting
places, I am one of them.” Brahmin! properly seeing this appeased mind in

myself, I attained greater solace for dwelling in the forest.

12. “To that me, this (thought) occurred, brahmin: ‘those recluses or brahmins
who are doubtful and hesitating resort to wilderness of forests and woodlands
and remote resting places; because of the defilement of being doubtful and
hesitating, these venerable recluses and brahmins indeed evoke unwholesome
‘fear and dread’. But I indeed do not resort to wilderness of forests and
woodlands and remote resting places being doubtful and hesitating. I am gone
beyond doubts. Those noble ones, being gone beyond doubts, who resort to
wilderness of forests and woodlands and remote resting places, I am one of
them.” Brahmin! properly seeing this gone beyond doubts in myself, I attained

greater solace for dwelling in the forest.
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13. “To that me, this (thought) occurred, brahmin: ‘those recluses or brahmins
who are elevating (/extolling) themselves and disparaging others resort to
wilderness of forests and woodlands and remote resting places; because of the
defilement of elevating themselves and disparaging others, these venerable
recluses and brahmins indeed evoke unwholesome ‘fear and dread’. But I
indeed do not resort to wilderness of forests and woodlands and remote resting
places elevating myself and disparaging others. I am not elevating myself and
not disparaging others. Those noble ones, not elevating themselves and not
disparaging others, who resort to wilderness of forests and woodlands and
remote resting places, I am one of them.” Brahmin! properly seeing this neither
elevating self nor disparaging others in myself, I attained greater solace for

dwelling in the forest.

14. “To that me, this (thought) occurred, brahmin: ‘those recluses or brahmins
who are shaking (/terrified) and timid (/fearful) resort to wilderness of forests
and woodlands and remote resting places; because of the defilement of being
terrified and timid, these venerable recluses and brahmins indeed evoke
unwholesome ‘fear and dread’. But I indeed do not resort to wilderness of
forests and woodlands and remote resting places being terrified and timid. I am
free from (/without) horripilation (/trepidation). Those noble ones being free
from horripilation who resort to wilderness of forests and woodlands and
remote resting places, I am one of them.” Brahmin! properly seeing this lack of

horripilation in myself, I attained greater solace for dwelling in the forest.
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15. “To that me, this (thought) occurred, brahmin: ‘those recluses or brahmins
who are wishing for gain, honour and fame resort to wilderness of forests and
woodlands and remote resting places; because of the defilement of wishing for
gain, honour and fame, these venerable recluses and brahmins indeed evoke
unwholesome ‘fear and dread’. But I indeed do not resort to wilderness of
forests and woodlands and remote resting places wishing for gain, honour and
fame. I am contented (‘wishing little’). Those noble ones being contented who
resort to wilderness of forests and woodlands and remote resting places, I am
one of them.” Brahmin! properly seeing this contentment in myself, I attained

greater solace for dwelling in the forest.

16. “To that me, this (thought) occurred, brahmin: ‘those recluses or brahmins
who are lazy and lethargic (/lacking in energy) resort to wilderness of forests
and woodlands and remote resting places; because of the defilement of being
lazy and lethargic, these venerable recluses and brahmins indeed evoke
unwholesome ‘fear and dread’. But I indeed do not resort to wilderness of
forests and woodlands and remote resting places being lazy and lethargic. I am
having energy mobilized. Those noble ones, having energy mobilized, who
resort to wilderness of forests and woodlands and remote resting places, I am
one of them.” Brahmin! properly seeing this mobilized energy in myself, I

attained greater solace for dwelling in the forest.

17. “To that me, this (thought) occurred, brahmin: ‘those recluses or brahmins
who are unmindful and not properly aware resort to wilderness of forests and

woodlands and remote resting places; because of the defilement of being
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unmindful and not properly aware, these venerable recluses and brahmins
indeed evoke unwholesome ‘fear and dread’. But I indeed do not resort to
wilderness of forests and woodlands and remote resting places being unmindful
and not properly aware. I am having mindfulness abiding. Those noble ones,
having mindfulness abiding, who resort to wilderness of forests and woodlands
and remote resting places, I am one of them.” Brahmin! properly seeing this
mindfulness abiding in myself, I attained greater solace for dwelling in the

forest.

18. “To that me, this (thought) occurred, brahmin: ‘those recluses or brahmins
who are unequipoised, with straying (/confused) minds resort to wilderness of
forests and woodlands and remote resting places; because of the defilement of
being unequipoised, with straying/confused minds, these venerable recluses
and brahmins indeed evoke unwholesome ‘fear and dread’. But I indeed do not
resort to wilderness of forests and woodlands and remote resting places being
unequipoised, with a straying/confused mind. I am endowed with equipoise.
Those noble ones being endowed with equipoise who resort to wilderness of
forests and woodlands and remote resting places, I am one of them.” Brahmin!
properly seeing this endowment with equipoise in myself, I attained greater

solace for dwelling in the forest.

19. “To that me, this (thought) occurred, brahmin: ‘those recluses or brahmins
who are weak in wisdom and unintelligent resort to wilderness of forests and
woodlands and remote resting places; because of the defilement of being weak

in wisdom and unintelligent, these venerable recluses and brahmins indeed
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evoke unwholesome ‘fear and dread’. But I indeed do not resort to wilderness
of forests and woodlands and remote resting places being weak in wisdom and
unintelligent. I am endowed with wisdom. Those noble ones being endowed
with wisdom who resort to wilderness of forests and woodlands and remote
resting places, I am one of them.” Brahmin! properly seeing this endowment

with wisdom in myself, I attained greater solace for dwelling in the forest.

20. “To that me, this (thought) occurred, brahmin: ‘what if, on those kinds of
night which are nights specially recognized and distinguished as the 14", the
15™, the 8" of a fortnight, I were to dwell in such kinds of resting places as the
awe-inspiring and horrifying park-shrines, woodland-shrines, tree-shrines?

Indeed, perhaps I might see (encounter) that fear-and-dread.’

That I, brahmin, at a later time, on those kinds of night which are nights
specially recognized and distinguished as the 14", the 15", the 8" of a fortnight,
dwelt'® in such kinds of resting places as the awe-inspiring and horrifying park-

shrines, woodland-shrines, tree-shrines.

And when (/while/as) I was dwelling therein, brahmin, a deer would
approach, or a peacock would cause a piece of wood (/branch) to fall, or the
wind would stir the fallen leaves. To that me, thus occurred: ‘Surely, this/here'*!

is the fear-and-dread coming.’

120 yiharami (1, sg; pre, < vi +¥ hr1 ‘carry’) = I dwell. Note that present tense is commonly
used in a narration of the past.

21 etam (< etad) points to something/someone.
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To that me, this (thought) occurred, brahmin: ‘Why indeed am I
absolutely dwelling in expectation of fear? To me being in whichever form
(posture) when the fear-and-dread is coming; I, (staying) in that very form

(posture), would banish that fear-and-dread.’

That to me, brahmin, when I am (was) walking (up and down), that fear-
and-dread comes. That I, brahmin, for that long, neither stand, nor sit, nor lie
down — until, while keeping on just walking, I banish/subdue that fear-and-

dread.

That to me, brahmin, when I am (was) standing, that fear-and-dread
comes. That I, brahmin, for that long, neither walk, nor sit down, nor lie down

— until, while keeping on just standing, I banish/subdue that fear-and-dread.

That to me, brahmin, when I am (was) sitting down, that fear-and-dread
comes. That I, brahmin, for that long, neither lie down, nor stand, nor walk—

until, while keeping on just sitting down, I banish/subdue that fear-and-dread.

That to me, brahmin, when I am (was) lying down, that fear-and-dread
comes. That I, brahmin, for that long, neither sit down, nor stand, nor walk—

until, while keeping on just lying down, I banish/subdue that fear-and-dread.

21. “Now there are, brahmin, some (/certain) recluses and brahmins who

perceive as “day” when it is actually being night, [and] who perceive as “night”

122

when it is actually being in the day time. I speak of this'* as the abiding in

122 idam refers to what is immediately present, or immediately precedes/follows.
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confusion (/delusion) of those recluses and brahmins. But I, brahmin, perceive
as “night” when it is actually being night, [and] perceive as “day” when it is
actually being in the day time. If one, brahmin, speaking rightly, would speak
of anyone: ‘A being who is of the nature of non-confusion has arisen in the
world for the welfare of the multitude, for the happiness of the multitude, for
the sympathy with the world (/out of compassion for the world), for the welfare,
the benefit, the happiness of gods and men’; it is of me (mam) that, speaking
rightly, he would speak: ‘A being who is of the nature of non-confusion has
arisen in the world for the welfare of the multitude, for the happiness of the
multitude, for the sympathy with the world (/out of compassion for the world),

for the welfare, the benefit, the happiness of gods and men’.

22. “Now, brahmin, vigour had been aroused (/mobilized) for/in me, unabated,
mindfulness manifested and unremitting, [my] body calmed down and

unperturbed (/unagitated), [my] mind equipoised and one-pointed.

23. “That I, brahmin, having been separated (/secluded) from sensual desire
(/sensuality) and unskilful factors (/mental states), I dwelled, having fully
attained (/entered into) the first meditation (pathamam jhanam), which was
born of seclusion, accompanied by grosser thoughts (vitakka) and subtler/finer

thoughts (vicara), and having rapture (piti) and happiness (sukha).

24.  “From (/as a result of) the quiescence of grosser thoughts (vitakka) and

finer thoughts (vicara), I dwelled having fully attained an inner tranquillity and
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mental unification, [a state of] joy and happiness born of meditation, free from

vitakka and vicara, the second meditation.'?

123 vitakkavicaranam vipasama, ajjhatam sampasadanam cetaso ekodibhavam avitakkam

avicaram samadhijam pitisukham dutiyam jhanam upasampajja vihasim |

(Wording on 2" dhyana in Sphutartha, 274, is quite the same:

vitarkavicaranam vyupasamad adhyatmasamprasadac cetasa ekotibhavad avitarkam

[Tib. 263b] avicaram samdadhijam pritisukham dvitiyam dhyanam upasampadya

viharati |)

There are various interpretations by modern translators. See Bodhi (in his translation
of SN, MN, and AN surtas) and Nyanatiloka (Buddhist Dictionary); Johansson (Pali
Buddhist Texts); K Anuruddha (Dictionary of Pali Idioms); etc.

Bodhi (Bhayabherava-sutta): “With the stilling of applied and sustained thought, I

entered upon and abided in the second jhana, which has self-confidence and singleness

of mind without applied and sustained thought, with rapture and pleasure born of

concentration.” Similarly, Anuruddha, M Walshe.

Nyanatiloka (1988: 82-83): “After the subsiding of thought-conception and discursive

thinking, and by gaining inner tranquility and oneness of mind, ... enters into a state

free from thought-conception and discursive thinking, the second absorption, which is

born of Concentration (samadhi), and filled with Rapture (piti) and Joy (sukha).”

Johansson (1981: 95): “... leaves the analytic and investigating thought processes and
enters and remains in the second meditation, a state of joy and happiness, born of
concentration, free from analysis and investigation, an inner tranquility and one-

pointedness of mind.”

Note that sampasadanam (n) can be either nom or acc, while ekodibhdavam can only be
acc,m,sg. Grammatically, both nouns can be taken as the patients of upasampajja

vihasim.

Our translation: “As a result of the quiescence of vitakka and vicara, 1 dwelt having
fully attained an inner tranquillity and mental unification, [a state of] joy and happiness
born of meditation, free from vitakka and vicara, the second meditation.” (We have

taken sampasdadanam and ekodibhavam as appositional to dutiyam jhanam.)
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25. “As a result of the detachment from rapture, I dwelled equanimous,
mindful and properly aware, and experienced happiness through the body, I
dwelled, having fully attained the third meditation, of which the noble ones

declare: ‘One is equanimous, mindful abiding (/dwelling) in happiness.’

26. “As a result of the abandonment of pleasure and the abandonment of
displeasure, and as a result of the prior disappearance of joyousness and
dejectedness, I dwelled having fully attained the fourth meditation, which is
neither unpleasant nor pleasant (neuter), having complete purity of equanimity

and mindfulness.'**

27. “When the mind/thought has been thus equipoised, fully purified, fully
cleansed, unblemished, with defilements removed, malleable, pliable, steady,
attained imperturbability/immovability, I directed the mind towards the

knowledge of the recollection of previous/past lives.

From above, we saw that Nyanatiloka took sampasddanam and ekodibhavam as
implying an instrumental sense (“by gaining ...”), which would be in line with the Skt
tradition: adhyatmasamprasadac cetasa ekotibhavad ... (See underlined parts above)
124 Bodhi (1995: 105): upekkhasatiparisuddhim = ‘which has ... purity of mindfulness due
to equanimity.” We have taken upekkhasatiparisuddhim as an adjective qualifying

jhanam.

Arthaviniscaya on the 4" dhyana:
upeksasmrtiparisuddham iti | upeksaparisuddham smrtiparisuddham cetyarthah | ...

(113

adhobhiimikapaksalavigamad upeksayah smrtes ca parisuddhir veditavya | (“‘purified
by equanimity and mindfulness’ means purified by equanimity and purified by
mindfulness ... Because of the disappearance of the faults (vitarka, vicara, breathing in
and out, bodily pleasure and displeasure, mental pleasure and displeasure. Cf AKB, 441)

pertaining to the lower stages, the purification of equanimity and of mindfulness.”)
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That I recollected [my] past existence in diverse forms. Viz: one birth,
two births, three births, four births, five births, ten births, twenty births, thirty
births, forty births, fifty births, a hundred births, a thousand births, a hundred-
thousand births, many aeons of world-contraction, many aeons of world-
expansion, many aeons of world-contraction and expansion: ‘I was in such and
such a place, having such and such a name, of such a clan, of such an appearance,
sustaining on such and such nutriment, experiencing such and such happiness
and suffering, of such and such a life-span. That I, having passed away from
there, in such and such a place I re-arose. There too I was in such and such a
place, having such and such a name, of such a clan, of such an appearance,
sustaining on such and such nutriment, experiencing such and such happiness
and suffering, of such and such a life-span. Having passed away from there, I

was reborn here.’

In this way I recollected previous existence in diverse forms with

aspects/modes and with specification (i.e.; with details).

28. “This, brahmin, was the first knowledge attained by me in the first watch
of the night. Ignorance has been destroyed, knowledge has arisen; darkness has
been destroyed, light has arisen, as for (/in the case of) one abiding diligent,

ardent and resolute.

29. “When the mind/thought has been thus equipoised, fully purified, fully
cleansed, unblemished, with defilements removed, malleable, pliable, steady,
attained imperturbability/immovability, I directed the mind towards the

knowledge of the passing away and the rearising of beings.
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That I, with the divine eye that is purified and surpassing human, saw
beings — inferior, superior, beautiful, ugly, having fortunate rebirth, having
unfortunate rebirth — disappearing and re-arising. I properly understood
beings going towards [their planes of rebirths] according to their kamma thus:
‘Indeed these worthy/good beings who are endowed with bodily misconduct,
who are endowed with verbal misconduct, who are endowed with mental
misconduct, criticizing/abusing noble ones, holding false views, undertaking
actions based on false views — they, after the breaking up of the body after
death, were reborn in a miserable state (apdya), in an unfortunate plane of
rebirth (duggati), in perdition (vinipata), in hell (niraya). But these worthy/good
beings who are endowed with bodily good conduct, who are endowed with
verbal good conduct, who are endowed with mental good conduct, not
criticizing/abusing noble ones, holding proper views, undertaking actions based
on proper views — they, after the breaking up of the body after death, were

reborn in a fortunate plane of rebirth, in a heavenly world.’

In this way I, with the divine eye that is purified and surpassing human,
saw beings — inferior, superior, beautiful, ugly, having fortunate rebirth,

having unfortunate rebirth — disappearing and re-arising.

30. “This, brahmin, was the second knowledge attained by me in the middle
watch of the night. Ignorance has been destroyed, knowledge has arisen;
darkness has been destroyed, light has arisen, as for (/in the case of) one abiding

diligent, ardent and resolute.
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31.  “When the mind/thought has been thus equipoised, fully purified, fully
cleansed, unblemished, with defilements removed, malleable, pliable, steady,
attained imperturbability/immovability, I directed the mind towards the
knowledge of the destruction of the outflows (asava). That I knew directly truly
as it is: ‘This is suffering’; I knew directly truly as it is: “This is the origination
of suffering’; I knew directly truly as it is: ‘This is the cessation of suffering’; I

knew directly truly as it is: ‘This is the path leading to cessation of suffering.’

I knew directly truly as it is: ‘These are the outflows’; I knew directly
truly as it is: ‘This is the origination of the outflows’; I knew directly truly as it
is: ‘This is the cessation of outflows’; I knew directly truly as it is: ‘This is the

path leading to the cessation of the outflows.’

32. “To that me who is knowing thus, seeing thus, my mind/thought was
liberated from sensuality-outflow, my mind was liberated from
becoming/existence-outflow, and my mind was liberated from ignorance-
outflow. When [my mind] has been liberated, knowledge arose: ‘It has been
liberated.” I knew directly: ‘Birth has been exhausted/destroyed, the spiritual
life has been lived (established), done is what has to be done, no more for this

state of existence.’!?

33. “This, brahmin, was the third knowledge attained by me in the last watch

of the night. Ignorance has been destroyed, knowledge has arisen; darkness has

125 This stock expression, “khina jati ... itthattdaya”, is proclaimed by one on attaining

arahat-hood. See Bodhi (2009, n 67), Horner (1954, n 28).
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been destroyed, light has arisen, as for (/in the case of) one abiding diligent,

ardent and resolute.

34. “Now, brahmin, it could be that you might think thus: ‘Could it be that
even today the recluse Gotama is not freed from greed, not freed from hatred,
not freed from delusion, therefore he resorts to wilderness of forests and
woodlands and remote resting places?’ But this should not be seen thus,
brahmin. I, truly/properly seeing two benefits, brahmin, resort to wilderness of
forests and woodlands and remote resting places: properly seeing happy
(/comfortable/blissful) dwelling in this life for myself and pitying the future

generation.”

35. “The future generation is indeed pitied by the Venerable Gotama as an
arahant, the fully enlightened one. Excellent, Venerable Gotama! Excellent,
Venerable Gotama! Just as, Venerable Gotama, one would set upright what is
turned upside down, or one would reveal what has been hidden
(/concealed/covered), or one would show the way to one who was lost (/has
been confused/deluded/gone astray), or one would hold up an oil lamp in
darkness thinking (/so that): ‘those with eyes see forms.’ In this very way,
through many perspectives the dhamma has been proclaimed by the Venerable
Gotama. This I go to the Venerable Gotama for refuge, to the dhamma, and to
the monk-community. May the Venerable Gotama bear me as a lay devotee

(upasaka) who has gone for refuge from today until life-end.”
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2. COMPARATION BETWEEN THE PALI

AND THE CHINESE TRANSLATION

Pali: The Bhayabherava-sutta (The Discourse on Fear-dread)

and Chinese: ¥ _F 5 (On the Higher [Mind])"*

Bhayabheravasutta'’ On the Higher [Mind]**®

1. Evam me sutam. Ekam samayam 1. [I] heard like this. At one time
bhagava savatthiyam viharati jetavane | the Buddha was staying at Savatthi
anathapindikassa arame. in Jeta’s Grove, the park [given by]

Anathapindika.

2. Atha kho janussoni brahmano yena | 2. At that time, the Brahmin

bhagava ten’ upasarnkami, Janussoni approached the Blessed
upasankamitva bhagavata saddhim One, exchanged greetings and sat
sammodi, sammodaniyam katham down to one side. Then the

126 Pali title: Discourse on Fear and Dread (Bhayabherava-sutta)
Chinese (for the Chinese wording and their meaning, I gratefully acknowledge the help
of my supervisor, Prof. T. Endo) title: On the Higher [Mind] (#&_t &). The only two

b2
l

mentions of “higher (3% F)” are found in the phrase “higher state of mind (3 _ = 1(»)

which correspond to the four jhanas. But in the Pali version, these sentences are absent.
Besides, in the Chinese translation, expressions of “the first, second, and third higher
states of mind” leave out the word “higher”, but we can infer it from the context.

127 Majjhima, mulapannasa, mulapariyayavagga, Bhayabherava-sutta, 16.

128 Analayo. “Living in Seclusion and Facing Fear — The Ekottarika-agama Counterpart to
the Bhayabherava-sutta”. In: Buddhism as a Stronghold of Free Thinking? Social
Ethical and Philosophical Dimensions of Buddhism. Ed. Siegfried C.A. Fay and Ilse
Maria Bruckner. Nuesttal: edition ubuntu, 2011, 208-219.
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saraniyam vitisaretva ekamantam
nisidi. Ekamantam nisinno kho
janussoni brahmano bhagavantam
etadavoca: ye 'me bho gotama
kulaputta bhavantam gotamam
uddissa saddha agarasma anagariyam
pabbajita bhavam tesam gotamo
pubbarngamo, bhavam tesam gotamo
bahukaro, bhavam tesam gotamo
samdadapeta, bhoto ca gotamassa sa
janata ditthanugatim apajjatiti.

Evametam brahmana, evametam
brahmana: ye te brahmana kulaputta
mamam uddissa saddha agarasma
anagariyam pabbajita aham tesam
pubbangamo, aham tesam bahukaro,
aham tesam samadapetd, mamaiica
pana sa janata ditthanugatim
apajjatiti.

Durabhisambhavani hi bho
gotama aranifiavanapatthani pantani
senasanani, dukkaram pavivekam,

durabhiramam ekatte, haranti maiiiie

Brahmin Janussoni said to the
Blessed One: “To stay in secluded
dwellings, caves and [solitary]
places [can] be very unpleasant,
going by oneself to stay alone and
apply the mind is very difficult.”
The Blessed One said: “It is
like this, Brahmin, as you said, [to
stay in] secluded dwellings, caves
and [solitary] places [can] be very
unpleasant, going by oneself to
stay alone and apply the mind is

very difficult.'”
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mano vanani samadhim
alabhamanassa bhikkhuno ti.
Evametam brahmana, evametam
brahmana: durabhisambhavani hi
brahmana araitiiavanapatthani
pantani sendasanani, dukkaram
pavivekam, durabhiramam ekatte,
haranti mariifie mano vanani
samadhim alabhamanassa bhikkhuno

tl 129

129 [Paragraph no. 2 & 3]

Pali: First, Buddha’s role as guide; second, difficulties of dwelling in solitude and the
Buddha’s past experience.
Chinese: First, difficulties of dwelling in solitude and the Buddha’s past experience;

second, Buddha’s role as guide.

There is one sentence in the Chinese version: “since on seeing me they all arouse a
sense of discomfiture and [thereon] approach secluded dwellings, caves and [solitary]
places amidst mountains or marshes” ({7 B3 ESAE MR - 3502 FEEER 7 UR),
which is absent in Pali, but makes the obvious connection between the above two topics.
This point, as well as the sequence of the two topics, may indicate a more logical
reasoning.

Besides, the Chinese word “##i{i&” in this sentence, which may usually be rendered
as modesty and shame, but here expresses “a sufficiently strong sense of urgency that
motivates ...”, as Analayo (2011b, p. 38) said. He also said: “the point this passage
makes appears to be the arousing of samvega in the disciples on seeing the example set

by the Buddha.” (2011a, n 19, p. 209).

The Chinese version mentions only one dwelling place, that is, the cave: “secluded

dwellings in caves ...” (FAJ&E7ER).
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3. Mayhampi kho brahmana pubbe va
sambodha anabhisambuddhassa
bodhisattass’ eva sato etadahosi:
durabhisambhavani hi kho
aranfiavanapatthani pantani
senasanani, dukkaram pavivekam,
durabhiramam ekatte, haranti maiiiie
mano vanani samadhim

alabhamanassa bhikkhuno ti.

3. Thus in the past, at the time
when I had not yet completed the
path to Buddhahood and was still
practicing as a bodhisattva, I
regularly reflected like this: ‘To
stay in secluded dwelling, caves
and [solitary] places [can] be very
unpleasant, going by oneself to
stay alone and apply the mind is
very difficult’.”

The Brahmin said to the
Buddha: “Suppose there are sons
of good family, who out of firm
faith leave the household life to
train in the path, [among them] the
recluse Gotama at present acts as a
superior leader, being of much
benefit by giving these types of
beginners encouragement and

guidance.”

The Pali version uses “wilderness of forests and woodlands and remote resting places’

(‘arafiiavanapatthani pantani sendasanani’).

>

Pali: haranti maiiiie mano vanani samadhim alabhamanassa bhikkhuno ti (“surely, the

forests take away the mind of a monk who is not acquiring equipoise”).

Chinese: absent.
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The Blessed One said: “It is
like this, Brahmin, as you said, for
whatever sons of good family, who
out of firm faith leave the
household life to train in the path, I
act as a superior leader, being of
much benefit by giving these types
of beginners encouragement and
guidance, since on seeing me they
all arouse a sense of discomfiture
and [thereon] approach secluded
dwellings, caves and [solitary]
places amidst mountains or

marshes.'*

4. Tassa mayham brahmana
etadahosi: ye kho keci samana va
brahmana va
aparisuddhakayakammanta
aranfiavanapatthani pantani
sendasanani patisevanti,
aparisuddhakayakammanta-
sandosahetu have te bhonto

samanabrahmand akusalam

4. At the time, [when I was still a
bodhisattva], I then had the
following reflection: ‘Any recluses
or Brahmins whose bodily conduct
is impure and who withdraw to
secluded dwellings and solitary
places with impure bodily conduct,
their efforts are in vain, their

practice is not genuine, [they will

130 See the above footnote 129.
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bhayabheravam avhayanti; na kho experience] fear as well as evil and
panaham aparisuddhakayakammanto | unwholesome states. But [ now
arafiflavanapatthani pantani withdraw into secluded dwellings
sendsanani patisevami, and [solitary] places with a bodily

parisuddhakayakammanto hamasmi, | conduct that is not impure. To

ye hi vo ariya withdraw into secluded and quiet
parisuddhakayakammanta places with any impure bodily
arafiflavanapatthani pantani conduct is not found in me. Thus
senasanani patisevanti tesamaham my bodily conduct is pure now.
aiifiatamo. Etamaham brahmana For arahants who have purity of

parisuddhakayakammantatam attani bodily conduct and who delight in
sampassamano bhiyyo secluded dwellings, caves and
pallomamapadim araiifie viharaya.'> | [solitary] places, I act as a supreme
leader.’ Like this, Brahmin, seeing
in myself such purity of bodily
conduct, I delight in living in
secluded dwelling places,

[experiencing] increasing joy."!

131 [Paragraph no. 4]
I personally think that, Analayo’s translation “At the time, [when I was still a
bodhisattva]” is not so correct. According to both Chinese and Pali versions, it doesn’t

refer to the time when the Buddha was still a bodhisattva.

The Pali version only mentions the manifestation of unwholesome fear and dread
(akusalam bhayabheravam) as a consequence.

The Chinese version adds the vanity of such efforts and the lack of genuineness of such

practice (EZ5HT) - “NEET).
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5-7. Tassa mayham brahmana
etadahosi: ye kho keci samana va
brahmana va
aparisuddhavacitkammanta — pe —
aparisuddhamanokammanta —
aparisuddhdjiva araiiiiavanapatthani
pantani senasanani patisevanti,
aparisuddhavacikammanta-
sandosahetu have te bhonto
samanabrahmand akusalam
bhayabheravam avhayanti; na kho
pandham aparisuddhavacitkammanto
aranfiavanapatthani pantani
sendasanani patisevami, parisuddhajivo
"hamasmi, ye hi vo ariya
parisuddhajiva aranifiavanapatthani
pantani senasanani patisevanti

tesamaham anfiatamo. Etamaham

5-7. At the time [when I was still a
bodhisattva], I then had the
following reflection: ‘Any recluses
or Brahmins, whose mental
conduct is impure, or whose
livelihood is impure, and who
withdraw into secluded dwellings
and solitary places, even though
they practice like this, yet [their
practice] is not genuine, [as] they
are filled with all [kinds] of evil
and unwholesome states. That is
not found in me. Thus my bodily,
verbal and mental conduct, as well
as my livelihood, are pure now.
Whatever recluses or Brahmins,
who have bodily, verbal and

mental purity, as well as purity of

Pali: “Those noble ones, being impure in bodily conduct, who resort to wilderness of
forests and woodlands and remote resting places, I am one of them”. (ye hi vo ariya
parisuddhakayakammantda arafiiavanapatthani pantani sendasanani patisevanti
tesamaham afifiatamo |)

Chinese: “For arahants who have purity of bodily conduct and who delight in secluded

dwellings, caves and [solitary] places, I act as a supreme leader”. (}k5 51 T/5/F * 54

PIEEESA TR S > SENE R > R EE )
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brahmana parisuddhajivatam attani
sampassamano bhiyyo

pallomamapadim arafiiie viharaya.

livelihood, they delight in staying
in seclusion and in dwelling with
purity in [solitary] places. That is
the case with me. Thus I now have
purity of bodily, verbal and mental
conduct, as well as purity of
livelihood. For whatever arahants
that have bodily, verbal and mental
purity, as well as purity of
livelihood, and who delight in
staying in seclusion and in quiet
places, I act as a superior leader.”
Like this, Brahmin, given that I
have bodily, verbal and mental
purity, as well as purity of
livelihood, when staying in
seclusion and in quiet places I

[experience] increasing joy.

8. Tassa mayham brahmana
etadahosi: ye kho keci samana va
brahmana va abhijjhalii kamesu
tibbasaraga araitiiavanapatthani
pantani senasanani patisevanti,

abhijjhalii kamesu tibbasaraga-

(The list of five hinderances—
abhijjhalii ... byapannacitta ...
thinamiddhapariyutthita ...
uddhata aviipasanatacitta ...

kankhit vecikicchi—in Pali version




sandosahetu have te bhonto
samanabrahmand akusalam
bhayabheravam avhayanti; na kho
pandaham abhijjhalu kamesu
tibbasarago araitiiavanapatthani
pantani senasanani patisevami,
anabhijjhalu "hamasmi, ye hi vo ariya
anabhijjhali araiifiavanapatthani
pantani sendasanani patisevanti
tesamaham anfiatamo. Etamaham
brahmana anabhijjhalutam attani
sampassamano bhiyyo

pallomamapadim arariiie viharaya.

9. Tassa mayham brahmana
etadahosi: ye kho keci samana va
brahmana va byapannacitta
padutthamanasankappa
aranfiavanapatthani pantani
sendasanani patisevanti,
vyapannacittapadutthamanasankappa-
sandosahetu have te bhonto
samanabrahmand akusalam

bhayabheravam avhayanti; na kho

(Paragraph no. 8—12), is absent in

Chinese version)
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pandham byapannacitto
padutthamanasarnkappo
aranfiavanapatthani pantani
sendasanani patisevami, mettacitto
"hamasmi, ye hi vo ariya mettacitta
aranfiavanapatthani pantani
sendsanani patisevanti tesamaham
aniiatamo. Etamaham brahmana
mettacittatam attani sampassamano
bhiyyo pallomamapadim araiiiie

viharaya.

10. Tassa mayham brahmana
etadahosi: ye kho keci samana va
brahmana va thinamiddhapariyutthita
aranfiavanapatthani pantani
sendasanani patisevanti,
thinamiddhapariyutthana-sandosahetu
have te bhonto samanabrahmand
akusalam bhayabheravam avhayanti;
na kho panaham
thinamiddhapariyutthito
arafnfiavanapatthani pantani

sendasanani patisevami,
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vigatathinamiddho "hamasmi, ye hi vo
ariya vigatathinamiddha
arafnfiavanapatthani pantani
sendsanani patisevanti tesamaham
anniatamo. Etamaham brahmana
vigatathinamiddhatam attani
sampassamano bhiyyo

pallomamapadim arariiie viharaya.

11. Tassa mayham brahmana
etadahosi: ye kho keci samana va
brahmana va uddhata aviipasantacitta
aranfiavanapatthani pantani
sendasanani patisevanti,
uddhataviipasannacitta-sandosahetu
have te bhonto samanabrahmand
akusalam bhayabheravam avhayanti;
na kho panaham uddhato
avilpasantacitto arafiiiavanapatthani
pantani senasanani patisevami,
vigpasantacitto "hamasmi, ye hi vo
ariya vipasantacitta
arafnfiavanapatthani pantani

sendsanani patisevanti tesamaham
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aniiatamo. Etamaham brahmana
vilpasantacittatam attani
sampassamano bhiyyo

pallomamapadim arariiie viharaya.

12. Tassa mayham brahmana
etadahosi: ye kho keci samana va
brahmana va kankhi vecikiccht
aranfiavanapatthani pantani
sendsanani patisevanti, karnkhi-
vecikicchi- sandosahetu have te
bhonto samanabrahmanda akusalam
bhayabheravam avhayanti; na kho
pandham kankhi vecikiccht
aranfiavanapatthani pantani
sendasanani patisevami,
tinnavicikiccho "hamasmi, ye hi vo
ariya tinnavicikiccha
aranfiavanapatthani pantani
sendsanani patisevanti tesamaham
aniiatamo. Etamaham brahmana

tinnavicikicchatam attani
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sampassamano bhiyyo

pallomamapadim araiiiie viharaya."**

13. Tassa mayham brahmana
etadahosi: ye kho keci samana va
brahmana va attukkamsaka
paravambhi arafifiavanapatthani
pantani senasanani patisevanti,
attukkamsana-paravambhana-
sandosahetu have te bhonto
samanabrahmand akusalam
bhayabheravam avhayanti; na kho
pandaham attukkamsako paravambhi
arafnfiavanapatthani pantani
sendsanani patisevami, anattukamsako
aparavambhi ’hamasmi, ye hi vo ariya
anattukkamsaka aparavambhi
aranfiavanapatthani pantani
sendsanani patisevanti tesamaham
aniiatamo. Etamaham brahmana

anattukkamsakatam aparavambhitam

132 [Paragraph no. 8-12]
The list of five hinderances (abhijjhalii ... byapannacitta ... thinamiddhapariyutthita ...
uddhata aviipasanatacitta ... kankhi vecikicchi) in Pali version, is absent in Chinese

version.
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attani sampassamano bhiyyo

pallomamapadim araiifie viharaya.'>

14. Tassa mayham brahmana 14. At the time [when I was still a
etadahosi: ye kho keci samana va bodhisattva], I then had the

brahmana va chambhi bhirukajatika following reflection: ‘[Some] so-

arafiflavanapatthani pantani called recluses or Brahmins are
senasanani patisevanti, chambhi- much affected by fear and dread.
bhirukajatika-sandosahetu have te [When] they stay in seclusion and
bhonto samanabrahmana akusalam in quiet places, at that time they
bhayabheravam avhayanti; na kho then [experience] fear and dread,
panaham chambhi bhirukajatiko evil and unwholesome states. But |
arafiflavanapatthani pantani now am never affected by fear
sendsanani patisevami, when staying in solitary seclusion

vigatalomahamso "hamasmi, ye hi vo | and quiet places.” [Whereas some]

ariya vigatalomahamsa so-called recluses or Brahmins
arafiflavanapatthani pantani have a mind [filled with] fear and
senasanani patisevanti tesamaham dread [when] staying in secluded
afiinatamo. Etamaham brahmana and quiet places, in me that is not
vigatalomahamsatam attani found. Thus I now never have fear
sampassamano bhiyyo and dread. I enjoy staying in
pallomamapadim arariiie viharaya. secluded and quiet places.

Whatever fear and dread [may

133 The corresponding part in the Chinese version is put after next part on fear (i.e.,

paragraph no. 14). See below footnote 134.
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arise] in the mind while staying in
secluded dwellings, that is not
found in me. Thus I am already
free from such suffering and
misery, no longer being affected in
the same way [as those recluses
and Brahmins]. Like this, Brahmin,
having seen this benefit of being
without fear, I [experience]

increasing joy.

13. Any recluses or Brahmins who
denigrate others and [unduly] exalt
themselves, even though they stay
in secluded dwellings and
[solitary] places, yet they have
impure perceptions. But I,
Brahmin, do not denigrate others,
nor do I [unduly] exalt myself. Any
[undue] self-exaltation or
denigration of others is not found
in me. Thus, because I am now
without arrogance, I act as a
superior leader for noble beings

who are without arrogance. Having
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seen this benefit, I [experience]

increasing joy.'*

15. Tassa mayham brahmana
etadahosi: ye kho keci samana va
brahmana va labhasakkarasilokam
nikamayamana araiiiavanapatthani
pantani senasanani patisevanti,
labhasakkarasilokanikamayamana-
sandosahetu have te bhonto
samanabrahmand akusalam
bhayabheravam avhayanti; na kho
pandham labhasakkarasilokam
nikamayamano araitiiavanapatthani
pantani senasanani patisevami,

appiccho "hamasmi, ye hi vo ariya

sendsanani patisevanti tesamaham
anniatamo. Etamaham brahmana

appicchatam attani sampassamano

appiccha araniiavanapatthani pantani

15. Any recluses [and Brahmins],
who seek for material benefits,
cannot bring themselves to rest.
But I now am without any seeking
for material benefits. Thus I am
one without seeking now, who is
contented on his own. For those
who are contented on their own, |
act as a superior leader. Having
seen this benefits, I [experience]

increasing joy.'”

134 [Paragraph no. 13]

Chinese: “yet they have impure perceptions.” (§H 2 F8 - )

Pali: “they evoke unwholesome fear and dread” (akusalam bhayabheravam avhayanti).

(same as other parts)
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bhiyyo pallomamapadim araiiiie

viharaya."

16. Tassa mayham brahmana
etadahosi: ye kho keci samana va
brahmana va kusita hinaviriya
aranfiavanapatthani pantani
sendsanani patisevanti, kusita-
hinaviriya-sandosahetu have te bhonto
samanabrahmand akusalam
bhayabheravam avhayanti; na kho
pandaham kusito hinaviriyo
aranfiavanapatthani pantani
sendasanani patisevami, araddhaviriyo
"hamasmi, ye hi vo ariya
araddhaviriya aranifiavanapatthani
pantani senasanani patisevanti
tesamaham anfiatamo. Etamaham
brahmana araddhaviriyatam attani
sampassamano bhiyyo

pallomamapadim arariiie viharaya.

16. Any recluses or Brahmins,
whose minds are lazy, will not be
energetic [when] frequenting
secluded and quiet places. That is
not found in me. Thus I now have a
mind full of vigour. Therefore
among noble ones who are not
lazy, who have a mind full of
vigour, I act as a superior leader.
Having seen this benefit in myself,

I [experience] increasing joy.

135 [Paragraph no. 15]

Chinese: “seek for material benefits”.

Pali: “wishing for gain, honour, and fame (labhasakkarasilokam)”.
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17. Tassa mayham brahmana
etadahosi: ye kho keci samana va
brahmana va mutthassati asampajand
aranfiavanapatthani pantani
sendsanani patisevanti, mutthassati-
asampajana-sandosahetu have te
bhonto samanabrahmana akusalam
bhayabheravam avhayanti; na kho
pandham mutthassati asampajano
aranfiavanapatthani pantani
sendsanani patisevami, upatthitasati
"hamasmi, ye hi vo ariya upatthitasatt
aranfiavanapatthani pantani
sendsanani patisevanti tesamaham
aniiatamo. Etamaham brahmana
upatthisatitam attani sampassamano
bhiyyo pallomamapadim araiiiie

viharaya."

17. At the time [when I was still a
bodhisattva], I moreover had the
following reflection: ‘Any recluses
or Brahmins who are often
forgetful and who dwell in
secluded places, even though they
practice like this, yet, they will be
possessed of evil and
unwholesome states. But I now am
free from forgetfulness. Again,
Brahmin, to be one who is
forgetful, that is not found in me.
For those noble ones who are not
forgetful, I act as a superior
leader.” Having now seen this
benefit, I [experience] increasing
joy when staying in secluded

dwelling places."**

18. Tassa mayham brahmana

etadahosi: ye kho keci samana va

18. At the time [when I was still a

bodhisattva], I moreover had the

136 [Paragraph no. 17]

Chinese: “Any recluses or Brahmins who are often forgetful ...” (ZEH7/DFT ~ ZEE4EPY

ZEETR ..
Pali: “those recluses or brahmins who are unmindful and not properly aware ...” (ye

kho keci samand va brahmand va mutthassati asampajana ...).
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brahmana va asamahita
vibbhantacitta araiiiiavanapatthani
pantani senasanani patisevanti,
asamahita-vibbhantacitta-
sandosahetu have te bhonto
samanabrahmand akusalam
bhayabheravam avhayanti; na kho
pandham asamahito vibbhantacitto
aranfiavanapatthani pantani
sendasanani patisevami,
samadhisampanno "hamasmi, ye hi vo
ariya samadhisampanna araiiiie
vanapatthani pantani sendasanani
patisevanti tesamaham anfiatamo.
Etamaham brahmana
samadhisampadam attani
sampassamano bhiyyo

pallomamapadim arariiie viharaya.

following reflection: ‘Any recluses
or Brahmins whose mind is
scattered and not concentrated,
they will then be possessed of evil
and unwholesome states and take
part in evil practices. But my mind
now is totally free from being
scattered, [I] am constantly with a
one-pointed mind. Any scattered
mind and lack of concentration is
not found in me. Thus I have
constantly a one-pointed mind. For
noble ones with unified and
concentrated mind, I act as a
superior leader.” Having now seen
this benefit, if I dwell in secluded
quiet places I [experience]

increasing joy.

19. Tassa mayham brahmana
etadahosi: ye kho keci samana va
brahmana va duppariiia elamiiga
arafnfiavanapatthani pantani
sendsanani patisevanti, duppaifia-

elamiiga-sandosahetu have te bhonto

19. At the time [when I was still a
bodhisattva] I moreover had the
following reflection: ‘Any recluses
or Brahmins who are ignorant and
dull, like a herd of sheep, those

men will then be possessed of evil
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samanabrahmand akusalam
bhayabheravam avhayanti; na kho
pandaham duppaiiiio elamiigo
aranfiavanapatthani pantani
sendasanani patisevami,
paiiiiasampanno "hamasmi, ye hi vo
ariya pannasampannd
arafnfiavanapatthani pantani
sendsanani patisevanti tesamaham
aniiatamo. Etamaham brahmana
paiiiasampadam attani
sampassamano bhiyyo

pallomamapadim arafiiie viharaya.

and unwholesome states. That is
not found in me. I now am
constantly endowed with wisdom, I
have no ignorance. Staying in
secluded dwellings and being
endowed with conduct like this,
that is found in me. I now have
accomplished wisdom. For those
noble beings who have
accomplished wisdom, I act as a
superior leader.” Having now seen
this benefit, if I stay in secluded

dwellings I [experience] increasing

137

joy.

20. Tassa mayham brahmana
etadahosi: yanniinaham ya ta rattiyo
paiicadast atthami ca pakkhassa,
tathariapdsu rattisu yani tani
aramacetiyani vanacetiyani

rukkhacetiyani bhimsanakani

20. While I was staying in secluded
dwellings, if the branch of a tree
broke, [or] a bird or an animal run
by, at that time I had the following
thought: ‘This is [what causes]
great fear in a forest’. Then again I

had the following thought: ‘If fear

137 [Paragraph no. 19]

The comparison with a herd of sheep (FiEERE =/ UEESE) is not found in the Pali

version.
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salomahamsani tathariipesu
sendasanesu vihareyyam, appeva nama
tam bhayabheravam passeyyan ti.

So kho aham brahmana aparena
abhilakkhita, catuddast paiicadast
atthami ca pakkhassa, tatharipasu
vanacetiyani rukkhacetiyani
bhimsanakani salomahamsani
tathariipesu senasanesu viharami.

Tatra ca me brahmana viharato
mago va agacchati moro va kattham
pateti vato va pannasatam ereti; tassa
mayham evam hoti: etam nitna tam
bhayabheravam agacchatiti.

Tassa mayham brahmana
etadahosi: kinnu kho aham
aniiiadatthu bhayapatikankht
viharami; yannitnaham yathabhiitam
vathabhiitassa me tam bhayabheravam
agacchati tathabhiitam tathabhiito va

tam bhayabheravam pativineyyan ti.

comes, I should seek a means to
prevent it coming again.’

If fear and dread came while I
was walking, then at that time I did
not sit or lie down, determining to
discard that fear and dread, and
[only] afterwards sitting down.
Suppose fear and dread came when
I was standing, then at that time I
did not walk or sit down,
determining to discard that fear
and dread, and [only] afterwards
sitting down. If fear and dread
came at the time when I was
sitting, [then] I did not walk,
determining to discard that fear
and dread, and [only] afterwards
walking. If fear and dread came
when I was lying down, then at
that time I did not walk or even sit
up, determining to discard that fear
and dread, and [only] afterwards

sitting up.'*®
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Tassa mayham brahmana
cankamantassa tam bhayabheravam
agacchati.

So kho aham brahmana n’ eva
tava titthami na nisidami na nipajjami
yava carkamanto va tam
bhayabheravam pativinemi. Tassa
mayham brahmana thitassa tam
bhayabheravam agacchati.

So kho aham brahmana n’ eva
tava cankamami na nisidami na
nipajjami yava thito va tam
bhayabheravam pativinemi. Tassa
mayham brahmana nisinnassa tam
bhayabheravam agacchati.

So kho aham brahmana n’ eva
tava nipajjami na titthami na
cankamami yava nisinno va tam
bhayabheravam pativinemi. Tassa
mayham brahmana nipannassa tam
bhayabheravam agacchati.

So kho aham brahmana n’ eva

tava nisidami na titthami na
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cankamami yava nipanno va tam

bhayabheravam pativinemi."*®

21. Santi kho pana brahmana eke 21. Brahmin, you should know:
samanabrahmana rattim yeva Whatever recluses and Brahmins

samanam diva ti safijananti, diva yeva | who throughout day and night do

samanam rattiti safijananti; not understand the path of the
idamaham tesam Dhamma, I now declare that those
samanabrahmananam men are thoroughly deluded. But I,
sammohaviharasmim vadami. Aham Brahmin, throughout day and night
kho pana brahmana rattim yeva understand the path of the Dharma,

samanam rattiti saiijanami, diva yeva | having an energetic mind that is
samanam diva ti saiijanami. Yam kho | not deceived."”

tam brahmana samma vadamano
vadeyya: asammohadhammo satto
loke uppanno bahujanahitaya
bahujanasukhaya lokanukampaya
atthaya hitaya sukhdya
devamanussanan ti, mameva tam
samma vadamano vadeyya:
asammohadhammo satto loke uppanno

bahujanahitaya bahujanasukhaya

138 [Paragraph no. 20]
The Pali version “stands alone in reporting that he went to particular shrines on
auspicious nights to encounter frightful situations” (Analayo (2011b), p. 40), while the

Chinese version lacks these details.
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lokanukampaya atthaya hitaya

sukhaya devamanussanan ti.

139

22. Araddham kho pana me brahmana | 22-23. With a mind that is not

viriyam ahosi asallinam, upatthita sati | scattered, with a constantly one-

asammuttha, passaddho kayo pointed mind,'*" free from
asaraddho, samahitam cittam perceptions of sensual desire, with
ekaggam." [directed] awareness and

23. So kho aham brahmana vivicc’ eva
kamehi vivicca akusalehi dhammehi
savitakkam savicaram vivekajam
pitisukham pathamam jhanam

upasampajja vihasim."!

[continuous] observation,
remaining with mindfulness and
rapture, being happy, I dwelled in
the first absorption. This, Brahmin,

is reckoned the first [higher state

139

140

141

[Paragraph no. 21]

There is much difference on this part between the two versions.

Pali: “there are ... some recluses and brahmins who perceive as “day” when it is
actually being night, [and] who perceive as “night” when it is actually being in the day
time (santi kho pana ... eke samanabrahmana rattim yeva samanam diva ti saiijananti,
diva yeva samanam rattiti safijjananti)”

Chinese: just simply use the day and night as time adverbs.

[Paragraph no. 22]

Pali: “... vigour had been aroused for/in me, unbated, mindfulness manifested and
unremitting, [my] body calmed down and unperturbed (/unagitated), [my] mind
equipoised and one-pointed (araddham kho pana me brahmana viriyam ahosi asallinam,
upatthita sati asammutthd, passaddho kayo asaraddho, samahitam cittam ekaggam).”
Chinese: (paragraph no. 21) “... having an energetic mind that is not deceived.
(paragraph no. 22) With a mind that is not scattered, with a constantly one-pointed mind
(EBEZ L IR » 22. BAGEEL - [EE—0).”

[Paragraph no. 22]
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of] mind that for me constitutes a

condition of happiness here and

now.
24. vitakkavicaranam vipasama 24, Discarding [directed]
ajjhattam sampasadanam cetaso awareness and [continuous]
ekodibhavam avitakkam avicaram observation, with internal joy and
samadhijam pitisukham dutiyam rapture, with a one-pointed mind
Jjhanam upasampajja vihasim. that is free from [directed]

awareness and observation,
concentrated, mindful and
rapturous, I dwelled in the second
absorption. This, Brahmin, is
reckoned the second [higher state
of] mind that leads to obtaining

happiness here and now.

25. Pitiya ca viraga upekhako ca 25. Seeing and knowing within
vihasim sato ca sampajano sukhaiica | myself the absence of any desirous

kayena patisamvedesim yam tam ariya | attention, aware of bodily pleasure,

acikkhanti: upekhako satima as is wished by noble ones,
sukhavihart ti tatiyam jhanam guarding mindfulness and
upasampajja vihasim. happiness, I dwelled in the third

absorption. This, Brahmin, is

The Pali version uses “vivekaja” to qualify happiness and rapture, which is absent in

Chinese.
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reckoned the third [higher state of]
mind [that leads to obtaining

happiness here and now].

26. Sukhassa ca pahana dukkhassa ca
pahana pubbe va
somanassadomanassanam atthangama
adukkham asukham
upekhasatiparisuddhim catuttham

Jjhanam upasampajja vihasim.

26. Again, having left behind
pleasure and pain, being without
any delight or sadness, free from
pleasure and pain, guarding
mindfulness and purity, I dwelled
in the fourth absorption. This is
reckoned, Brahmin, the fourth
higher [state of] mind, with
awareness and knowledge
proceeding on their own in

accordance with the mind.'*

27. So evam samahite citte parisuddhe
pariyodate anarngane vigatiipakkilese
mudubhiite kammaniye thite
anejjappatte
pubbenivasanussatiinandya cittam

abhininnamesim. So anekavihitam

27. Then, while staying in a
secluded dwelling and being in the
possession of these four higher
[states of ] mind, with this
concentrated mind, flawlessly

pure, free from fettering

142 [Paragraph no. 26]

The Chinese version includes: “This is reckoned, Brahmin, the fourth higher [state of]

mind, with awareness and knowledge proceeding on their own in accordance with the
mind.” C&55 > &5 | B E20 o iEBEFERLE <)

This sentence in without a counterpart in the Pali version.
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pubbenivasam anussarami,
seyyathidam: ekampi jatim dvepi
jatiyo tissopi jatiyo catassopi jatiyo
paiicapi jatiyo dasapi jatiyo visampi
jatiyo timsampi jatiyo cattarisampi
jatiyo panfiasampi jatiyo jatisatampi
jatisahassampi jatisatasahassampi
anekepi samvattakappe anekepi
vivattakappe anekepi
samvattavivattakappe; amutr’ asim
evannamo evamgotto evamvanno
evamaharo evam
sukhadukkhapatisamvedr
evamayupariyanto, so tato cuto
amutra udapadim, tatra p’ asim
evannamo evamgotto evamvanno
evamaharo evam
sukhadukkhapatisamvedr
evamayupariyanto, so tato cuto

idhiipapanno ti.

influences, having obtained
fearlessness, I cognised my former
lives during countless aeons. At
that time I recollected my former
lives: One birth, two births, three
births, four births, five births, ten
births, twenty births, thirty births,
forty births, fifty births, a hundred
births, a thousand births, acons of
arising and dissolution, in all their
details, [recollecting that]: ‘I
formerly arose there, with such a
given name, such a family name,
partaking of food like this,
experiencing pleasure and pain like
this, passing away from there I was
reborn here, dying here I was
reborn there’— from beginning to
end I completely understood the

causes and conditions.'*?

143

[Paragraph no. 27]

The Chinese version includes: “from beginning to end I completely understood the

causes and conditions.” (R& AR » B&EHT <)

This sentence in without a counterpart in the Pali version.
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Iti sakaram sauddesam
anekavihitam pubbenivasam

anussarami.

28. Ayam kho me brahmana rattiya
pathame yame pathamda vijja adhigata,
avijja vihata vijja uppanna, tamo
vihato aloko uppanno, yatha tam
appamattassa atapino pahitattassa

viharato."**

28. Brahmin, you should know that
during the first period of the night I
attained this first [higher]
knowledge, discarding ignorance
and no longer [being subject] to
obscuration, with a mind that
delights in dwelling in seclusion
and that knows and is aware on its

own.'*

29. So evam samahite citte parisuddhe
pariyodate anarngane vigatiipakkilese
mudubhiite kammaniye thite
anejjappatte sattanam
cutipapataniandaya cittam
abhininnamesim. So dibbena

cakkhuna visuddhena

29. Again, relying on this
concentrated mind, with its
flawlessness and freedom from
fettering influences, a mind that is
rightly concentrated and has
obtained fearlessness, [I] moreover

came to know the arising and

144 [Paragraph no. 28]

Pali: “darkness has been destroyed, light has arisen, as for (/in the case of) one abiding
diligent, ardent and resolute.” (tamo vihato aloko uppanno, yatha tam appamattassa
atapino pahitattassa viharato)

Chinese: “with a mind that delights in dwelling in seclusion and that knows and is aware

on its own.” ((\EEEE E T B &%)

Same for the Paragraph no. 30.
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atikkantamanusakena satte passami
cavamane upapajjamane, hine panite
suvanne dubbanne sugate duggate,
yvathakammiipage satte pajanami: ime
vata bhonto satta kayaduccaritena
samannagata vaciduccaritena
samannagata manoduccaritena
samannagata ariyanam upavadaka
micchaditthika
micchaditthikammasamadana, te
kayassa bheda param marana apayam
duggatim vinipatam nirayam
upapannd, ime va pana bhonto satta
kayasucaritena samannagata
vacisucaritena samannagata
manosucaritena samannagata
ariyanam anupavadaka sammaditthika
sammaditthikammasamadana, te
kayassa bheda param marana sugatim
saggam lokam upapanna ti.

Iti dibbena cakkhuna visuddhena
atikkantamanusakena satte passami

cavamane upapajjamane, hine panite

passing away of beings. With the
divine eye I moreover saw beings
of various types being born and
passing away, of pleasant or
unpleasant appearance, with good
or bad destinies, good-looking or
ugly, in accordance with their
wholesome or evil conduct, I
thoroughly knew them all in detail
[thus]: Whatever living beings
have undertaken evil bodily, verbal
or mental conduct, have slandered
noble ones and been continuously
of wrong view, partaking [in
conduct] that accords with wrong
view, with the destruction of the
body at death they are reborn in
hell. Whatever living beings have
undertaken wholesome bodily,
verbal or mental conduct, who
have not slandered noble ones and
continuously been of right view,
partaking [in conduct] that accords

with right view, with the
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suvanne dubbanne sugate duggate,

yvathakammiipage satte pajanami.

destruction of the body at death
they are reborn in a higher
heavenly realm. Thus with the
divine eye that is flawless and
purified I saw beings of various
types being born and passing away,
of pleasant or unpleasant
appearance, with good or bad
destinies, being good-looking or
ugly, in accordance with their
former conduct, I knew them all

thoroughly.

30. Ayam kho me brahmana rattiya
majjhime yame dutiya vijja adhigata,
avijja vihata vijja uppanna, tamo
vihato aloko uppanno, yatha tam
appamattassa atapino pahitattassa

viharato.

30. Brahmin, you should know that
during the middle period of the
night I attained this second [higher]
knowledge, no longer [being
subject] to obscuration, with a
mind that delights in secluded
dwellings and that knows and is

aware on its own.'®

31. So evam samahite citte parisuddhe
pariyodate anarngane vigatiipakkilese

mudubhiite kammaniye thite

31. Again, relying on this
concentrated mind, with its

flawless purity and freedom from

145 See the above footnote 144.
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anejjappatte asavanam khayananaya
cittam abhininnamesim.

So: idam dukkhan ti yathabhiitam
abbhariiiasim, ayam dukkhasamudayo
ti yathabhiitam abbhariifidasim, ayam
dukkhanirodho ti yathabhiitam
abbharnifidasim, ayam
dukkhanirodhagaminit patipada ti
vathabhiitam abbhaiiiiasim: ime asava
ti yathabhiitam abbhariifidasim, ayam
asavasamudayo ti yathabhiitam
abbharfiiiasim, ayam asavanirodho ti
yathabhiitam abbhaiiiiasim, ayam
asavanirodhagamini patipada ti

yathabhiitam abbhaiiiiasim."*

fettering influences, a state of mind
that has reached concentration and
has obtained fearlessness, I
attained the destruction of the
mental influxes. I knew dukkha as

it really is, not falsely.

32. Tassa me evam janato evam
passato kamdsava pi cittam
vimuccittha, bhavasava pi cittam
vimuccittha, avijjasava pi cittam

vimuccittha, vimuttasmim vimuttam iti

32. Then, at that time, when I
attained this type of mental
condition, the mind attained
liberation from the influx of

sensuality, from the influx of

146 [Paragraph no. 31]

The Chinese version just states: “I knew dukkha as it really is, not falsely.” (F1LE 40

A

The Pali version “applies the full scheme of the four noble truths to dukkha and to the
influxes (asava).” (Analayo (2011a), n. 47, p. 218)
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iianam ahosi; khina jati, vusitam
brahmacariyam, katam karaniyam

naparam itthattaya’ti abbharniiasim.

existence and from the influx of
ignorance. By attaining liberation I
attained knowledge of liberation,
knowing as it really is that: ‘Birth
and death have been destroyed, the
holy life has been established, what
had to be done has been done,
there will be no more coming to

[any] womb.’

33. Ayam kho me brahmana rattiya
pacchime yame tatiya vijja adhigata,
avijja vihata vijja uppanna, tamo
vihato aloko uppanno, yatha tam
appamattassa atapino pahitattassa

viharato.

33. This, Brahmin, is reckoned the
third [higher] knowledge that I
attained in the last period of the
night, no longer [being subject] to

obscuration.

34. Siya kho pana te brahmana
evamassa: ajjapi niuna samano
gotamo avitardago avitadoso
avitamoho, tasma arainfiavanapatthani
pantani senasanani patisevatiti. Na
kho pan’ etam brahmana evam
datthabbam. Dve kho aham brahmana
atthavase sampassamano

arafnfiavanapatthani pantani

34. How is it, Brahmin, do you
have this type of thought: ‘The
Tathagata [still] has sensuality, ill-
will and ignorance in his mind?
Without having eradicated these he
stays in secluded dwelling places?’
Brahmin, you should not see it like
this. Thus the Tathagata now has

discarded all influxes forever, he
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sendasanani patisevami: attano ca
ditthadhammasukhaviharam
sampassamano pacchimaiica janatam

anukampamano fti.

continually delights in secluded
dwellings and not in the company
of men. Because I have now seen
two benefits, I delight in secluded
dwellings and [solitary] places.
What two? Dwelling in secluded
places [provides a suitable] way of
living for myself and at the same
time [serves] to deliver
incalculable [numbers of] sentient

beings.”

35. Anukampitariipa 'yam bhota
gotamena pacchimd janata, yathda tam
arahata sammasambuddhena.
Abhikkantam bho gotama,
abhikkantam bho gotama. Seyyatha pi
bho gotama nikkujjitam va ukkujjeyya,
paticchannam va vivareyya, miilhassa
va maggam dcikkheyya, andhakare va
telapajjotam dhareyya: cakkhumanto
ripani dakkhintiti, evam evam bhota
gotamena anekapariyayena dhammo
pakasito. Esaham bhavantam

gotamam saranam gacchami

35. At that time, the Brahmin
Janussoni said to the Buddha: “Out
of compassion for living beings
you [are willing to] deliver them
all.” The Brahmin Janussoni
further said to the Buddha:
“Enough, Blessed One, enough,
what has been said suffices, just as
if something crooked had been
straightened up, [as if] someone
who had gone astray had found the
[right] path, [as if] a blind person

had obtained eyes, as if seeing a
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dhammaiica bhikkhusangharica. light in the darkness, like this the

Upasakam mam bhavam gotamo recluse Gotama has taught the
dhdretu ajjatagge panupetam Dharma with innumerable
saranagatan ti. expedient means. I now go for

refuge to the Buddha, the Dharma
and the community, and from now
on take on myself to observe the
five precepts of no more killing
beings [etc.], having become a lay
disciple.”

At that time the Brahmin
Janussoni, having heard what the
Buddha said, was delighted and

received it respectfully.'"’

147 [Paragraph no. 35]
The Chinese version includes: “Out of compassion for living beings you [are willing to]

deliver them all.” (DL 57 4= BXEE—17)), which is absent in the Pali version.

The Chinese version includes a simile of a blind person regaining eye-sight (“[as if] a

blind person had obtained eyes” F&{5HR H ), which is absent in the Pali version.

The Chinese version includes: “to observe the five precepts of no more killing being

[ete.] ...” (ZHFEF » R1EFEAE), which is absent in the Pali version.
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PART III
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ENGLISH TRANSLATION OF THE

BHAYABHERAVASUTTAVANNANA

The Exegesis of the Bhayabheravasutta

1. evam me sutam (‘Thus it was heard by me’):
is the Discourse on Fear-Dread (Bhayabheravasutta'*®). Here follows its

gradual word-by-word explanation:

148 Bodhi: “fear and dread”.

But Chinese seems to suggest only a single rendering of ‘fear/dread’.

Corresponding to the descriptions that recluses and brahmins, on account of moral and
spiritual defects, evoke unwholesome bhayabheravam ..., Chinese has following (for
the Chinese wording and their meaning, I gratefully acknowledge the help of Prof. T.
Endo):

BEAREE “fear evil akusala dharmas’;

ZPTRIE ... ‘they have much fear ...’;

BERIERBAZIE ... ‘they then fear the evil akusala dharmas ...’;
KSHXKEMR. ... RS KERIE ‘... 1today absolutely have nothing to fear’; ... 1

am now absolutely without fear’;
. BEBIERE - BBRW - 1EXE1R ¢... having reflected on this, I am without terror

and become more joyful’.

Schmithausen remarks that, here, “bhayabherava may mean both something dangerous
and frightful and the fear it arouses”. (Schmithausen, “Kusala and AkuS$ala”, 443, note

15)

We could perhaps also understand bhayabherava as “fear of danger” (? i.e., a tappurisa,

rather than a dvanda).
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atha (‘then’):

this is an indeclinable particle in the sense of continuity (/uninterruptedness).

kho (‘indeed’):
this is in the sense of emphasis (/affirmation). That is to say: the Fortunate One

was definitely living in the monastery in Savatthi continuously.

janussoni:
is not a name given [to him] by his parents, but one he received by achieving to
a status. The status called Janussoni is a chaplaincy (purohita). It was conferred

149

on him by the king . Hence, he is called ‘Janussoni’.

brahmano (‘the brahmin’):
is in the sense of chanting the Veda'. The meaning is [he is] chanting the
mantras. This is only an etymology of born brahmins (jatibrahmana). The noble

ones interpret brahmins (brahmana) as those who have discarded the evil.

yena bhagava ten’ upasankami (‘approached where the Fortunate One was’):
yena (‘by which’):

this is a term of instrumental case in locative sense. So, here, the meaning
should be understood thus: where the Fortunate One was, there he approached.
For whatever reason the Fortunate One should be approached by humans and

gods, for that reason itself he approached the Fortunate One. For which reason

149 Pasenadi, the king of Kosala.
150 Here the term ‘brahma’ means ‘veda’. Tika, 101: “brahmanti vedam (brahma means

veda)”.
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should the Fortunate One be approached? [He should be approached by them]
with the intension of attaining varieties of distinct virtues, like a huge tree
constantly replete with fruits is always approached by flocks of birds with the

intension of enjoying sweet fruits.

upasankami (‘approached’):

and this means that he has gone.

2. upasankamitva (‘having approached’):
— explaining the end of approaching, or that, he has thus gone to a location
nearer to the Fortunate One. That also is to say (... ti pi vuttam hoti): having

gone to what is called [his] proximity.

bhagavata saddhim sammodi (‘exchanged greetings with the Fortunate
One’):

this means inquiring the Fortunate One about wellbeing etc. by him, he was
pleased with him; they established a cordial relationship between each other,
just as cold water being mixed with hot water creates a congenial temperature.
He greeted with such talks as: “Friend Gotama! are you comfortable, are you
contented, are friend Gotama and the disciples of Gotama free from physical
discomforts and ailments and maintain lightness of body and possess bodily

strength and comfortable living?”’

That talk is called “sammodaniya” (‘courteous’ / ‘friendliness’) since it
gives rise to joy and happiness. That speech is called “saranitya” (‘amiable’)

since it is impressive in spirit and letter, its being suitable to be constantly
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recollected and reiterated and ought to be memorized for a long time. It is also
“sammodaniya” because it is pleasing to hear. It is “saraniya” since it is
pleasing to memorize. Thus, because of the purity of letter it is
“sammodaniyam”, because of the purity of meaning it is “saraniyam”. In this
way, sammodaniyam katham saraniyam (‘courteous and amiable talk’) is

[explained] in various ways.

vitisaretva (‘having exchanged (greetings)’):

it means having ended and concluded.

ekam antam nisidi (‘sat down at one side’):"”!
[He sat down at one side] with the purpose of asking the matter for which he

had come.

3. ekam antam (‘at one side’):"**

153 99154

this is an adverb. ” Like in the case of “visamam candimasiiriya parivattanti

Therefore, in whichever manner he sat, he sat at one side; the meaning of this

51 For more details, see below §4 where the six wrong ways of sittings (nisajjadosa) are
enumerated.

152 1.B. Horner: “at a respectful distance”.

153 Here “ekam antam” is an adverbial accusative. An adverb is always presented in
accusative neuter gender singular. In the next sentence, ‘visamam’, again in
bhavanapumsaka (“impersonal-neuter” / “neuter of state”) is presented as an example
for grammar of ‘ekam antam’. See, Warder’s Introduction to Pali (repr. PTS, 2010),
116; Wijesekera’s Syntax of the Cases in the Pali Nikayas (University of Kelaniya,
1993), 80.

154 Cf. Anguttara 11, catukkanipata, pattakammavagga, Adhammika-sutta, 74: “the sun and

moon proceed off course” (trans. Bodhi (2012), 458).
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should be understood by this way. This is accusative word used in the sense of

locative.

nisidi (‘sat down’):
it means [he] approached. The wise men having approached a respectable
person, sit at one side due their skills (understanding) of [selecting a proper]

seat. He is one among them (wise men), therefore, he sat down at one side.

4.  Sitting in what manner is sitting at one side? Avoiding six modes of
improper sitting (nisajjadosa). They are: [sitting] too far (atidiira), too near
(accasanna), on the windward side (uparivata), on a higher level
(unnatappadesa), too much in front (atisammukha), too much behind

(atipaccha).'”

When seated too far if one desires to speak, [he] should speak loudly;
when seated too near there will be uncomfortable contacts; when seated on the
windward side there will be afflictions from the body smell; when seated on a
high level it reveals disrespect; when seated too much in front face to face, if
one is desirous of seeing, there will be close eye to eye contact; when seated at

too much behind, if desirous of seeing one has to stretch out the neck. Therefore,

155 Commentaries enumerate six wrong ways of sitting (nisajjadosa) that would discomfort
the honoured person. Also, we see the similar occurrences explained at VinA 1:129;
UdA 53; SA 2:86 mentions another set of six wrong ways of sitting. Similarly, SA 1:16
mentions in details six ways of standing (chatthanadosa). See 1.B Horner’s

Vinayapitaka trans. 2:42, note 5.
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avoiding these six improper sittings, this person also sat down. By that it is said:

ekam antam nisidi (‘he sat down at one side’).

5. ye’ me (‘these who’):

it refers to ‘ye ime’.

kulaputta (‘sons of (respectable) families / clansmen’):
thus, there are two kinds of clansmen: clansmen by birth (jatikulaputta), and

clansmen by good conduct (@carakulaputta).

Here, in such phrases as “now at that time there was a clansman named
Ratthapala, the son of the leading clan in that same Thullakotthita”'*® means
those who have come having been born in higher families (uccakula), are called
‘clansmen by birth’ (jatikulaputta). “There are those clansmen who have gone

»158 means those who have

forth"™” out of faith from home life into homelessness
come by this way, having been born in any family, are called clansmen by good

conduct [if] they are endowed with good conduct. Here, the clansmen are called

so because of [these] two reasons.

6. saddha (‘out of faith’):

this means through faith (saddhaya).

agarasma (‘from home’):

it means from household life.

156 Cf. Majjhima 11, majjhimapannasa, rajavagga, Ratthapala-sutta, 55.
157 This refers to ordination in celibacy.

158 Cf. Majjhima 1, mulapannasa, mulapariyayavagga, Anarngana-sutta, 32.
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anagariyam (‘(into) homelessness’):

it means renunciation and monkhood. The ordination (/renunciation) is called
homeless here since the absence of household related matters. It means the
absence of agriculture and cattle farming, etc. beneficial for household. A monk
is also called homeless since there is no home. The state of being without a

home is called homeless.

pabbajita (‘have gone forth’ / ‘have renounced’):
it means approached (/resorted to). Thus, this means that (/that is to say) [he]

approached ordination and monkhood which is called homelessness.

7. pubbangamo (‘fore-going’):

going in front, leading/a leader (nayako).

bahukaro (‘of great help’):

one who is greatly helpful for beneficial actions.

bhavam tesam gotamo samadapeta (‘the venerable Gotama is the inspirer’):
the Venerable Gotama is one who causes those clansmen take and train the

higher ethical conduct, etc.'”

sa janata (‘the people’'®):

the multitude of people.

59 MA 1:111: adhisiladini gaheta sikkhapeta (= one who makes/causes to take up/accept
and train/learn the higher ethical conduct, etc.).

10 Here ‘the people’ refers to the future generation.
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ditthanugatim apajjati (‘gets into conformity with what is seen [of him]
(following [his] example)’):

practices in conformity with (/engages in following) the sight(/vision)."*' This
means: of whatever views, of whatever receptivities (yamkhantiko), of
whatever inclinations (yamruciko) the Venerable Gotama is, they too are of

those views, of those receptivities and of those inclinations.

8.  Why has this [person] said thus? This person, earlier, having seen many
clansmen dwelling among householders being served (/being entertained by)
the five sensual pleasures (paiicahi kamagunehi)'®* like sons of god well
protected internally and externally, later on, saw them having listened to the
teaching of the Fortunate One in an appealing voice, having left the home and
gone forth out of faith, contented with nothing more than mere food and
clothing in the forest dwelling places, being unprotected by anyone, neither
fearful nor apprehensive (anussankita-aparisankita), increasingly joyful

(udagga-udagga), greatly happy (hattha-patthata).

Having seen (disva ca), pondering “on account of whom (kam nissaya)
these clansmen have received this comfortable living?”, thought “on account of
the recluse Gotama” (samanam gotamam), and obtained deep conviction
(pasada) in the Fortunate One. So, he said thus because he had approached to

the presence of the Fortunate One in order to express that conviction.

160 MA 1:111: ditthanugatim apajjati ti dassananugatim patipajjati.
162 Cf. Majjhima 1, majjhimapannasa, paribbajakavagga, Magandiya-sutta, 505 mentions

five types of sensual pleasures: visual forms, sounds, smells, tastes, touches.
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9. Then, the Fortunate One said evam etam, brahmana (‘this is so, brahmin’)

accepting and appreciating his word.

Here the indeclinable particle evam (‘thus’) is in the sense of accepting

and rejoicing the word.

mamam uddissa (‘on my account’):

with reference to me.

saddha (‘out of faith’):

(saddhaya eva, na inatta na bhayatta'® ti adini sandhaya’aha) it is out of faith

99164

itself, “not pressured/oppressed by debt or by fear” ™ — he said implying this,

etc. The Fortunate One is the pioneer to those of such qualities, not to others.

10. durabhisambhavani hi (‘difficult indeed to endure’):
it means difficult to attain, hard to endure. It has thereby been explained/stated
(vuttam hoti) that it cannot be entered into (/plunged into) by the insignificant

ones.

arafifia-vanapatthani'® (‘wilderness of forests and woodlands’):

wilderness of forests and woodlands.

163 See footnote 1 at MA 1:112.
164 Cf. Khuddaka, itivuttaka, tikanipata, paficamavagga, Jivika-sutta, 89.
165 1t is a dvandva-samasa (Copulative compound). It is defined at Abhidhamma, vibhanga.

Jhanavibhanga, 251.

186



In that context, even though in the Abhidhamma, non-figuratively
(without explanation)'®, it has been said “going outside Inda’s Post, all is said

to be forest”;'" there too, a resting place facilitating the practice of forest-

)'® is said to be that which is five hundreds

dwelling (aranifiakanga-nipphadaka
of bow-lengths beyond [the village].'" It should be understood that this is the

very intended [meaning].

vana-pattham (‘forest wilderness’):

a place of beyond the end of the village, not adjacent to humans, where there is
no ploughing and sowing. It is also said: “vanapattham” (‘forest-wilderness’)
is a synonym for faraway resting places, a jungle-thicket, horrifying, causing
excitement with fear, border, a resting place free from the behaviour of

human.'”

Herein, excepting this single explanation that ‘[forest-wilderness is a
synonym for resting places] that are at the very far end (pariyanta)’, forest

wildernesses are to be understood by means of the remaining explanations.

pantani (‘remote’):

at the far end, very far away.

166 nippariyaya (non-sporadic method) is the method followed in the Abhidhamma. The
Abhidhammic explanations are precise and non-elastic unlike the sporadic style in the
discourses.

167 Cf. Abhidhamma, vibhanga. Jhanavibhanga, 251.

168 Cf. Visuddhimagga 1:72.

19" paiica-dhanusatikam pacchimam (‘being [as far as] the last of 500 bow-lengths’). See
Vinaya, pacittiya, patidesaniyakanda, Catutthapatidesaniyasikkhapada, 183.

10 Cf. Abhidhamma, vibhanga, Jhanavibhanga, 251.
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11. dukkaram pavivekam (‘difficult/hard is solitude’):

the difficulty of physical seclusion.

dur-abhiramam (‘hard to enjoy’ / ‘hard to delight in’):

not easy to delight in.

ekatte (‘loneliness/solitude’):
it means being alone. What does it show? Even though physical seclusion has
been practiced; it is hard to make the mind delight therein. For, the world

delights in living as couples.'”!

12. haranti maiiiie (‘methinks they take away’):

like plundering or consuming.

mano (‘mind’):

it means the mind.

samadhim alabhamanassa (‘of one not obtaining equipoise/concentration’):
of one not obtaining access-equipoise/concentration (upacara-samadhi) or not
obtaining complete-equipoise/concentration (appand-samadhi).'”> What does it
show? Surely, the forests distract/perturb the mind of such a monk on account

of the sounds of the grass, leaves, animals, etc, and by various terrifying things.

' Tika: dvinnam dvinnam bhavabhirato.
172 appana-samadhi is the samadhi existing during jhana; upacara-samadhi is the
neighbourhood- or access-samadhi is the stage of concentration approaching, but not

yet having attained, the first jhana.
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The Brahmin had said all this having been astonished by the forest

dwelling of the clansmen who have gone forth out of faith.

I. THE ACCOUNT OF THE CASE (/TURN’; VARA) OF BODILY
CONDUCT

(kayakammantavarakatha)

13.  Then the Fortunate One, in just the same way of explanation as before
(purimanayen’eva), accepted and approved of his words, saying (/ with [the

words]) evam etam, brahmana (‘this is so, O brahmin’), etc.

Because, in the sixteen cases [of being psycho-physically deficient], such kinds
of resting places are hard to endure for those devoid of the grasping of the
sense-object, and are unable to grasp those sense-objects — and the bodhisatta
himself was like that — therefore, to point his own difficulty of enduring those

kinds of resting places, he said, mayham pi kho (‘indeed, to me too, ...’).

There, pubbe va sambodha (‘before enlightenment’) means prior to
enlightenment. [Thereby,] this means that he attained the noble path definitely

at a subsequent time'”.

anabhisambuddhassa (‘to [me] who has not directly realized (not
enlightened)’):

to [me] who had not penetrated into the Four Truths.

173 Read “ariyamaggappattito”, as in C 3 (noted by PTS edn).
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bodhissattass’ eva sato (‘being just a bodhisatta’):

to [me] who was just a being endowed with the element of
awakening/enlightenment (bujjhanaka); who was being unable yet to realize
perfect full enlightenment (sammasambodhi). Or: who was a being attached
(satta) to enlightenment, who was logged onto (/stuck, lagga) it. For, at the foot
of the Fortunate One, Dipankara, the Tathagata, starting from the
accomplishment of the firm intention (abhinihara), on account of the
collocation of the eight qualities,'”* was attached to enlightenment, logged onto
enlightenment. [Resolving] “I must attain it (‘it is to be attained by me’),” he
had proceeded without letting go of his striving for its attainment. Therefore,

he was called a “bodhisatta”.'”

14. tassa mayham (‘to that me’):

to that me who was being thus a bodhisatta.

ye kho keci samana va brahmana va (‘whoever recluses and brahmins’):
whoever have entered into renunciation (left the home life) or those who

address others with ‘bho’ (bhovadino; i.e., the brahmins).

7% Tika: ‘‘Manussattam lingasampatti, hetu sattharadassanam; Pabbajja gunasampatti,
adhikaro ca chandata’’ti. (Cf. Khuddaka, buddhavamsa, Diparnkarabuddhavamsa,
verse no. 58, 12) (“Human existence, attainment of the (male) sex, cause, seeing a
Teacher, going forth, attainment of the special qualities, an act of merit, and will-
power”). I.B. Horner (trans). The Minor Anthologies of the Pali Canon: Buddhavamsa
(Chronicles of Buddhas). Oxford: Pali Text Society, 1975. (See the footnotes on 15 for
detailed explanation of these 8 qualities).

175 This aspiration of bodhisatta also occurs in Anguttara-atthakatha, duka-tika-

catukkanipata-atthakatha, Sambodhivagga, 365.
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aparisuddhakayakammanta (‘whose bodily conducts are impure’):

who are endowed with impure bodily deeds such as killing and so on.

aparisuddhakayakammantasandosahetu (‘for the reason of (/owing to) the
fault of being impure in bodily conduct’):
The reason of one’s own fault reckoned as impure bodily deeds. That is to say:

it is due to the reason of impure bodily deeds.

have (‘indeed’):

this is an indeclinable particle for an assuring expression.

akusalam (‘calamitous’/‘unwholesome’):

what is blameworthy and (spiritually) insecure.

bhayabheravam (‘fear-dread’):
Fear (bhaya) and dread (bherava)."® This is a synonym for mental shudder and
for the frightful object (bhayanaka-arammana; more literally: “bhaya-causing

object”).

Therein, it should be understood that fear is unwholesome/calamitous in
the sense of being blameworthy; dread in the sense of being (spiritually)

insecure.

176 i.e., bhaya-bherava is interpreted as a dvanda-samasa. Also see RBPT (2018) footnote

1, 122.
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avhayanti (‘they call/invoke’):

they call upon.'”

15. How? Having committed killing, etc., they, thinking, “we have committed
an improper act. If they were to know us, to whom we have wronged, having
pursued us now, would get us into unfortunate calamities,” enter into the forest
and sit among trees or in the bushes. They, hearing even a small sound of the
grass or leaves, become terrified, greatly terrified, thinking “we are now
finished,'”®” as if others have come to them, surrounded them, tied them up and

killed them.

In this way, they invoke, call up, in the sense of superimposing'” that

fear-dread in themselves.'®

16. na kho panaham ... pe ... patisevami (‘but I... do not resort to..."):
But I, do not resort to wilderness of forests and woodlands and remote resting

places as'®! whose bodily conducts are impure.

ye hi vo (‘those indeed who’):

Here, vo is just an indeclinable particle.

77 pakkosanti < pra-y krus ‘cry out to’.

' nartha ‘destroyed’, ‘perished’.

' samaropana-atthena. The term samaropana, ‘imputing’, ‘attributing’; or more literally,
‘mounting on’ — clearly in the sense of a conceptual or psychological superimposition.

180 This whole explanation here shows that the bhayabherava is a negative psychological
condition, a superimposition which comes about as a result of one’s own psycho-
spiritual negativities within.

8 hutva ‘having been’.
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ariya (‘the noble ones’):

The Buddhas and the Buddhas’ disciples are called the noble ones.

parisuddhakayakammanta (‘whose bodily conducts are pure’):

They have become like this (/of such a kind)'**.

aham tesam afifiatamo'™ (‘I am one of them’):
Among them, I am also one, a certain one. For, a bodhisatta, both as a

householder and as a renunciate, is definitely one whose bodily conduct is pure.

bhiyyo (‘more’):

This is an indeclinable in the sense of ‘too much’ (/‘excessive’, ‘a greater’).

pallomam (‘solace’ (/‘joyful relief’)’):
This means pannalomata (‘the state/condition of having hairs gone down’),'*

security; the meaning is ‘the state of well-being’.

apadim (‘1 attained’):
It means [the same as] dpajjim (1,sg; aor < a + ¥ pad). This comes to mean ‘I
attained a higher (atireka) state of well-being’ or ‘I all the more (atirekena)

attained a state of well-being.’

182 Wdisa.

183 Be: affiataro. EA seems to support aiifiatamo, apparently understanding ~tamo as
indicating a superlative.

184 See PTSD on panna, explained as PPP of pa + v nam, and -loma. Cf Digha-atthakatha,
silakkhandhavagga-atthakatha, Ambatthasuttavannana, 266: loma-hamsa-mattam

pi ’ssa na bhavissati’.
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araiifie viharaya (‘for dwelling in the forest’):

for the purpose of dwelling in the forest.

The account of the case (/‘turn’; vara) of bodily conduct has been concluded.

II. THE EXEGESIS OF THE CASE OF VOCAL CONDUCT, ETC.

(vactkammantavara)

17. This method of interpretation (naya) applies in all cases (sabbattha).
However, there is this difference (there is some differences in specifics) [as

described below].

Firstly (tava), in the case of vocal conduct:
aparisuddhavactkammata (‘whose vocal conducts are impure’):

Those who are endowed with impure vocal conducts, speaking falsely, etc.

How do they evoke fear-dread?

Having destroyed the good of others by false speech, having caused a split
among friends by back-biting, having struck the soft spots of others by harsh
speech in the midst of an assembly, having interrupted the works of other
beings'® by meaningless (niratthaka) speech — thinking, “we have committed
an improper act. If they were to know us, to whom we have wronged, having
pursued us now, would get us into unfortunate calamities”, enter into the forest
and sit among trees or in the bushes. They, hearing even a small sound of the

grass or leaves, become terrified, greatly terrified, thinking “we are now

185 C 3 parasattanam.
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finished ', as if others have come to them, surrounded them, tied them up and

killed them.

In this way, they invoke, call up, in the sense of superimposing'®’ that

fear-dread in themselves.

18. In case of mental conduct:
aparisuddhamanokammanta (‘whose mental conducts are impure’):

Those who are endowed with impure mental conducts, covetousness, etc.

How do they evoke fear-dread?

Having generated covetousness and unrighteous (/unequal/inordinate) greed
(abhijjhavisamalobha) with regard to the goods protected and guarded by
others, being angry with others, having led others to wrong views — thinking,
“we have committed an improper act. ...” ... they invoke, call up, in the sense

of superimposing [that fear-dread] in themselves.

19. In case of livelihood:

aparisuddhajiva (‘whose livelihood is impure’):

Those who are engaged in twenty-one divisions of improper means of
livelihood — medical practice, serving as messenger, earning interest [from

loans], etc.

186 PTSD: nattha ‘destroyed’, ‘perished’.
87 samaropana-atthena. The term samaropana, ‘imputing’, ‘attributing’; or more literally,

‘mounting on’ — clearly in the sense of a conceptual or psychological superimposition.
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How do they evoke fear-dread?

Living their lives thus, they hear: “The monks said to be purgers of the
Dispensation, who are experts in the Tipitakas, have set out for the purpose of
purging the Dispensation. They will come here today or tomorrow.” Having
entered into a bush, or ..., they become terrified, extremely terrified; as if they
(those purgers) have arrived, surrounded and seized them, and as if they have
been [possibly] put on white clothes (i.e., disrobed by these masters). The rest

is as previous.

20. Here after, in the case of abhijjhali (‘being covetous’), etc. however ill-
will, hatred and mental conducts are included, but it should be known that they

are mentioned again as hindrances.

There abhijjhali (‘being covetous’) means those who are covetous

(abhijjhayanasila) with regard to goods belonging to others.

kamesu tibbaraga (‘strongly attached to sensualities’):

Those who are with immense defilement in objective sensuality.'®®

How do they evoke fear-dread?
They are with limitless objects. Living in the forest with limitless objects what

they observe during the daytime turn to fear-dread at night. Due to

188 There are 2 types of sensual objects: kilesa-kama (subjective sensuality) and vatthu-
kama (‘objective sensuality). See for details, Nyanatiloka, Buddhist Dictionary, (BPS,
2011), 86f.
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unwholesome thoughts,'® they become terrified at a trifle matter. Having seen
a rope or a creeper [they] take it as a snake; seeing a pillar [they] take it as a
demon; seeing a land" or a rock [they] take it as an elephant and are like those

who have been troubled and destructed by serpents, etc. The rest is as previous.

21. byapanna-citta (‘a vexed/perplexed mind’):
the mind which has gone wrong because of giving up the natural state.'' For,
the mind bent on passions gives up the natural state, becomes spoiled like early

[cooked] rice and curry.

paduttha-manosankappa (‘with a corrupted intension’):
Those who are with corrupted mental concepts. That is to say: they are endowed

with mental concepts which are not good and which are creating harm to others.

How do they evoke fear-dread?
Hereafter, evoking fear-dread should be understood as how it was described in
case of covetousness. However, wherever there is a difference, it shall be

mentioned.

na kho panaham byapannacitto (‘I am not one with a mind of ill-will’):

What it shows here is that I am one with a mind of loving-kindness and affection.

8 Variant readings: PTS: akusalacitta (‘unwholesome thought’), Be: akulacitta
(‘confused mind/thought’).

%0 thala (n) dry land, i.e. high, raised or solid.

! pakati-bhava is to refer to the natural moral nature. This is also called pakati-sila

(natural morality) in the Visuddhimagga.
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For, Bodhisattas are of such nature. Thus, the virtues of Bodhisattas should be

described contrary to all the faults mentioned here.

22. thinamiddha pariyutthita”* (‘enwrapped by sloth and torpor’):

Those who are endowed with sloth and topper which are respectively the
unwieldiness of the mind and unwieldiness of the rest of the mental factors'”.
This means that [they are] ‘vanquished’ [or] ‘overwhelmed’. They are with

abundance of sleep.

23. wuddhata (‘restless’/‘agitated’):
Those who by nature are with restlessness, those who are with trembling mind.
Because of restlessness the mind upon one sense-object shakes like a flag on a

post by wind.

aviipasantacitta (‘of unpeaceful mind’):
Those who are with unextinguished mind. Here it is suitable to take [it] as

remorse (kukkucca).

24. kankhi vecikiccht (‘doubtful and hesitating’):
Here the fifth hindrance is taken as one. “kankha” (‘doubt’) is so called in

respect of doubting the object: “what is this?”. “vicikiccha@” (‘hesitation’) is so

192 pari-utthana is one of the levels of defiling tendencies. This is the second level. anusaya
(dormant level) and vitikkama (transgression level) are respectively the first and third
levels.

15 What the commentator means here is the mental concomitants middha in the

Abhidhamma was thought to be the unwieldiness of the mental concomitants.
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called in respect of the inability to decide: “this is this”."”* Recluses or brahmins
who are endowed with that (kind of doubt) are called “kankhi vecikicchi”

(‘doubtful and hesitating’).

25. attukkamsaka paravambhi (‘elevating oneself and disparaging others’):
whoever elevate themselves, showoff, identify themselves in superior position,
humiliate others, discriminate others and identify others in lower positions, this

is a synonym to them.

How do they evoke fear-dread?

They exalt themselves [saying I am] such and such person with others and
despise us. They make us servants saying ‘catch them’ and having fled and
entered the forest [remain] either in the bushes and in this way it should be

explained equal to bodily deeds.

26. chambhi (‘terrified’ / ‘shaking’):
Those who are endowed with terror [having] the characteristic of stiffness of

body and horripilation (with hairs standing on ends).
bhirukajatika (‘timid’):
Those who are timid by nature. [They are] full of fear like the village boys. That

is to say: [they are] sluggish and miserable.

19 MA 1:116: karkhi vecikicchi ti etttha ekam ev’idam pancamam nivaranam | kin nu kho

idan ti arammanam kankhanato kankha | idam ev’idan ti nicchetum asamatthabhavato

vicikiccha ti vuccati |
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27. labha-sakkara-silokam'™ ({wishing for] gain, honour, and fame’):
Here, what is to be obtained is called labho (‘gain’). This is synonymous with

four requisites [of living]'*.

sakkaro (‘honour’):
it means a pleasing treatment. For, requisites are called “sakkaro” (‘honour’)
that are extremely delicious, extremely beautiful, and well-prepared; the

respect by others to someone and offering flowers, etc. are call “sakkaro”.

siloko (‘fame’):

stating eulogy.

This labha (‘gain’), sakkara (‘honour’) and siloka (‘fame’) is

“labhasakkarasilokam”."’

nikamayamana (‘striving’ / ‘wishing’):

means seeking.

Evoking fear'® is equal to the case of covetousness (abhijjhalu). Here in order

to explain it the story of Piyagamika is told.

% This is compounded under kammadharaya-samasa (descriptive determinative
compound). The description of the combination is ‘labham ca sakkaram ca silokam ca’.

19 The four necessaries of a bhikkhu’s daily life, i.e. civara (clothing), pindapata (food as
alms), senasana (a dwelling place), bhesajja (medicine).

7 This is a grammatical explanation of the phrase “labhasakkarasilokam”. This is a
Kammadharaya Compound.

9 Variant reading: PTS: bhayavhanam (‘evoking fear’), C 3: bhayabheravavhanam

(‘evoking fear-dread’).
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28. One monk named Piyagamika, having seen the gains of the monks
observing austerities, thinking “I too, observing austerities, shall achieve gains”
and observing the austerity of cemetery stay, stayed in the cemetery. Thereafter,
one day, one old bull released from work, having wandered for food during day
time, stayed in that cemetery with its head kept on a flower-heap at night
chewing the cud. Piyagamika, having gone out from walking up and down at
night, having heard the sound of its chewing, thought: “Indeed, knowing that I
am staying in this cemetery with the desirous of gains, the heavenly king (sakka)
has arrive to harass me”. He, keeping himself in front of the old bull with folded
hands (in salutation), stood pleading whole night, uttering “O good heavenly
king! please forgive me at this night, I will not act in this manner from
tomorrow”. Thereupon, when the sun had arisen, [he] saw it (the bull), and
drove him away by hitting with walking stick, [saying] “whole night [you]

frightened me”.

29. kusita (‘lazy’):

Those who have gone into indolence.

hinaviriya (‘lethargic’ / ‘lacking in energy’):
Those who are lack of energy. That is to say: those who are devoid of effort,

those who are away from effort, [and] those who are lack of effort.

There, lazy are those who are lacking bodily effort to initiate. Lethargic are
those who are without mental effort to initiate. They are unable to decide on the
sense-object itself. (Foresaid things are) to those who are devoid of deciding on

the sense-object. All (in tesam avavatthitarammananam) are equal to previous.
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30. mutthassati (‘unmindful’):

bereft/absence of mindfulness.

asampajana (‘not properly aware’):

those who are without wisdom, which is opposite to when one says,
“upatthitassati "ham asmi”’ (‘I am having mindfulness abiding’) in terms of just
that mindfulness. Here wisdom is said in order to show the weakness of

mindfulness.

Mindfulness is twofold: connected with wisdom and disconnected from

wisdom.

There, connected with wisdom is powerful, disconnected from wisdom
is weak. Therefore, at whatever occasion they have mindfulness, at that time
since they are devoid of right wisdom they are out of mindfulness. In order to
show the meaning of “there is no action of mindfulness due to weak

mindfulness” it is said “asampajana” (‘not properly aware’).

All in “te evam mutthassatt asampajana arammanavavatthanamattam pi katum
na sakkonti” (‘thus they, being unmindful and not properly aware, are unable

to decide on the sense-object itself’) are as previous.
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31. asamahita (‘unequipoised’):
means without access-equipoise/concentration (upacara-samadhi) and

complete-equipoise/concentration (appana-samadhi).'”

vibbhantacitta (‘with straying (/confused) minds’):

bewildered mind. Due to free from concentration, one obtained an opportunity
to restlessness. Their mind circulates in various sense-objects just like a forest
monkey [springing restlessly] on the branches of forest [trees]. Because of
restlessness the mind upon one sense-object shakes. As said earlier, all
according to previous [details] in, “they, unequipoised, with straying minds are

unable to decide on the sense-object itself.”

~ o~ —

32. duppaiifia (‘weak in wisdom’):
it is a synonym for one who is without wisdom. There is no name for wisdom

for those who are weak in wisdom.>®

elamuga (‘unintelligent’) %

it is a term for elamukha (‘saliva-mouth’).

The ‘ga’ has become ‘kha’. That is to say: lalamukha (‘a driveller’). When those

weak in wisdom are talking, saliva flows from the mouths. Lala is also called

99 appana-samadhi is the samadhi existing during jhana; upacara-samadhi is the
neighbourhood- or access-samadhi is the stage of concentration approaching, but not
yet having attained, the first jhana.

20 C 3 paiifia pana duttha nama n’ atthi (‘but there is no bad name for wisdom’).

21 See, Dhadphale, M.G. “ELAMUGA, ANELAMUGA, NELA AND THE RELATED.”
In: Annals of the Bhandarkar Oriental Research Institute 58/59 (1977): 583-604.
http://www.jstor.org/stable/41691729.
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ela. Hence, it is said “pass’ elamitgam uragam dvijjivham” (‘Look at the saliva-
mouthed double-tongued snake!’) *> . Hence, they are called elamiiga

(‘drivellers’).

There is also a reading as elamiiga. Some people read it as elamiika.

Others as elamukha. Everywhere the meaning is elamukha.

33. How do they evoke fear-dread?

Those who are weak in wisdom trickling saliva from their mouth are unable to
do even a slight distinction regarding meditation-objects. Living in the forest
with limitless objects what they observe during the daytime turn to fear-dread
at night. Due to unwholesome thoughts, they become terrified at a trifle matter.
Having seen a rope or a creeper [they] take it as a snake; seeing a pillar [they]
take it as a demon; seeing a land*” or a rock [they] take it as an elephant and

are like those who have been troubled and destructed by serpents, etc.

In this way, they invoke, call up, in the sense of superimposing that fear-dread

in themselves.

34. In pafifiasampanno ham asmi (‘I am endowed with wisdom’),
here “paifiiiasampanno” means endowed with knowledge and possessing
knowledge. It is neither means “with the knowledge of insight”, nor “with the

knowledge of paths”, but it rather, “with the knowledge of sense-objects

22 Cf. Khuddaka, jataka II, sattakanipata, Sattubhastajataka, 347: “pass’ elamiigam
urugam dvijivham.”
“... Dumb and double-tongued is he ...” (Trans. from The Jataka, Vol. III, 213)

203

thala (n) dry land, i.e. high, raised or solid.
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designated in the sixteen cases [of being psycho-physically deficient]”. The rest

is according to the method explained earlier.

The exegesis of the case of vocal conduct, etc. has been concluded.

The grasping of sense-objects in the sixteen cases has been concluded.

ITII. THE EXEGESIS OF FEAR-DREAD LODGINGS, ETC.

(bhayabheravasenasana)

35. tassa mayham (‘to that me’):

what is the connection?

The Bodhisatta examining these sense-objectives in sixteen [cases], not seeing
fear-dread, made a search for fear-dread as such; fear-dread could be seen in
such nights in such lodgings, “well then I shall make a search.” Now the
Fortunate One saying this idea to the brahmin said tassa mayham (‘to that me’),

etc.

There ya ta (‘those ... which ...”) are both uddesa (‘recitation’) and niddesa

(‘explanation’) words for the nights.

~ o~ —

In abhififiata (‘specially recognized’),”**

abhi is a prefix in the sense of characteristic. Therefore, it should be understood

204 RBPT (2018), 223: abhi-iiiata (PPP, < abhi + jiia IX ‘understand’) = specially known,

well known, recognized.
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that abhifiiiata (‘specially recognized’) is known by the characteristic of waxing

and waning moon.

In abhilakkhita (‘distinguished’),

[abhi is] a prefix itself. Therefore, it means it has special characteristics. That
is to say: it is to be characterized, considered, [and] distinguished for the
observation of precepts, listening to the dhamma, [and] to perform offerings,

rituals, etc.

36. catuddast (‘the fourteenth day’):

the night that completes the fourteenth day from the first day of a fortnight.

paiicadast (‘the fifteenth day’) and atthami (‘the eighth day’) are also such.

pakkhassa (‘of a fortnight’):

means of the bright half of a fortnight and dark half of a fortnight. Having
categorized into three there are six nights. Therefore, everywhere the word
“pakkha’ (‘fortnight’) should be used: the fourteenth of a fortnight, the fifteenth

of a fortnight, and the eighth of a fortnight.

Then, why is the fifth not taken?

Since it is not belonging to all times. When the Buddha, the Fortunate One was
not yet born, and having born not yet attained nibbana, the fifth was not
distinguished (/marked out). When He has attained nibbana, the senior monks,
the compiler of dhamma(/scriptures) thought: “the listening of the dhamma

shall take place after a longtime.” Thereupon, having authorized fixed a day for
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listening to the dhamma as the fifth. From that time, it was marked out. Hence

it is not taken here since it is not belonging to all times.

37. tatharapasu (‘in such kinds [of resting places]’):

means in such-like.

aramacetiyani (‘park-shrines’):
means parks with flowers and fruits. Those arama-s (‘parks’) themselves are
called aramacetiya (‘park-shrines’). They are called cetiya-s in the sense of

beauty. That is to say: they are in the sense of entitlement to homage.

vanacetiyani (‘woodland-shrines’):
a forest thicket/cluster taking oblations, the Subhagavana, a forest with divine
beings, Salavana (‘Sala-tree-forest’), etc. are called vanacetiya-s (‘woodland-

shrines’).

rukkhacetiyani (‘tree-shrines’):

the trees that are entitled to homage at the entrances of villages and towns are
called rukkhacetiya (‘tree-shrines’). For, the people of the world thinking —
they are possessed by divine beings, etc. — having recognized those as divine,
respect with devotion and make offerings to [those] parks, woodlands and trees.

Therefore, all of those are called cetiya-s (‘shrines’).

bhimsanakani (‘awe-inspiring’):

means fear-producing. They produce fear to [one] seeing and listening.
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salomahamsani (‘horrifying’):

remain with horripilation,? since it is produced at the moment of entering.

app’ eva nama passeyam (‘Indeed, perhaps I might see/encounter’):

perhaps I might see that fear-and-dread.

38. aparena samayena (‘at a later time’):
by the time different from the expected time, this (thought) occurred: yan

ninaham (‘what if I”).

tattha ca me, brahmana, viharato (‘And when I was dwelling therein’):

means in such kinds of resting places, in whatever places that are suitable for
people’s prayers and offerings, a dwelling-place of demons, a ground being
defiled by flowers, incense, flesh, blood, grease, fat, spleen, lungs, rum, spirits,
etc., just like a drinking water spot of demons and goblins, where the heart splits
of those who see during day time. This is what is said “tattha ca me, brahmana,

viharato” (‘and when I was dwelling therein’) with regard to those places.

39. mago va agacchati (‘or a deer [would] approach/come’):

means there comes an animal belonging to the category of elks, rhinoceros,
panthers or boars smashing horns or hoofs. Here the name “maga” is used for
all four-footed animals. In some places, the one-eyed fox is also called so (by

that name). As it is said:

205 RBPT (2018), 120: loma-hamsa (m; hamsa (Skt: harsa) ‘bristling’, < hrs IV/I ‘bristle’,
‘thrill’) = horripilation (thrilled or fearfully excited, with hairs standing on ends), grisly

terror.
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“Your body is like that of a bull,
Your voice is like that of a lion.
O king of beasts! may worship be unto you!

It is good if we get something.”*

moro va kattham pateti (‘or a peacock [would] cause a piece of wood
(/branch) to fall’):

means a peacock, having shaken, causes a dry piece of wood to fall from a tree.
The word “mora” here refers to all birds. Therefore, this means that [it refers
to] a certain bird or else here in “moro va”, the term va can be referred to any

other bird. This [same] method was taken in the term maga previously.

vato va pannasatam ereti (‘or the wind [would] stir the fallen leaves’):

means the wind clashes the leaves and rubbish.

etam niina tam bhayabheravam agacchati (‘Surely, this/here’” is the fear-
and-dread coming’):

means what is coming here, that surely is fear-dread.

26 “ysabhass’ eva te khandho sthass’ eva vijambhitam

migardja, namo ty’ atthu api kifici labhamase” ti. (Ja. ii. 440).

“Like to a bull your body seems to be,

Like to a lion your activity.

O king of beasts! all glory be to thee!

Please don’t forget to leave a bit for me.” (Trans. from The Jataka, Vol. II, No. 295,
300)

27 etam (< etad) points to something or someone.
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From here onwards the sense-object itself should be known as fear-dread,
because of slight or serious fear alone becomes the objective, just as the form

with happiness as objective is happiness.

40. kim nu kho aham afifiadatthu bhayapatikankht viharami (‘Why indeed
am I absolutely dwelling in expectation of fear?’):

means by what reason do I live constantly wishing for fear.

yathabhitam yathabhitassa (‘being in whichever form (posture)’):
means for a person who is endowed with mindfulness and being with whichever

posture.*®

me (‘to me’):

means into the presence of me.

tathabhuto tathabhiito va (‘being in that very form (posture)’):
means for a person who is endowed with mindfulness and being with that

posture.

41. so kho aham—pe—pativinemi (‘that I ... [would] banish/subdue’):

means to the Bodhisatta who was walking [up and down] when fearful sounds
of horns and hoofs of animals are being heard, the Great Being neither stand or
sit, or sleep. Then by walking [up and down] itself, examining all over,
searching all over he does not see fear-dread. It is simply the sound of horns

and hoofs of animals. He, having known it and considering this is not a fear-

28 jriyapatha (‘postures’), viz. walking, standing, sitting, lying down. See Khuddaka,

patisambhidamagga, pafifiavagga, Cariyakatha, vol. 11, 225.
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dread, thereafter does not stand or sit or sleep. Showing the meaning of this, the

words “so kho aham”, etc. were uttered.

This method [should be used] in all repetitions/omissions. Hereafter, without
mentioning the postures in order, it should be understood that postures are
mentioned according to proximity. When the fear-dread comes to one who
walks [up and down], he does not stand, sit or sleep. When fear approaches
while standing, he does not walk up and down. Thus, it is described according

to proximity.

The exegesis of fear-dread lodgings, etc. has been concluded.

IV. THE EXEGESIS OF THE STATE OF NON-DELUSION

(asammohavihara)

42. Thus, having shown his fear-dread-less-ness in awe-inspiring places, now
in order to show his state of non-delusion (/non-confusion) in the places of
confusion of meditators, it was said: santi kho pana brahmana (‘Now there are,

brahmin, [some recluses and brahmins]’), etc.

There, santi (‘there are/exist’) means available, exist, [and] obtain.

diva ti safijananti (‘they perceive as “day’):

means perceive that this is daytime.

diva yeva samanam (‘when it is actually daytime’):

means when the daytime is actually existing.
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ratti ti safijananti (‘they perceive as “night’):

means perceive that this is night.

43. Why do they have such perception? Due to the absence of skilfulness in

rehabilitation or due to the sound of birds. How?

Here, someone who chooses a white object for meditation, during the
daytime having done the preliminary preparation for meditation, having entered
into meditation during the daytime, generates meditative reflection that “I [shall]
emerge (from meditation) during the daytime itself”. But, he will not be skilful
in the division of time (viz. day and night division).”” He, having passed the
daytime, emerges at night-time. And by the influence of pervasion of the white
object for meditation, it becomes clear, very clear, and extremely clear to him.
Since he had the generated reflection that “I [shall] emerge (from meditation)
during the daytime” and since the pervasion of the white object for meditation

is clear and distinct he perceives as “day” when it is actually being night.

Here someone who chooses a blue object for meditation, during the
daytime having done the preliminary preparation for meditation, having entered
into meditation during the daytime, generates meditative reflection that “I [shall]
emerge (from meditation) during the night-time itself”’. But, he will not be
skilful in the division of time. He, having passed the night-time, emerges at
daytime. And by the influence of pervasion of the blue object for meditation, it

is not clear and distinct to him. Since he had the generated reflection that “I

29 Cf. Visuddhimagga, 416.
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[shall] emerge (from meditation) during the night” and since the pervasion of
the blue object for meditation is not clear and not distinct he perceives as “night”

when it is actually being daytime.

Thus, due to the absence of skilfulness in rehabilitation, they are in such

perception.

44. Due to the sounds of birds, here someone has sat down inside the dwellings,
then the birds such as crows which make sound during the daytime due to the
moonlight mistaking the night as the daytime make noises at night. Due to other
reason [also they cry]. He, having listened to their sounds perceives as “day”

when it is actually being night.

Here, someone may stay in mountain cave among rocks covered by thick forests
and remain seated there when rain continues for seven days, when the sunlight
has disappeared. At that time, the birds like owls which cry at night and hide
here and there during the day time in the similar darkness make noises by
mistaking the night or due to any other reason. He, having listened to their
sounds, perceives as “night” when it is actually being in the daytime. Thus, due

to the sounds of birds, they are in such perception.

45. idam aham (‘1 [speak of] this’):

means this myself thus knowing.

sammohaviharasmim vadami (‘1 speak of [this] as the abiding in

confusion/delusion’):
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means belonging to the abiding in delusion. That is to say: “I say the abiding in

delusion is another thing”.

46. aham kho pana, brahmana—pe—saiijanami (‘But 1, brahmin,
perceive ...’):

the division of day and night to the Bodhisatta is clear. He is able to distinguish
day and night when there exist rains for seven days, when the noon and the sun
are not to be perceived, [a Bodhisatta] knows that the period before meals has
passed away, so far period after meals has passed away, so far the first watch,

so far the middle watch. Therefore, it is said thus.

47. This is not surprising that the Bodhisatta who has fulfilled perfections
knows everything as they are. Those who have established themselves in
regional knowledge, they too are able to distinguish day and night. The Elder
Godatta®"® who lived at Kalyaniya-mahavihara accepts alms two inches before
the sun indicates the midday and partakes meals one inch before the sun over
heads. On the days when the sun is not to be observed having entered the
lodging in the morning sets out for alms at the same time. One day his co-
residents wished to see the time, the Elder sets out the following day they
prepared rice and sat at the foot of the post that indicated the time
(kalatthambha). The Elder set out two inches before the sun indicates the
midday itself. From that time onwards on the days the sun is not to be seen, on

account of the Elder’s setting out, they beat the drum indicating the time.

219 See Malalasekara, Dictionary of Pali Proper Names, (Munshiram Manoharlal, 1998),
813.
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48. Elder Kaladeva who lived in Vajagaragiri monastery during the rain
retreat beats the gong (vamagandika®"). This is a practice of the Elder and does
not use the mechanical tube that indicated time. [But] the other monks use [it].
Then, at the end of the first watch, the Elder holding a mallet (muggara), while
standing there itself, or when beating the gong once or twice, the watch
indicates the time. Thus, during the three watches, the Elder, having practiced
the duties of a recluse and in the morning itself, having entered the village
taking alms, having gone to the monastery, having kept the bowl in the refectory
(/lunchroom), having gone for noonday rest, performs duties of a recluse.
Monks, having seen the time denoting pillar (kalatthambha), sent a monk for
the Elder’s arrival. That monk sees the Elder setting out from the noonday rest
or on the way. Thus, even the disciples with the knowledge of the locality were
experts in understanding well the day and night. What is there to say about the

Bodhisatta?

49.  yam kho tam brahmana—pe—vadeyya (‘If one, brahmin, ... would
speak of [anyone]’):

moreover, here someone speaking the words as “yam kho tam, brahmana,
asammohadhammo satto loke uppanno—pe—sukhaya devamanussanam” (‘If
one, brahmin, is of the nature of non-delusion has arisen in the world ... for the
happiness of gods and men’) would speak rightly; he would be speaking rightly,

he would not be one speaking falsely; it is of me speaking that word he would

211 Tt is an instrument to tell the time in ancient India.
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speak rightly; he would be speaking rightly, he would not be one speaking

falsely. The connection of words should be understood in this way.

There, asammohadhammo (‘being of the nature of non-delusion’)

means the nature/condition of non-delusion.

loke (‘in the world’):

means in the human world.

bahujanahitaya (‘for the welfare of the multitude’):
means for the sake of the welfare of many. It means through the attainment of

wisdom by means of benefiting in this world and hereafter.

bahujanasukhaya (‘for the happiness of the multitude’):
means for the sake of the happiness of many. It means through the attainment

of generosity, by providing materials which cause to happiness.

lokanukampaya (‘out of compassion for the world’):
means for the sake of compassion for the world. It means by the attainment of
loving-kindness and sympathy, just like mother and father protecting and

guarding the world.

It should be understood here in atthaya hitaya sukhaya devamanussanam (‘for
the welfare, the benefit, the happiness of gods and men’), by means of taking
gods and men, having taken fortunate people, being accessible to instruction,
for the sake of their attaining paths and fruition to Nibbana pointed out one’s

own birth.
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For, when atthaya (‘for the welfare’) has been said, that is to say: for

the sake of Nibbana, the ultimate truth.

When hitaya (‘for the benefit’) has been said, that is to say: for the sake
of the path leading to that (Nibbana). For, there is no benefit above the path

leading to the Nibbana.

When sukhaya (‘for the happiness’) has been said, that is to say: for the
sake of the happiness of attainment of fruition since there is no happiness above
it. Thus, it is said “ayam samadhi paccuppannasukho ¢’ eva ayatiii ca
sukhavipako”* (‘This concentration is happiness in the present. There is

fruition in happiness in the future as well’).

The exegesis of the state of non-delusion has been concluded.

V. THE ANALYSIS OF THE EARLIER PART OF THE PATH OF
PRACTICE

(pubbabhagapatipada)™

50. In this way, the Fortunate One, having pointed out to the brahmin his own

state of non-delusion (asammohavihara), ending with acquisition of the

212 Cf. Anguttara 11, paficakanipata, paficangikavagga, Samadhi-sutta, 24.

213 Bhikkhu Bodhi, The Connected Discourses of the Buddha (Wisdom Publications, 2000),
1491: “... the commentaries hold that the development of the aids to enlightenment
takes place in two stages or at two levels. The first is called the preliminary portion of
practice (pubbabhdga-patipada), during which the practitioner develops and cultivates
the aids to enlightenment for the purpose of attaining the supramundane path (see

Vism 679-80; Ppn 22:39-40)”.
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buddha-virtues; now, in order to point out the path of practice by which he had
attained that absolute (kotipattam) state of non-delusion, starting with the
earlier part [of his account], said, araddham kho pana me brahmana (‘Now,

brahmin, [vigour] has been aroused in me’), etc.

According to some (keci pan’ahu): Having heard this state of non-delusion, a
thought arose thus to the brahmin: “How indeed did he attain this?” Knowing
his thought, pointing out, “I attained this supreme state of non-delusion through

this path of practice”, he said thus.

51. Therein, araddham kho pana me, brahmana, viriyam ahosi (‘{Vigour,] O
Brahmin, was aroused/mobilized by/in me’):

“O Brahmin, this supreme state of non-delusion was not realized by me being
lazy, lacking mindfulness, bodily agitated or mentally scattered. Rather, indeed,
for its realization, vigour was aroused in me.” That is to say (... ti vuttam hoti):
“Seated on the sacred Enlightenment-spot (bodhi-manda), the four-factored

4

vigour *'* was aroused by me, applied vigorously (paggahita), carried on

without being slackened.’

It was because of [the vigour] having been aroused in me that it was not sluggish

(/unabated), asallinam.

214 Tika: kamam taco ca nharu ca atthi ca avasissatiiti ““[the vigour] said to be possessing
four factors, ‘willingly, let just my skin, sinews, and bones remain ...", etc.” The four

factors are apparently in terms of skin, sinews, bones and flesh-and-blood.
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upatthita sati asammuttha (‘mindfulness was manifested, unremitting’):
Not merely that vigour [was aroused] in me, mindfulness too was manifested,
directly facing the object. When I was seated on the Enlightenment-spot,

[mindfulness] was definitely manifested, unremitting.

passaddho kayo asaraddho (‘the body calmed and undisturbed/unagitated’):
With the arising of bodily and mental calm, my body too came to be calmed. In
this connection, since when the non-physical body (nama-kaya)*" has been
calmed, the physical group too definitely comes to be calmed, it was
accordingly stated that “the body was calmed” — without making the

29 ¢

distinction “non-physical body”, “physical body”.

asaraddho (‘unperturbed/unagitated’):
And it was because it (the body) was calmed that it was unperturbed. That is to

say: it was free from distress (vigata-daratha).

samahitam cittam ekaggam (‘the mind was equipoised, one-pointed’):
my mind too was properly poised,?'® well established, as if entered into
(appita®). And it is because of being equipoised that it was one-pointed,

immovable and unshakable/non-vibrating.

215 In this context, nama-kaya could also be rendered as “the physic/nonphysical group”.
216 “samma ahitam” (‘properly poised’, ‘properly placed on’, ‘properly focused’, ‘properly
fixed’, ‘properly established’, etc.) is clearly intended as an etymological interpretation
of “samahita”.

217 PPP of appeti; cf Skt: arpayati.
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Up to here, the earlier part of the path of practice of meditation has been

narrated.

52. Now, having explained (katva ‘having done’) that the first meditation, etc.,
was attained by this path; showing the distinctive [attainments] ending with the

threefold knowledges,*"® he said: sa kho aharin (‘That I ...%), etc.

There,

vivicc’eva kamehi — pe — catutthajjhanam upasampajja vihasim (‘having
separated from sensualities ... I dwelt having fully attained the fourth
meditation’):

Firstly, what should be said in this connection have all been said in the
Visuddhimagga®” in the discussion on the earth kasina.”” The only difference
is that: there, it is mentioned wholly as “he dwells having fully attained

(upasampajja viharati)”; here, as “I dwelt (vihasim).”

Now, having done what did the Fortunate One dwell having fully attained these
meditations? Having cultivated a subject of meditation (kammatthana). Which

one? The subject of meditation on the mindfulness of breathing (anapana-sati).

218 MA 1:124: vijjattaya-pariyosanam visesam.

219 See Visuddhimagga 139-169. See also, Bhikkhu Nanamoli, The Path of Purification,
“Chapter IV — The Earth Kasina”. Ven. Buddhaghosa there explains the prerequisites,
methods, and the progress on the path toward all absorptions known in Buddhism in
details.

220 The “earth-entirety” meditation.
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53. Now, these four meditations are, for some, for the sake of one-pointedness
of thought (cittekaggata-attha); for some, they are for the achievement of
insight (vipassana); for some, they are the achievement of the supramundane
knowledges (abhifniiia); for some, they are the achievement of cessation
(nirodha®"); for some, they are for the surpassing of existence (bhavokkamana).
Among them, for those whose outflows have been exhausted (khinasava; i.e.,
the arahants), they are for the sake of one-pointedness of thought. For, thinking,
“entering into meditation (samapajjitva), being one-pointed in thought, we shall
abide happily for the day”, having done the preparation on the kasina, bring

forth the eight meditative attainments (samapattiyo).

For the trainees® and the ordinary worldlings (puthujjana) who are
bringing forth [the meditative attainments] thinking ‘“arising from the
meditative attainment, with an equipoised thought we shall discern insightfully

(vipassissama)”, they are for the achievement of insight.

Those who, having brought forth the eight meditative attainments,

having entered into a meditation conducive to the supramundane knowledges

the supramundane knowledges in the form mentioned as “being one, it becomes

2! j.e., nirodhasamapatti — the meditative attainment in which all mental activities come
to cease.

222 sekha; i.e., the ariyas who are not yet arahants.
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many” ** — for them, [the meditations] are for the achievement of

supramundane knowledges.

Those who, having brought forth the eight meditative attainments, bring
forth [the meditations] with the thought: “having entered into the cessation
meditative attainment (nirodha-samapatti), for seven days, being free from
mentation (acitta), in this very life, having attained cessation, nibbana, we shall
dwell happily”— for them, [the meditations] are for the achievement of

cessation.

Those who, having brought the eight meditative attainments, bring forth
[the meditations], thinking, “not having retrogressed from the meditation
(aparihinajjhana), we shall be reborn in the Brahma-world” — for them, [the

meditations] are for achieving the surpassing of existence-state.

Now, this fourth meditation was brought forth by the Fortunate One
under the root of Bodhi Tree. For him, it is for the achievement of insight, as
well as for the achievement of supramundane knowledges and for the
accomplishment of all that is to be fulfilled (sabbakicca-sadhaka) — to be
understood as bestowing all virtues, mundane and supramundane (/worldly and

transcendental).”*

The exegesis of earlier part of the path of practice has been concluded.

23 Cf. Digha 1, stlakkhandhavagga, Samaiifiaphala-sutta, 78.

224 sabbalokiya-lokuttara-guna-dayaka.
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VI. THE EXEGESIS OF THE TALK ON FORMER EXISTENCES

(pubbenivasakatha)

54. Those virtues for which it (i.e., the fourth meditation) was the bestower,
pointing out a part of them, he said, so evam samahite cite (‘That [I], when the

thought was thus equipoised’), etc.

Among them, the word-by-word explanation (anupada-vannana) of the two
knowledges (vijja) and the method of cultivation (bhavananaya) have been
detailed in the Visuddhimagga.*® For, there, it is entirely mentioned in the form
“he, when the thought has been equipoised ... directs it towards”; here, [it is

mentioned] in the form “I directed it towards (abhininnamesim).”

ayam kho me, brahmana (‘This, O Brahmin, was my [...]"):
This is the occasion of fixing of thought (appana-vara). It was not mentioned

there. Thus this is the only difference.

There, so (‘that’) means so aham (‘that I’).

abhininnamesim (‘1 directed [it] (my thought)’):

I brought [it] towards.

From the word “I directed”, the word “that” (so) here is to be understood

as meaning “that I’ (so aham).

235 Cf. Visuddhimagga, Chapter xiii, 410-429.
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From wherever (yasma) this knowledge of the recollection of past lives
(pubbenivasanussati-iiana) was attained by virtue of (on account of) the
Fortunate One; from there (tasma), the exegesis (yojand) on “that [I] passing
away from there and was reborn here” in this context (ettha) should be

understood thus.

In this context,
so tato cuto (‘that [I] passing away from there’):

this is the reflection of one returning again (patinivattantassa).

From there,
idhipapanno (‘[1] was reborn here’):

Immediately after this rebirth here.

amutra udapadim (‘I arose in another place’):
He should be understood to have said with reference to the Tusita Realm (tusita-

bhavana).

tatrapi asim evannamo (‘There too I was so-named’):

There too, in the Tusita Realm, I was a male divinity by the name of Setaketu.

evam-gotto (‘of such a clan’):

of one and the same clan with those deities.

evam-vanno (‘of such an appearance’):

of a beautiful appearance.
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evam-aharo (‘having such nutriment’):

having a divine, pure nutriment.

evam-sukhadukkha-patisamvedi (‘experiencing such happiness and
unsatisfactoriness’):

experiencing such divine happiness and unsatisfactoriness. But the
unsatisfactoriness is only the mere unsatisfactoriness qua conditioning forces

(sankharadukkhamattam).

evam-ayupariyanto (‘of such life-span’):

of such a life-span of fifty-seven hundred lakhs sixty hundred thousand years.

so tato cuto (‘that [I] disappearing from there’):

That I, disappearing from the Tusita Realm.

idhiipapanno (‘was reborn here’):

was arisen in the womb of Queen Mahamaya.

55. In ayam kho me, brahmana (‘This, O Brahmin, was my [...]’), etc., me

(‘my’) means by me.

vijja (‘(knowledge’):
knowledge by means of knowing (/ascertaining).

What does it make known? The past lives (/former existences).

avijja (‘ignorance’):

is called the concealing delusion in terms of not knowing past lives.
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tamo (‘darkness’):

that is simply called darkness as it is the concealing delusion.

aloko (‘light’):
that is simply called light as it makes radiance. And, here, this is the meaning,

“the knowledge was attained”, the rest are words of praise.

Here is the connection: “this was the knowledge attained by me, [therefore] to
me of attained knowledge the ignorance has been destroyed”, meaning [so] as

[the Fortunate One] was devoid [of it].

Why? Because the knowledge has arisen.

This way (of explanation applies) also for the remaining two words (famo and

aloko).

56. yatha tam (‘as that’ / ‘as it is’):
here, yatha (‘as’) means in the sense of a simile. tam (‘it’ / ‘that’): it is an

indeclinable particle.

appamattassa (‘for [one abiding] diligent/heedful’):

[means] by one who is with attentive mindfulness.

atapino (‘for [one abiding] ardent’):

[means] by exerting effort.

pahitattassa (‘for [one abiding] resolute’):

The meaning is one carrying [the effort] without expectation from [one’s] body
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and life. It has been said: “Just as ignorance would be destroyed for one abiding
diligent, ardent [and] resolute, for [him] the knowledge would arise, the
darkness would be destroyed, the light would arise. Just so is my ignorance
destroyed, knowledge has arisen, darkness has been destroyed, light has arisen.
There to me [thus] engaging in exertion (padhana) a corresponding fruit has

been obtained.

The exegesis of the talk on former existences has been concluded.

VII. THE EXEGESIS OF THE TALK ON THE KNOWLEDGE OF
DIVINE EYE

(dibbacakkhufianakatha)

57. In the talk on passing away and rearising (cutilpapata), how here comes
the Pali (‘the written text’) by virtue of (on account of) the Fortunate One, thus
it is said passami pajanami (‘I see, I properly understand’). This is the [only]

difference.”” The remaining [explanation] is just as told in the Visuddhimagga.

However, here vijja (‘(knowledge’) is [called] the knowledge of knowing with

divine eye.

avijja (‘ignorance’):
is the ignorance which conceals the passing away and arising of beings. The

rest is just as said [in the main text]. And, as there is no duty of Great Beings to

226 That is the difference between this text and the Visuddhimagga (‘The Path of

Purification’).
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make resolution [related to] the fulfilled/completed perfections (parami)®’,
indeed right to the extent of directing [their] minds, they recollect various
former existences [and] see beings with divine eye. Therefore, whatever

meditation method was spoken (explained) there by [such] resolution, that is

not meant here.

The exegesis of the talk on the knowledge of divine eye has been concluded.

VIIL. THE EXEGESIS OF THE TALK ON THE KNOWLEDGE OF THE
DESTRUCTION OF OUTFLOWS

(asavakkhayaiianakatha)

58. It should be known that in the third knowledge, so evam samahite citte
(‘When the mind/thought has been thus equipoised, that [I ...J’) is the

mind/thought of the fourth meditation, being the basis for insight.

asavanam khayaiianaya (‘towards the knowledge of the destruction of the
outflows’):

means for the knowledge of the arahant-path (arahattamagga-iiana). For, the
arahant-path is called the destruction of the outflows as it demolishes the
outflows; and there (in the text) this is the knowledge accomplished [by such

thorough attainment].

27 There are ten perfections (parami) that should be perfected by a bodhisatta in order to
be qualified to become a Buddha, viz.: generosity, virtue, renunciation, wisdom, energy,

patience, truth/integrity, determination, loving-kindness, and equanimity.
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cittam abhininnamesim (‘I directed the mind towards’):

means directed to the insight-mind (vipassana-citta).

In [the words] such as so idam dukkham (‘this is suffering’), etc. means
ettakam dukkham, na ito bhiyyo (‘this much is suffering, there is no more than
this’) — penetrating the entire truth of suffering with [its] characteristics and

marks, I directly knew, recognized and penetrated truly as it is.

And, the craving that gives rise to that suffering is ayam dukkhasamudayo

(‘this is the origination of suffering’).

Both of them (suffering and craving) cease having attained that state that [of
Nibbana], Nibbana which is the non-existence of them (i.e. suffering and

craving) [is said] as ayam dukkhanirodho (‘this is the cessation of suffering’).

The meaning should be known thus: “I directly knew, recognized and
penetrated truly as it by penetrating with [its] characteristics and marks as ayam
dukkhanirodhagamint patipada (‘this is the path leading to the cessation of

suffering’), the noble path leading to that (the cessation of suffering).

59. Pointing out the truths thus according to their characteristics, now [the
Fortunate One] said, ime dsava (‘these are outflows’) pointing out in

accordance with defilements.

tassa me evam janato evam passato (‘To that me who is knowing thus, seeing
thus’):

means to that me who knew thus, who saw thus. [ The Fortunate One] discourses
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the path ending in highest good (/summum bonum) [that he] attained through

insight.

kamasava (‘from sensuality-outflow’):

means from the outflow of sensuality.

vimuccittha (‘was liberated’):
by this [the Fortunate One] shows the moment of fruition (phala). For, at the
moment of path the mind is being liberated, [and] at the moment of fruition,

[the mind] is liberated.

vimuttasmim [citte] vimuttam iti fianam (‘when [the thought] has been
liberated, knowledge [arises]: “it has been liberated’):

by this [the Fortunate One] shows the [insight] knowledge of reflection.

khina jati (‘birth has been exhausted/destroyed’), etc.
is the ground of it (the knowledge of reflection). For, by that knowledge the
Fortunate One while reflecting directly understood/knew (through supernormal

knowledge): “birth has been destroyed”, etc.

60. Now, what birth of the Fortunate One has been destroyed, and how did

He directly know it?

It is not that His past births/existences have been destroyed, as they were
destroyed already in the past; not [even] the future [births], as there was no
effort [made by the Fortunate One] towards the future [yet]; not [even] the

present [births], as it (that birth) was evident.
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Then whatever is the birth consisting of one, four, or five aggregates in

28 that would arise

the worlds/existences of one, four, or five constituents
because of not having practiced the path, that has been destroyed because of

having practiced the path, [and thereby] by entering the reality of non-arising.

He (the Fortunate One) reflected upon when [His] defilements were
abandoned by the cultivation of the path. [Then,] recognizing He directly knew
that in the absence of the defilements, even the obvious/evident kamma®? is

incapable of [causing] rebirth in the future.

61. vusitam (‘has been lived’):
the meaning is: has been practiced, has been accomplished, has been done, has

been abided, has been ended.

brahmacariyam (‘the spiritual life’):
means the path of the spiritual life. For, the seven trainees live the life of

spiritual life together with a good/virtuous ordinary worldling.

One whose outflows have been exhausted/destroyed (khinasava; i.e., the

arahant) is one whose living has been accomplished. Therefore, the Fortunate

228 yokara = constituent (eka-vokara-bhava: one-constituent being, i.e. ritpa, only as asaiii;
catu-vokara-bhava: four-constituent being, i.e. the arilpa-bhava with the four nama-
kkhandha; pafica-vokara-bhava: five-constituent being, i.e. rest of riipa-bhava and
kama-bhava with all five khandha). (Bhikkhu Nanamoli, Pali-English Technical
Glossary, (BPS, 1994), 101). See also, Nyanatiloka, Buddhist Dictionary, (BPS, 2011),
29-30, 45, 66, 145.

22 The “obvious/evident kamma” is kamma of which consequences have yet to be

experienced.
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One directly knew reflecting on His own life of spiritual life that: “the spiritual

life has been lived (established).”

katam karantyam (‘done is what has to be done’):

the meaning is that the duties of sixteen types by way of fully understanding,
abandoning, realization and development by means of four paths in the four
truths have been accomplished. For, the ordinary worldlings, good persons, etc.
do that duty. The one whose outflows have been exhausted (khindsava; i.e., the
arahant) is one who has done what has to be done. Therefore, the Fortunate

One reflecting on His own duties directly knew “done is what has to be done.”

naparam itthattaya (‘no more for this state of existence’):
[The Fortunate One] directly knew: “Now for me there is no more expectation
of existence, thus [no more expectation] of existence of sixteen duties, of

destruction of outflows, or the duty for the development/cultivation of the path.”

Or else, itthattaya (‘for this state [of existence]’) means from this

existence; “from these characteristics (evampakara) of the flux of the present

230

aggregates™ there is no more flux of aggregates for me.” However, these five

aggregates being fully comprehended remain like uprooted trees.”!

2% Monk Sarana explained in his “Translation of The Discourse to Sangarava and the
Relevant Commentaries” that “Flux here means the constant change. It is the constant
change of the five aggregates of being, namely: body, feelings, perceptions, volitions
(intentions), and consciousness.”

31 j.e. the Buddha’s materiality and mentality still exist (or “flow”), but like the trees that
have been uprooted will never take root again, the Buddha’s materiality and mentality

will not give rise to a new birth.
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[The Fortunate One] directly knew that just like the fire without fuel,
they (the five aggregates) will cease to burn at the cessation of the

last/subsequent [moment of] consciousness [at the end of his life].

62. Now, thus pointing out to the brahmin the realization of the knowledge of
the destruction of outflows, included under his reflection, he said: ayam kho me,

brahmana (‘This indeed is, O brahmin, ... by me’), etc.

Here, vijja (‘understanding’/‘’knowledge’)
is the wunderstanding that is the knowledge of the arahant-path

(arahantmaggaiiana-vijja).

avijja (‘ignorance’/‘nescience’)

is the ignorance that conceals the Four Truths.

The rest is just as has been explained.

Up to this point, there is the perception of the past by means of the knowledge
of previous lives; the perception of the present and the future is by means of
divine eye; the [perception of the] entirety of the supramundane virtues is by
means of the exhaustion/destruction of the outflows. Thus, in this manner,
having put together all the virtues of the Omniscient One by means of the
threefold understanding, he pointed out to the brahmin his own dwelling in non-

delusion.

The exegesis of the talk on the knowledge of the destruction of outflows has

been concluded.
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IX. THE EXEGESIS OF THE REASON FOR LIVING IN THE FOREST

(araiifiavasakarana)

63. When it has been said thus, the brahmin, apparently, thought: “The recluse,
Gotama asserts omniscience. But even today, he does not relinquish living in
the forest. Is it that he actually have some other thing to do?” Then, the
Fortunate One, discerning his disposition (/state of mind), by way of connecting
up with this disposition, said: siyd@ kho pana te (‘Now, it could indeed be that

you might have’), etc.

There, siya kho pana te, brahmana, evam assa (‘Now, O brahmin, it
could indeed be that it might occur to you’) means: “Sometimes, it might

occur to you thus.”

na kho pan’etam brahmana, evam datthabbam (‘Now, O brahmin, this should
not be seen thus’):
It should not be seen by you that my resorting to remote dwelling places is on

account of not having been freed from greed, etc.

64. Thus, rejecting the lack of a proper reason for resorting to remote dwelling
places, and pointing out the reason, he said: dve kho ahan (‘I [, properly

observing] two’), etc. The meaning there is benefit (atthavasa).

Therefore, dve kho aham, brahmana, atthavase (‘O Brahmin, [properly
observing] two benefits, I’): means, that is to say, “O, Brahmin, properly

observing two benefits, two reasons”.
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atthano ca ditthadhammasukkhaviharam ({My] own pleasant-abiding in the
visible phenomenon (present life)’):

Here, ‘visible phenomenon’ means personal existence that is directly seen
(‘directly present before the eyes’).” ‘Pleasant abiding’ means the state of

comfort among the four postures.

For, because of even as much as a single activity of defecating or
urinating in the forest, all postures come to be comfortable. Therefore, this
meaning is to be understood: ‘present-life pleasant abiding’ is ‘pleasant abiding

of the present life’.*

pacchamarii ca janatam anukampamano (‘and pitying the future generation’):
How do the future generation come to be pitied on account of forest-dwelling?
This is because, those clansmen who have gone forth out of faith, seeing the
Fortunate One’s forest-dwelling, reflects, “Indeed, even the Fortunate One does
not let go of (/give up) the forest dwelling places — he who has nothing at all
[left] to be fully known, nothing to be abandoned, nothing to be cultivated,
nothing to be directly realized — how much more so we!” So reflecting, they
will think: “We should certainly dwell there.””* In this way, they will swiftly

come to end suffering.* In this way, the future generation come to be pitied.

32 paccakkha. Not listed in PTSD. This is, corresponding to Buddhist Skt pratyaksa,
means ‘directly perceived’, ‘directly experienced’ (and not indirectly inferred). In
Buddhist logic, it refers to direct perception, as opposed to inference (anumana).

23 MA 1:129: ditthadhammassa sukhaviharam ditthadhamma-sukkhaviharam.

2% The Pali sentence is expressed in the passive: vasitabbam (‘it should be dwelled [by
us]’).

23 dukkhass’ antakara bhavissanti. Lit: ‘they will become enders of suffering’.
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Showing this meaning, he said: “and pitying the future generation” (pacchimari

ca janatam anukampamano).”°

The exegesis of the reason for living in the forest has been concluded.

X. THE EXEGESIS OF REJOICING IN THE TEACHING

(desananumodana)

65. Hearing that, being greatly delighted, the brahmin said: anukampitaripa®’

(‘pitied in form’), etc. There, “pitied in form” means “of the pitied type”,

“pitied by nature”.

Jjanata (‘generation (of people)’):

A collection of people.

yatha tam arahata sammasambuddhena (‘as by the Arahant, the Perfectly
Fully Enlightened One’):
Just as an arahant, perfectly fully enlightened one would pity; in the very same

way they are pitied in form.

And moreover, saying thus, greatly rejoicing in the Dhamma teaching of the

Fortunate One, he said this to the Fortunate One: abhikkantam bho gotama,

26 Cf. Anguttara 1, dukanipata, balavagga, 61; Samyutta 11, nidanavagga, kassapasamyutta,
Jinna-sutta, 203.

37 _riipa is here probably used pleonastically, perhaps also to indicate emphasis. However,
since the commentary here proceeds to explain -ripa with -jatika and -sabhava, 1 have

rendered it in the literal sense ‘in form’, ‘in appearance’, etc.
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abhikkantam bho gotama (‘Excellent Venerable Gotama! Excellent

Venerable Gotama!’).

There, the word ‘excellent’ (abhikkanta) is seen in reference to waning
(khaya), the beautiful (sundara), the good-looking (abhiripa), deep

appreciation (abbhanumodana).

For, in [such contexts as] “Venerable Sir, the night has advanced, the

first watch has passed”,”® etc., it is seen with reference to waning (khaye).

In [such contexts as] “This is the more excellent and sublime among

these four persons”, etc., [it is seen] in reference to the beautiful (sundare).

In [such contexts as]:

“Who worships my feet — blazing with power and fame

Shining with excellent colour in all direction?”’;**

etc., [it is seen] with reference to good-look (abhiriipe).

28 abhikkanta, bhante, ratti, nikkhanto pathamo yamo, ciranisinno bhikkhusarngho. For this
stock passage, cf. Anguttara VIII. atthakadinipata, mahavagga, Uposatha-sutta, 205;
Vinaya, cilavagga, patimokkhatthapanakkhandhaka, Patimokkhuddesayacand, par. 383,
236; Khuddaka IV, udana, sonavagga, Uposatha-sutta, 51, etc.

29 Cf Anguttara IV, catukkanipata, asuravagga, Potaliya-sutta, 101.

20 Cf Khuddaka, vimanavatthu, purisavimana, maharathavagga,

Mandiikadevaputtavimanavatthu, verse no. 852, 77.
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In [such contexts as]: “It is excellent, Venerable Sir! It is excellent,
Venerable Sir!”** etc., [it is seen] in reference to the deep appreciation

(abbhanumodane).

Here, too, it is in reference to deep appreciation. And since it is with
reference to deep appreciation, it is therefore to be understood as effectively

saying (ti vuttam hoti): “Good! Good! Venerable Gotama!”

21 Cf Majjhima 1, majjhimapannasa, gahapativagga, Potaliya-sutta, 368, & Upali-sutta,
378: abhikkantam, bhante, abhikkantam, bhante ! Seyyathapi, bhante, nikkujjitam
va ukkujjeyya ...;

cf. Digha 1, silakkhandhavagga, Samariiiaphala-sutta, 85;

Digha 1, silakkhandhavagga, Potthapada-sutta, 202;

Digha 111, pathikavagga, Singala-sutta, 193;

Digha 1, silakkhandhavagga, Kassapasthandda-sutta, 176;

Samyutta IV, salayatanavagga, gamanisamyutta, Canda-sutta, 306 & Talaputa-sutta,
208;

Anguttara 1, tikanipata, anandavagga, Ajivaka-sutta, 219;

Vinaya, mahavagga, cammakkhandhaka, Sonakolivisavatthu, 181;

Vinaya, mahavagga, mahakhandhaka, Pabbajjakathd, 16;

Samyutta 1, sagathavagga, kosalasamyutta, Dahara-sutta, 70;

Vipanaya, ctlavagga, Sanghabhedakakkhandhaka, par. 340, 192;

Samyutta 11, nidanavagga, nidanasamyutta, aharavagga, Acelaka-sutta, 21;

Khuddaka, udana, sonavagga, Suppabuddhakutthi-sutta, 49;

Vinaya, ciilavagga, senasanakkhandhaka, dutiyabhanavara, Anathapindikavatthu, 157.
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“In fear, in anger, in praising, in haste, in excitement and amazement
(kotihala-acchare)*”, in laughing, in grieving and in conviction, a

wise one should make a repeated utterance.”**

By means of this characteristic (as in the stanza above), here, it should be
understood that owing to clarified conviction (pasada) and owing to praising,

this is spoken twice.

66. Or else, abhikkantam (‘excellent’):
means surpassing; that is to say: extremely desirable, extremely pleasant,

extremely lovely.

There, by one single word of ‘excellent’ (abhikkanta) he extols the [Dhamma]

teaching, [and] by another his own conviction.

For, this is the meaning here: “Excellent, Venerable Gotama, namely the
Venerable Gotama’s Dhamma teaching. Excellent, namely my conviction

owing to the Venerable Gotama’s [Dhamma] teaching.”

Or he extols the word of the Fortunate One itself, with reference to a

double (dve dve) meaning.

Thus it (statement) may be applied as follows: “the word of the Venerable

Gotama is excellent as it destroys faults, it is excellent as it promotes the

2 Cf Vinaya, vimativinodani-tika, Verafijakandavannand: kotithalacchareti kotithale
acchare ca.
3 Cf Anguttara-atthakatha 11, manoratha-pirani, duka-nipata-vannana,

Adhikaranavaggavannana, 105; Vinaya-atthakatha 1, Samanta-pasadika, 170; etc.
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acquisition of [excellent] qualities. Likewise, [it is excellent doubly] as it
arouses faith, [and] arouses wisdom; as it has [good] meaning, [and] well
phrased; as it is clear in terminology, [and] deep in meaning; as it is pleasant to
the ears, [and] wins the heart; as it does not elevate oneself, [and] does not
disparage others; as it is cooled with compassion, [and] cleansed with wisdom;
as it is delightful to listen to, [and] can resist disturbance; as it is pleasant when

heard, [and] beneficial when investigated,” etc.**

67. Thereafter, with four similes he (the brahmin) extols the teaching.

There,
nikkujjitam (‘what is turned upside down’):

is [whatever] is kept upside down or turned downwards.

ukkujjeyya (‘one would turn up’):

means one would make upside up.

paticchannam (‘what has been hidden’):

covered with grass, leaves, etc.

vivareyya (‘one would reveal’):

means one would make known.

mitlhassa (‘to one who was lost’):

for/to one has been confused in directions.

24 Eighteen qualities of the teaching of the Fortunate One is listed here.
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maggam acikkheyya (‘one would show the way’):

one taking the hands would say “this is the path”.

andhakare (‘in darkness’):
means in the fourfold darkness: the fourteenth day of the darker half of the
month, the midnight, a dense forest cluster/thicket, when [the sky] is coved by

clouds.

This is not clear in terminology so far [explained above]. This is the

interpretation of the meaning:

“Just as someone would turn up what is turned upside down, thus I who has
fallen into a false Dhamma, who was turning away from the true Dhamma, was
raised from [that] false Dhamma [by the Fortunate One]. Just as [someone]
would reveal what has been hidden, thus the dispensation has been revealed [by
the Fortunate One], which was hidden by the jungle of wrong views since the
time the dispensation of Kassapa the Fortunate One disappeared. Just as
[someone] would show the way to one who was lost, thus I who has followed a
false path, a wrong path, was shown the path to heaven and to emancipation [by
the Fortunate One]. [And] just as [someone] would hold up an oil lamp in
darkness, thus I who has immersed in the darkness of delusion and has not seen
the gem-like forms of the Buddha, etc., the lamp of the teaching that destroys
the darkness of delusion concealing those forms, was brought to me. As the
Dhamma has been proclaimed to me in these perspectives by the Venerable
Gotama, [I say:] ‘[the Fortunate One] has proclaimed the Dhamma through

many perspectives.’”

241



The exegesis of rejoicing in the teaching has been concluded.

XI. THE EXEGESIS OF CONVICTION

(pasannakara)

68. Thus extoling the teaching, expressing [his] conviction with a mind of
conviction in the Triple Gem, he said esaham (‘this I’), etc. There, esaham

means that 1.

bhavantam gotamam saranam gacchami (‘I go to the Venerable Gotama for
refuge’):

It means: “‘The Venerable Gotama is my refuge [and] supreme resort, the
destroyer of suffering, and the provider of welfare’, with this intention I go to
the Venerable Gotama for refuge, I follow [him], I serve [him], I attend on [him],

or I know?® [and] understand [him to be] thus.”

For, those roots [in Pali language] which have the meaning “going” (gati)
they too have the meaning “understanding” (buddhi). Therefore, it is said that

“I go” (gacchami) means “I know (janami), I understand (bujjhami).”

dhammaii ca bhikkhusanghaii ca (‘the Dhamma and the monk-community’):

99246

Here “dhamma”* means it supports those who have attained the path, who

have directly realized the cessation [of suffering], who are practicing in

245 C 3 evam va janami.
246 The word “dhamma” derived from the verb dhareti (causative of dharati <v dhr1 ‘bear’)

= causes to hold (in mind); holds, supports, etc.
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accordance with the advice, preventing from falling down into the four

miserable states.?*’

According to the meaning, that [Dhamma] is the noble path and the Nibbana.
For, it is said by the Fortunate One: “Monks! to whatever extent there are
Dhamma-s which are conditioned, the Noble Eightfold Path is declared as the

foremost of them.””**® This is the detail.

[The Dhamma] is not only the noble path and the Nibbana, but also the
pariyattidhamma®® (‘scriptural Dhamma’) together with the noble fruitions.
For, this is said in the Chattamanavakavimana (‘Story of the Heavenly Mansion

of the Brahmin Youth Chatta’):

“Freed from lust, freed from craving, sorrowless,
averse to the unconditioned Dhamma,
sweet, well-acquainted, well-partitioned,

I approach to this very Dhamma for refuge.”*’

Here, ragaviraga (‘freed from lust’) is the path. anejam asokam (‘freed from
craving, sorrowless’) is the fruit. dhammam asankhatam (‘the unconditioned

Dhamma’) is the Nibbana. [And] appatikillam madhuram imam pagunam

47 There are four ‘lower worlds’ known as apdya, i.e., the animal-world, the ghost-world,
the demon-world, and the hell. For details see Visuddhimagga X111, 92 {f.

28 Cf Anguttara 11, catukkanipata, cakkavagga, Aggappasada-sutta, 34.

24 PTSD, 481: “pariyattidhamma that which belongs to the holy study, part or contents of
the Scriptures, the Tipitaka comprising the nine divisions.”

20 Cf Khuddaka, vimanavatthu, purisavimana, Chattamanavakavimanavatthu, 51.
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suvibhattam (‘being averse, sweet, well-acquainted, well-partitioned’) is the
aggregates of all Dhamma analysed into three baskets (Pitaka, i.e., Vinaya,

Sutta and Abhidhamma).

Sangha (‘community’) consists of those who united through the unity of view

251

and ethical alignment.”" According to the meaning, it is the gathering of the

eight noble persons.”” For, this is said in the Vimana (‘Story of Chatta’):

“And whatever is given bears great fruit they’ve said,
to four pure pairs of persons,
and eight are those people who are seers of the Dhamma,

I approach to this very Sangha for refuge””

»1 See Bhikkhu Bodhi’s translation of “The Samaiiiaphala Sutta and its Commentaries”
(BPS, 1989), 173:
“United through unity of view and moral discipline” (ditthisilasanghdtena): they are
united in the view stated thus, “he dwells possessing in common (with his companions
in the holy life) such a view as noble and emancipating, as leads one who practises in
accordance with it to the complete destruction of suffering” (M.48/i.322); and in the
moral discipline stated thus, “he dwells possessing in common (with his companions in
the holy life) such moral discipline as is unbroken, untorn, unblotched, unmottled,
freeing, praised by the wise, unclung to, conducing to concentration” (M.48/i.322).
Thus the meaning is: they possess view and moral discipline in common. For wherever
noble individuals live, even at a distance, they are unified through the common harmony
of their excellent qualities.

2 For details for the eight noble persons see, Nyanatiloka, Buddhist Dictionary, (BPS,
2011), 23-25.

23 Cf Khuddaka, vimanavatthu, purisavimana, Chattamanavakavimanavatthu, 51.
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The bhikkhusangha (‘monk-community’) is the community of monks. To this

extent, the brahmin has declared [his] going for the three refuges.”*

The exegesis of conviction has been concluded.

XII. THE EXEGESIS OF THE TALK ON GOING FOR REFUGE

(saranagamanakatha)

69. Now, in order to gain proficiency regarding [the subject of] going for
refuge, this method [of exposition] should be understood: (i) the [meaning of]
refuge, (ii) the going for refuge, (iii) the one who goes for refuge, (iv) the
analysis of going for refuge, (v) the fruit of going for refuge, (vi) the impurity

(/defilement), [and] (vii) the breach.

That is to say:
(i) According to the meaning of the word, it is a refuge as it kills (himsati).”>
The meaning is that it kills [and] destroys fear, dread, suffering, [and] the

misery of [rebirth into] an unhappy destiny of those who have gone for refuge.

This is a synonym for the Triple Gem.

2% As noted by PTS: C 2, C 4 saranagamanani. But Tika: “Tini vatthiini saranan ti
gamanena tikkhattum gamanena ca tini saranagamanani.”

25 “Then commentator here derives the word sarana unetymologically from a rare verb
sarati meaning “to crush” or “to destroy” rather than from the common and
etymologically correct sarati meaning “to run”.” (Bhikkhu Bodhi, The Samaiiiaphala

Sutta and its Commentaries, (BPS, 1989), 173, footnote 1)
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Or else, the Buddha is so called as he kills fear of beings by promoting
welfare and by preventing harm. The Dhamma is so called as [it kills fear of
beings] by helping [them] to cross the desert of existence and by giving [them]
consolation. The Sarigha is so called as by doing even small [religious] acts
produce in obtaining of abundant fruit [in return]. Therefore, in this way also

the Triple Gem is a refuge.

(ii) The going for refuge is a generation of thought (cittuppada®°) which,
through conviction in and veneration of it (the Triple Gem), is without
defilements [and] results in the mode of regarding it (the Triple Gem) as the

supreme resort.”’

(iii)) A being who is endowed with that (generation of thought) is one who goes
for refuge. The meaning is one who approaches [the Triple Gem] with the
aforementioned generation of thought thus: “these three Gems are the refuge to

me, they are [my] supreme resort.”

70. (iv) In the analysis of going for refuge, the going for refuge is twofold:

the supramundane and the mundane.

2% Bodhi (1989) translates this as ‘an act of consciousness’ (The Samafiiaphala Sutta and
its Commentaries, (BPS, 174)).
27 For the sub-commentarial exposition of this passage see Bhikkhu Bodhi, The

Samariiiaphala Sutta and its Commentaries, (BPS, 1989), 174.

246



There, the supramundane [going for refuge] is [attained] at the moment of the
path by those who have seen the truths,*® through the abolition of the
defilements of the going for refuge; in terms of [its] object, it takes Nibbana as
[its] object, in terms of [its] duty, it succeeds (ijjhati) with reference to the entire

Triple Gem.*

The mundane [going for refuge] is [attained] by ordinary worldlings through
the elimination of the defilements of the going for refuge; in terms of [its] object,
it takes best qualities of the Buddha, etc. as [its] object. According to the
meaning, it is the acquisition of faith in the objects [like] the Buddha, etc. And

the right view rooted in faith is called “the straightening of view”

28 Bhikkhu Bodhi, The Samaiifiaphala Sutta and its Commentaries, (BPS, 1989), 175,
footnote 1: “This refers to the path of stream-entry, when the Four Noble Truths are
directly seen and all doubt regarding the Triple Gem is eradicated.”

2 The sub-commentary to this passage is similar to the sub-commentary of the
Samariiiaphala-sutta, translated by Bhikkhu Bodhi, The Samariiiaphala Sutta and its
Commentaries, (BPS, 1989), 175: “It takes Nibbana as its object”: when this is said, it
is indicated that, in denotation, the achievement of the four truths or the knowledge of
the path is itself the supramundane going for refuge. For therein, with the achievement
of the four truths the defilements of the going for refuge are eradicated by way of the
breakthrough of abandonment. The Dhamma as Nibbana accomplishes the going for
refuge when it is penetrated by way of the breakthrough of realization, and the Dhamma
as the path does so when it is penetrated by way of the breakthrough of development.
The excellent qualities of the Buddha which come into range (of the understanding) of
disciples accomplish the going for refuge when they are penetrated by way of the break-
through of full understanding; so too the excellent qualities of the noble Sangha. Thence

he says, “it succeeds in regard to the entire Triple Gem.”
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(ditthijjukamma) among the ten bases of meritorious action (dasa-purfiiia-

kiriya-vatthu).*®

This [mundane going for refuge] occurs in four parts: by self-surrender
(atta-sanniyyatana), by accepting [the Triple Gem] as one’s supreme resort
(tapparayanata) by  the acceptance of  discipleship/pupilship

(sissabhaviipagamana), by homage by prostration (panipata).**

There, ‘self-surrender’ is the relinquishing of oneself to the Buddha, etc.
expressed thus: “From today onward I surrender myself to the Buddha, to the

Dhamma, [and] to the Sangha.”

‘Accepting [the Triple Gem] as one’s supreme resort’ is the state of
finding one’s supreme resort expressed thus: “From today onward the Buddha
is my supreme resort, the Dhamma is my supreme resort, [and] the Sangha is

my supreme resort. Thus may you know/remember me!”

“The acceptance of pupilship’ is the undertaking of pupilship expressed
thus: “From today onward I am a pupil of the Buddha, the Dhamma, [and] the

Sangha. Thus may you know/remember me!”

260 The ten bases of meritorious action (dasa-puifia-kiriya-vatthu) are (i) dana (giving),
(i1) sila (morality), (iii) bhavana (meditation), (iv) apaciti (reverence), (v) veyyavacca
(service), (vi) pufiiianuppadana (transference of merit), (vii) abbhanumodana
(rejoicing in other’s merit), (viii) desana (expounding the Dhamma), (ix) savana
(listening to the Dhamma), (x) ditthujjukamma (straightening of views).

261 See Nyanaponika Thera, The Threefold Refuge, (BPS Wheel No. 76, 2008), 20-26.
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‘Homage by prostration’ is the highest humbleness towards the Buddha,
etc. expressed thus: “From today onward I do homage, attend devotedly, show
salutation with folded hands, [and] perform respectful duties only towards
[those] three objects [of refuge]: the Buddha, etc. Thus may you
know/remember me!” For, going for refuge is taken by acting in any of these

four ways.

71. Moreover, ‘self-surrender’ may also be understood in this way: “I
relinquish myself to the Fortunate One, I relinquish myself to the Dhamma,
[and] I relinquish myself to the Sarigha. I relinquish [my] life [to them]. My self
has been relinquished [to them] indeed. My life has been relinquished [to them]
indeed. Until the end of [my] life, I go for refuge to the Buddha. The Buddha is

my refuge, [my] shelter, [and my] protection.”

‘The acceptance of pupilship’ may also be seen through [the example] of
Mahakassapa’s going for refuge in this way: “I would certainly see the Teacher,
the Fortunate One, him I would see! I would see the Well-gone One, the
Fortunate One, him I would see! I would see the Perfectly Fully Enlightened

One, the Fortunate One, him I would see!”?*

‘Accepting [the Triple Gem] as one’s supreme resort’ may also be understood

as the going for refuge of Alavaka, etc. in this way:

“That I will wander from village to village, from town to town,

262 Cf. Samyutta 11, nidanavagga, kassapasamyutta, Civara-sutta, 220.
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venerating the Fully Enlightened One and his well-taught

Dhamma.”*®

‘Homage by prostration’ may also be seen in this way: “Then, the brahmin
Brahmayu arising from the seat, draping the upper robe over one shoulder,
falling down with [his] head at the feet of the Fortunate One, and kissed the feet
of the Fortunate One with [his] mouth, stroked [them] with [his] hands, and
informed [his] name: “I am the brahmin Brahmayu, Venerable Gotama! I am

the brahmin Brahmayu, Venerable Gotama!”***

72. Now, this [homage by prostration] may be fourfold: being paid towards a
relative, being motivated by fear, towards a teacher, and towards those worthy

of veneration.

Of them, [refuge] by prostration towards those worthy of veneration
constitutes the going for refuge, not the others. For the refuge is taken owing to

the highest only, [and] is broken owing to the highest [only].

Therefore, if someone belonging to the Sakya or the Koliya clan
venerates thinking, “The Buddha is our relative,” he has not taken refuge in that
case. Or, if someone venerates out of fear, thinking, “The recluse Gotama is
honoured (/worshipped) by kings and has great power (/influence); if he is not
venerated, he may harm me,” he has not taken refuge in that case. Moreover, if

someone remembering something that he learnt in the presence of the Fortunate

203 Cf. Khuddaka, suttanipata, uragavagga, Alavaka-sutta, verse no. 192.

264 Cf. Majjhima 11, majjhimapannasa, brahmanavagga, Brahmayu-sutta, 144.
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One during the time he was a bodhisatta or having learnt [some mundane]

instruction after he became a Buddha as,

“Out of wealth, with one portion he may enjoy [at will],
With two portions he should use for business activity,
The forth portion he should save

For times of misfortune.””?®

if one venerates [him], thinking, “He is my teacher,” he has not taken refuge in
that case. But if someone venerates [the Buddha] thinking, “He is the most

worthy of veneration in the world,” only by this one has taken refuge.

73. Thus, if a male or female lay devotee who has taken refuge venerates an
ordained relative (/a renunciant) belonging to a different religious tradition
(sect), thinking, “He is my relative,” [his] going for refuge is not broken; not to

speak of [venerating] one who is not an ordained one (/a renunciant).

Likewise, [the refuge is not broken] if one venerates a king owing to fear,
thinking, “If he who is worshipped by the country people is not venerated, he
may harm me.” Also, if one venerates even a heretical teacher from whom he
has learnt certain craft, thinking “He is my teacher,” [his going for refuge] is

not broken.

Thus, the analysis of the going for refuge should be understood.

74. (v) [The fruit of going for refuge should be understood as follows:]

25 Cf. Digha 111, pathikavagga, Singala-sutta, 188.

251



Here, the four fruits of recluseship (samarfiiia-phala) are the resultant-fruit
(vipaka-phala)*® of the supramundane going for refuge (i.e. the noble path).
The destruction of all suffering is the benefit-fruit (anisamsa-phala). For, it is

said:

“He who has gone for refuge to the Buddha, the Dhamma, and the
Sangha

sees through perfect wisdom the Four Noble Truths.

Suffering, the arising of suffering, and the transcending of suffering,
and the Noble Eightfold Path that leads to the cessation of suffering.
Indeed this refuge is secure, this refuge is the highest,

having relied on this refuge, one is freed from all suffering.”*"’

Moreover, the benefit-fruit of this [supramundane going for refuge] should be
understood by virtue of (on account of) not holding [any
conditionings/formations] from the perspective of being (/as) permanent, etc.

For, it is said:

“It is impossible (atthanam etam anavakaso), O monks, that a person who has
accomplished in [right] view might hold any conditioning from the perspective
of being (/as) permanent, ... might hold [any conditioning] from the perspective
of being (/as) happiness, ... might hold any phenomenon from the perspective

of being (/as) self; ... [it is impossible] that he might deprive [his] mother of

266 Vigz. the fruit of stream-entry, the fruit of once-returner, the fruit of non-returner, and
the fruit of arahantship.
7 Cf. Khuddaka, dhammapada, Buddhavagga, verses no. 190-192, 54.
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[her] life, ... that he might deprive [his] father of [his] life, ... that he might
deprive an arahant of [his] life, ... that with a mind of hatred he might shed the
blood of a Tathagata, ... that he might cause a split in the Sangha, ... that he
might choose another teacher [other than the Buddha]. This case/situation

(thana) is not found (= this is impossible).”*®

75. But the fruit of the mundane going for refuge is only the accomplishment
of a [favourable] existence (bhava-sampada) and the accomplishment of wealth

(bhoga-sampada). For, it is said:

“Those who have gone for refuge to the Buddha,
they will not go to the miserable state.
Having abandoned the human body,

99269

they will fill up the order of the gods.

Further, it is also said:

“Then, Sakka, the lord of the gods together with eighty-thousand deities
approached the Venerable Maha-Moggallana ... The Venerable Maha-
Moggallana said thus to Sakka, the lord of the gods who was standing on one
side: ‘It is good, O lord of the gods, to go for refuge to the Buddha. On account
of going for refuge to the Buddha, O lord of the gods, here some beings after

the breaking up of the body after death, are born into a fortunate destiny, into a

28 Cf. Anguttara, ekanipata, Arthana, 26-27; Majjhima 111, uparipannasa, anupadavagga,
Bahudhatuka-sutta, 65.
29 Cf. Digha 11, mahavagga, Mahdasamaya-sutta, 255; Samyutta 1, sagathavagga,

devatasamyutta, Samaya-sutta, 27.
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heavenly world. They surpass the other gods in ten cases (/on ten grounds; on
account of ten qualities): in divine/heavenly life-span, in divine/heavenly
beauty, in [divine/heavenly] pleasure, in [divine/heavenly] fame, in
[divine/heavenly] dominance, in divine/heavenly forms, in [divine/heavenly]
sounds, in [divine/heavenly] smells, in [divine/heavenly] tastes, and in

[divine/heavenly] tangibles.””*"

This method of interpretation (naya) applies in [going for refuge to] the
Dhamma and the Sangha. Moreover, the distinctive fruit of going for refuge
should be understood by the influence of Velamasutta, etc.””' Thus, the fruit of

going for refuge should be understood.

76.  (vi) [With regard to the impurity (/defilement),] therein, the mundane
going for refuge is defiled by ignorance, doubt, false knowledge
(/misunderstanding), etc. regarding the three objects [of faith]; [as a result] it is
not very luminous, [and] not very pervasive. [But] there is no impurity

(/defilement) of the supramundane going for refuge.

(vii) The [breach] of the mundane going for refuge is twofold: blameworthy
(savajja) and blameless (anavajja). Therein, it is blameworthy when one self-
surrenders , etc. to another teacher, etc.; this has unpleasant (/undesirable) fruits.

The blameless occurs at the time of death; because this does not cause karmic

210 Cf. Samyutta IV, salayatanavagga, moggallanasamyutta, Sakka-sutta, 274-275.

21 Cf. Anguttara 1V, navakanipata, sthanadavagga, Velama-sutta, 392-396. Also see,
Susan Elbaum Jootla (2011), The Message of the Velama Sutta, Wheel Publication No.
372, BPS Online Edition.
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results, it is fruitless. [But] there is no breach of the supramundane [going for
refuge]. For, even in another existence, a noble disciple does not choose another
teacher. Thus, the defilement and the breach of the going for refuge should be

understood.

717. updasakam mam bhavam Gotamo dharetu (‘May the Venerable bear me
as a lay devotee’):
The meaning is: “May the Venerable Gotama bear me thus, ‘He is a lay devotee

(updasaka)’; may [He] know [me thus].”

The exegesis of the talk on going for refuge has been concluded.

XIII. THE ANALYSIS OF THE TALK ON [PROFICIENCY]
REGARDING [THE SUBJECT OF] A LAY DEVOTEE

(upasakavidhi)

Here, in order to gain proficiency regarding [the subject of] the lay devotee,
this miscellany should be understood: (i) Who is a lay devotee? (ii) Why is he
called “a lay devotee”? (iii) What is his virtue (/ethical alignment; moral
discipline)? (iv) What is [his] livelihood? (v) What is [his] failure? (vi) What is

[his] success (/accomplishment; attainment)?

78. (i) Therein, Who is a lay devotee?
Any householder [who has gone for refuge]. For, it is said: “Mahanama! when

one has gone for refuge to the Buddha, has gone for refuge to the Dhamma,
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[and] has gone for refuge to the Sarigha, to this extent, Mahanama, one is a lay

devotee.”?"

(i) Why is he called “a lay devotee™?
Because he has followed (upasanato) the Triple Gem. For, he follows the

Buddha, the Dhamma, and the Sarigha—thus he is a lay devotee.””

(iii)) What is his virtue (/ethical alignment; moral discipline)?

The five abstinences. As it is said: “Mahanama! when a lay devotee has
abstained from taking of life (/killing), from taking what is not given (/stealing),
from sexual misconduct (/unchastity), from false speech (/lying), [and] from
fermented and distilled intoxicants which are the basis for

slackness/heedlessness, to this extent, Mahanama, a lay devotee is virtuous.””*

(iv) What is [his] livelihood?

Having abandoned five kinds of wrong trade, he makes [his] livelihood
righteously [and] impartially. For, this is said by the Fortunate One: “Monks,
these five trades should not be done by a lay devotee. What five? Trading in

weapons, trading in living beings, trading in meat, trading in intoxicants, and

22 Cf. Anguttara 11, atthakadinipata, gahapativagga, Mahanama-sutta, 220. Also cf.
Samyutta V, mahavagga, sotapattisamyutta, Mahanama-sutta, 395.

3 The PTSD derives the term updasaka (‘a devout or faithful layman, a lay devotee’) from
the verb upasati (‘to sit close by,” ‘to go after, attend, follow, serve, honour, worship’)
and upasana (‘attendance, service, honour’).

21 Cf. Anguttara 111, atthakadinipata, gahapativagga, Mahanama-sutta, 220. Also cf.

Samyutta V, mahavagga, sotapattisamyutta, Mahanama-sutta, 395.
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trading in poisons. Monks, these are the five trades which should not done by a

lay devotee.”*"”

(v) What is [his] failure?

Failure in his ethical alignment (/virtue; moral discipline) and in his livelihood,
this is his failure. Moreover, it should be understood as that by which he
becomes an outcaste (candala), tainted (/stained) and inferior, that too is his
failure. According to the meaning, they are five qualities, such as lack of faith,
etc. As it is said: “Monks, a lay devotee who is endowed with five qualities is
an outcaste lay devotee, a tainted lay devotee, an inferior lay devotee. What five?
He lacks faith; he is unvirtuous (/immoral); he believes in superstitious omens;
he relies on omens [but] not on kamma; and he seeks for persons to be offered
presents outside of here (i.e., outside the dispensation of the Buddha) and give

99276

[his] priority here.

(vi) What is [his] success?

Success in his ethical alignment (/virtue; moral discipline) and success in his
livelihood, [this is his] success. And those are the five qualities, [such as faith,
etc.] which make him a gem, etc. As it is said: “Monks, a lay devotee who is
endowed with five qualities is a gemlike lay devotee, a red lotuslike lay devotee,
and a white lotuslike lay devotee. What five? He has faith; he is virtuous; he

does not believe in superstitious omens; he relies on kamma [but] on omens;

25 Cf. Anguttara 111, paficakanipata, upasakavagga, Vanijja-sutta, 208.

276 Cf. Anguttara 111, paficakanipata, upasakavagga, Candala-sutta, 206.
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and he does not seek for persons to be offered presents outside of here (i.e.,

outside the dispensation of the Buddha) and give [his] priority here.”*”

79. ajjatagge (‘from today onwards’):
Here, this word agga is seen in the following senses: “beginning” (adi), “the highest

point” (koti), “division” (kotthdsa) and “the excellent” (settha).

In: “from today onwards, Good Doorkeeper, I close my door to the
Niganthas and Niganthis” (ajjatagge, samma dovarika, avarami dvaram

278

niganthanam niganthinam),” etc., it is seen in the sense of “beginning” (adi).

In: “one could touch that finger-tip with that very finger-tip” (fen’ eva
angulaggena tam angulaggan paramasseya),”” “hip-top (lap)” (ucchaggam), “the

bamboo-top” (velaggam), etc., it is in the sense of “the highest point” (kofi).

In: “O monks, I permit to distribute by/according to vihara or to parivena”
(anujanami, bhikkhave, viharaggena va parivenaggena va bhajetum)”* etc., it is

in the sense of “division” (kotthdasa).

In: “O monks, to the extent that there are sentient beings, whether footless,
[with two feet, with four feet (dvipada va catuppada va)), ... the Tathagata is

declared as the foremost among them” (yavata, bhikkhave, sattda apadava, ... pe ...

21T Cf. Anguttara 111, paficakanipata, upasakavagga, Candala-sutta, 206.

2’8 Cf. Majjhima 1, majjhimapannasa, gahapativagga, Upali-sutta, 380.

2 Cf. Abhidhamma, kathavatthu, paficamavagga, Paccuppannaiianakatha, V. 9, 315.

20 Cf. Vinaya, ctlavagga, senasanakkhandhaka, Senasanaggahapakasammuti, 167. (Note:

X-aggena in this sense is used as an indeclinable).
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tathagato tesam aggam akkhayati),” etc., it is in the sense of “the excellent”

(settha).”®?

But here, it should be seen in the sense of “beginning”. Therefore, the
meaning of “ajjatagge” here should be understood thus in the sense: “taking (/with)
that which is today (the “today-ness” ajjhata)*®’ as the beginning” (ajjatam adim
katva). “That which is today (ajjata)” means “the (state of) being today” (ajja-

bhava).

There is a variant reading (patha): “ajjadagge”. The syllable, “da” (da-
kara), serves as an euphonic conjunction, to give the meaning: “taking ajja (today)

as the agga (beginning)”.

panupetam (‘until life-end’):

Possessed/endowed with breath.

“So long as my life continues, for that long may the Venerable Gotama
hold/bear me [and] know me as a kappiyakaraka (‘a steward’),”* as a lay

devotee who has gone for refuge by virtue of threefold going for refuge [and]

81 Cf. Anguttara V, dasakanipata, nathavagga, Appamada-sutta, 21.
22 Cf. Anguttaranikaya-atthakatha, ekanipata, XIV. Etadaggavagga:
etadaggesu pathamavaggassa pathame etadagganti etam aggam | ettha ca ayam

aggasaddo adikotikotthasasetthesu dissati | “ajjatagge, samma dovarika, avarami

dvaram niganthanam niganthinan” ti adisu hi adimhi dissati | “teneva angulaggena tam

LR T3

angulaggam paramaseyya”, “ucchaggam velaggan™ ti adisu kotiyam | ... “anujanami,

bhikkhave, viharaggena va parivenaggena va bhajetun” ti adisu kotthdase | “yavata,
bhikkhave, sattd apada va ... pe ... tathagato tesam aggamakkhayatiti adisu setthe |

23 ajjatam is acc,f,sg, of ajjata.

28 PTSD: “one who makes it befitting”, i.e. who by offering anything to a bhikkhu, makes

it legally acceptable.
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devoid of another teacher. For, even if someone would to cut off my head with
a sharp sword, I would not say, ‘the Buddha is not the Buddha, the Dhamma is

299

not the Dhamma, or the Sarngha is not the Sangha.”” Thus having gone for
refuge by self-surrender, and having invited with four requisites, having arose

from the seat, having saluted the Fortunate One, having circumambulated thrice,

he went away.

The exegesis of the talk on [proficiency] regarding [the subject of] a lay
devotee has been concluded.

The exegesis of the Discourse on Fear-dread has been concluded.
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Appendix

4. Bhayabheravasultavannana [16°] 109

4.
[Bhayabheravasuttavannana]

1. [16%] Evam me sutan ti Bhayabheravasuttan. Tatra-
yay) anupubbapadavannana: Atha ti avicchedatthe nipato, Ko
ti avadharanatthe. Bhagavato Savatthiyan vihare avic-
chinne yeva ti vuttan hoti. Janussont ti, n’ etay tassa
dhay. Janussonitthanan kira nam’ etay purohitatthanar.
Tay tassa rafiia dinnan. Tasma Janussoni ti vuccati.
Brahmiay anati ti br@kmano. Mante sajjhayati ti attho.
Idam eva hi jatibrahmananar niruttivacanay. Ariya pana
bahitapapatta brahmana ti vuccanti. Yena Bhagavd tew’
upasankami ti, yend ti bhummatthe karanavacanay. Tasma
yattha Bhagavi tattha upasafikami ti evam ettha attho
datthabbo. Yena va karanena Bhagava devamanussehi
upasafikamitabbo, tena karanena upasaiikami ti evam p’
ettha attho datthabbo. Kena karanena Bhagava upasafika-
mitabbo ti?* Nanappakara - gunavisesddhigamadhippayena,

41C1,C2,C4onatti.
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110 Majjhimanikayatthakatha

saduphaliipabhogiadhippayena dvijaganehi niccaphalita-ma-
harukkho viya. Upasaiikami ti ca gato ti vuttan hoti.

2. [16'°] Upasankamitvd ti upasaiikamanapariyosanadi-
panan. Atha va evar gato tato asannatararn thanan Bhagava-
t3 samipasafikhatay gantva ti pi vuttay hoti. Bhagavata
saddhiy sammodi ti yathd khamaniyadini pucchanto Bhagava
tena, evan so pi bhagavata saddhin samappavattamodo ahosi,
sitodakan viya unhodakena sammoditay ekibhavar aga-
masi. Yaya ca, kacci te bho Gotama khamaniyay, kacci
yapaniyarn, kacci bhoto Gotamassa Gotamasavakanafi ca
appabadhar appétaiikay lahutthanan balan phasuviharo?!
ti adikaya kathaya sammodi, tar, pitipamojjasafikhatasam-
modajananato sammodituy yuttabhivato ca sammodaniyar,
atthabyafijanamadhurataya suciram pi kalay saretuy niranta-
ray) pavattetur arahariipato saritabbabhavato ca saraniyay;
siyamanasukhato ca sammodaniyay, anussariyamanasu-
khato saraniyay,; tatha byafijanaparisuddhataya sammodani-
yay, atthaparisuddhatdya saraniyan ti evarn anekehi pari-
vayehi sammodaniyay kathay saraniyay. Vilisaretvd ti%
pariyosapetva nitthapetva. Yen’ atthena agato tan pucchi-
tukamo ekam antay niside.

3. [16®] Ekam antan ti bhavanapugsakaniddeso. “ Visa-
may candimasuriya parivattanti” ti (A. ii. 74) adisu viya.
Tasmd yathanisinno ekamante nisinno hoti, tathd nisidi
ti evam ettha attho datthabbo. Bhummatthe va etar upa-
yogavacanan. Niside ti upavisi. Pandita hi purisa garut-
thaniyay upasaiikamitvd asanakusalatiya ekam antay nisi-
danti, ayafi ca nesay afifiataro, tasma ekam antar nisidi.

4. Kathayn nisinno pana ekam antay nisinno hoti ti?
Cha nisajjadose vajjetva. Seyyathidan: atidiiram accasan-
narn, uparivitam unnatappadesar, atisammukham atipaccha
ti. Atiditire nisinno hi®sace kathetukamo hoti, uccasaddena
kathetabbay hoti. Accasanne nisinno safighattanay karoti.
Uparivate nisinno sariragandhena badhati. Unnatappadese
nisinno agaravay pakaseti. Atisammukha nisinno, sace

1C1,C2, C4 phasuviharan ti.
2 C 3 omats ti. 3C1,C4pi

262



4. Bhayabheravasuttavannana [16%] 111

datthukamo hoti, cakkhund cakkhuy ahacca datthabbary
hoti. Atipaccha nisinno, sace datthukdmo hoti givarn pasa-
retva datthabbar hoti. Tasma ayam pi ete cha nisajjadose
vajjetva nisidi. Tena vuttan: Ekam antay nisidz ti. ’

5. [16%] Ye’ me ti ye ime. Kulaputta ti, duvidha kula-
puttd: jatikulaputta, acarakulaputti ca. Tattha, * Tena
kho pana samayena Ratthapalo nama kulaputto tasmiy
yeva Thullakotthite aggakulikassa putto ” ti (M. ii. 55) evary
agata uccakulappasiita jatikulaputtd nama. “ Ye! te kula-
putta saddha agarasma anagariyarn pabbajita ” ti (M. i. 32)
‘evan agatd pana yattha katthaci kule pasiita pi acarasampan-
ni acarakulaputtd ndma. Idha pana dvihi pi karanehi kula-
putta yeva.

6. [16*'] Saddha tisaddhiya. Agarasma tiagarato. Ana-
gariyan ti pabbajjan bhikkhubhavafi ca. Pabbajja pi
hi, n’ atth’ ettha agariyan ti anagariya. Agarassa hitag
kasigorakkhiddi kammar ettha n’ atthi ti attho. Bhikkhu
pi, 0’ atth’ assa agaran ti anagaro. Anagarassa bhavo ana-
gariyan. Pabbajita ti upagata. Evay sabbatha pi anagari-
yasafikhatan pabbajjay bhikkhubhavaii ca upagata ti vuttay
hoti.

7. [16?%) Pubbargamo ti purato gami, nayako. Bakukaro
ti hitakiriydya bahfipakaro. Bhavay tesap Gotamo samada-
petd ti, te kulaputte bhavan Gotamo adhisiladini gaheta
sikkhapeta. Sa janata ti so janasamitho. Ditthdnugatiy
@pajjats ti dassandnugatin patipajjati. Yanditthiko bhavary
Gotamo, yafikhantiko yanruciko, te pi® tanditthika honti,
tafikhantika taprucika ti attho.

8. Kasma pandyan evam aha ti? Esa kira pubbe aneke
kulaputte agaramajjhe vasante devaputte viya paficahi
kamagunehi paricariyamane® anto ca bahi ca susanvihitarak-
khe disva, te aparena samayena Bhagavato madhurassaray
dhammadesanar) sutva saddhaya ghara nikkhamma pabbaji-
tva ghasacchidanaparamataya santutthe arafifiakesu send-
sanesu kenaci arakkhiyamane pi, anussafikitdparisafikite

! M. text Ye pana te. 2C1,C2,C 4 pana.
3 C 3 paricarayamane.
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112 Majihimanikayatthakatha

hatthapahatthe udaggudagge addasa. Disva ca, imesan
kulaputtanarn ayayn phasuviharo kay nissaya uppanno ti
cintento, samanal Gotaman ti Bhagavati pasaday alatthd.
So tan pasadarn nivedetur) Bhagavato santikan agato; tasma
evam aha.

9. [1624] Ath’ assa Bhagava tay vacanay sampaticchanto
abbhanumodanto ca, evam etay, brakmana ti dim aha. Va-
canasampaticchandnumodanattho yeva hi ettha ayan evan
ti nipato. Mamap uddiss@ ti may uddissa. Saddha ti sad-
dhaya eva ‘“ Na inattha,’ na bhayattha ™ ti (It. 89) adini
sandhay’ aha. Idisinay yeva hi Bhagava pubbafigamo, na
itaresal).

10. [16%°] Durabhisambhavani he ti sambhavituy dukkhani,
dussahani. Na sakka appesakkhehi ajjhogahitun ti vuttay
hoti, Aradisie-vanapatthans ti araiifiani ca vanapatthani ca.
Tattha kifi cApi Abhidhamme nippariyayena, ‘‘ Nikkhamitva
bahi indakhila sabbam etay arafifian ” ti (Vbh. 251) vuttany,
tatha pi yayn tan, Paficadhanusatikay pacchiman”™ ti
(Vin. iv. 183) arafifiakaiga-nipphadakan® senisanar vuttar,
tad eva adhippetan ti veditabban. Vanapatthar ti gaman-
tay atikkamitva manussanar anupacaratthanarn, yattha na
kasiyati, na vapiyati. Vuttaii ¢’ etan: “ Vanapatthan ti
diiranam etan sendsananan adhivacanay. Vanapatthan ti
vanasandanam etay senisananan— pe— Vanapatthan ti
bhigsanakanam etar . . . Vanapatthan ti salomahansanam
etay . . . Vanapatthan ti pariyantanam etay ... Vana-
patthan ti na manussipacaranam etar senisananarn adhiva-
canan > ti (Vbh. 251). Ettha ca pariyanténan ti imam ekan
pariyayay) thapetva sesapariyayehi vanapatthani veditab-
bani. Pant@ni ti pariyantani, atidiirani.

11. [16%] Dukkaray pavivekan ti kayavivekay dukkarar.
Durabhiraman ti abhiramitun na sukhan. Ekatfe ti ekibhave.
Kiy dasseti ¥ Kayaviveke kate pi tattha cittay abhirama-
petun dukkarar, dvayandvayaramo hi ayan loko ti.

1 It ought to be inatta and bhayatts (Samskrit rinartah
and bhayartah), and is so in B.
2 Seec Visu. 1. T2.
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4. Bhayabheravasutlavannana [17'] 113

12. [16®] Haranti madisie ti haranti viya ghasanti viya.
Mano ti manay. Samadhiy alabhamdnassa ti upacarasama-
dhiny va appanasamadhin va alabhantassa. Kin dasseti ?
Idisassa bhikkhuno tina-panna-migadisaddehi vividhehi ca
bhinsanakehi vanani cittan vikkhipanti mafifie ti. Sabbarg
brahmano saddhiya'! pabbajitanay kulaputtanar arafifiava-
sena vimhito aha.

13. [17'] Ath’ assa Bhagava purimanayen’ eva, evain eta)),
brahmana ti adihi tan vacanan sampaticchitva abbhanumo-
ditva ca, yasma solasasu thanesu arammanapariggaharahi-
tanay yeva tadisani sendsanani durabhisambhavani, na tesu
arammanesu pariggahayuttanay, attana® ca bodhisatto sa-
mano tadiso ahosi, tasma attano tadisanay sendsananar dura-
bhisambhavatay dassetury, mayham p: kho ti adim aha.
Tattha pubbe va sambodha ti sambodhato pubbe va. Ariya-
maggappavattito® aparabhage yeva ti vuttay hoti. Ana-
bhisambuddhassa ti appatividdhacatusaccassa. Bodhisat-
tass’ eva sato ti bujjhanakasattass’ eva, sammasambodhiy
adhigantuy) arahantass’ eva sato. Bodhiya va sattass’ eva
laggass’ eva sato. Dipafkarassa hi Bhagavato padamile
atthadhamma-samodhanena abhiniharasamiddhito pabhuti
Tathagato Bodhiyay satto, laggo, pattabba esa* maya ti
tadadhigamaya parakkamar amuiicanto yeva agato, tasma
Bodhisatto ti vuccati.

14. [171] Tassa mayhan ti tassa evay bodhisattass’ eva
sato mayhay. Ye kho keci samana va brahmand va ti ye keci
pabbajjipagata va bhovadino va. Aparisuddhakayakam-
mantd ti aparisuddhena panatipatddina kayakammante-
na samannagatad. Aparisuddhakayakammantasandosahetiic ti
aparisuddhassa kayakammantasafikhatassa attano dosassa
hetu. Aparisuddhakayakammantassa karana ti vuttay hoti.
Have ti ekansavacane nipato. Akusalan ti savajjay akkhe-
mafi ca. Bhayabheravan ti bhayafi ca bheravaii ca. Cittu-
trasassa ca bhayanakdrammanassa ¢ etan adhivacanang.

_ 1.C 3 saddhapabbajitanay.
2C1,C2, C 4 attanaii ca.
3 C 3 °ppattito. 1 C 3 maya esa ti.
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114 Magyhimanikayatthakatha

Tattha bhayarn savajjatthena akusalan, bheravay akkhemat-
thena ti veditabbay. Avkayanti ti pakkosanti.

15. Kathan ? Te hi panatipatddini katva, mayan ayuttam
akamha, sace no te janeyyun yesarn aparajjhimha, idani
anubandhitvad anayavyasanar apadeyyun ti arafifiay pavisi-
tvd gacchantare vi gumbantare va nisidanti. Te appa-
mattakam pi tinasaddan va pannasaddarn va sutva, idani
’mha nattha ti tasanti, vittasanti, agantva parehi parivarita
viya baddha vadhita viya ca honti. Evay tan bhayabhera-
vag attani samaropanatthena avhayanti, pakkosanti.

16. [17*%] Na kho pandhay — pe — patisevamz ti, ahay
kho pana aparisuddhakiayakammanto hutva araiifie vana-
patthdni pantani sendsanani na patisevami. Ye hi wvo
ti ettha vo ti nipatamattar. Ariyd vuccanti Buddhid ca
Buddhasavaka ca. Parisuddhakayakammanta ti idisa hu-
tva. Ahay tesap afisiatamo ti tesayy amhi eko, afifiataro.
Bodhisatto hi gahattho pi pabbajito pi parisuddhakiyakam-
manto va hoti. Bhiyyo ti atirekatthe nipato. Palloman ti
pannalomatay. Khemar, sotthibhavan ti attho. Apadin
ti apajjiy. Atirekany sotthibhavan, atirekena va sotthi-
bhavam apajjin ti vuttan hoti. Araiifie vikaraya ti arafifie
viharatthaya.

Kayakammantavarakatha nitthita.

17. [17%%] Esa nayo sabbattha. Ayary pana viseso: Vaci-
kammantavare tava aparisuddhavacikammantd ti aparisud-
dhena musavadddingd vacikammantena'! samannagata. Te
kathay bhayabheravay avhayanti ¢ Te musavadena parassa
atthay bhafijitva, pisunavacaya mittabhedan katva, pharu-
sdvacaya paresan parisamajjhe mammani bhinditva tuditva,
niratthakavicaya paraputtanan? kammante va nasetva, ma-
yan ayuttam akamha, sace pana te janeyyur, yesan aparaj-
jhimha, idani anubandhitva anayavyasanany papeyyun ti
arafifia) pavisitva gacchantare va gumbantare va nisidanti.
Te appamattakam pi tinasadday va pannasadday va sutva
idani 'mha nattha ti tasanti, vittasanti, agantva parehi pari-
varitd viya baddhad viya vadhitd viya ca honti. Evay tay

! C 1 °kammena. % C 3 parasattanan.
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bhayabheravary attani samaropanatthena avhayanti, pakko-
santi.

18. [17%*] Manokammantavare aparisuddhamanokammanta
ti aparisuddhena abhijjhidind manokammantena samanna-
gatd. Te kathay bhayabheravay avhayanti? Te paresay
rakkhitagopitesu bhandesu abhijjhavisamalobhar uppadetva,
parassa kujjhitva, paraputte micchadassanan gahapetva,
mayay ayuftam akamha — pe —attani samaropanatthena
avhayanti, pakkosanti.

19. [17%4] Ajivavare, aparisuddhdjiva ti aparisuddhena
vejjakamma’-diitakamma-vaddhippayogidina ekavisati-ane-
sanabhedena djivena samannagata. Te kathay bhayabhera-
vay avhayanti? Te evay jivikan kappetva sunanti: Sasana-
sodhaka kira tepitaka bhikkhii sasanan sodhetur nikkhanta,
ajja va sve va idha agamissanti ti arafifia) pavisitva gacchan-
tare va—pe—tasanti, vittasanti, tehi agantva parivaretva
gahita viya, odatavatthani nivasita viya ca honti. Sesa
tadisam eva.

20. [17%2] Ito paray abhijjhalu ti adisu kifi cipi abhijjha-
byapada manokammantasafigahita, tatha pi nivaranavasena
puna vutta ti veditabba. Tattha abhijjhal ti parabhandani
abhijjhayanasila. Kamesu tibbaraga ti vatthukamesu baha-
lakilesaraga. Te kathay bhayabheravay avhayanti? Te
avavatthitirammana honti. Tesay avavatthitdrammana-
nar arafifie viharantanay diva ditthay rattin bhayabheravarg
hutva upatthati. Te akusalacittad appamattakena pi tasanti,
rajjuy va latay va disva sappasafifiino honti, khanuy disva
yakkhasafifiino, thalay va pabbatan va disva hatthisafifiino,
sappadihi anayavyasanan apaditda viya honti ti. Sesay
tadisam eva.

21. [18%] Byapannacitta ti pakatibhavavijahanena vipan-
nacitta. Kilesinugatay hi cittay pakatibhavay vijahati,
puranabhattabyafijanay viya piitikay hoti. Padutthamana-
sankappa ti padutthacittasafikappa. Abhaddakena paresar
anatthajanakena cittasafikappena samannagatd ti vuttar
hoti. Te kathan bhayabheravan avhayanti? Bhayabhera-

1 C 2, C 4 vejjakammena ditakammena.
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vavhéanay ito pabhuti abhijjhaluvare vuttanayen’ eva vedi-
tabbay. Yattha pana viseso bhavissati tattha vakkhama.
Na kho pandhay byapannacitto ti ettha pana mettacitto ahay
hitacitto ti dasseti. Idisa hi Bodhisatta honti ti. Evan
sabbattha vuttadosapatipakkhavasena Bodhisattaguna van-
netabba.

22. [18%] Thinamiddhapariyutthita ti cittagelafiiabhiitena
thinena, sesanamakayagelafifiabhtitena middhena ca pariyut-
thita. Abhibhiita, gahita ti vuttan hoti. Te niddabahula
honti.

23. [18%3) Uddhata ti uddhaccapakatika, vipphandamana-
cittd. Uddbaccena hi ekirammane cittay vipphandati,
dhajayatthiyay vatena pataka viya. Avipasentaciita ti
anibbutacitta. Idha kukkuccan gahetun vattati.

24. [18%] Kankhi vecikicchi ti ettha ekam ev’ iday pafica-
mar nivaranay; kin nu kho idan ti drammanay) kafikhanato
kafikha, idam ev’ idan ti nicchetun asamatthabhavato vici-
kicchd ti vuccati. Tena samannagatd samanabrahmana
kafikhi vecikicchi ti vutta.

25. [19%) Attukkaysakd paravambhi ti, ye attanan ukkay-
senti, ukkhipanti, ucce thane thapenti, parafi ca vambhenti
garahanti nindanti, nice thane thapenti, tesam etay adhiva-
canan. Te kathay bhayabheravay avhayanti? Te parehi,
asuko ca kira asuko ca attdnan ukkansenti amhe garahanti,
dase viya karonti ganhatha ne ti anubaddha palayitva arafi-
fian- pavisitvd gacchantare va ti kayakammantasadisay
vittharetabbar.

26. [19'2] Chambhi ti kayatthambhana-lomahansandka-
rena’ chambhena samannagata. Bhirukajaiikd ti bhiruka-
pakatikd.? Gamadaraka viya bhayabahula. Asfira katara
ti vuttay hoti. - - .

27. [19%'] Labhasakkarasilokan ti ettha labbhati ti labhe.
Catunnay paccayanam etay adhivacanay. Sakkaro ti sun-
dardkaro. Paccaya eva hi panitapanita sundarasundard
abhisafikharitva kata sakkaro ti vuccanti; ya ca parehi attano
garavakiriya, pupphéddihi va piija. Sdoko ti vannabhananar.

! C3 “lomahagsanakarena. 2 C1,C2, C4bhirupakatika.
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Etan labhafi ca sakkarafi ca silokaii ca labhasakkarasilokay.
Nikamayamdand ti patthayamina. Bhayavhanay® abhijjha-
luvarasadisam eva. Tadatthadipakan pan’ ettha Piyaga-
mikavatthuy kathenti.

28. Eko kira Piyagamiko nadma bhikkhu samadinnadhu-
tafiganay bhikkhiinay labhary disva, aham pi dhutafigan sama-
diyitva labhany uppademi ti cintetva sosanikafigan samadaya
susane vasati. Ath’ ekadivasar eko kammamutto jaraggavo
diva gocare caritva rattiy tasmiy susane pupphagumbe sisay
katva romanthayamano atthasi. Piyagamiko rattiy cafka-
mana nikkhanto tassa hanusaddary sutva cintesi: Addha mar
labhagiddho esa susine vasati ti flatva devaraja vihethetum
agato ti. So jaraggavassa purato afijaliy paggahetva, sap-
purisa devardja, ajja me ekarattiy khama, sve patthiaya na
eval) karissamil ti namassamano sabbarattiy yacanto atthasi.
Tato suriye utthite tay disva kattarayatthiya paharitva pala-
pesi, sabbarattin mar bhinsapesi ti.

29. [19%] Kusita ti kosajjinugata. Hinaviriya ti hina.
Viriyena rahita, viyutta, nibbiriya ti vuttan hoti. Tattha
kusita kayikaviriydrambhavirahita honti, hinaviriya cetasi-
kaviriydirambhavirahitd. Te arammanavavatthanamattam
pi katun na sakkonti. Tesan avavatthitirammananan ti
sabbay pubbasadisam eva.

30. f20'] Mutthassati ti natthassati. Asampejand ti paii-
fiarahita.? Imassa ca patipakkhe, upatthitasati ham asmi
ti vacanato satibhajaniyam ev’ etay). Pafifia pan’ ettha sati-
dubbalyadipanatthay vutta. Duvidha hi sati: pafifidsampa-
yuttd, vippayutta ca. Tattha pafifidsampayuttd balavati,
vippayuttd dubbald. Tasma yada pi nesar sati hoti, tada
pi asampajanattd mutthassati yeva te, dubbaliya satiya
satikiccabhavato ti etam atthay dipetun asampajana ti vut-
tay. Teevan mutthassatl asampajiana drammanavavatthana-
mattam pi katuy na sakkonti ti sabbay pubbasadisam eva.

31. [20°] Asamahita ti upacarappanisamadhivirahita,
Vibbhantacitta ti ubbhantacittd. Samadhivirahe laddhoka-
sena uddhaccena tesar samadhivirahatiya cittay naniram

1 C 3 Bhayabheravavhanan. % C 38 paiifiavirahita.
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manesu paribbhamati, vanamakkato viya vanasakhasu;
uddhaccena ekdrammane pi vipphandati. Pubbe vuttana-
yena te evay asamahita vibbhantacittd arammanavavat-
thanamattam pi kdtuy na sakkonti ti sabbay pubbasadisam
eva.

32. [20°] Duppanna ti nippafiianam etan adhivacanan.
Pafifiaya’ pana duppafiidanamar nadma n’ atthi. Elamuga
ti elamukha. Khakarassa gakaro kato. Lalamukha ti
vuttay hoti. Duppaiifidnay hi kathentanay 1ila mukhato
galati. Lala ca ela ti vuccati. Yath’ aha: “ Pass’ elamiigan
uragan dvijivhan ™2 ti ( *¥ ). Tasma te elamuga ti vuc-
canti. Elamiga ti pi patho. Elamiika ti pi keci pathanti.
Apare elamukha ti pi. Sabbattha elamukha ti attho.

33. Te kathar bhayabheravay avhayanti ? Te duppaiiiia
elamuga arammanavavatthdnamattam pi katun na sakkonti.
Tesay avavatthitirammananay arafifie viharantanay diva
ditthay rattin bhayabheravay hutva upatthati. Te akusa-
lacittd appamattakena pi tasanti, rajjuy va latay va disva
sappasaififiino honti, khanur disva yakkhasafifiino, thalay
va pabbatay va disva hatthisafifiino. Sappddihi anayavya-
sanar) apaditd viya honti. Evay tay bhayabheravary attani
samaropanatthena avhayanti, pakkosanti.

34. [20%] Pannasampanno "ham asmi ti ettha pafifidsam-
panno ti pafifidya sampanno samannagato. No ca kho
vipassanapaiifidya, na maggapaiifiaya, api ca kho pana imesu
solasasu thanesu arammanavavatthanapafifidya ti attho.
Sesar) sabbattha vuttanayam eva ti.

Solasatthandrammanapariggaho nitthito.

35. [20%"] Tassa mayhan ti ko anusandhi ? Bodhisatto
kira imédni solasirammanani pariganhanto bhayabheravary
adisva, bhayabheravan nama evariipasu rattisu evariipe seni-
sane pafifiayati, handa nar tatthipi gavesami ti bhayabhera-
va-gavesanan akasi. Etam atthan Bhagava idani brahma-
nassa dassento, tassa mayhan ti adim aha. Tattha ya ta ti
ubhayam etay rattinan yeva uddesaniddesavacanan. Abhin-

1 C 3 Paiifia pana duttha nama n’ atthi.

2 C 3 dujivhan ti. * Ja . iii. 347,
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7ata ti cttha abhi ti lakkhanatthe upasaggo. Tasma abhifi-
fidata ti candaparipiiriya candaparikkhayena ti evam adihi
lakkhanehi fiata ti veditabba. Abhilakkhita ti ettha upasag-
gamattam eva. Tasma abhilakkhitda lakkhaniya icc’ eva
attho.  Uposathasamadana-dhammasavana-pujasakkaradi-
karanatthay lakkhetabba sallakkhetabba upalakkhetabba
t1 vuttay hoti.

36. [20%®] Catuddasi ti pakkhassa pathamadivasato pa-
bhuti catuddasannay piirani eka ratti. Evan paficadast
atthami ca. Pakkhassa ti sukkapakkhassa kanhapakkhassa
ca eta tisso tisso katva cha rattiyo. Tasma sabbattha pak-
khavacanarn yojetabbar: pakkhassa catuddasi, pakkhassa
paficadasi, pakkhassa atthami ti. Atha paficami kasma
na gahitd ti? Asabbakalikattd. Buddhe kira Bhagavati
anuppanne pi, uppaj)itva aparinibbute pi paficami anabhi-
lakkhita yeva. Parinibbute pana dhammasafigahakatthera
cintesu: Dhammasavanay cirena hoti ti. Tato sammanni-
tvi paficami ti dhammasavana-divasay thapesur. Tato
pabhuti sa abhilakkhita jata.! Evar asabbakalikatta ettha
na gahita ti.

37. [20%°] Tatharapasi ti tathavidhasu. dramacetiyani
ti, pupphirama-phaliraimidayo arama eva aramacetiyani.
Cittikatatthena hi te cetiyani ti vuccanti. Pujaniyatthena
ti vuttan hoti. Vanacetiyant ti baliharanavanasanda-Subha-
gavana-Deva-Salavaniadini vanani yeva vanacetiyani. Ruk-
khacetiyany ti gamanigamadi-dvaresu pujaniyarukkha yeva
rukkhacetiyani. Lokiya hi dibbadhivuttha ti va maifiia-
mana tesu yeva va dibbasafifiino hutva aramavanarukkhe
bhattin® karonti, pilijenti. Tena te sabbe pi cetiyani ti
vuccanti. Bhiypsanakant ti bhayajanakani, passato pi sunato
pi bhayan janenti. Salomahaysan? ti sah’ eva lomahansena
vattanti, pavisamanass’ eva lomahansajananato. App’ cva
nama passeyyan ti api nama tay bhayabheravay passeyyam
eva. : :

38. [20%] Aparena samayend ti, etad ahosi yan niinihan
ti evay cintitakalato afifiena kalena. Tattha ca me, brahmana,

1 C 3 jata ti. 2 C 3 cittikaronti.
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viharato ti tathariipesu sendsanesu, yarn yar manussanar
ayacana-upahédrakarandrahayn yakkhatthanan puppha-dhipa-
mansa -ruhira - vasa-meda-pihaka-phapphasa-sura-merayadihi
okinnakilinnadharanitalany ekanipanan®' viya yakkharakkha-
sapisacanar, yar diva pi passantanan hadayarn mafifie pha-
lati, tay thénay sandhay’ aha: Tattha ca wme, brakinane,
vtharato ti.

39. [20%"] Mago va Ggacchati ti sifigani va khurani va kot-
tento gokanna-khagga-dipi-varahddibhedo mago va agac-
chati. Sabbacatuppadanar hi idha mago ti namay. Kat-
thaci pana kanasigalo pi vuccati. Yath’ aha:

“ Usabhass’ eva te khandho sihass’ eva vijambhitay

migaraja, namo ty’ atthu api kifici labhamase  ti
(Ja.ii. 440).
Moro va katthay patett ti moro va sukkhakatthar rukkhato
caletva pateti. Moragahanena ca idha sabbapakkhigahanay
adhippetay. Tena yo koci pakkhi ti vuttar hoti. Atha va,
moro va ti vasaddena afifio va koci pakkhi ti. Esa nayo
purime magagahane pi. Vato va pannasatay erett ti vato
va pannakacavaray ghatteti. Etay nuna tay bhayabheravey
agacchaty ti, yay etar agacchati, tan bhayabheravay niina.?
Ito pabhuti ca &rammanam eva bhayabheravan ti veditabbar,
parittassa ca adhimattassa ca bhayassa arammanatta, sukha-
rammana ripay sukham iva.

40. [21°] Kin nu kho ahay andadatthu bhayapatikankhi
vtharami ti, ahay kho kix) karana ekansen’ eva bhayar akai-
khamano hutvad viharami. Yathabhutay yathabhutassa ti
yena yena iriyapathena bhiitassa bhavitassa sato vattama-
nassa, samafigibhiitassa va. Me ti mama santike. Tatha-
bhiito® tathabhiito va ti tena ten’ eva iriyapathena bhiito bha-
vito santo vattamano, samafigibhiito va ti attho.

41. [213] So kho : ahay—pe—pativinems ti, Bodhisattassa
kira cafikamantassa tasmin migasifigakhurasaddddibhede
bhayabheravirammane agate n’ eva Mahasatto titthati,

1 C 2 ekanipatan; C 4 ekan nipatar).
2 C 2 niinay) ti; C 4 nunan ti.
3 C 3 Tathabhiita. M. text tathabhiitar).
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na nisidati, na sayati, atha kho cafikamanto va parivimansanto
parivicinanto bhayabheravarn na passati; migasifigakhurasad-
diddimattam eva tar hoti. So tay fiatvd idan nam’ etan,
na bhayabheravan ti tato titthati va nisidati va sayati va.
Etam atthar dassento, so kho ahan ti 4dim aha. Esa nayo
sabbapeyyalesu. Ito parafi ca iriyapathapatipatiya avatva
asannapatipatiya iriyapatha wvuttd ti veditabba. Caiika-
mantassa hi tasmiry bhayabherave agate na thito, na nisinno,
na nipanno; thitassipi agate na cafikami ti evar tassa tassa
asannapatipatiyd vutta ti.

42. [21%°] Evay bhinsanakesu pi thanesu attano bhaya-
attano asammohaviharay dassetu, santi kho pana, brakmana
ti adim aha. Tattha sanfz ti atthi, sagvijjanti, upalabbhanti.
Diva ti safijanant? ti divaso ayan ti safijananti. Diva yeva
samanan ti divasan yeva santar. Ratfi to safij@nantt ti ratti
ayan ti safijananti.

43. Kasma pan’ ete evansafifiino hontl ti? Vutthana-
kosalldbhavato va sakunarutato va. Kathay? Idh’ ekacco
odatakasinalabhi diva parikammarn katva diva samapanno,
divd yeva vutthahami ti manasikaray uppadeti, no ca kho
addhanaparicchedakusalo® hoti. So divasan atikkamitva
rattibhage vutthati. Odatakasinapharanavasena ¢’ assa
visaday hoti vibhiitay suvibhitay. So, diva vutthahami ti
uppaditamanasikarataya odatakasinapharana-visada-vibha-
tatdya ca rattiy yeva samanay diva ti safijanati. Idha pan’
ekacco nilakasinalabhi ratti parikamman katva rattin
samapanno, rattiy) yeva vutthahami ti manasikararn uppadeti,
no ca kho addhanaparicchedakusalo! hoti. So rattin atikka-
mitva divasabhdge wvutthati. Nilakasinapharanavasena c’
assa avisadan hoti avibhitan. So, rattin vutthahami ti
uppaditamanasikarataya nilakasinapharanivisada-avibhiita-
tdya ca diva yeva samanan rattl ti safijanati. Evay tava
vutthanakosallibhavato evansafifiino honti. -

44. Sakunarutato pana, idh’ ekacco antosendsane nisinno
hoti, atha divaravanaka-sakuna kakidayo candéilokena diva

1 C 3 addhéanaparicchede kusalo.
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t1 mafifiamana rattir ravanti, afifiehi va karanehi. So tesay
saddan sutva rattin yeva samanay diva ti safijanati. Idha
pan’ ekacco pabbatantare gambhiraya ghanavanapaticchanna-
ya giriguhaya sattdhavaddalikiya vattamanaya antarahi-
tasuriyéloke kale nisinno hoti. Atha rattin ravanakasakuna
ulikddayo majjhantikasamaye pi tattha tattha samandha-
kare nilina rattisafifidya va afifiehi va karanehi ravanti. So
tesan) saddan sutva diva yeva samanarn rattl ti safijanati.
Evan sakunarutato evansafifiino honti.!

45. [21%] Idam ahan ti idan ahay evay safjananar).
Sammohaviharasmiy vad@mi ti sammohaviharapariyapannar,
antobhavan? sammohaviharafifiatara vadami ti vuttan hoti.

46. [21%] dhay kho pana, brahmana—pe—saiijanami ti
pakato Bodhisattassa rattindivaparicchedo, sattdhavaddale
pi candasuriyesu adissamanesu pi janati yeva ettakar pure-
bhattakalo gato, ettakan pacchabhattakalo gato,® ettakary
pathamayamo, ettakan majjhimayamo ti; tasma evam aha.

47. Anacchariyam etarn yay piritaparami Bodhisatto evary
janati, padesafidgne thitdnam pi hi rattindivaparicchedo pa-
kato hoti. Kalyaniya-mahavihdre kira Godattatthero dvai-
gulakale bhattay gahetva afigulakale bhufijati; suriye adis-
samane pi pato yeva sendsanal pavisitva taya velaya nik-
khamati. Ekadivasay aramika, sve therassa nikkhamana-
kalay passama ti bhattay sampadetva kalatthambhamiile
nisidinsu. Thero dvafgulakale yeva nikkhami. Tato pa-
bhuti kira suriye adissamane pi therassa nikkhamanasafifidya
eva bherin dkotenti. :

48. Vajagaragirivihare pi Kaladevatthero antovasse ya-
magandikan paharati. Acinnam etan therassa. Na ca
yamayantanalikan payojeti. Afifie bhikkhi payojenti. Atha
nikkhante pathame yame there muggaran gahetva thitamatte
yeva, ekadvevaray paharante yeva va yamayantar patati.t
Evay tisu yamesu samanadhammar katva thero pato yeva
gaman pavisitva pindapatay adaya viharan gantva® bho-

1 C 3 honti ti. 2 C 3 antogadhan).
3 C 3 omats gato. 4 C 1 pacati; C 4 pathati.
5 C 3 agantva.
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janasilaya pattan thapetva divaviharatthanan gantva sama-
nadhammar) karoti. Bhikkhi kalatthambhary disva therassa
agamanatthaya pesenti. So bhikkhu theray divaviharat-
thand nikkhamantam eva va antaramagge va passati. Evag
padesafizne thitanay savakanam pi rattindivaparicchedo
pékato hoti, kim afiga pana bodhisattanan ti.

49. [21%°] Yay kho tay—pe—vadeyya ti ettha pana yany
kho tar), brahmana, asammohadhammo satto loke uppanno—
pe—sukhaya devamanussanan ti vacanar vadamano koci
sammi vadeyya, sammavadamano siya, na vitathavadi assa,
mam’ eva tay vacanany vadaméano samma vadeyya samma-
vadamano siya, na vitathavadi assa ti evay padasambandho
veditabbo. Tattha asammohadhammo ti asammohasabhivo.
Loke ti manussaloke. Bahujanahitaya ti bahujanassa hitat-
thaya, pafifiasampattiya  ditthadhammika-samparayika-
hitipadesako ti. Bahujanasukhdya ti bahujanassa sukhat-
thaya, cagasampattiya upakaranasukhasampadayako ti.
Lokdnukampaya ti lokassa anukampatthaya, metta-kara-
nasampattiya matapitaro viya lokassa rakkhita gopayita ti.
Atthaya hitaya sukhaya devamanussanan ti idha devamanussa-
gahanena bhabbapuggale veneyyasatte yeva gahetva tesary
nibbana-magga-phalddhigamaya attano uppattiy dasseti ti
veditabbo. Attha@ya ti hi vutte, paramatthatthaya nibbanat-
thaya ti vuttay hoti. Hitaya ti vutte, tansampapakamaggat-
thaya ti vuttay hoti. Nibbanasampéapakamaggato hi ut-
tarin hitay) ndma n’ atthi. Sukhaya ti vutte, phalasamapat-
tisukhatthaya ti vuttar hoti, tato uttarin sukhdbhavato.
Vuttafi ¢’ etay: “ Ayan sam@dhi paccuppannasukho ¢’ eva
ayatifi ca sukhavipako ” ti (A. iii. 24).

50. [21®'] Evayy Bhagavi Buddhagunapatilabhivasinay
attano asammohaviharay brihmanassa dassetva idani yaya
patipadaya tay kotipattan asammohaviharay adhigato tay
pubbabhagato pabhuti dassetun, @raddhay kho pana me,
brahmana ti adim aha. Keci pan’ ahu: Iman asammohavi-
haran sutva brahmanassa cittam evan uppannan: kaya nu
kho patipadaya imarn patto ti. Tassa cittam afifidya imaya-
hay patipadaya iman uttamar asammohavihiray patto ti
dassento evam &ha ti.
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51. [21®!] Tattha araddhay kho pana me, brahmana, viriyay
ahost ti, brdhmana, na maya ayay uttamo asammohavihéaro
kusitena mutthassatind saraddhakayena vikkhittacittena va
adhigato, api ca kho tadadhigaméya draddhan kho pana me
viriyar) ahosi. Bodhimande nisinnena maya caturafigan®
viriyay) araddhan ahosi, paggahitay, asithilappavattitan
ti vuttan hoti. Araddhatta yeva ca me tay asallinay ahosi.
Upatthita sati asammuttha ti na kevalaii ca me viriyam eva,
sati pi drammanidbhimukhibhavena upatthita ahosi; Bodhi-
mande? nisinne upatthitd yeva ca asammuttha. Passaddho
kayo asaraddho ti kayacittapassaddhi-sambhavena kayo pi
me passaddho ahosi. Tattha yasma namakaye passaddhe
riipakayo pi passaddho yeva hoti, tasméa namakayo riipakayo
ti avisesetvdi va passaddho kiyo ti vuttay. Asaraddho ti,
so ca kho passaddhattd yeva asdaraddho. Vigatadaratho
ti vuttan hoti. Samdahitay cittay ekaggan ti cittam pi me
samma ahitan, sutthu thapitay appitay viya ahosi. Samahi-
tatta eva ca ekaggay acalay nipphandanan ti. Ettavata
jhénassa pubbabhéagapatipada® kathita hoti.

52. [21*®] 1dani imaya patipaddya adhigatar pathamaj-
jhdnan adin katva vijjattayapariyosanan visesay dassento,
so kho ahan ti 4dim aha. Tattha viviee’ eva kamehi—pe—catut-
thajjhanay upasampajja vikasin ti ettha tiva yay vattabbary
siya, tarn sabban Visuddhimagge pathavikasinakathayan*
vuttay. Kevalap hi tattha upasampajja viharati ti agatan,
idha vihasin ti ayam eva viseso. Kir katva pana Bhagava
imédni jhandni upasampajja vihasi ti? Kammatthanay
bhavetvi. Kataran? Anapanasatikammatthanar.

53. Imani ca pana cattari jhanani kesafici cittekaggatthani
honti, kesafici vipassanapadakani, kesafici abhififidpadakani,
kesafici -nirodhapadakani, kesafici bhavokkamanatthani.
Tattha khinisavanany cittekaggatthani honti. Te hi, sama-

1 Tika: Caturafigan ti “kamar taco ca nhdru ca atthi
ca avasissatii ” ti (A. i. 50) adind vuttacaturafigasamanni-
gatay. : '

2 C 3 omits Bodhimande nisinne.

3 C 2, C 4 pubbapatipada. 4 See Visu. 139-169.
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pajjitva ekaggacitta sukhar divasay viharissama ti icce’ evay
kasinaparikammary katva attha samapattiyo nibbattenti.
Sekhaputhujjananay, samapattito vutthaya samahitena cit-
tena vipassissama ti nibbattentanar vipassanapadakani honti.

nay samapajjitva samapattito vutthaya, “ Eko pi hutva
bahudha hoti ’’ ti (D. i. 78) vuttanaya abhiiifiayo nibbattenti,
tesan abhiiiiapadakani honti. Ye,attha samapattiyo nibbat-
tetva nirodhasamapattin samapajjitva sattdhay acitta hutva
ditth’ eva dhamme nirodhar nibbanary patva sukhay viharis-
sama ti nibbattenti, tesay nirodhapadakani honti. Ye pana,
attha samapattiyo nibbattetva aparihinajjhana Brahmaloke
uppajjissama ti nibbattenti, tesan bhavokkamanatthani
honti. Bhagavata pan’ iday catutthajjhanay Bodhiruk-
khamile nibbattitay. Tan tassa vipassanapadakaii ¢’ eva
ahosi abhifiidpadakafi ca, sabbakiccasadhakaii ca sabbalo-
kiya lokuttaragunadayakan ti veditabbary.

54. [22°] Yesaii ca gunanarn dayakary ahosi, tesay ekadesay
dassento, so evay samahite citte ti adim aha. Tattha dvinnay
vijjanan anupadavannana ¢’ eva bhivananayo ca Visuddhi-
magge' vittharito. Kevalay hi tattha, so evay samahite
citte—pe—abhininnameti ti vuttay, idha abhininndmesin
ti. Ayay kho me, brahmand ti ayaii ca appandvaro tattha
anagato ti ayam eva viseso. Tattha so ti so ahayn. Abhki-
ninnamesin ti abhinihariy. Abhininnamesin ti vacanato
so ti ettha, so ahan ti evam attho veditabbo. Yasma ¢’ iday
Bhagavato vasena pubbenivasdnussatifidnan agatay, tasma
so tato cuto idhiipapanno ti ettha evay yojani veditabba:
Ettha hi so tato cuto ti pafinivattantassa paccavekkhanar).
Tasma idhidpapanno ti imissa idhipapattiya anantaran amuira
udapidin ti Tusitabhavanan sandhay’ aha ti veditabbo.
Tatrdp’ asiy evannamo ti tatrapi Tusitabhavane Setaketu
nama devaputto ahosin. Evapgotio ti tahi devatahi saddhix
ekagotto. Evapvanno ti suvanpavanno. Evamaharo ti dib-
basudhiharo. Evapsukhadukkhapatisayvedi ti evay dibba-
sukhapatisanvedl. Dukkhay pana safikharadukkhamattam

! Visu. chapter xiii., pp. 410-429.
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eva. Evamayupariyanto ti evay sattapafifiasa-vassakoti-
satthivassasatasahassiyupariyanto. So tato cuto ti so ahay
tato Tusitabhavanato cuto. Idhdpapanno ti idha Maha-
Mayadeviya kucchismiy nibbatto.

55. [222°] Ayay kho me, brahmana ti adisu me ti maya.
Vyjja ti viditakaranatthena vijja. Kig viditag karoti 2
ranatthena tappatlccha»d,za,kamoho1 vuccati. Tamo ti sv’ eva
moho paticchidakatthena tamo ti vuccati. Aloko ti sa yeva
vijja obhasakarapatthena aloko ti vuccati. Ettha ca, vijja
adhigata ti ayay attho, sesar pasansavacanar. Yojana pan’
ettha, ayan kho me vijja adhigata, tassa me adhigatavijjassa
avijja vihatd vinatthd ti attho. Kasma? Yasma vijja
uppanni. Esa nayo itarasmim pi padadvaye.

56. [22%°] Yatha tan ti ettha yatha ti opamme. Tan ti
nipato. Satiya avippavasena appamattassa. Viriyadtapena
atapino. Kaye ca jivite ca anapekkhataya pahitatiassa.
Pesitattassa ti attho. Iday vuttar hoti: Yatha appamattassa
atapino pahitattassa viharato avijja vihafifieyya, vijja uppaj-
jeyya, tamo vihafifieyya, aloko uppajjeyya, evam eva mama
avijja vibata, vijja uppanna, tamo vihato, aloko uppanno,
etassa me padhaninuyogassa anuriipam eva phalay laddhan ti.

" Pubbenivasakatha nitthita.

'57. [22%'] Cutipapatakathiyan, yasma idha Bhagavato
vasena pali agata, tasma passams pajanams ti vuttan. Ayarg
viseso. Sesay Visuddhimagge® vuttasadisam eva. Ettha
pana vijja ti dibbacakkhufidnavijja. Avijja ti sattanag
cutipatisandhicchadikd avijja. Sesay vuttanayam eva.?
Yasma ca piiritaparaminar) Mahasattanan parikammakiccan
nama n’ atthi, te hi citte abhininnamitamatte yeva anekavi-
hitay pubbenivasany anussaranti, dibbena cakkhuni satte
passanti; tasma yo tattha parikammarn adin) katva bhavana-
nayo vutto, na tena idha attho ti. .

58. [23'!] Tatiyaya vijjaya, so evay samahite citte ti vxpa.ssa.-
napadaka-catuttha]]hanaclttag veditabbay. Asavanay kha-

1 C1,C2, C 4 °lobho. 2 Visu., pp. 423-429.
3 C3evati
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yafianaya ti arahattamaggaifianatthaya. Arahattamaggo hi
asavavindsanato asavanar khayo ti vuccati; tatra ¢’ etay
fianan, tattha pariyapannatta ti. Cittay abhininnamesin
ti vipassanacittan abhiniharin. So ¢day dukkhan t: evam
adisu‘ettakan dukkhan, na ito bhiyyo'ti sabbam pi dukkhasac-
can) sarasa-lakkhanapativedhena yathabhutay abbhanifiasiy,
janin, pativijjhiy. Tassa ca dukkhassa nibbattikay tanhan,
ayay dukkhasamudayo ti, tadubhayam pi yay thanayn patva
nirujjhati, ta tesan appavattin nibbanay, ayay dukkhaniro-
dho ti, tassa ca sampapakar ariyamaggan, ayay dukkhaniro-
dhagaminy patipada ti sarasa-lakkhanapativedhena yatha-
bhutay abbhari@iasiy, janiy, pativijjhin ti evam attho vedi-
tabbo.

59. [23'"] Evay sariipato saccani dassetva, idani kilesava-
sena pariyayato dassento,¢me @sava ti adim aha. Tassa me
evay janato evay) passato ti tassa mayhary evarg janantassa, evay
passantassa. Saha vipassanaya kotippattan maggan katheti.
Kamdsava ti kaméasavato. Vimuccittha ti imina phalakkha-
nay) dasseti. Maggakkhane hi cittar) vimuccati, phalakkhane
vimuttay hoti. Vimuttasmiy vimuttam s fidnan ti imina
paccavekkhanafianan dasseti; khina 7ati ti adihi tassa bhiimir).
Tena hi fianena Bhagava paccavekkhanto, khina jati ti adini
abbhaiifiasi. '

60. Katama pana Bhagavato jati khina, kathafi ca nay
abbhafifiasi ti? Na tav’ assa atitdi jati khind, pubbe va
khinatta; na anagata, anagate vayamabhavato; na paccupan-
na, vijjamanatta. Ya pana maggassa abhavitattd uppaj-
jeyya eka-catu-paficavokarabhavesu eka-catu-paficakkhan-
dhappabheda jati, s3 maggassa bhavitatta anuppadadham-
matar) apajjanena khina. Tan so maggabhavanaya pahina-
kilese paccavekkhitva, kilesabhave vijjamanam pi kammar
ayatiy appatisandhikany hoti ti jananto abbhafifiasi.

61. [23**] Vusitan ti vatthay. Parivutthay, katar, cari-
tay, nitthitan ti attho. Brahmacariyan ti maggabrahma- -
cariya. Puthujjanakalyanakena hi saddhin satta sekha
brahmacariyavasay vasanti nima. Khindsavo vutthavaso.
Tasma Bhagava attano brahmacariyavisay paccavekkhanto

~a - o

vusitar) brahmacariyan ti abbhafifiasi. Katay karaniyan ti
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catusu saccesu catuhi maggehi parififid-pahana-sacchikiriya-
bhavanavasena solasavidham pi kiccan nitthapitan ti attho.
Puthujjanakalyanakiddayo hi tay kiccay karonti. Khini-
savo katakaraniyo. Tasma Bhagava attano karaniyay
paccavekkhanto, katan) karaniyan ti abbhaiiiasi. Ndéparay
tithatidya ti idani puna itthambhavaya, evan solasavidhakic-
cabhavaya kilesakkhayaya va maggabhavanakiccan me n’
atthi ti abbhafifidsi. Atha va dtthattaya ti itthambhavato
imasma evanpakara idani vattamanakkhandhasantana aparan
khandhasantdnarn mayhan n’ atthi. Ime pana paficakkhan-
dha parififiata titthanti, chinnamilakd rukkha viya. Te
carimaka-vififiananirodhena, anupadano viya jatavedo, nib-
bayissanti ti abbhafifiasi.

62. [23%°] 1déani evay paccavekkhanafiznapariggahitay tay
asavanan khayafiagnidhigaman brahmanassa dassento, ayay
kho me, brahmana ti adim aha. Tattha vijja ti arahattamag-
gafianavijja. Awvijja ti catusaccapaticchadika avijja. Sesar
vuttanayam eva. Ettavatd ca, pubbenivasafianena atitay-
safifidnay, dibbacakkhunad paccuppanninagatansafifiana,
sabbe pi sabbafifiugune safigahetva attano asammohaviharay
brahmanassa dassesi.

63. [23%°] Evay vutte kira brahmano cintesi: Samano
Gotamo sabbafifiutay patijanati, ajjdpi ca arafifiavasan na
vijahati, atthi nu khv’ assa afifiam pi karaniyan ti. Ath’
assa Bhagava ajjhisayay) viditva imina ajjhasayinusandhina,
stya kho pana teti adim dha. Tattha siya kho pana te, brahma-
na, evam assa ti, brahmana, kadéci tuyhan evay bhaveyya.
Na kho pan’ etay brahmana, evay datthabban ti etayn kho pana,
brahmana, tayd mayhan pantasendsanapatisevanan avitara-
gaditaya ti evan na datthabban.

64. [23%%] Evay pantasenisanapatisevane akaranar patik-
khipitva karanax dassento, dve kho ahanti adim aha. Tattha
attho yeva atthavaso. Tasma dve kho ahay, brahmana, attha-
vase ti ahax kho, brahmana, dve atthe, dve karanani sampas-
samano ti vuttan hoti. Altano ca ditthadhammasukhaviharan
ti ettha ditthadhammo nama paccakkho attabhavo. Sukhavi-
baro nama catunnay iriyapathaviharanarn phasuta. Ekassa
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hi araiiie antamaso uccara-passavakiccarn upadaya sabbe
iriyapatha phasuka honti. Tasma ditthadhammassa sukha-
viharay ditthadhammasukhaviharan ti ayam attho veditabbo.
Pacchimadi ca janatay anukampamano ti, kathay arafifiavasena
pacchima janatd anukampita hoti? Saddhapabbajita hi
kulaputtd Bhagavato arafifiavasay disva, Bhagava pi nama
arafifiasendsanani na muificati, yassa n’ ev’ atthi pariiifiatab-
bay, na pahatabbay, na bhavetabbarn, na sacchikatabbar,
kim afiga pana mayan ti cintetva tattha vasitabbam eva
maiifiissanti, evay khippam eva dukkhass’ antakara bhavis-
santi.! Evayn pacchima janata anukampita hoti. Etam
atthar) dassento aha: Pacchimaii ca janatay anukampamano ti.

65. [23%7] Tary sutva attamano brahmano anukempitaripa
ti adim aha. Tattha anukampitaripa ti anukampitajatika,
anukampitasabhava. Janatd ti janasamiho. Yatha tay
arahatd Sammasambuddhend ti yatha arahay Sammasambud-
dho anukampeyya, tath’ eva anukampitariipa ti. Evaii ca
vatva puna tan Bhagavato dhammadesanar abbhanumo-
damano Bhagavantan etad avoca: Abhikkantan, bho Gotama,
abhikkantan, bho Gotama ti. Tatthiyay abhikkantasaddo
khaya-sundardbhiriipa-abbhanumodanesu dissati. Tatha hi,
‘“ Abhikkanta, bhante, ratti, nikkhanto pathamo yamo,
ciranisinno bhikkhusafigho * ti? (Ud. 51) adisu khaye dissati.
“ Ayan imesar) catunnar puggaldnany abhikkantataro ca
panitataro ca >’ ti (A. ii. 101) adisu sundare.

*“ Ko me vandati padani iddhiya yasasa jalay
abhikkantena vannena sabba obhasayarn disa ” ti
(Vv. 49)
adisu abhirtipe. ‘ Abhikkantan, bhante” ti (M. i. 368)
adisu abbhanumodane.  Idhdpi abbhanumodane yeva.
Yasma ca abbhanumodane, tasma sadhu sadhu, bho
Gotama ti vuttar hoti ti veditabbar.
“ Bhaye kodhe pasansayan turite kotihalacchare
hése soke pasade ca kare amenditan) budho ™ ti ( )

imina ca lakkhanena idha pasadavasena pasansavasena ciyar
dvikkhattun vutto ti veditabbo.

1 C 3 bhavissanti ti. 2 Also A. iv. 204.
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66. [24'] Atha va abhikkantan ti atikkantar. Ati-itthay,
atimaniparn, atisundaran ti vutta hoti. Tattha ekena
abhikkantasaddena desanayn thometi, ekena attano pasadary.
Ayay b’ ettha adhippayo: Abhikkantan, bho Gotama, yadi-
dan bhoto Gotamassa dhammadesana, abhikkantay yadiday
bhoto Gotamassa desanan 4gamma mama pasado. Bhagavato
yeva va vacanan dve dve atthe sandhiya thometi. Bhoto
Gotamassa vacanarn abhikkantan dosandsanato, abhikkantar
gunidhigamanato. Tatha saddhidjananato pafifidjananato;
sitthato, sabyafijanato; uttanapadato, gambhiratthato; kan-
nasukhato, hadayafigamato; anattukkansanato, aparavam-
bhanato; karunasitalato, paiifidvadatato; apatharamaniyato,
v1maddakkhamato siiyamanasukhato, vimansiyamanahitato
ti evam adihi yojetabbar_].

67. [24°] Tato param pi catuhi upamahi desanan yeva
thometi. Tattha nikkujjitan ti adhomukhay thapitar, het-
thamukhajatay va. Ukkujjeyya ti uparimukhay kareyya.
Paticchannan ti tinapanniadicchaditay. Vivareyya ti uggha-
teyya. Mulhassa ti disamilhassa. Maggay acikkheyya ti
hatthe gahetva, esa maggo ti vadeyya. Andhakare ti kala-
pakkhacatuddasi - addharatta - ghanavanasanda - meghapata-
lehi caturafige tame. Ayay tdva anuttanapadattho. Ayam
pana adhippayayojana: Yatha koci nikkujjitay ukkujjeyya,
evay saddhammavimukhay asaddhamme patitay may asad-
dhamma3 vutthépentena, yatha paticchannar vivareyya, evay
Kassapassa Bhagavato sasanantaradhanato pabhuti mic-
chaditthigahanapaticchannay sasanar vivarantena, yatha
milhassa maggay acikkheyya, evay kummaggar micchamag-
gay patipannassa me saggamokkhamaggar &vikarontena,
yatha andhakare telapajjotany dhareyya, evay mohandhaka-
ranimuggassa me Buddhéddiratanariipani apassato tappatic-
chiadaka-mohandhakara - viddhansaka - desanapajjota - dhara-
nena mayhar bhotd Gotamena etehi parlyayehl pakasitatta
anekapariydyena dhammo pakasito. o

68. [247]) Evay desanan thometva imaya desaniya Ratanat-
taye pasannacitto pasannikiran karonto esdhan ti adim aha.
Tattha esdhan ti eso ahary. Bhavantay Gotamay saranay
gacchami ti bhavan me Gotamo saranan parayanar, aghassa
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hanta, hitassa ca vidhata ti imind adhippayena bhavantar
Gotaman saranan! gacchami, bhajami, sevami, paf, irupasami,
evay) pajanami,? bujjhami ti. Yesan hi dhatiinay gati-attho,
buddhi pi tesar attho. Tasma gacchami ti imassa janami,
bujjhami ti ayam attho vutto. Dhammad ca bhikkhusanghasi
ca ti ettha pana adhigatamagge sacchikatanirodhe yathinu-
sitthan patipajjamane catusu apayesu apatamane dharetl
ti dhammo. = So atthato ariyamaggo ¢’ eva nibbanaii ca.
Vuttan h’ etar) Bhagavata®: “ Yavata, bhikkhave, dhamma
safikhata, ariyo atthafigiko maggo tesany aggam akkhayati
ti (A. ii. 34) vittharo. Na kevalaii ca ariyamaggo ¢’ eva
nibbanafi ca, api ca kho ariyaphalehi saddhiy pariyatti-
dhammo pi. Vuttay h’ etayy Chattamanavakavimane:
“ Ragaviragam anejam asokar dhammam asafikhatam
appatikilary
madhuram imay) pagunay suvibhattay Dhammam imar)
saranattham upemi > ti (Vv. 51).
Ettha ragavirago ti maggo kathito. Anejam asokan ti
phalay. Dhammam asabkhatan ti nibbanay. Appatikilay
madhuram imay pagunan suvibhattan ti pitakattayena
vibhatta sabbadhammakkhandha ti. Ditthi-silasafighatena
saphato ti safigho. So atthato attha-ariyapuggalasamiho.
Vuttan b’ etay tasmiy yeva vimane:
“ Yattha ca dinna-mahapphalam &hu catusu sucisu
purisayugesu
attha ca puggala dhammadasd te Safigham imar
saranattham upemi ” ti (Vv. 51).
Bhikkhiinay safigho bhikkhusafigho. Ettavata brahmano
tini saranagamanani? pativedesi. _
69. Idani tesu sarapagamanesu kosallatthan, saranany,
saranagamanar, yo® saranar gacchati, saranagamanappa-

1 C 3 omuts saranan. © %2 C3evan va janami.

3 C 3 omits Bhagavata. .

4 C 2, C 4 sarandgamanani. But Tika: * Tini vatthiini
saranan ti gamanena tikkhattur) gamanena ca tini saranaga-
manani.”

5 C 3 yo ca.
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bhedo, saranagamanaphalay, safikileso, bhedo ti ayar vidhi
veditabbo. Seyyathidarn: padatthato tava hiysati ti saranar.
Saranagatanan ten’ eva saranagamanena bhayar santasar
dukkhar duggatiparikkilesar) hanti, vinaseti ti attho. Rata-
nattayass’ ev’ eta adhivacanar. Atha va, hite pavattanena,
ahitd ca nivattanena sattanar bhayay higsati ti Buddho,
bhavakantara uttaranena assasadanena ca Dhammo, appa-
kanam pi kardnan vipulaphalapatilabhakaranena Safigho-
Tasma imina pi pariyayena Ratanattayar saranan. Tappa-
sadataggarutahi vihatakileso tapparayanatakarappavatto cit-
tuppado saranagamanan. Tansamafigi satto saranay gac-
chati. Vuttappakarena cittuppadena etani me! tini Ratanani
saranax, etdni parayanan ti evan upeti ti attho. Evay
tava saranar, saranagamanal), yo ca saranan gacchati, iday
tayayn veditabban.

70. Saranagamanappabhede pana duvidhan saranagama-
nay: lokuttaray, lokiyafi ca. Tattha lokuttarar ditthasac-
canan maggakkhane saranagamanipakkilesa-samucchedena
arammanato nibbandrammanan hutva kiccato sakale pi
Ratanattaye ijjhati. Lokiyay puthujjananar saranagamani-
pakkilesa-vikkhambhanena arammanato Buddhidiguniram-
manan hutva ijjhati. Tay atthato Buddhidisu vatthusu
saddhapatilabho. Saddhamilika ca sammaditthi dasasu
puiifiakiriyavatthusu ditthijjukamman?® ti vuccati. Tayidar
catudha pavattati: attasanniyyatanena, tapparayanataya,
sissabhaviipagamanena, panipatena ti. Tattha attasanniy-
yatanal nama, ajja adiny katva ahay attinan Buddhassa
niyyatemi, Dhammassa, Safighassd ti evar Buddhidinag
attapariccajanay. Tapparayanata nama, ajja adiy katva
ahay Buddhaparayano Dhammaparayano Safighaparayano,
iti man dharetha ti evay tapparayanabhavo. Sissabhavii-
pagamanan nama, ajja adin katva aharn Buddhassa antevisiko,
Dhammassa, Safighassa, iti mary dhéaretha ti evay sissabha-
viipagamo. Panipatonama, ajja adin katva ahar abhivadana-
paccupatthana-afjalikamma-samicikammar Buddhédinay ye-
va tinnay vatthiinar karomi, iti max dharetha ti evay Bud-

1 C 3 omits me. 2 C 3 ditthujju°.
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dhadisu paramanipaccdkaro. Imesan hi catunnan akaranay
afifiataram pi karontena gahitay yeva hoti saranagamanar.

71. Api ca Bhagavato attdnay pariccajami, Dhammassa,
Safighassa attanany pariccajami, jivitaii ca® pariccajami,
pariccatto yeva me atta, pariccattar yeva me jivitay, jivita-
pariyantikayy Buddharn saranar gacchami, Buddho me sara-
nan, lenax, tinan ti evam pi attasanniyyatanay veditabba.
“ Sattharaii ca vatihay passeyyan, Bhagavantam eva passey-
yan. Sugatafi ca vatdharn passeyyarn, Bhagavantam eva pas-
seyyan. Sammasambuddhaii ca vatihan passeyyan, Bhaga-
vantam eva passeyyan ” ti (S. ii. 220) evam pi Mahi-Kassa-
passa saranagamane viya sissabhaviipagamanan datthabbay.

““So ahay vicarissami gama gamar pura puray
namassamano Sambuddhay dhammassa ca sudhamma-
tan ”’ ti (Sn. 192)

evam pi Alavakidinar saranagamanan viya tappariyanatd
veditabba.  Atha® kho Brahmayu brahmano utthay’ asana
ekansan uttarasangarn karitvi Bhagavato padesu sirasa
nipatitvda Bhagavato padani mukhena ca paricumbati,
panihi ca parisambahati, namafi ca siveti, Brahmayu ahan,
bho Gotama, brihmano, Brahmayu ahan, bho Gotama,
brahmano ” ti (M. ii. 144) evam pi panipato datthabbo.

72. So pan’ esa fiati-bhayécariya-dakkhineyyavasena catub-
bidho hoti. Tattha dakkhineyyapanipatena saranagamanar
hoti, na itarehi. Setthavasen’ eva hi saranan gayhati,
setthavasena bhijjati. Tasma yoSakiyo va Koliyo va Buddho
amhakan fiatako ti vandati, agahitam eva hoti saranay. Yo
va samano Gotamo rajapfijito mahdnubhavo avandiyamano
anattham pi kareyya ti bhayena vandati, agahitam eva hoti
sarana. Yo pi Bodhisattakale Bhagavato santike kifici
uggahitar) saramano, Buddhakile va,

“ Ekena bhoge bhufijeyya, dvihi kamman payojaye,
catutthafi ca nidhapeyya dpadéasu bhavissati ™ ti
(D. iii. 188)
evariipar) anusasaniny uggahetva &cariyo me ti vandati,

1 C 3 omits ca.
2 The M. text reads Evar) vutte for atha kho.
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agahitam eva hoti saranar. Yo pana loke aggadakkhineyyo
ti vandati, ten’ eva gahitay hoti.

73. Evan gahitasaranassa upasakassa va upasikdya va
afifiatitthiyesu pabbajitam pi fiatin, fidtako me ayan ti vandato
saranagamanan na bhijjati, pag eva apabbajitay. Tatha
rajanan bhayavasena vandato. So hi ratthapijitatta avan-
diyamano anattham pi kareyya ti. Tatha yan kifici sippa-
sikkhapakan titthiyam pi, acariyo me ayan ti vandato pi na
bhijjati.! Evan saranagamanappabhedo veditabbo.

74. Ettha ca lokuttarassa saranagamanassa cattari simafi-
faphalani vipakaphalay; sabbadukkhakkhayo anisansaphalar.
Vuttan b’ etay:

“Yo ca Buddhafi ca Dhammafi ca Safighafi ca saranarg
gato
cattari ariyasaccani sammappafifiaya passati,
Dukkharn dukkhasamuppadar dukkhassa ca atikkaman
ariyafl ¢’ atthangikarn maggarn dukkhdpasamagaminar.
Etan kho saranan khemar etar saranam uttamar
etar) saranam agamma sabbadukkha pamuccati  ti
(Dh. 190-92).
Apl ca niccato anupagamanidivasena p’ etassa anisansa-
phalan veditabbay. Vuttan h’ etan: “ Atthanam etan,
bhikkhave, anavakaso, yay ditthisampanno puggalo kafici
safikharan niccato upagaccheyya . . . sukhato upagac-
cheyya . . . kafici dhammar attato upagaccheyya . . . ma-
taray jivita voropeyya . . . pitaray jivitd voropeyya . . .
arahantay jivita voropeyya . . . dutthacitto® Tathagatassa
lohitar) uppadeyya . . . Safighay bhindeyya . . . afifiay sat-
tharan uddiseyya, n’ etan thanan vijjati” ti (A. i. 26-7).

75. Lokiyassa pana saranagamanassa bhavasampada pi
bhogasampada pi phalam eva. Vuttan b’ etay:

“Ye keci Buddhan saranar gatase na te gamissanti

apayan
pahaya manusay dehar devakayarn pariptiressanti ” ti
(D. ii. 255).
1 C 3 bhijjati ti. 2 C 1, C 4 kifici.

3 A. text : Tathagatassa dutthena cittena.
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Aparam pi vuttay: ‘“ Atha kho Sakko devanam indo asitiya
devatasahassehi saddhin yen’ dyasma Maha-Moggallano ten’
upasafikami—pe—Ekam antay thitan kho Sakkan devanam
indany ayasma Maha-Moggallano etad avoca: Sadhu kho,
devanam inda, Buddbar saranagamanar hoti. Buddhary
saranagamanahetu kho, devinam inda, evam idh’ ekacce
satta kayassa bheda param marana sugatin saggan lokary
uppajjanti. Te afifie deve dasahi thanehi adhiganhanti:
dibbena ayuni, dibbena vannena, sukhena, yasena, adhipa-
teyyena, dibbehi riipehi, saddehi, gandhehi, rasehi, photthab-
behi” ti (8. iv. 274-75). Esa nayo Dhamme, Safighe ca.
Api ca Velimasuttidivasenipi® saranagamanassa phalaviseso
veditabbo. Evar saranagamanaphalan veditabbar.

76. Tattha lokiyasaranagamanay tisu vatthusu afifiana-
sansaya-micchafianddihi safikilissati, na mahajutikan hoti,
na mahavippharay. Lokuttarassa n’ atthi safikileso. Loki-
yassa ca saranagamanassa duvidho bhedo: sivajjo, anavajjo
ca. Tattha savajjo aiifiasattharidisu attaniyyatanadihi*
hoti. So anitthaphalo. Anavajjo kalakiriyaya. So avipa-
katta aphalo. Lokuttarassa pana n’ ev’ atthi bhedo. Bha-
vantare pi hi ariyasivako aiifiasattharayy na uddisati.
Evay saranagamanassa safikileso ca bhedo ca veditabbo.

77. [248] Upasakay may bhavay Gotamo dharetu ti mar)
bhavay Gotamo, upasako ayan ti evan dharetu. Janatd ti
attho. Upasakavidhikosallatthay pan’ ettha, ko upasako ?
Kasma upasako ti vuccati ? Kim assa silan? Ko ajivo ?
Ka vipatti ? Ka sampatti ti idan pakinnakarn veditabbar.

78. Tattha, ko upasako ti? Yo koci gahattho. Vuttar
h’ etan: “Yato kho, Mahinima, Buddhan® saranay gato
hoti, Dhammar saranar gato hoti, Safighay saranay gato
hoti, ettavata kho, Mahanama, upasako hoti” ti (A. iv. 220).
Kasma upasako ti ? Ratanattayay upasanato. So hi Bud-
dhay upasati ti upasako. Dhammar, Safighan upasati ti
upasako. Kim assasilanti ? Pafica veramaniyo. Yath’ aha:

.....

1 A, iv. 392-96. 2 C 3 attasanni®.
3 C1,C2, C 4 upasako Buddhan.
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adinnddana, kdmesu micchécara, musavada, suramerayamajja-
pamadatthana pativirato hoti, ettavata kho, Mahanama, upa-
sako silava hotl ™ ti (A. iv. 220). Ko &jivo ti? Pafica mic-
chavanijja pahaya dhammena samena jivikakappanay. Vut-
tan h’ etan) Bhagavata: ““ Pafic’ ima, bhikkhave, vanijja upasa-
kena akaraniya. Katama pafica ¢ Satthavanijja, sattavanijja,
mansavanijja, majjavanijja, visavanijja. Ima kho, bhikkhave,
pafica vanijja upasakena akaraniya ” ti (A. iii. 208). Ka
vipattiti ¢ Yatass’ eva silassa ca ajivassa ca vipatti. Ayam
assa vipatti. Api ca yiya esa candalo ¢’ eva hoti, malafi ca
patikittho ca, sa pi ’ssa vipatti ti veditabba. Te ca atthato
assaddhiyddayo pafica dhamma honti. Yath’ &ha: “Pai-
cahi, bhikkhave, dhammehi samannagato upasako upasaka-
candalo ca hoti, upasakamalafi ca, upasakapatikittho ca.
Katamehi paficahi ¢ Assaddho hoti, dussilo hoti, kotuhala-
mafgaliko hoti, mafigalan pacceti no kammar), ito ca bahiddha
dakkhineyyan pariyesati! tattha ca pubbakaran karoti” ti
(A. iii. 206). Ka sampatti ti? Ya ¢’ assa silasampada ca
ajivasampada ca sampatti, ye ¢’ assa ratanabhavidikara
pafica dhamma. Yath’aha: “ Paficahi, bhikkhave, dhammehi
samannagato upasako upasakaratanaii ca hoti, upasakapa-
dumaii ca upasakapundariko ca. Katamehi paficahi ¢ Sad-
dho hoti, silava hoti, na kotuhalamafigaliko hoti, kammary
pacceti no mafigalan, na ito bahiddha dakkhineyyarn gavesati
idha ca pubbakaray karoti ” ti (A. iii. 206).

79. [24°] Ajjatagge ti ettha ayan aggasaddo adi-koti-
kotthasa-setthesu dissati. “ Ajjatagge, samma dovarika,
avarami dvaran Niganthanan Niganthinan” ti (M. i. 380)
adisu adimhi dissati. “ Ten’ eva afigulaggena tay afigulag-
gan paramaseyya” ( ¥ ) “Ucchaggan velaggan” ti
(- ) adisu kotiyan. - “ Anujanami, bhikkhave,? viharag-
gena va parivenaggena va bhajetun ” ti ( ¥* ) adisu kot-
thase. “ Yavata, bhikkhave, satta apada va—pe—Tatha-
gato tesan aggam akkhéayati ” ti (A. v. 21) adisu setthe. Idha

1 The A. text, gavesati.
2 C 3 bhikkhave, ambilaggany va madhuraggan va titta-
kaggay va viharaggena.

* Cf. Kv. 315 ** Cf_ Vin .ii. 167.
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pandyan adimhi datthabbo. Tasma ajjatagge ti ajjatar
adiy katva ti evam ettha attho veditabbo. Ajjatan ti aj-
jabhavan.! Ajjadagge ti va patho. Dakaro padasandhikaro.
Ajja aggan katva ti attho. Panupetan ti panehi upetar.
Yava me jivitan pavattati tdva upetar, anafifiasatthukar
tihi saranagamanehi saranagatan upasakar kappiyakarakay
ma1 bhavan Gotamo dharetu, janatu. Aharg hi sace pi me
tikhinena asina sisay chindeyyurn, n’ eva Buddhan na Buddho
ti va, Dhammar na Dhammo ti va, Safighan na Safigho ti
va vadeyyan ti evay attasanniyyatanena saranay gantva
catuhi ca paccayehi pavaretva utthay’ asana Bhagavantar)
abhivadetva tikkhattun padakkhinan katva pakkami ti.
Bhayabheravasutiavannand nitthita.

1 C 1, C 4 ajjabhivan.
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