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TRANSLATOR' S PREFACE

The Brahmajala Sutta is one of the most important discourses spoken
by the Buddha, as 15 evident from the uvmguely honoured position it
holds as the first sutta in the entire collection of the Buddha's dis-
courses contained in the Pah Tipitaka. The importance of the suita
stems from its primary purpose, the exposition of a scheme of sixiy-
two cases designed to include all possible speculative views on the two
central concerns of speculative thought, the nature of the self and of
the world. The exposition of these views 15 an essennal step in the
overall structure of the Buddha’s teaching, It 15 a preliminary measure
ncccssary to clear the ground tor the cstablishment of right view, the
f1irst factor of the Noble Eightfold Path, which 1s the way leading to the
ceasing of suffering, the goal of the entire doctrine. The net of cases
woven by the discourse provides a ready tool for assessing any prof-
fered philosophical proposition to determine its compatibility with the
Dhamma. For any proposition which agrees with the positions set
forth in the discourse can be immediately recognized as an erroncous
standpoint leading away from the path to emancipation.

For this reason, the Brahmajiala’s scheme has been readily appro-
priatcd by the entire subsequent Buddhist heritage as a precision-made
mstrument for marking the dividing line between the Buddhist point of
departure and the standpoints of other systems of belief. The sixty-two
views which are already mentioned as a group elsewhere in the Sutta
Fitaka, become a standard category of the commentaries, and continue
on through the philosophical treatises of the later periods of Buddhist
thought as a convenient means for classifying the diversity of outside
creeds,

In recognition of the cardinal importance of the Brahmajala a
bulky excgetical hiterature has built up around it, including a lengthy
and fuller revised subcommentary. The commentary to the sulta is
included in the Sumanigalavilasinf, the complete commentary or
atthakathd to the Digha Mikaya. This was composed by the great
Indian commentator, Bhadantacariva Buddhaghosa (early fifth century
C.E.), on the basis of the ancient commentaries, no longer extant,
which he edited and fused into the single uniform text that has come
down to us in the present day. The commentary has been provided
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Vi The All-Embracing Net of Views

with a subcommentary or 1ika by Acariya Dhammapila of Badaratittha
(perhaps 6 century). The purpose of this latter work is twofold: first,
to explicate the difficolt terms and Knotty points occurring in the com-
mentary; and second, to examine in greater detail the positions set
forth in the sutta, investigating their rationale, implications, possible
objections, cte. In fact, the most valuable and interesting part of the
Id 18 1ts “examinations” or vicd@rana, which are usually set out in the
form of a question or objection followed by a lengthy reply or defense,
But the onginal subcommentary 15 often rather terse in 1ts manner of
expression, or excessively complex in its chains of argumentation,
which makes the exact meaning of the passage sometimes difficult 1o
discern. To rectify this defect, a new subcommentary {abhinavaitkd) 1o
the first part of the Digha Nikava was composed in the late eighteenth
century by the Burmese Mahathera Napabhivamsa, This revised work,
named Sadhwvildsing, largely reproduces the content of the standard
subcommentary, but expands and elaborates 1t for the sake of greater
clarity, adding clucidating remarks where required.

The present project i an attempt to make the Brahmajala Suotta
and 1ts exegetical equipment available in English in as complete a
form as 15 compatible with reader-interest and intelligibility. The sutta
has been previously translated, most eloquently by T.W. Rhvs Davids,
but never before presented together with its commentaries, which are
nccessary to understand the import of the many passages occurring in
the original whose meaning has become obscured. In Part One [
present the sutta first without comment and with only minimal notes,
In Part Two, this is followed by the commentanal exceesis of the sutta,
which has been composed after the fashion of a montage, drawing
sclectively from all three exegetical works so as to focus upon the
exposition ol the sixty-two views, and setting the remarks down 1n an
intersecting patiern to accord with the order they follow in the explica-
tion of the original text.

The explanation for any particular sutla passage receiving com-
ment can be found by consulting the umber of the exegetical section
corresponding to that of the sutta. Though 1 have been selective, and
therelfore to some extent subjective, in my choice of exegetical mate-
rial 1o include in this part of the work, 1 do not think I have been
arbitrary. I have tried to incorporate all passages of doctrinal and
philosophical importance, especially those crucial to an understand-
ing of the sixty-two views. | have omitted the greater part of the
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commentary on the earlier portions of the sutta, as being of only lim-
ied interest, as well as the numerous nstances of terminological
analysis, grammatical inquiries, minor digressions, and other matters
that detract from the main thrust of the discussion. In taking this
approach | find mysell justified in the hight of the fact that a similar
approach was adopted by Bhadanticariyva Buddhaghosa himself
when he rendered the Sinhala commentaries back into their original
Pali. Some measure of personal discretion 1s necessary 1o maintain
interest and intelligibility,

The excgetical literature on the Brahmajila Sutta contains three
tracts which, though tangenual to the main movement of the exposi-
tion, are of sufficient value to merit inclusion in the present work. One
15 a detaled analysis of the Brahmajila Sutta according to the method-
ology of the Netntppakarana, a technical exegetical weatise peculiar to
the Theravada school; this disguisition, included in both sub-com-
mentaries, has been presented 1n translation in Part Three. The sccond
supplement 1s a lengthy digression in the sub-commentaries, on the ten
paramis (first mentioned i the commentary), giving the fullest
account in a classical style Pali text of the Theravada conception of the
Bodhisattva ideal and the practice of the paramitas. 1 have presented
as a separate treatise in Part Four, substituting, however, the full-
length version of the commentary (afthakathd) o the Canyapitaka
(which is also the version used in the new subcommentary) for the
abridged version of the old subcommentary to the Digha Mikaya. And
the third 15 a detailed explanation, found in the commentary, of the
meaning of the word “Tathigata,” the most significant and suggestive
of the Buddha’s epithets. In the original, these last two essays occur 1n
the body of their respective texts, but because they digress from the
main trend of the discussion I have extracted them and set them out as
supplementary sections following the sutla’s exegesis.

An original translation of many passages in the commentary and
sub-commentaries was undertaken by Venerable MNyanaponika
Mahathera in the years [1949-5(. This had remained in manuscript
form for twenty-five vears. When he showed 1t to me, [ suggested that
I might mould it into shape for publication. This [ took up with the
constant  help and encouragement of the Mahithera—using the

Mahithera's original translation as a model for translating those pas-
sages it already covered (a number of which required little revision),
adding numerous scctions Cﬁpctiﬂ”}‘ from the sub-commentanecs, and
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furnishing in full the two supplementary sections of the paramis and
the word “Tathagata.” For any mistakes I might have made in revising
the original translation, I myself take full responsibility.

The style of Pili in the skas is difficult and complex, the texts
replete with telescoped explanations, arguments and allusions. Since
the present work 1s the first attempt at a full-scale translation from the
;i'ﬁ:ﬂ.ir, I fear crrors may have crept in. For :-'.Lj_,rli:-:lir: rcasons | have natu-
rally had to take libertics in completing phrases and references
understood in the original, in re-arranging the involved structure of the
Pili sentences, in supplving the logical transitions in arguments, cte.
To wd students of Pali in grasping the fikds style, 1 have mncloded an
appendix giving a selection of important arguments from the sub-com-
mentaries, It is to be hoped that future generations of Pali scholars will
continue o wnvestigate the rikds and render more of this philosophi-
cally and psychologically acute phase of Pali literature into English.

The title of the complete work, The Discourse on the All-Embrac-
mg Ner of Views, 18 the result of a free treatment of the several
alternative titles given at the sutta’s close.

Bhikkhu Bodhi
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INTRODUCTION

I. THE PLACE OF THE BRAHMAJALA SUTTA IN
BUDDHIST THOUGHT

The Brahmajila Sutta 1s the first sutta of the Digha Mikava, the first of
the five nikdvas or collections of the Buddha's discourses making up
the Sutta Pitaka of the Pali Canon. That the Brahmajala was assigned
o this strategic positon—ithat of the first discourse of the first
collection—was probably not a matter of chance or haphazard
arrangement, but of deliberate design on the part of the Elders who
compiled the canon and set 1t 1n 18 present form. Its placement reflects
a cholee, a far-sighted and carefully considered choice, stemming from
a keen awarencss of the sigmibicance ol the discourse, both
mtrinsically and in relation to the Buddha’s teaching as a whole. For
Just as our sutta, in terms of 1ts position, stands at the entrance to the
total collection of discourses preached by the Buddha, so does its
principal message provide a prolegomenon to the entire Dispensation
itself. It is, so to speak, the sentry at the gateway to the Docirine,
whose scal of approval must be obtained in order to cross the border
that separates the Buddha's understanding of reality from all other
attempts at a reflective interpretation of man’s existential situation.
The paramount importance of the Brahmajala in the context of
Buddhist thought springs from the wvery nature of the Buddha's
teaching—from 1ts aim and from the methodology 1t employs 1o
actualize that aim. The am of the teaching 15 the altainment of
nibbana, the vnconditioned state beyond the succession of repeated
births and deaths constituting samsdara, the round of existence. The
altainment of nibbana brings emancipation from the round with all s
attendant sufferings, stilling the process of conditioning that leads 1o a
constant renewal of the eycle. Now what holds beings in bondage are
their defilements (kilesa). So long as their delilements, their passions
and delusions, remain unabandoned in the underlying stratum of
consciousness, the event of death will only be followed by new hirth
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and the round of becoming made to revolve for still another turn. The
only way 1o bring the round to an end is by removing the springs that
keep it in motion, by penetrating to the bottom of its originative chain.
The most fundamental cause for the defilements, in the Buddhas’s
teaching, 1s 1gnorance (avijfd). lgnorance 15 the source from which
they 1ssue forth, and the root which holds them in place. For this
rcason, the key to destroying the defilements, and therchy to gaiming
cmancipation from the round, 1s the destruction of 1gnorance.

Ignorance 1s the non-understanding of realities, a spiritual
hlindness covering over the “true nature of dhammas™ that prevents us
from seeing things as they reallv are. [ts antdote 15 wisdom (paid), a
way of understanding things free from the distortions and inversions of
subjective  predispositions, clearly, correctly, precisely. As  the
opposite 1o ignorance, wisdom 1s the primary instrument in the guest
for enlightenment and the attainment of deliverance. In classical
Buddhist iconography, it is the flaming sword whose light dispels the
darkness of delusion and whose blade severs the fetters ol the
passions.

At its highest level of development, wisdom takes the form of an
act of understanding that crosses the bounds of mundane experience 1o
rcalize nibbana, the supramundane reality. This realization occurs in
the four transcendental stages of the path—the paths of stream-entry,
of the once returner, of the non-returner and of arahatship. In the peak-
experience of these path-moments, wisdom cuts off the defilements
that fetter the mdividual to the round, until with the attainment of the
fourth path all are eradicated without residue. This consummation,
however, does not arise fortuitously. Like every other event, it is buill
into the umversal process of conditionality, and thus can only occur as
the culmination of a long course of preparatory development that
provides 1t with a groundwork of supporting conditions. This course
begins in the same way it ends, with an act of understanding.

It 15 the experience of suffering that impels a person to seek lor
the teaching of the Buddha, but 1t is wisdom or understanding that
leads one to accept the teaching and set fool on the path. For, in order
to enter the path one must come to understand that suffering is not a
mere accidental encroachment on life that can be relicved by simple
palliatives, but something inherent in sentient existence itself; and one
must come to realize that 1ts cause is not some set of avoidable
circumstances, but one’s own delusions and desires, which onc can sct
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right by following the prescribed path. This is the first essential step
without which the great march to liberation could never begin. And just
as the last step of a lengthy journey does not differ in nature from the
first, but only in its position in the series, so the final breakthrough of
wisdom by which ignorance 1s shatiered and enlightenment gained docs
not differ in essence. but only in strength, clarity, and power of
penctration, from the first stirring of wisdom that led a person to begin
that long and trying march.

In its rodimentary formi, as an intellectual acceptance of the
doctrnine taught by the Buddha, wisdom provides the impetus for an
evolving process of meditative cultivation that will transmute this
intellectual view into direct vision. Thus, in the exposition of the
Moble Eightfold Path, nght view (sammaditthi) comes first. From right
view spring all the remaining factors of the path, culminating o right
knowledge and right emancipation. But in order that this embryvo of
correct understanding might come to proper growth 1l 1s necessary al
the outset o clear away the host of wrong views, Talse beliefs, and
dogmatic convictions that threaten 1ts development at every turn.
Therclore, as the forcrunner ol the path, the hirst task of nght view,
which must be accomplished before 1t can even begin its more
demanding chores, is to discriminate between right and wrong views.
As the Buddha explams: “Right view, bhikkhus, 15 the forerunner
(pubbangama). And how 1s right view the forerunner? If one
understands wrong view as wrong view and understands right view as
right view, that 1s right view™ (MN 117.4).

Right view and wrong view cach operates on two levels, one
regarding the nature of actuality and the other regarding doctrines
about the nature of actuality. Right view 15 able both to understand the
nature of actuality and to discriminate between right and wrong
doctrines about the nature of actuality. Wrong view both confuses the
nature of actuality and cannot distinguish between right and wrong
doctrines about the nature of actuality. Only when right view prevails
will the correct discrimination between right and wrong view be made.
S0 long as wrong view prevails, their distinetion will remain unseen,
right view will be unable 1o exercise its higher functions, and the
development of the remaining path factors will be impaired.

In order 1o develop right view, wrong views must be cluninated.
and in order to eliminate them it is necessary to know what they are.
For this purposc, throughout the suttas the Buddha has taken Hpc::iul
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care to explain the different guises wrong view may assume and to
point out 118 dangers. The wrong views mentioned by the Buddha can
be classified into three general categories: wrong views with fixed
consequences (pivatamicchdadinhi), speculative views (dirnthigara), and
personality view (safkdvaditrhi).

Wrong views with fixed consequences are doctrines that tend to
undermine the basic principles of morality by denving the framework
which gives meaning and validity to ethical notions. They include
kinds of ethical nihilism that reject the law of kamma, the reality of
moral qualiti:r-;, or the cilicacy ol cffort. Their conscquences arc said
o be “fixed” because the fum adherence to these views 15 an
unwholesome course of kamma obstructing the paths both to the
h-r::w::nl}f worlds and to liberation; in somec cascs, where such
adherence is especially rabid and dogmatic, the kamma generated is
sufficient to bring a fall from the human world down to the planes of
MISCTY.

Speculatnve views include all metaphyvsical theories, religious
creeds, and philosophical tenets concerning 1ssues that lie bevond the
reach of possible experiential verification. These views are not
necessarily an obstacle to rebirth in the higher worlds, but in every
case act as impediments to the path to liberation. All such views arise
out of the personality view, the fundamental belel in a sell or ego
entity which, as the root of its more sophisticated philosophical
claborations, 1s reckoned separately.

The Brahmajala Sutta 1s an attempt at a methodical survey of the
most populous of these three classes, the class of speculative views,
The other two classes are not specifically mentioned in the sutta, yet
they too are drawn in by implication. For the first class, wrong views
with fixed consequences, rests its ethically disruptive tenets upon
doctrinal presuppositions coming into the purview of the Brahmajala’s
project, while the third, personality view, is the seed out of which all
speculations evolve. The examination of speculative views is not
unique to the Brahmajala Sutta, for similar inquiries into humanity’s
svstems of beliel are carried out by the Buddha elsewhere in the suttas.
What distinguishes the Brahmajala and gives it special importance is
the thoroughness with which it follows this enterprise through. The
Brahmajila does not deal merely with a few selected topics of current
philosophical interest to the Buddha's contemporaries. It proposes to
offer something far more complete: an exhaustive classification into
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sixty-two cases of the entire range of philosophical views concerning
the perenmal topics of speculative thought, the ultimate nature of the
sell and the world.

The Brahmajala’s claim to exhaustiveness is thundered out in the
refrain that brings cach section of the exposition to a close: “Outside of
these there is none.” The title of the sutta further underscores this
claim while the same idea is given concrete shape in the memorable
simile with which the discourse ends. The scheme of sixty-iwo cases 1s
a net cast out by the Buoddha vpon the ocean of human thought,
designed to catch and contain all possible philosophical theories on the
nature of the self and the oniverse. It takes as 1ts target not only those
views that were being formulated by thinkers contemporary with the
Buddha, or those that have come o cxpression n the course of
homanity’s intellectual history, but all that are capable of coming 1o
expression  whether they have actually appeared or not. The
Brahmajala is an all-embracing net, a net which contains no loopholes
and no portals of escape. Just as a lisherman casting his net over a
small pond can be sure that all fish of a certain size will be caught
within the nct, so, the Buddha declares, whatever thinkers H]mculmc
about the past or the future can with certainty be found within the net
of his teaching.

Whether the sutta, in 1ts present form, really does succeed in
matching this claim 15 difficult 1w assess. On reflection 1t seems that
many views from the history of philosophy and theology can be called
to mind which resist being neatly classified into the scheme the sutia
sets up, while other views can be found which agree in their basic
credo with those cited in the sutta but appear to spring from causes
other than the linuted number that the sutta states they can all be
ultimately traced to. Some of these will be noted when we turn to a
separale discussion of the individual views. The subcommentary
altempts w0 widen the scope of several views to show that they include
more than they appear to at first glance, but even then there are
istances not mentioned by the subcommentary which seem 1o
constitule exceptions 1o the pronouncements of the sutta. Perhaps with
greater insight into the range of each view the apparent exceptions
could be shown to fit in. Or perhaps the sutta is, after all, only intended
o show a selection of instances, and o allow the thoughiful reader to
privately fill in the lacuna. The solution to this particular problem,
however, 1s not so pressing, and c:cm:in]:.f docs not detract from the
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truth of the central principles the sutta proposes in its project of
cncompassing the range of humanity’s speculative thought.

The guestion might arise why the Buddha is so concerned to
discourage the inclination to speculation. Answers are found in many
suttas where the Buddha detmls the adversities into which the
indulgence in speculative views can lead. Views proceed f{rom
ignorance and blindness rather than from knowledge. They involve
musinierpretations of expenence stemming from subjective distortions
of the actual experiential data. Thev proclaim a part of the truth 1o be
the whole, as in the tale of the blind men who take their own limited
conceptions of the elephant to represent the ammal o its fullness,
Views lead to concelt, to extolling onesell and disparaging others who
hold different views. They result in dogmatic clinging, when one takes
what one believes to be the only truth and declares everything else 1o be
false. Dnfferences in views become a ground for quarrels and disputes,
not only among thinkers but also (as is especially the case today) among
nations and groups that accept contrary ideologies. And finally, the
adherence to views maintains the forward movement of the round of
becoming by obstructing the acceptance of the right view that leads to
the cessation of the round and by condiioning kammic accuomulations
that precipitate renewed existence. It is the last-mentioned danger that is
cspecially emphasized i the Brahmajala Sutta,

All the views dealt with in the Brahmajala originate from one of
two sources, reasoning and meditative experience. The fact that a great
number, perhaps the majority, have their source in the expenence ol
meditative  attainments  has  significant  1mplications  for  our
understanding of the genetic process behind the fabrication of views, It
suffices to cantion us against the hasty generalization that speculative
views take rise through a prefercnce for theorization over the more
arduous task of practice. As our sutta shows, many of these views
make their appearance only at the end of a prolonged course of medita-
tion involving firm renunciation, intense devolion, and keen
contemplative zeal. For these views the very basis of their formulation
15 a higher experience rather than the absence of one.

That views of a metaphysical natre result from such endeavors
indicates that they spring from a source more deeply grounded in the
human mind even than the dispositon to theorization. This source 13
the clinging to being, the fundamental need to establish and maintain,
within the cmpi rical p::r:-:nn:alil}r, somc permancnt basis ol sclthood or
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individualized existence. The clinging to being issues in a “personality
view” (sokkdvadittht) affirming the presence of an abiding sell in the
psvchophysical organism in one of twenty ways: as either identical
with, possessing, contained within or containing one or another of the
five aggregates that constituie the individual personality—material
form, feeling, perception, mental formations and consciousness.
Ariscn ﬂ]rcﬂd}f at the pre-reflective level, this view in turn becomes the
basis for later reflective interpretations of existence, crystallizing into
the sixty-two wviews of the sutta, As it is explained: "MNow,
houscholder, as to those divers views that arise in the world, ... and as
to these sixty-two views set forth i the Brahmagala, 1115 owing to the
personality view that they arise, and if the personality view exists not,
they do not exist” (SN 41:3).

Since the notion of selfhood 1s accepted uneritically at the level of
ordinary  experience, higher attainments in meditation, as the
Brahmajala shows, will not suffice to eliminate the notion but will
only reinforce 1t by providing apparent verification of the self
originally presupposed at the outset of the practice. It 15 as if one were
to lead a man wearing red-tinted glasses from a small room to an open
field. The change of scene will not alter the color of his vision, for as
long as he 15 wearing red glasses everything he sees will be colored
red. The change will only give hum a larger arca to sce as red, but will
not help him to see things in their true color. Analogously, it one
begins a practice with a view of self, and persisis without changing
this view, then whalever develops in the course of pracuce will go to
confirm the initial thesis, The attainments will not themselves alter the
view, while the deeper states of consciousness that unfold will be
misconstrued in terms of the erroneous notion. Taking the idea of self
at its face value, as indicating a real entity, the theorist will proceed 1o
weave around 1t a web of speculations apparently confirmed by his
altainments: as to whether the sell 1% eternal or non-eternal, everlasting
or perishable, finite or infinite, universal or individuoal, ete.

What 15 essential, therefore, from the Buddhist standpoint, 1s not
simply to pracuce rather than w theorize, but to practice on the basis of
right understanding. Hence in contrast to the speculative systems, the
Buddhist system of meditation takes as its foundation the doctrine of
ceolessness or non-sclf (anartd). Any states of experience arising in
the course of practice, whether of the ordinary or exalted level, are to
be scrutimzed 1n the |ight of the three characteristics of impermanence,
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suffering, and non-self. This deprives of its ground the tendency to
wdentify with these experiences and to appropriate them in terms of the
self-concept, thereby dislodging with final certainty all binding
notions of subjectivity from their inner haunt.

It 15 mnteresting o observe that the Brahmajila does not actually
provide specific criticisms of the doctrinal positions it describes, nor
does 1t even attempt to refute the general principles governing each
class of views. Such refutations are taken up o some extent n the
subcommentary, but the sutta rests content sumply to explain each
standpoint and to show the causal situation out of which it ariscs. A
similar line 15 followed by the Buddha throughout the suttas. Only
rarely 1s the Buddha seen engaging in reasoned argumentation to
cxposc the flaws 1n other views, and then {ml}' when he 15 I:Jirccll:,r
challenged, as in the cases of Saccaka (MM 35) or Upali (MM 56). The
Buddha’s reluctance to engage in argumentation raises the question of
the reasons behind his passive approach. To this question several
answers may be offered. First, the disposition to argue and find {laws
except when pressed betravs an unwholesome state of mind, a
tendency towards aversion and hostility. Since an enlightened sage
like the Buddha or an arahat has extricated the root of aversion, he has
no inclination to quarrel over differences in doctrine.

As a sccond reason, 1t might be held that since conthcting
opinions on cach of the major doctrinal 1ssues already existed, it was
unnccessary for the Buddha to devise his own refutations.

All he had to do was to show the contradictory tencts in their
muival opposition to reveal that no satisfactory solution could be
obtained within the limits of the instruments available 1o the
contestants. Perhaps too, cach of the contending parties had already
developed a proofl of their own position and a critique of their
opponents, so to bring them into the open in the light of their
disagreement would have sufficed to reveal that both were on insecure
ground. Even the claim that meditative experience is an infallible
source of knowledge would have been ditficult to maintain, when one
party’s meditation revealed the world to be infinite and the other’s that
it is finite, when one finds no beginning to the soul and another claims
to sce that 1t 1s created by God.

While these answers doubtlessly contain an element of truth,
another reason can be offered that cuts to a deeper level, taking us to
the heart of the Buddha's teaching. The Buddha does not trouble to
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refute each separate view because the primary focus of his concern is
not s0 much the content of the view as the underlying malady of which
the addiction to speculative tenets is a symptom. This is the malady of
dukkha or suffering. It has often been noted that the Buddha refused 1o
vive a defimtive reply to any of the standard metaphysical questions
circulating among the thinkers of his day on the ground that a solution
to these questions was irrelevant 1o the ]'.nrnhlcm of sutfening, which 1t
was the aim of his teaching to cure. When the bhnkkhu Milunkyaputia
told the Buddha that unless he received a clear solution to the ten
m::mph:-.fﬁicul questions  he would lcave the Order, the Master
compared him to a man shot by an arrow who refuses the help of a
surgeon until he learns all the detals concerning his assailant,
Whatever answers arc given to these questions, “there 15 birth, there 1s
aging, there 18 death, there are sorrow, lamentation, pain, grief and
despair, and 1t is the cessation of these that the Tathagata proclaims
here and now™ (MN 63.6).

The same principle that Lies behind the Boddha’s refusal to solve
the key metaphysical problems can also be extended to understand
why he declines to enter into detailed eriticisms ol the proposed
solutions. The Buddha's concern 1s with the immediate existential
problem of suffering, and his approach is to deal with this problem
directly, without evasions and without detours. This obscrvation,
however. should not be taken to imply that the Buddha dismisses the
propensity to theorization as a phenomenon altogether disconnected
from the problem of suffering; rather, he sces the articulation of
metaphysical theories as part and parcel of the illness he wishes 1o
cure. To accept any of these speculative views 1s to fall inte “the
thicket of views, the wilderness of views, the scuffling of views, the
agitation of views, the fetter of views” (MN 72.14). All of these
opimions are “attended with suffering, vexation, despair, and fever,”
and “fettered by them the ignorant worldling is not released from birth,
aging and death, from sorrow, lamentation, pain, grief, and despair, he
15 not released from suffering™ (MM 2.8).

Speculative views are a part of the phenomenon ol dukkha
because they represent a misdirected search for security. There is
nothing wrong, from the Buddhist standpoint, with the scarch tor
security 1n iiself, since 1t 1s this that motivates the Buddhist in his
spiritual endeavors as well. The error, in the case of speculative views,
is twolold; first, in the primary notion in terms of which sccurnty 1s
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understood; and secondly, in the place where it is sought. In all the
tenets of thought dealt with by the Buddha, the notion of security 1s
interpreted in terms of selfhood, which from the Buddhist perspective
is a false notion born of ignorance, craving, and clinging. And
sccondly, once the sell-concept makes 1s appearance, 1t clamors for a
content, which the theorist seeks to fill in from the five aggregates:
“Whatever recluses and brahmins regard anything as self in various
ways, all of them do so by regarding the five clinging-aggregaices as a
self, or a certain one of them™ (SN 22:47).

But the notion of selfhood has as its principal connotation the
notion of permanence, while the five aggregates are all impermanent—
bound to arise, fall and pass away. Hence any attempt to adhere to
them as a self 15 destined to futility, and the endeavor to find in them a
stand of security will invariably lead 1o disappointment and soffering.
Since speculative views thus tie in with the net of phenomena
embraced by the truth of suffering, the proper way to treat them 1s the
same as that appropriate for the more general malady: to seek out their
underlying causes and apply the remedy suitable for eliminating these
causes. The remedy is the path that replaces the blindness of views
with direct 1nsight, the Moble Eightfold Path “making for vision,
making for knowledge, which leads to peace. to understanding, to
enlightenment, to nibbana.”

II. THE SETTING AND STRUCTURE OF THE DISCOURSE

In what follows T will briefly sketch the setting and structure of the
Brahmajila Sutta and then go on to discuss al greater length the sixty-
two views which are 1ts major theme. In my discussion [ will try 1o
weave the suttanta statements and exegetical analysis together into a
single whole, adding clarifying comments where required.

For a suita which will, when finished, expose and dispose of the
full range of human speculative constructions and cause the ten-
thousandiold world system to shake sixiv-two times, the Brahmajala
begins simply and inocuously enough with an everyday scene in the
life of the Buddha, The Exalied One 15 travelling along the highway
between Riajagaha and Mialandd together with an entourage of
bhikkhus, At the same time, a wandering ascetic named Suppiya 1s
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following close behind him together with his pupil Brahmadatta and—
the commentary informs us—a company of disciple-wanderers.

As they walk along behind the Buddha, Suppiva speaks in
dispraise of the Buddha, the Dhamma, and the Sangha, while his pupil,
i direct opposition, speaks in their praise. The reasons for Suppiya’s
animosity are given in the commentary. Before the Buddha appeared
as a tcacher on the Indian |'c|iginus scenc, the wanderers cnjoved
abundant gains and honor, but after he appeared the devotion of the
populace was transferred to the Buddha and his disciples. Moreover, it
scems that Suppiva was a pupil of Sanjayva, who was also the first
teacher of Sinputta and Moggallina, the Buddha's chiel disciples.
When these two left Sanjaya to join the Buddha, their departure cansed
a .-'.plil in the ranks ol the wanderers, for which Suppiya conceived a
grodge against the Master. Hence out of jealousy he spoke in dispraise
of the Triple Gem, while his pupil spoke in their praise.

The next morning a number of bhikkhus gather in the pavilion of
the resthouse where they passed the mght, and discuss with wonder
and amazement the precision of the Buddha’s “penetration of the
diversity 1n the disposiions of beings,” one ol his unique types of
knowledge. The Buddha learns of this, approaches the bhikkhus, and
admonishes them to maintain an attitude of equanimity in the face of
the blame and praisc of others, giving way neither to resentment in the
former case, nor to jubidlation in the latter. Both these modes of
reaction spring from defilements, and to vield to them would create an
obstacle to one's spiritual progress as well as to clear judgment. The
correct procedure, the Buddha explains, 1s to correct the errors of those
who level unjust criticism, and to acknowledge the sound words of
those who speak praise. But in the case of crude abuse, the
commentary adds, one should just remain silent, practicing patience
and forbearance.

These two terms, praise and dispraise, provide the “strings™ that
bind together the different sections of the sutta. Dispraise is handled
by the first part ol the discourse, the Buddha’s nstruction on the
proper way to behave in the case of dispraise. The remainder of the
sutta is concerned with praise, specifically the “praise of the
Tathagata.” Such praise is of two kinds: that spoken by a worldling
like Brahmadatta, who judges the Buddha by his outward behavior and
hence can make favorable pronouncements only in terms of superficial
factors; and that spoken by wisc dir.cipl::.'-; like the bhikkhus, who have
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penetrated the truth of the Dhamma and thus can appreciate the loftier,
more profound qualities of the Master.

The first type of praise is made the basis for the second part of the
sutta, the analysis of virtue, which enumerates in detail all the moral
gqualities on account of which the worldling might praise the Buddha.
These are called, however, "trifling and insignificant,” because they
are inferior to the more exalted qualities of concentration and wisdom
which clude the perception of the worldling. Following this the
Buddha takes up the second kind of praise, that based on an
appreciation of s more distingmshed qunliiics, to show the true basis
for “praise of the Tathigata™: his ability to analyze and classify the
variety of speculative views on the self and the world, to understand
them by way of thewr causes and future destinatons, and to
comprehend  what  lies bevond  all these views—the state of
emancipation without clinging.

This, the major part of the discourse, works through the sixty-two
views in their distinet groups, dividing them by way of the perod of
time with which they are concerned, i.e., whether the past or the
Iuture, their general principle, and their particular thesis or mode of
origin. It ends with a summary treatment of all the views together.
After the views have been classified and explained., a number of
sections follow showing how these speculanons anse through a
complex set of conditions governed by 1gnorance and craving. This
genelic account 1s then subsumed under the more general principle of
dependent ongination (paticcasamuppdada), thereby revealing the
predilection for speculation as a contributing factor in perpetuating the
round of existence. As the counterpart to the “exposition of the round”™
there follows a section that shows the right view of the noble path to
have the capacity 1o lead to deliverance from the round. In this way the
Brahmajala’s exhaustive treatment of all views 1s brought into relation
1o the central theme of the Buddha's teaching: "It 15 only suffering that
I teach, and the cessation of suffering.” The sutta then concludes with
two memorable similes and five alternative titles, to the shaking of the
ten-thousandfold world system.

Before passing on to discuss the sixty-two views, two poinis in the
preliminary exegetical sections call for bricf comments. First, in the
cxegetical section on virtue, the subcommentary raises an inicresiing
discussion on the justification of a precept prohibiting killing in the
context of the Buddhist doctrine of non-self (anartd). When there is no
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self to be killed, and no self to kill, what grounds can be advanced for
prohibiting the act of killing” A similar question i1s raised in the Hindu
classic, the Bhagavadgita, and the subcommentator might have had
this passage in mind in his own discussion, since certain phrases he
cmploys are remimscent of the Guid. The Gita asks: if the one self s
cternal and imperishable. the same in all beings, beyond action and
involvement, why should one refrain from warlare” The answer it
gives 15 that one need not refrain, that one can participate, can even
kill. provided one follows a righteous course, performs one’s duties in
a spint of detachment, and recogmizes the n:::ilii}' ol the ﬂ]l-pcrvusivc
self. But the Buddhist thinker must answer in a way that maintains the
validity of the precept forbidding killing, vet does not concede the
existence of a self to kill or to be killed.

From the Buddhist standpoint there can be no metaphysical justi-
fication for moral antinomianism. The subcommentator establishes his
case by defining both the killer and the victim in terms of the “assem-
blage of formations™ (sankhdrdnam puiijo), the continunm of material
and 1mmaterial phenomena bound together by laws of coordination
and transmitted influence. Though there 15 no self that kills, there 1s an
asscmblage of aggregates contaiming the voliton of killing, which
motivates and actualizes the murderous act. The victim, again, 1s not a
scll, but an agercgation ol dhammas that would have continued to
arise 1n the unified sequence of a singe life il the means of killing had
not heen applied by the killer, but which, because of the application of
the means, 15 deprived of the vital matenal basis needed to continue 1n
the same single life form. Thus the three notions of the killer, killing,
and killed can all be defined in a way that does not require reference to
an existing self, and the precept agmnst Killing 1s spared s validity,

The second point calling for explanation is the remark in the
commentary that the “dhammas that are deep, difficult to understand™
mentioned by the Buddha in the preamble to the classification of views
(§28) denote his knowledge of omniscience (sabbaiiutanana). Two
questions arise out of this: first, how this statement can be construed o
indicate the knowledge of omniscience; and second, whether the texts
actually justify the ascription of omniscience to the Buddha.

The commentary vindicales 1ts position by pointing out that there
arc four special occasions when the egreainess of the “Buddha-
knowledge™ becomes mamifest: (1) the promulgation of the rules of
Diﬁciplinc (Vinava); (2) the classification of dhammas according to
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plane and category; (3) the exposition of conditionality or dependent
origination; and (4) the classification of the diversity of creeds. The
Brahmajala represents the working of the “Buddha-knowledge™ in the
last-mentioned category. Some hesitancy may be felt over the use of
the plural “dhammas™ in the Buddha’s statement, but the commentary
clears this by explaining that the plural is vsed hecavse the omniscient
knowledge occurs in several classes of consciousness and takes a
plurality of objecis. The first explanation is fanciful, the second has
some justification in the present context. The Buddha's statement
about “decp dhammas™ 15 repeated alfter cach group of vicws (§37
cte.), and in this setung 1t evidently refers to his understanding of the
various views by way of their cause and result as well as 1o his
enlightenment and emancipation. Sinee no one but a Buddha can
analyze and classify these views completely, only the knowledge
peculiar to a Buddha can be the subject of this refrain.

Mevertheless, while omniscience 15 commonly ascribed 1o the
Buddha as a matter of course in the commentaries and even in earlier
exegetical works such as the Parisambhidamagga and the Niddesa, 1t
may be questoned whether this ascnipbon receives support from the
four main Nikdvas. The evidence 15 ambivalent. In a passage of the
Tevijja Vacchagotta Sutta (MM 71.5) the Buddha denies claiming:
“Whether | am walking, standing, asleep, or awake, knowledge-and
vision 15 permanently and continuously before me.” Yet to take this
statement as a complete demial of all-knowledge would perhaps be to
o too far, for in another sutla the Buddha says thal o quote him as
altogether rejecting the possibility of “all-embracing knowledge-and-
vision” 1s to misrepresent him (MM 90.3). What he asserts 1s that
“there 1% neither a recluse nor a brahmin who at one and the same tune
can know all, can see all,™ and this assertion leaves open the possibility
of a non-simultaneous type of all-knowledge that can know whatever
it adverts to. This 15 just the kind of ommniscience the Theravida
tradition attributes to the Buddha, as is seen from the discussion in the
subcommentary. But from the practical standpoint the question of
omniscience 15 not so pressing for the Buddhist devolee. What 1s
important is that the Buddha has discovered and proclanmed the path to
liberation, and this onc can verify hy one’s own practice and
CApCrience.
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[II. SPECULATIONS ABOUT THE PAsT

The reflective individual finds himselfl in the world, hurled through
time from a past bounded by his capacity for recollection into a future
bounded by his immuinent death. We may not even understand the
actuality ol our present existence as it unfolds from moment to
moment, but our hopes and anxieties, our impulse toward greater
knowledge, as well as simple cunosity, impel vus to wonder regarding
the mysterious limits to our being—our prenatal past and our future
following death., The world also stands before us as an irreducible
viven, the locus of our being, the range of our action, the ficld of our
enjoyment and suffering. Since the fate of the world is intimately tied
up with our own destiny, wonder and psychological necessity again
press us Lo speculate about 1ts orgins and ultimate direction. For these
reasons the Buddha divides speculative views concerning the self and
the world mnto two broad classcs, ﬂpr:::ulminn!-: ahout the past and
speculations about the future.

The commentarial explication of the terms the Buddha uses to
express the theorists™ adherence to their doctrines (see pp. 127-23)
throws an interesting sidelight on the psychology and epistemology
behind the fabrication of views, Speculations arise in their nascent
stage as vague, groping thoughts (kappa) governed by craving and
views, tanhd and ditthi. Craving reveals 11s influence in the proclivity
to satisly personal desires, particularly the longing for protection and
individual immnrlzllii}', by the adoption of a certain creed. Views, as a
primal genetic psychological factor distinet from the formulated
product, shows itsell in the theorizing or intellectualizing disposition,
which enjoys indulging in speculations merely to satisfy its bent for
system-building, postulation, and argumentation. After arising in the
nascent stage, these thoughts are reinforced by repetition and
diversified considerations until their tencts are apprehended firmly as
absolute truth and advanced as formulated doctrines.

The episiemological error 1s indicated by the commenis on the
word adhivam. Speculative views are erroneous because they stem
from a false apprehension of things. Those who construet such views
fail to comprehend realities in their true pature, as impermanent and
substanceless events occurring 1 dependence on conditions; instead
they attribute 1o them a significance they do not possess. They
superimpose  on the concrete actualities an  entirely 1maginary
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character such as self, eternity, substance, etc., which originates not in
things themselves but in the conceptual interpretive activity of the
human mind, operating on the basis of subjective biases rather than on
detached observation and clear comprehension.

The Brahmugila expounds eighicen doctrines regarding the past.
These are classified 1nto five general categories: four docirines of
cternalism, four of 11-::rli.‘1]-1:1::rn:1|i5m, four kinds of “cndless
cquivocation” or “eel-wriggling.” and two doctrines of fortuitous
originaton.

(1} Eternalism. Ordinarily in the suttas the term “eclernalism™ is
used indiscruminately o signify any view positing an eternally existent
entity without regard for the temporal direction or scope of iis
reference. But in this scheme of categories the term 15 used 1n a more
restricted sense to signify only views referring (o the past which assert
the eternal pre-existence of both the self and the world together. Views
affirming eternal perpetuity in the future are here called doctrines of
immaortality, while those asserting the beginningless existence ol only
a single entity or a limited number of entities are called doctrines of
partial-eternalism.

The four varietics of eternalism are distinguished according to
their modes of origin. Three arise from retrocognitive experience of
past lives and onc from rcasoning. The three cases based on
recollection of past lives stem from a definte and real spiriival
experience. A vogi, by means of effort and contemplative devotion,
attains to a degree of mental concentration {(samddhi) of sufficient
power to serve as the foundation for the abhiana, or direct knowledge,
of recalling past lives. Depending upon the penetrative power of his
intellect—whether dull, medinm, or keen—he can recall his past lives
numbering up to a hundred thousand, throughout a period of up to ten
acons of world contraction and expansion, and throughout a period of
up to forty such acons. This gives the three cases. He then assumes an
eternal self persisting through these periods.

The ratonahsts, regarded as a single type in the sutta, divide into
four secondary types according to the commentary. The first reasons
from hearsay or tradition; having heard stories of beings who lived
through a number ot lives, he concludes that there must be an cternal
sclf. The sccond remembers a small number of past births, perhaps
through memories which arise spontancously without a foundation of
mcditative experience, and then assumcs a sclf as their basis. The third
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takes his present fortunes or gains (ldbha) to be the result of good
kamma in the past, and assumes a pre-existent self’ o perform the
kamma and enjoy the results; the third category might also include
vagis who, without .'.'lL‘ll]El“}' |'1:::ﬂ||ing past lives, seize upon their
blissful meditative experiences as the disclosures of an eternally
existent self. And the fourth i1s the pure rationalist, who posits an
cternal self through bare reason in order 1o uphold the validity of the
law of kammic retribution; that the law of kamma can operate in the
absence of such a sell 1s to the theorist incomprehensible.

The core of the eternalist position is stated in the thesis: “The self
and the world are eternal, barren, steadfast as a mountan peak,
standing firm like a pillar.” Since two eternal entities are mentioned,
the self and the world, two kinds of |'c].'3[inn:-:hip can obtain between
them: one 15 that they are fundamentally identical, the other that they
are  distinet,  Perhaps  with enough subtlety thought can also
manufacture the view that they are both identical and distinet, but the
two main positions suflice for consideration. The commentary glosses
the strange word “barren™ (vaija) to mean that the self and the world
do not produce anything new, e, that they do not generate anything
not already existent. The implication of this 1s that change 18 not real,
that its ontological status 15 subsidiary to that of the eternally existent
sell and world. A doctrine denving the reality of change seems to clash
so violently with the immediate evidence of perception, which
uncovers changes taking place internally and externally at every
moment, that 1t 15 difficult 1o sce how anyvone can question its validity.
But philosophers are clever people. and have found two devices 1o
reconcile the discrepancy between observed fact and their theoretical
postulates. One 15 by regarding change as mere appearance, a surface
illusion wrongly superimposed upon an unchanging reality, The other
is by taking change to be the real transformation of a durable substance
retaining its identity through the alterations of its adventitious modes.

Combining the two alternative positions on the relations of the
self and the world with these two on the status of change, four pn;nih]c
clernalist positions emerge:

(1) The self and the world are identical and change is mere
appcarance. Thisisa fundamental tenct of Advaita Vedanta, the Indian
philosophy of non-dualism, which advances an illusionist doctrine of
change {vivartavdda) according to which all phenomena are mere
appearances superimposed on the absolute as a result of ignorance.
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(ii} The self and the world are identical and change is
transformation of state. This position secms 1o find a place in some of
the qualified non-dualistic philosophies of India {visistd-dvaiia), arisen
after the time of the Buddha, which regarded God, the individual
souls, and the world as modes of a single absolute, and their changes
as real modifications of the absolute.

(111) The self and the world arc distinct and change is mere
appearance. Instances of this position are difficult 1o think of, since
appearance theories generally operate within a monistic metaphvsic.

(ivl The self and the world arc distinet and change is
transformation of state. This tenet, called parindmavdda, was held by
the Sankhya system, the chief philosophical rival of Vedanta in the
Indian orthodox fold. This scems to be the primary target of the
Buddhist entique. According o Sankya, the self or spiritual entity
(purusa) and nature (prakri) are forever distinet. The self, which is
particular to each individual being and hence a real plurality, is the
pure witness of experience, free from change and alteration. The field
of 1ts awareness 15 nature, which remains self-identical throughout the
varicly ol modihicatons 11 undergoes as mere transformations ol 1is
substance. All sensory and mental activities, as forms of change,
pertain not to the self, which is changeless, but to nature, whose scope
15 thus mental as well as material.

One particular tenet of the Sankhva. 1s doctrine of emergent
manifestation, 15 tackled by the subcommentary, which attempis 1o
show the inconsistency in maintaming simultancously that an effect
can pre-exist in its cavse and vet come to manifestation at a later time.

The clernalist doctrine is  said 1o originate  through a
misapplication of the “method of umty™ { ekattanave) to the continuum
of experience which is the subjeet of examination. According to the
Pili commentaries, o be correctly understood, the continuum mus!t be
comprehended through two complementary methods of investigation,
the “method of vnity” and the “method of diversity™ (ndnananaya).
The method of unity shows the distinet experiential occasions making
up the continuum to be interconnected members linked together by the
law of conditional dependence. They are “vnited™ in that they are

1. See Surendranath Dasgupta, A History of Indian Phifosephy (Cambridge
University Press, 1922}, Vol. L pp. 25441, for a more detailed account of this
Sankhya tenet.
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bound together in a single process of transmission and development.
The method of diversity balances this by highlighting the differences
between the distinet occasions. Though unified, the current of
experience is still a chain made up of distinct links, some of which
function as causes, others as effects. Moreover, the onward flow of the
continuum is periodically interrupied; the events of death and rebirth
break it up into separate life-terms which show marked differences
despite the identity of the series.

When these two methods are jointly applied, the current of
cxpercnce will be {:m'l'cr:ily understood ; but when they arc mi:-:.'ip]'.ulicr.i
or applied 1 a one-sided fashion, 11 will be misunderstood. If one
misapplies the method of unity one will affirm the belief in an
identical self and arrive at eternalism. If one misapplies the method of
diversity one will take the discontinuous element in experience 1o be
absolute and arrive at a doctrine of annihilationism. The correct
application of both will show the continuum to be a causally connected
succession of momentary processes, which continues so long as the
causes retain their efficacy and ceases when the causes are deactivated.
In either case, behind the scenes there 15 no persisuing core 1o be
grasped as a personal self. This is the middle way that avoids the two
CXIrcmes.

(2) Parnal-Erernalism (ekaccasassatavdada). This set of views
differs from the previous set in asserting the cternal existence of only
onc or a limited number of entities, which may be either living beings
or “formations”™ (sanfhdrd). The hrst three doctrines belong to the
former class, the fourth to the latter.

The subcommentary points out that the partial-eternalist views
discussed in this section are ontological theories in the full-fledged
sense and not epistemological theories like the Jain doctrine of the
sevenfold predicable, a relativist position which holds that the same
entity can be permanent and impermanent depending on the standpoint
from which it 1s described. According to the Jains, no single mode of
describing the nature of reality is adequate to reality in its infinite
variability, To compensate for the inadequacy of ordinary modes of
concelving reality they attempted to develop a scheme of predication
with seven possible kinds ol description, which, they held, was able 1o
do jusiice to the different angles from which any situation could be
viewed. The four basic assertions that could be made about a thing
were: that 1t 1s, that it 15 not, that 1t both 15 and 15 not, and that 1t 1s
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unclassifiable. The remaining three are obtamined by combining the
fourth assertion with cach of the preceding three. With regard to the
problem of change, the Jains held a doctrine of relativism
(anekanitaviada) teaching that in everything there is something ]n:-:lin;_:
and something changeable; e.g., in a golden jar, the gold of which 1t
consists 1s unchangeable, while its shape, color, and other gualities
arisc and pass away.” The subcommentary refutes this view by
pointing out that the gold wsell 15 an aggregation of material
phenomena that are subject to rise and fall, and hence cannot provide a
lasting substantial nature in terms of which the jar could be described
as permanent.

The subcommentary also takes care to distinguish the Buddhist
position, “the doctrine of analysis™ (vibhajjavida), from the doctrines
of partial-eternalism. Both assert a dichotomy between eternal and
non-eternal dhammas, but the partial-eternalist commits a double error
that the Buddhist avoids. First he mistakes non-eternal conditioned
dhammas to be eternal and vnconditioned; second, he attributes to the
things he regards as eternal the property of selfhood. In contrast, the
Buddhist draws a correct dilferenbation between the conditioned
dhammas of phenomenal existence, which are invariably impermanent,
and the unconditioned dhamma, nibbina, which is alone permanent; the
Buddhist also refuses 1o atiribute selfhood to anything, even mbbiana,
since the notion of a self is a fundamental error,

The first form of partial-eternalism 1s theism, which acknowledges
an eternal God as the creator of the umiverse and holds all other things
io originate through the fiat of the omnipotent deity. In the sutta the
origin of the God-idea is explained in a myth somewhat reminiscent of
the biblical story of man’s [all and expulsion from the Garden of Eden.
Between these two, however, there is an important difference, in that
the biblical story upholds the veracity of the idea communicated by the
myth, 1.e., the eternity and omnipotence ol God and the reality of his
creative act, while the Buddhist account is set against an altogether
different cosmological background. According to the Buddhist
cosmology, no temporal beginning can be found for the universe,

2. kFor a fuller accoumt of the Buddhist attitude towards theism, see
Myfinaponika Thera, Buddhism and the God Idea, Wheel Publication Mo, 47,
{Kandy: BPS, 1962)
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which consists of an incalculable number of world systems repeatedly
cvolving and dissolving i patterns governed by an impersonal law.

The belief in God arises through a misinterpretation of the events
described 1n the sutta, a misinterpretation fostered on the one side by
“Mahi Brahmi’s"” wrong understanding of the cosmological story, and
on the other, by man’s concession to this wrong vnderstanding and
subsequently  misconstrued  vogic  experience. Scen  in correet
perspective the creator comes into being through the same law thai
coverns his creation, and a look into the future would show that he is
likewise bound to pass away when the kamma that brought him to his
exalted positon exhausts 1ts force. He 15 not the creator and ruler he
imagines himself to be, but only a superior being presiding over a
higher plane of existence by reason of some good kamma performed in
the past. Together with his company and realim, he 18 just as much
subject to the law of impermanence—ol becoming, birth, aging and
death—as all other beings. It 1s only the enlightened ones, the Buddhas
and the arahats, who have broken the bonds of kamma, escaped from
the cvele, and reached the one true permanent state where aging and
death rergn no more.

It 18 puzzling that the sutta offers this as the only case for the
origin of the God 1dea. Anthropology and the history of religion cite
other causes that can account for the genesis of the idea wiath perhaps
greater plausibility. Most prominent would be the gradual fusion of the
animistic spirits posited by prnimitive man to account for natural
phenomena into a single [igure, all-powerful and intimately concerned
with humanity’s welfare. Speculative theology too provides an
instance of a rationalistic origin, or at least justfication, of the notion
ol a creator God, but this 15 not included in the section on the
rationalist basis lor partial-eternalism. MNevertheless, the sutta does
indicate an 1mportant source for theism in misconstrued meditative
cxperience, which cautions us against too hastily taking the revelations
of supernormal states of consciousness to be conclusive evidence for
the ideas they reveal.

The second and third types of partial-eternalism are difficult o
wdentify with certitude in the absence of any clear information as to
their historical counterparts. They scem to represent two kinds of
polytheism. Both doctrines orginate through a misinterpretation of the
events recollected in a state of meditative absorption.
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The fourth position is the rationalistic dualism of a transient body
and an eternal mind. The theorist sees the dissolution of the material
body, at least in its grosser forms of decay and death, but does not see
the more rapid and subtler momentary dissolution of consciousness
(see SN 12:61). Each act of consciousncss, 1n passing  away,
conditions the arising of its successor, and the process of transition
occurs so rapidly that to the theorist the flow of consciousness appears
as a scli-identical unit rather than as a sequence of discrete states.
Hence, neglecting the method of diversity, he misapplies the method
of umty, stamps the wrong notion of selthood on both body and mind,
and concludes that the body is an impermanent self and the mind a
permanent, eternal self.

It should be noted that, as a doctrine concerning the past, the
present rationalist doctrine implies that the mind existed eternally in
the past; its main thesis does not concern the future, The doctrine may
be interpreted in two ways: (1) as holding that the mind exists
eternally and transmigrates through a succession of bodies, as in the
Hindu analogy of a man who changes his suits of clothing according to
his will, or (2} that the mind pre-exists in a state of isolated self-
perfection and subsequently becomes incarcerated n the body through
a spiritual fall, as was believed by some of the ancient Greek mystery
cults, It remains peculiar why ratonalism should be linked up
exclusively with a mentalistic eternalism. On the one hand, reasoned
demonstration has often been vused to prove the existence of a creator
God, while on the other, the doctrine of an eternal mind transmigrating
through transient bodies might just as well result from the recollection
of past lives as a full-fledged eternalist position.

(3) Docirines  of the Fimtude and Infinitv of the World
{amianantavada). The present section sets forth a tetrad of doctrines
regarding the extension of the world—whether the world 1s finite,
infinite, both, or neither. Where the previous sections expose the errors
that originate from misconstrued meditative experience, the present
section goes further in demonstrating how the results of such
misconstructions can directly contradiet one another, even while all
claim support from immediate perception. The implication of this
contention is the untrustworthiness of perception when not carcfully
scrutinized in the light of wisdom and comprehended in accordance
with the principles of actuality taught by an enlightened teacher.
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According to the subcommentary, the “"world™ spoken of by the
theonsts signifies the sclf; thus it 15 the hinitude or infimity of the self
that is the real subject of these theories. This interpretation may seem
contrived, but other suttas sometimes discuss a set of views on the
fimtude and nfinity of the sell’ and the world, so the word “world”
may here be taken as an elliptical designation for both. The objective
hasis for the formulation of these views, according to the commentary,
1s the sign (mimuita) of the kasina funciioning as the object of the jhdna
or meditative absorption. The kasing may be a disc representing one of
the elements or a colored disc; it is used as a preliminary subject of
concentration, Through repeated practice, the orginal object gives rise
to an inner mental replica of itself, which in turn generates a bright and
vivid “counterpart sign” (patibhaganimitta). The counterpart sign, once
established clearly, may be gradually extended in circomference until
it appears to become all-embracing, as though covering the entire
umverse (sce Vism 4.31 and 4.127). The mamiestation of this sign 1s
an experience so exalting, accompanied by such powerful emotions of
Jov and ecstasy, that if a view of self lies dormant in the meditator’s
mind, he is likely to seize upon the sign as a manifestation of his “true
self,” “higher sell.” or “inner divine nature.” which has made its
appearance when the clouds of his discursive thinking have been
cleared away by the practice of concentration.

It, as the commentary explains, the meditator cannot succeed 1n
extending the sign to the “houndaries of the world-sphere,” 1.¢., to an
apparently unbounded area, he will conclode that the world 15 finite,
and advancing this as his view, will claim to know its truth through
direct perception. If he succeeds in extending it 1o an apparently
imfinite arca, he will conclude the world to be infinite, again resting his
case on direct perception. It he succeeds in extending the sign without
limits along one axis but to a limited extent along the other axis, he
will arrive at a svathetic view, that the world 15 both finite and infinite.
The fourth view arises in the case of a rationalist who takes the
mutually contradictory reports of the former theorists to annul each
other, and thus concludes that the world is neither finite nor infinite.
The commentary explains that these views are included among the
speculations regarding the past because they occur in consequence of
the kasina sign previously seen by the theorist, but this explanation is
not very convineing. Perhaps they are included here because the self or
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the world with which they are concerned is assumed to exist through a
beginmingless past.

(4) Doctrines of Endless Eguivocaiion {(amardvikkhepavada).
Despite the use of the word vada, “doctrine,” the next four positions
are not so much definite standpoinis as grounds for refusing 1o adopt
any standpoint. They are therefore called amaravikbhepa, which the
commentary explains in two ways. Firstly, taking the word amard 10
mean “undying,” hence unceasing or endless, and the word wikkhepa
to mean equivocation (lterally, “tossing back and forth™), 1t explains
the compound as “endless cquivocation, sinec the theonsts who adopt
thus approach go on hedging without lunits, refusing to make a definite
assertion. Then, secondly, taking the word amard to signify a kind of
fish, perhaps an eel, and the word vikkfiepa to indicate the movement
of this creature, it explains the compound as “eel-wriggling,” because
this doctrine “roams about here and there, and is impossible to catch
hold of.”

The four positions given under the heading of endless
equivocation all arise in the case of a recluse or brahmin who lacks
understanding in regard to the subject of his reflection. In the first
three cases this subject 18 said to be the wholesome and unwholesome
courses of kamma, and in the last a questionnaire including a number
of the philosophical topics debated 1n the tme of the Buddha, We can
assume the problem of the wholesome and unwholesome stated for the
first three cases to be just a heading giving the most elementary type of
knowledee expecied of a respectable thinker, and that the more
complex and difficult problems of philosophy should be understood by
implication. The line of “endless equivocation” adopted by these
recluses and brahming appears 1o be sumlar o skepticism, but differs
from the latter in an tmportant respect. The skeptic holds that it is
impossible for us to attain certain knowledge in regard to the problems
of philosophy, and that any position we may take up can be
demonstrated to lead to inner contradictions.

The "ccl-wrigglcrs" represented in the sutta, however, far from
denying the human capacity for certain knowledge, actually presuppose
it as a very real possibility, only as one beyond reach of their own
personal comprehension. Hence their refusal 1o take a definite stand
stems {rom ther anxiety that some item of information may turn up
disproving the position they might adopt. But, like the skeptics, the first
three equivocators place a special prize on peace of mind. The first two
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even display & certain degree of moral scrupulousness: one has fear of
making a false statement, the other of giving way to desire or aversion.
The third does not take a stand because he is afraid of being challenged
and refuted by others, while the fourth equivocates out af sheer dullness
and stupadity. As in the case of the extensionisis, the classification of the
equivocators along with the speculators concerned with the past is
puzzling. The exegetical explanation is not particularly helpful in
clearing up the difficulty.

(3) Doctrines of Fortuitous Ornigination (adhiccasamuppanavada).
The next two views, declaring the sclf and the world to onginate fortu-
itously, arise 1n two ways: in the case of a meditator who recalls the
seemingly spontancous arising of consciousness after a period in the
non-pereipicnt realm, and in the case of a non-attainer by reasoming. The
first calls for some discussion. Buoddhist cosmology classifies the
various planes of sentient existence in three ways according to the
number of aggregates (Khandha), 1.e., psychophysical components, they
contain: as five-consttuent existence (paficavokdra-bhava), four-
constituent existence (catuvokdra-bhava), and one-constituent existence
(ekavokdara-bhava). The first involves the presence of all five aggre-
gates—material form, feeling, perception, mental formations, and
consciousness; this is the kind of existence obtained in twenty-six of the
thirty-one cosmic planes. But the cosmos contains as well five realms in
which the union of mind and matter 1s sundered. Four are the immaterial
planes where the four mental aggregates exist devold of a material base.
The fifth 1s a purcly material plane where the mental current of the
“aggregate-continuum’’ 1s temporarily shut off and only the aggregate of
material form remains. Once the life span in this realm comes to an end,
the mental process again arises o continue where it lelt off, driven by
some antecedent kamma,

Whereas life in five-constituent existence is produced both
through ordinary kamma and through the attainment of higher states of
meditation {as in the Brahma-world), life in the other two modes can
only be generated by special meditative attainments. Life in the four
unmaterial planes comes about only through the lour immaterial
absorptions, the lowest of which 1s here called “the development of the
tading away of the material™ t.r'ﬁlrmw'rﬁguh!uﬁrmrﬁj, as representing the
point where materiality 1s transcended and the purely immaterial
sphere entered vpon. This attainment. the base of infinite space
(akasdanaiicayvatana), 1s realized first by developing the fourth jhina
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throngh any of the nine kasinas (omitting the limited space kasina),
culuvating dispassion for the subtle materiality of the kasina, and
withdrawing the image of the kasina so that infinite space alone
remains. This marks the entrance upon the attainment of the base of
infinite space (Vism 10.1=10). The other immaterial states are attained
by a progressive refinement of cach lower attainment in torn.
.-“-"..Jmlngnus]}f, by mastering the fourth jhana bascd on the wind kasina
{chosen because 1s shapeless character resembles the immaterial
factors which must be made to fade away) and by reviewing the
danger 1n consciousness, an altainment called “the dcvc]npmcnl of the
fading away of the immaterial” (ardpavirdgabhdvand) can be gained,
giving access (o the plane of non-percipient beings; in this plane the
immaterial factors have been brought to a standstill and only bare
materiality remains. Life in this plane endures for a length of tine
determined by the force of the jhana that precipitates rebirth.

The beliel in the lortuitous origin ol the self arises, 1n the first case,
when a meditator recollects o period going back 1o the st awakening of
consciousness following its temporary suspension in the non-percipient
plane, but nothing bevond, and on the basis of this recollection
concludes that the self and the world are fortmtously originated. The
sccond version of the theory occurs through reasoning, as when an
ordinary person, not recollecting anything previous to his birth and not
seeing any evidence for pre-existence, infers that before birth he did not
exist and only came into existence at birth. It should be noted that the
view that the sell originates fortuitously does not necessarily imply the
same for the world, though the sutia joins them into one. The eternal pre-
existence of the world can be recognized even while holding to the
spontancous genesis of the selll This, in fact, has become the dominant
outlook of the presemt-day materialist, which 15 often assumed to be the
dictum conclusively proven by modern science.

The theorist’s error 18 a double one: Lirstly, he does not realize that
other existences preceded his sojourn in the non-percipient realm or
that his reasoning 15 not as cogent as he imagines; and nccnndl}r, he
attributes to the experience that he does remember the property of
being a self.
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IV, SPECULATIONS ABOUT THE FUTURE

(1)3) Doctrines of Immortaliy, Since human existence 1s essentially a
movement into the future, which gives meaning to the present, it is not
surprising that the majority of metaphysical speculations are occupied
nol with our prenatal past, which 18 imetrievable, but with our
postmortem future, our destiny after death, which always lies before us
as an object ol conjecture and concern. Thus we hind that whereas the
sutta lists only eighteen views regarding the past, it discusses forty-four
regarding the future,

These views are arranged into five scis. Three assert the
mnmortality of the self 1n diverse ways; one declares the self’s
annihilation, and one proclaims “supreme nibbana here and now.” The
first three comprise thirty-lwo varicties of fulure cternalism, all
affirming the seli”s survival of death. They differ in so far as one
declares the sell to be percipient, the second that the self is non-
percipient, and the third that it 15 neither percipient nor non-percipicnt.
The differentiating principles that divide each set into 1ts specific
members are four: the gquestion of the self”™s materality or
unmateriality, of its finitude or infinity, of the quality of its perception
(whether uniform or diverse, limited or vnlimited), and the quality of
its affective experience (happy, miscrable, both or neither). All four
apply to the first set, yielding sixteen views ol a percipient survival.
The last two do not apply to the second and third sets, which therefore
nnl:,.' contain cight views cach. Though enumerated scparaltely, these
views are nol mutually exclusive, but simply provide a selection of
conceptions of the surviving self that can be combined 1o form any
complete theory. Thus the self might be conceived to be immaterial,
finite, of uniform perception, and exclusively happy after death, ete.
Instances of some of these views are rarely encountered in the history
of thought; nevertheless, any of the immortality beliefs in the world’s
religions can be readily accommodated within the scheme.

It should be noted that there are two distinct ways in which the
postmortem survivil of the sell can be envisaged, according to
whether o remncarnation theory or a one-life theory provides the
framework for the conception, If a reincarnation theory 15 adopted, the
surviving self will be secen as wansmugrating from existence 1o
existence either ad infinitum or (as 18 more typically the case) until 1
reaches its final liberation from the cycle, according to the tenets of a
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particular belief system. If a one-life theory provides the framework,
the being will be scen as lhiving a single mortal life on carth, and then,
after death, reaping his eternal destiny without further transmigration.
Since the sutta does not draw this distinction, we can take its silence as
i tacit recognition that both conceptions can be fitted 1nio 11s scheme.
This leads to the interesting resuli that on the reincarnation theory, the
mode in which the self survives in its immediately following existence
might differ from the mode of its survival when 1t reaches final
liberation. For example, on the Vedanta doctrine the self will remain
immaterial, fimite, of diversified and limited percephion, and cither
happv, muscrable, both, or neither, so long as 1t 15 subject to
transmigration. But when it attains liberation it will become, as i
11|w11}f.*-; 15 in essence, infintte, of uniform and boundless perceplion,
and  exclusively happv. Christian eschatology also  allows  soime
variation in the nature of the self in the postmortem condition,
Immediately after death the self is immaterial and may expenence
happiness in heaven, misery in hell, or both in purgatory. But with the
resurrection of the flesh and the reunification of body and spirit, it will
become both material and immatenal, while the souls in purgatory
who gain admission to heaven will become exclusively happy.

The doctrines of immortality are all stated in the abstract without
distinguishing thew sources as reasoning and meditative experience.
Thus both may be taken as applicable to each case, though rationalists
will have a predilection towards some views and meditators towards
others. Whercas the recollection of past lives 1s the higher meditatnve
experience usually responsible for eternalist views referring 1o the
past, the divine eve that perceives the re-ansing of deceased beings, as
well as speculation based on the absorplions, 15 the source of eternalist
views referring to the future.

(4) Annihilationism (ucchedavada). The doctrine of annihilation
15 the perennial rival to eternalism. In 118 common form, as the
materialist creed that death is the complete end of individual
experience, without any continuation of a ﬁpiriuml or psychic pri |'u:-iplc
of any kind, it 18 a tenet that has gained a large number of adherents
today, especially as humankind’s vision turns further from the spiritual
heights which held it in the past, to focus nstcad upon the mere
satisfaction of desire as the purpose of our existence. Politcal and
social ideologies which deny that human life has any deeper
dimension than cconomic well-being and social sccurity  further
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reinforce the appeal of this view by stimulating our desires and
blinding us to the subtler facets of our engagement in the world, while
the presumptions of scientists who pass bevond the bounds of
empirical conclusions have further contributed to the proliferation of
annihilationism.

The main thesis of the doctrine 1s, as given in the sutta, the
“annithilation, destruction, and cxtermination of an cxisicnt being.”
This pronouncement is significant from iwo angles, indicating the
double error at its root. One is suggested by the word “annihilation,”™
the other by the word “existent being.” The annihilationist arrives at
his noton of annthilation through a wrong application of the “method
of diversity”, He sees beings dving and passing away, and other beings
taking bhirth, and comes to the conclusion that they are entirely
disparate entities, springing up out of nothing with the first moment of
life, and passing away into sheer material elements with the extinction
of the vital force. He does not see that this diversity occurs within the
[ramework of a unity, that the separate life spans are part of a larger
whole, a beginningless life-continuum containing numerous individual
“conunutics,” cach marked with a beginning, the event of birth and an
cnd, the event of death. The kammically active factors functioning in
any onc continuity serve as causes for the factors arising in the
succeeding  continmities  within the senes, so that the [orward
movement of the continuum 1s maintained by the cause-effect
relationship between its members.,

By musapplying the method of diversity, which reveals the
discreteness of the factors, the theorist wrongly apprehends the causal
and resultant elements as absolutely unconnected. and thus supposes
that a being 15 absolutely annihilated at death without any principle of
transmission extending into a life bevond., On the other hand, the
annihilationist  also  masapplies the method of unity, wrongly
apprehending the discrete interconnected dhammas within a single
continuity as an undifferentiated whole and hence as an “existent
being.” From the conjunction of these two errors arises the view that it
15 a4 self-identical being that comes into existence oul of nothing at
birth, endures as the same being throughout life, and becomes
annihilated at death. Correct application of the two complementary
methods would show that it 1s not a being who endures, but a
succession of dhammas linked together by bonds of conditioning. So
I{mg ag the defilements remain intact in the continuum, the succession
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will pass on through the event of death into a new birth and a
consequent exislence.

It is revealing that of the seven forms of annihilationism mentioned
in the sutta, only one identifies the self with the physical body and
proclaims anmhilation o follow upon the body's dissolution. The other
six 1dentify the self’ with inner principles corresponding to the heavenly
waorlds, the fine-material realm, and the four immaternial planes, and hold
that 1t 15 only with the passing away of this self that final anmbilation
takes place. This seems to imply that the vsual practice of equating
annihilationism with materialism is an oversimplification. Only the [irst
form of annihilationism i1s materialisuc; six admit that the doctrine can
take on a spiritual garb, It may be that these latter six positions do not
regard annihilationism as the inevitable fate of all beings but as the
ultimate destiny and highest good of the spiritually perfected saint. They
may be formulations of those mystical theologies which speak of the
supreme goal ol their contemplative disciplines as “the “annihilation of
the soul in God,™ the “descent into the divine abyss,” the “merging of the
drop into the divine ocean,” elc,

On this mterpretanion, those beings who have not reached the
summit will still be subject to continued existence, while those who
rcach the peak will attain the supreme good of annihilation in the
divine essence. The commentary does not oller any direct support [or
such an interpretation, but does not contradict it. Since such tvpes of
mysticism do exist, it 1s quite possible that the Buddha was referring 1o
them in the exposition given in the sutta. [t may be sigmiicant in this
respect that four of the seven annihilationist doctrines arise out of the
experiecnce  of the 1mmaterial jhanas;, descriptions of the
annthilationist-type mystcal experience often indicate that it 15 the
immaterial attainments that serve as the basis for their corresponding
mystical theologies.

(5) Doctrines  of Nibbdna Here and Now  (ditthadhamme-
nibbanavada). The last set of views announces the possibility of a
directly visible nibbana here and now, “for an existent being.” A
fundamental error 18 already suggested by the phrase “an existent
being,” which reveals an implicit adherence to a view of self arising out
of the misapplication of the method of unity. Further mistakes arisc in
the interpretation of nibbana. For Buddhism, nibbina means the end of
suffering in the sense that 1t is the termination of the round of existence,
which is the essential denotation of the word dukkha. Nibbina itscll is
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an unconditioned state, unborn, changeless and imperishable,
ranscendent 1o all the condiioned, 1mpermanent phenomena of the
world. Its attainment occurs 1o two stages. One is directly visible here
and now with the destruction of lust, hatred, and delusion, the forces that
maintain the forward movement of samsara. The other 1s attained with
the final cessation of conditioned existence at the passing away of the
arahat, the emancipated onc. It 15 this latter that is the final end of the
Buddhist path.

The five theories discussed here, however, do not recognize
nihbana in this sense, but conceive it only as the assuagement of pain
leading to the experience of supreme happiness 1o the present life, The
first, which proclaims nibbana here and now through the enjoyment of
all sense plcm-:urcr-;, 15 the position of the hedomist, This doctrine mught
also apply 1o the more sophisticated and pernicious school of religious
thought, flowing as a dark undercurrent beneath most of the major
F-il'l-it'ilLlil] movements of the world, which holds that the way to be
liberated from passions is o indolge in the passions. The following
four positions are held by the attainers of the four jhanas, who mistake
the rapture, bliss, and p::m:::]'u]n-c:.-;ﬁ of their attianments for the
supreme good. From the Buddhist perspective mbbina can only be
realized through the eradication of defilements by insight-wisdom, not
by meditative absorptions, which merely suspend the activities of the
defilements temporarily but do not eliminate them. In the jhanas the
defilements remain latent and can arise again when sulficiently
provoked. The absorptions are extremely blissful and tranguil, and
when mastered they may 1ssue in supernormal powers, but they are
still compounded, conditioned, impermanent states, and thus are still
mcloded in dukkha or suffering,

According o the commentary, all the five doctrines of nibbina
here and now are comprised within eternalism. But if the first position
15 4 form of hedonism, which sees humankind’s highest good 1o
consist in sensuval indulgence, it would seem more appropriate to
classify it under annihilationism. Perhaps, though, its classification
under eternalism indicates that 1t is the antinomian type of spirituality
that is intended. The four doctrines based on the jhinas are all
npprnlﬂ'inlcl}r catcgornzed, for such doctrines ilwnriuhI}r recognizc a
purified self persisting in 115 own nature following the dissolution of
the body.
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V. CONCLUDING SECTIONS

Having elaborated each view separately and exhibited 115 mode of
origin, the Buddha next proceeds from the particular to the general,
gatherning  together the specihic doctrnines under thewr common
denominations in order o reveal the more fundamental matrix of
causes from which they all arise. This he does with the
pronouncement, sumple but profound, that each proclamation of views
18 “only the feeling of those who do not know and do not see, only the
agitation and vacillation of those who are immersed in craving™ (V. 1),
To take this statement too hiterally would be 1o confound the words
and the sense, for the feeling and the proclamation of views are two
distinet things that cannot be identified. The forceful equation of the
two 1s a device, a means for driving home an important point. This
point, the central message of the sutta and the key to the whole
phenomenon of philosophical speculation, is the fact that views are
fabricated and proclaimed because they sansty the cravings and
desires based on the lack of understanding in those “who do not know
and do not see.” This 1s the meaning of the proposition: “craving is a
condition for clinging,” in the formula of dependent orgination.

Clinging (upaddana) includes both the root error of personality
view under the heading of “clinging to a doctrine of self”
{attavadupdaddana) and the more elaborate developments out of this
error, the sixty-two specuolative theories, under the heading of
“clinging to views” (difthupadana). A person inwardly feels
compulsive urges that are manifestations of craving based on his
spiritual blindness. In response he formulates views which satisfy
these urges and thereby give him pleasure. If he proclaims his views
and converts others to his standpoint, his success will reinforce his
conviction and thereby enhance his feeling of satisfaction. The sense
of pleasure will stimulate more craving, which will generate a stll
firmer adherence to the views, thus imtiating a vicious curcle.

The Buddha divides craving into three subsidiary tvpes: craving
for sense pleasures (kdmutanhd), craving for existence (bhavatanha),
and craving for non-existence {(vibhavatanha). Since the conditional
genesis of views from craving is stated in the sutta only in a general
way, 1t would be interesting to dissect this relationship in order to
determine which type of craving gives rise to which type of view. The
most potent craving in living beings is the craving for existence, as 1s
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evident from the avidity with which they cling to life and endeavors to
protect themselves from threats to their survival. But because death is
inevitable, to satisfy our yearning for continued existence we fabricate
views proclaiming the immortality of the imagined core of our being,
our sclf or soul. Hence the craving for existence lies at the base of
doctrines proclaiming eternal existence in a future ife. The framework
in which this view is set will determine the tvpe of view that is held
with regard 1o the past. I the theornst accepis a docirine of
reincarnation, he will most likelv hold to the eternal pre-existence of
the self and the world. If he instcad works with a onc-lile frame, he
will be more nclined to take up the partial-cternalist position which
affirms the creation of the self by God.

When craving for sense pleasures 1s especially prominent, it may
lead to the annihilatonist position asserting the extinetion of the self
following the breakup of the body, for this position gives licence 1o
untrammeled indulgence in sense pleasures. On the other hand,
sensual craving, combined with craving for existence, may lead to the
adherence to views asserting existence in a paradise of sensual delights
alter death, sometimes requiring abstinence and ascetic observances in
the present life as the price of admission.

The craving for non-existence issues in views proclaiming the
annihilation for which the theonst yearns, In its simpler form, this
craving, as the outcome of repeated frustration and despair, will
express itsell 1n the wish for anmhilation immediately after death, and
oive rise o doctrinal formulations declaring such annihilation to be the
imnunent destiny of all beings. This view will almost invariably be
conjoined with a fortullous originationist position with regard to the
past, On the other hand, in 1ls more spiritual guises, as the wish for
annihilation in the “divine essence” or “nameless nothingness,” this
craving will express itself in one of the annihilationist type theologies
following upon mystical attainments. This type ol annihilationism can
be conjoined with either an eternalist. partial-eternalist, or fortuitous
originationist theory concerning the past.

All these views are called “agitation and vacillaton.” They are
“agitation and vacillation™ because they are means of gratifying the
insatinble impulses of craving, because they cling to things in a
manner contrary to their real natures, and because they are grounded in
ignorance. Views are an attempt to establish a base of permanence
Upon a world that 1s impermancaol, to find sclthood in that which is
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selfless, and to find true happiness in that which is a constant source of
suffering—namely, in the five aggrepates of clinging. Since views
proclaim things to possess a nature that they do not really have,
cnti |'|::]:,r under the dictates of craving, the adherence to them i1s .'a]wrl:y:-:

accompanicd by an inner turmoil or element of anxiety, which vitiates
the feeling ol pleasure they give with a nagging sense of mental
uncasiness. It 15 this which makes the holding to views a form of
suffering.

Views arise in those “who do not know and do not see.” While
this lack of comprchension can be understood 1n a gcn:m] way, the
subcommentary points out that it can also be taken 1o refer specifically
to 1gnorance about the feelings that condition the adherence 1o views,
Mot understanding the real causes for their adherence, the theorisis
delight 1n the feelings that arise conditioned by the proclamation of
their views. This generates more craving and clinging in turn, as
attempls o recapture the plc:a:-;uni 13::::Iing, and these maintain the
continued revolution of the round of existence. Since craving is the
basic root of the round, and the origin of suffering, and craving is
conditioned by feeling, the Buddha singles out fecling as the
existential factor most 1in need of examination to bring the round to an
end. Feeling is the "bait of the round” (vapdmisa) which will be
swillowed when left unexamined, but will be discarded if the hook 1t
conceals is detected. Ignorance of feeling means not seeing its origin,
passing away, satisfaction, unsatisfactoriness, and the escape from 11—
the hve angles from which any mundane phenomenon must be
inspected to gain insight into 118 real nature. In order 1o contrast the
ignorance of the theorists with his own wisdom, in the refrain
following cach of the expositions of views (§36, ctc.), the Buddha
specifies his own understanding of feelings under these five headings.

In the next two sections (V. 2, 3) the Buddha takes the chain of
conditions back one further step, relating leeling o its own causal
antecedent, contact. This disclosure of the conditioned arising of
feeling provides an inlet for subsuming all the items previously
discussed under the law of dependent origination. Contact is the
condition for the leeling which arises through the proclamation of
views. This feeling conditions craving, which conditions a firmer
clinging to the formulated wiews, which generates  kammic
accumulations bringing about a descent into renewed birth, followed
by incvitable aging and dcath. In this way the propensity for
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speculation and doctrinal adherence comes into perspective in its true
nature: it 1% nol simply a profitless enterprise or a waste of intellectual
cnergy but a tough fetter which keeps the world in bondage to the
cycle of repeated becoming. So long as we are weighed down by the
aitachment to our opinions, for so long we will remain submerged 1n
the ocean of birth and death, vnable to find the path to escape.

It is charactenistic of the Buddha's methodoelogy that he does not
show a problem without also pointing out the means o 1is solution.
Accordingly, 1 the following section (V.4), the Buddha reveals the
method for cutting through the entangling net of views: the
development of wisdom, exemphiied by a bhikkbhu who understands
the origin, passing away, satisfaction, unsatisfactoriness, and escape in
regard to the six bases of contact, Since these arc the six doors for the
origination of all experience, one who vnderstands them from these
five angles will no longer be beguiled by craving into forming
altachments to views. He sces the entire domain ol experience as
conditionally arisen, and therefore as impermanent, unsatisfactory, and
devoid of an enduring self. With this insight as his instrument, he is
able to cradicate 1gnorance, cul off craving, and arnive 1o the end at a
realization of “that which transcends all these views"—the state of
emancipation, the peace of deliverance, which lies beyond the turmoil
ol the round.

Before closing the discourse, the Buddha gives two monumental
similes awesome 1n their power of expression, The first, comparing the
net of the sixty-two cases to a fishing net cast out upon the pool of
human thought. we have already discussed. With the second, the
Buddha compares his own state of emancipation through the severing
of the “leash ol existence™ 1o a bunch of mangoes cut off from its tree
at the stalk, Just as, by the cutting of the stalk, the bunch of mangoes is
separated from the tree, and the tree can never again send forth
mangoes from that stalk, so the Buddha has cut off the “leash of
existence,” Le., the craving to be, and in cutting off craving he will
never again make his appearance in any ol the realms of sentient
existence. 5o long as his body endures, gods and men will see him, but
with the ending of his life span they will see him no more; for he has
torn out the roots of becoming, and with the end of his life will make
an end to the round, attaining the element of nibbina without residue
(anupddisesanibbanadhdan).
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This 1s the certification of authority for his teaching: 1t is an
cmancipating teaching because 1t 1s taught by one who has attained
emancipation and recognizes his attainment with complete certitude.
Then, with five alternative titles, the Master brings the discourse to a
close, while the ten-thousandfold world system quakes as a sign of
applavse.

VI. TuE METHOD OF THE EXEGETICAL TREATISES

The subcommentaries, both old and new, add to therr elucidation of
the commentary a special supplementary section explicating the
Brahmajala Sutta according to the “method of the exegetical treatises™
(pakarananava). What is referred to here 15 a method of analyzing a
sutta text developed in a paw of treatises belonging 1o the Theravida
school, the Petakopadesa and the Nemippakarana. The latter, in
particular, being the clearer and more concise of the two, scems 1o
have been the basis for the subcommentarial exposition. The first set
of categories 1n this supplementary section, giving the sutta’s origin,
purpose, receptacle, and condensed meanings, 15 not found in the Netn,
but probably belonged to the standard exegetical equipment of
medieval Indian scholasticism. But the rest of the exposition is all
taken from the Net.

The Nemppakarana is a special exegetical work designed to elicit
from the bulk of the Buddha's recorded teachings the unifying
principles underlving the variegated expressions of the doctrine. I is
founded upon the assumption that beneath the many diverse utterances
of the Master, adapted to the temperament and circumstances of the
listeners, there runs a single umform system, which can be extracted
from the particular utterance under investigation and displayed in its
abstract essence. The Newi itsclf is not a commentary, but a guide for
commentators. It presupposes that 1ts reader 18 already familiar with
the Buddha’s teachings, and that his purpose is to find a convenient
way to explain them to others. Hence 1t explains, not so much the
teachings themselves—though this 1s done incidentally by way of
exemplification—but the techniques that can be used to bring out the
structural elements running through and supporting the teachings.

The Ner sets out 1ts methodology under two heads, according 1o
the two interwoven elements of the Dhamma, its phrasing (byvaiijana)
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and its meaning (artha). The phrasing is handled by sixteen “modes of
conveyance” (hdra). These are techniques of verbal and logical
analysis that can be applied to any specific passage to bring out the
principles entering into the verbal formulation of its ideas; it can also
be used o explore the implications of the passage in the context of the
doctrine as a whole. The meaning is handled by three methods or
“guidelines” (nava). Taking the meaning to be the aim or goal of the
doctrine (for the word artha signifies both), namely, the attainment of
nibbana, these show how the sutta points to this aim by countering the
fundamental unwholesome factors—shown by a dyad, a triad and a
tetrad—with a corresponding set of wholesome factors, shown by an
opposing dyad, a triad, and a tetrad. The Nemr then reverts to another
two methods concerned with phrasing, which handle the sutta’s terms
i line with the methods explicating the meaning. The work closes
with a “pattern of the Dispensation™ (sdsanaparthana) offering a
typology into which any given sutta can be classified by way of its
principal theme or themes.

The nature of the Nerrr and 1ts place in Buddhist literature have
been ably discussed by Bhikkhu I‘_Jﬁl_mmuli i s introduction o his
translation of the work under the title The Guide (London: Pali Text
Society, 1962), Here we confine ourselves only 1o a brief explanation
of the Newi's methodology, 1.c., 1ts sixtcen conveyance-modes and five
methods, to facilitate understanding 1ts application to the Brahmajala
Sutta.

THE SIXTEEN MODES OF CONVEY ANCE

Maode 1 requires that the text chosen be demonsirated to convey the
essence of the Buddha’s teaching, given in the Nemi under six
headings: satisfaction, unsatisfactoriness, cscape, fruit, means and
wjunction o devotees. The first three terms are an alternative
rendition of the Four Moble Truths: satisfaction {assdda) 15 the truth of
origin, unsatislactoriness (ddingva) the truth of suffering, and cscape
(missarana) the truths of cessation and of the path. The
subcommentary first exhibits how the kev terms of the sutta are
imcluded by the four truths, and then reduces the truths to the first three
headings. Finally, it shows how the text provides instances of the
following three headings.,
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Mode 2 which inguires into the reasons hehind the choice of
words, 18 fully intelligible only in the Pali, and hence has been omitted
here.

Mode 3 requires the demonstration, from the text’s wording, of
what may or may not be construed from it. This mode 15 concerned
with rewording the passage chosen in such a way as to bring out iis
precise signification. Often this will require the help of other modes
which show whal meanings may legiimately be derived from a
selected text,

Mode 4 requires that the dhammas or concrete actualitics
indicated by the terms of the text be shown to function as proximalte
causes for other dhammas resulting from them and dependent upon
them. This mode brings to the tore the principlc ol ::nndiiinnulit}r, the
heart of the Buddha's doctrine.

Mode 3 requires that the items mentioned in the text be treated as
members of a class governed by a general characteristic, so that when
one item of the class is given, the remaining items which share that
characteristic may also be brought in under the same principle of
mlerpretation,

Mode 6 requires the specification of four factors: the source,
purport, linguistic features, and sequence in regard to the chosen text,

Mode T mvolves two sieps: first, extracting from the wording of the
text a standard docirinal concept belonging 1o one side of the
wholesome/unwholesome dichotomy; and then, taking this concept as a
proximate cause, showing the implicit factors which may be derived
from it, and which therefore “turn up”™ when the first term is mentioned.

Made & analyzes the dhammas mentioned in the text according to
their  ethical  guality—whether  wholesome, unwholesome, or
indeterminate; according to their plane of occurrence, and also
according to their proximate cause.

Meode 9 requires the “reversal”™ of wholesome and unwholesome
dhammas into their opposites, and a demonstration of what this
reversal entails by way of either progress or decline toward the goal of
the teaching.

Mode 10 gives synonyms for the key words occurring in the text.
Examples are here omitted, as exemplification can be fully appreciated
only in the original language.

Mode 11 requires the eliciting of the multitude of 1tems described
by each key term employed by the text.
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Mode 12 requires that the phrasing of the text be examined for
possible entry points into the teaching by way of its major doctrinal
categories—dependent origination. the faculties, aggregates, elements
and bases.

Mode 13 nvolves dissecting cach passage of the sutia into 1is
starting point, questions raised, clearance of terms, clearance of the
starting point and clearance of the questions. Thereby 1ts completencss
and fulfilment of 1ts original purpose are demonstrated.

Mode 14 requires the demonstration that each general term in the
text mncludes under itself a number of purliculnrs, s0 that, without
displacing or changing the general term, 1t can be extended to cach of
the particular items it covers,

Made 15 requires the specification of the causes and conditions of
the key tems mentioned in the text. It 18 complementary to Mode 4,
which shows that the 1tems 1n the text may be proximate causes for
other factors not mentioned but only implhied.

Mode 16 requires that the terms oceurring in the text be shown to
constitule or contribute towards the three training aggregates of virtue,
concentration, and wisdom, and that these be co-ordinated with the
type of “abandoning” effected by each aggregate.

THE FIVE METHODS

The five methods (nava) are moulded upon eighteen root-terms
(miilapada) consisting of morally oriented pairs of dyads, triads, and
tetrads. The content selected [or the root-terms, as delilements and
factors of purification, reveals a genetic approach to the central
meaning or significance of the Dhamma, the problem of suffering and
its cessation. One side of cach pair of terms represents the factors
which originate suffering and must be relinquished in the course of
practice; the other side represents the factors leading to the cessation
ol suffering, which must be cultivated.

The “method of the conversion of delight™ {nandivavananaya)
works with the dyad. It involves scrutimizing a passage in order 1o
discern its meaning on the side of the unwholesome 1n terms of
craving and ignorance, and to show how these unwholesome factors
arc countered and overcome by their wholcsome opposites, screnity
(samatha) and insight (vipassand), respectively. These two dyads may
be taken as umbrella terms under which the entire host of
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unwholesome and wholesome qualities can be introduced into the
cxplication of the sutta’s meaning.

The “method of the trefoil™ {pukhalanaya), as its name suggests,
uses the triad, which on the “dark”™ side of the teaching consists of the
three unwholesome roots—greed, hatred, and delusion—and the
“bright™ side consisis of the three wholesome roots—non-greed, non-
hatred, and non-delusion.

The “method of the lion’s play”™ (sthavikkilitanayva) analvzes the
unwholesome side in terms of the four inversions (vipalldsa) of
concciving beauty 1n the impure, plca:-:urc in the L11111]-|::Lsurah|r:,
permancnce in the unpermanent, and selfhood 1n non-self. It counters
them with the four foundations of mindfulness, employing each
foundation in a particular mode to rectify a specific inversion.
Mindiulness of the body’s impurity rectilies the first inversion;
mindfulness of all feeling as included in suffering rectifies the second;
mindfulness ol the changing nature of consciousness corrects the third
inversion; and mindfuloness of the selflessness of all dhammas corrects
the fourth.

OF the two methods concerned with phrasing, the “plotting of the
directions” requires that the dhammas mentioned in the sutta be
plotted according to the double, triple, or quadruple directional state of
the three methods concerned with meaning, deciding under which
pair—dyads, triads, or tetrads—the terms found in the text can be
fitted. And the next, “the hook,” guides together the terms of the sulta
along the two sides, the wholesome and the unwholesome.

Once the sutta has been treated in accordance with the modes and
methods, it is then classified according to its place in the “pattern of the
Dispensation”™ by way of its dominant themes,

VII. THE TREATISE ON THE PARAMIS

In its earliest phase, as represented by the four main collections of the
sutta Pitaka, the Buddha's teaching focused on the attamnment ol
nibbina by the practice of the Moble Eightfold Path. In these
collections the Buddha teaches his docirine as a direct path to
deliverance, and perhaps no feature of the presentation is so striking as
the urgency he enjoins on his disciples in bringing their spiritual work
to completion by reaching the final goal. Just as a man who discovers
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his turban to be in flames would immediately seek to extinguish it, so
should the earnest disciple strive to extinguish the flames of craving 1n
order to reach the state of security, the consummate peace of nibbana,

The oldest swutias, however, 111r|:ﬂd}' mention three types of
mdividuals who attain the consummate staie: a sammiasambuddha or
perfectly enlightened Buddha, who realizes the goal without the aid of
a tcacher and tecaches the Dhamma to others, founding a
“dispensation;” a paccekabuddha or solitary enlightened one, who
achieves realization unaided but does not teach; and a disciple arahar,
who realizes the goal through the instruction of a supreme Buddha and
then teaches others according to hus inclination and capacity. With the
passage of time, quite possibly due to a decline in practice and an
iercasing ranty of higher attainments, these three types came to be
viewed as three alternative ideals towards which a disciple could
aspire in the hope of some distant future attainment. All were identical
in their realization of nibbina, but each was seen to stand for a distinet
aspect of the enlightened personality and to presuppose a distinct
vana, a “vehicle™ or spiritual career, leading 1o 1ts actualization.

For the Theravada, one ol the more conservative ol the ancient
schools, the emphasis was always placed on the ideal prescribed in the
Nikayas, the attainment of arahatship by following the instructions of
the histonical Buddha; the other ideals remained in the background,
acknowledged but not especially atiended to. Other early schools, such
as the Sarvastivada and the Mahasanghika, while upholding the primacy
of the disciple’s course and the arahat ideal, also gave consideration to
the other ideals as possible goals for individuals inclined to pursue
them. Thus they came to admit a doctrine of three vanas or vehicles 1o
deliverance, all valid but steeply graded in difficulty and accessibility.

Within all the carly schools, thinkers and poets alike attempted to
fill in the background history to the three enlightened persons,
composing stories of their past lives 1n which they prepared the
foundations for their future achievements. Since it was the figure of
the Buddha, as the founder of the Dispensation, who commanded the
ereatest awe and veneration, gradually a literature began to emerge
depicting the evolution of the bodhisarva® or “Buddha-to-be” along
the arduous path of his development. In this way the figure of the

3. Here and throughout 1 use the Sanskrit word in preference 1o the less
tamiliar Pali “bodhisarra.”



42 The All-Embracing Net of Views

bodhisattva, the aspirant to Buddhahood, came to claim an
increasingly prominent place in the popular Buddhist religious life.
The culmination of these innovations was the appearance, in about the
first century B.C., of the Mahayana, the .'-:::ll'-.'-'.l}-'l-n:d “Great Vehicle,”
which proclaimed that of the three vehicles 1o enlightenment the
bodhisattva-vehicle was alone ultimate; the other two were only
cxpedients devised by the Buddha to lead his less competent disciples
to perfect Buddhahood, from the highest perspective, the only vahd
spiritual ideal.

Through its conservative bent and relative insulation from the
other schools, the Theravada managed to resist the metamorphic
changes taking place elsewhere in the Buddhist world, preserving the
teachings as compiled at the ecarly councils without radical alterations
of their doctrinal framework. Nevertheless, in this school as well from
a period even preceding the rise of the Mahayana, the figure of the
bodhisattva began to make inroads into both its literature and spiritual
atmosphere. Two elements 1o the early teaching seem 1o have provided
the germs for this development. One was the fact that the Buddha had
used the word “bodhisattva™ to refer to himself in the period preceding
his enlightenment, pushing its scope as far back as his existence in the
Tusita heaven before his final descent to earth. The second was the
recognition of the multiplicity of Buddhas, which showed the Sakyan
Gotama to be, not a unigue figure in the cosmic gencalogy, but only
the most recent member of a series of Buddhas cach of whom attains
enlightenment, founds a dispensation, and hberaies a mulutude of
beings from the bondage of samsaric suffering. The Digha MNikava
mentions by name the six most recent predecessors of the Buddha
Gotama (DM 1.4), and predicts as well the advent of Metteyya, the
Buddha of the future, who will rekindle the lamp of the true Dhamma
after it is extinguished in the dark ages that lie ahead (DN 26.25).

These two features in conjunction implied the existence of
“germinal Buddhas™ or bodhisattvas toiling to perfect themselves
through countless lives in order to reach the summit of supreme
enlightenment. The trials and triumphs of the being who became our
own Buddha were recorded in the Jataka tales, which relate the
bodhisattva’s conduct 1n his previous births. Just when and how the
bodhisattva entered upon this course 1s told 1n the Buddhavamsa, a late
addition to the Sutta Pitaka, in a story that has become the paradigm
for all subsequent developments of the bodhisattva ideal. According 1o
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this story, incalculable aecons ago in the far distant past, our
bodhisattva (as the ascetic Sumedha) made an aspiration {abhinihdra)
at the feet of the Buddha Dipankara, the twenty-fourth Buddha of
antiquity, in which he renounced the night to enter nibbana then open
to him, 1n order that he might become a Buddha in the future and
provide salvation for the host of gods and humans. He then received a
prediction from the Buddha confirming his future success, went off
iito solitude, and reflected on the gualities that had to be perfecied (o
fulfil his goal. These, the ten pdramis, became the standard
constitucnts  of the bodhisattva’s  practice, the requisites of
cnlightenment (bodhisambhara) of our present treatise.

But though the existence of a bodhisattva carcer was thus
acknowledged by the Theravida, the dominant attitude prevailed
among the exponents of the school that this path was reserved only for
the wvery rare and exceptional individoal, Since 1t was not
recommended in the oldest authorized records of the Buddha's
teaching, those who professed o follow the Buddha were advised 1o
comply with the instructions contained in these documents and aim at
the attainment of nibbiana by the practice of the Noble Eightfold Path.
Thus the bulk of the literature in the Pali school was devoted 1o
explaining the details of this path and its doctrinal ramifications, while
the practice of the pdramis was treated only in broad and gencral
terms. As time passed, however, perhaps partly through the influence
of the Mahavana, the bodhisattva ideal must have come (o acquire an
mcreasing appeal for the minds of the Buddhist populace, and the need
became felt for a work that would explain, in a practical stvle, the
factors and phases of the paramud path without deviating from the
conservalive  doctrinal  perspective  of  the Theravada, Works
expounding the bodhisattva career abounded in the Mahavana schools,
since this was their main concern, but a comparable work was lacking
in Theravada circles. To meet this need, apparently, Acariya
Dhammapila composed his “Treatise on the Paramis,” which is found
in at least two places in the Pili exegetical literature, in a complete
version in the Cariyapitaka Atthakatha, and in an abridged version in
the 11k or subcommentary to the Brahmajala Suotta.

The work introduces itsell as a treatisc composed “for clansmen
following the suttas who are zealously engaged in the practice of the
vehicle to the great enlightenment, in order to improve their
skillfulness in accumulating  the requisites of  enlightenment.”
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Followers of the suftas (surrantikas) are specified probably because
those who aspired to follow the bodhisattva course had to work
selectively from various suttas to determine the practices appropriate
for their aim, as the text itself illustrates in filling out its material. The
mention of the “vehicle to the great enlightenment™ (mahdbodhivdna,
or possibly “great vehicle to enlightenment™) does not signify the
historical Mahayana, but rather the greatness of the bodhisattva carcer
i the loftiness of 1s goal and in is capacity to provide for the
emancipation of a great number of beings,

The “requisites of enlightenment™ are the piramis themselves, the
main topic of the treatise. The word “pdrami™ 1s derived from
parama, “supreme,” and thus suggests the eminence of the gualities
that must be fulfilled by a bodhisattva in the long course of his
spiritual development. But the cognate “pdramira,” the word preferred
by the Mahiaiyina texts and also used by Pili writers, 1s sometimes
explained as param + ita, “gone to the beyond,” thereby indicating the
transcendental direction of these qualines. The list of paramis in the
Fili tradition differs somewhat from the more familiar list given in
Sanskrit works, which probably antedates the Mahayina and provided
a ready set of categories for its use. Our author shows that the two lists
can be correlated in section xii, and the coincidence of a number of
items points to a central core already forming before the two traditions
went their separate ways. The six pdaramirds of the Sanskrit heritage
are: giving, virtue, patience, energy, meditation, and wisdom. Later
Mahavana texis add four more—resolution, skillful means, power, and
knowledge—in order 1o co-ordinaie on a one-to-one basis the hst of
perfections with the account of the ten stages of the bodhisativa’s
ascent o Buddhahood. The Pali works, imcluding those composed
before the rise of Mahayiana, give a different though partly overlapping
list of ten: giving, virtue, renunciation, wisdom, energy, patience,
truthfulness, determination, loving kindness, and equanimity. Unlike
the Mahayana, the Theravada never developed a theory of stages,
though such may be implicit in the grading of the paramis into three
degrees as basic, intermediate and ultimate (secton x1).

The ireatise draws upon various sources for its material, both
Theravada and Mahayana, and thus represents a perhaps unique
mstance of a classical style Theravida work consciously borrowing
from its northern cousin; in matters of philosophical doctrine,
however, the work never deviales from the Theravada perspective.
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The set of ten piramis itself comes from the Buddhavamsa, as does the
discussion of the great aspiration (abfinihdra) with 1ts  eight
qualifications. All of this had become part of the standard Theravada
tradition by the time the work was composed and was easily absorbed.
Other Pili sources—the suttas, jatakas, later canonical works, the
Visuddhimagga, etc.—have all contributed to the overall composition
of the treatise. The basic methodology of the commentaries 15 evident
i the analysis of the ten paramis by way of the fourfold defining
device of characteristic, function, manifestation, and proximate cause
(section v). The heritage of the oral traditions of various teachers in
later Pali scholasticism i seen 1o the different views expressed on the
three grades of practice for each parami (section xi), on the correlation
ol the four foundations with the different stages of the bodhisativa's
career (section xi1), and on the classification of time required for the
completion of the paramis (section xiv). Perhaps the influence of
another early school, the Sarvastivida, lies behind the dyadic
treatiment of the s1x pdramifds (seclion xi).

The main Mahayana work utilized by the author is the
Bodhisattvabhimi, the fifteenth chapter of the Yogdcedrabhami, a
voluminous text of the Yogicara school ascribed to Maitreyanitha, the
teacher of Asanga. The Bodhisarrvabhiimi provides the model for the
four condinons ol the great aspiration, the four causes, the traits of the
greal man adumbrating his future perfections, the characteristics of the
good friend and the four powers.? The originals, however, have all
been divested of thewr specihcally Mahayana features to make them fit
in with the Theravada perspective. The Bodhisantvablhimi has also
contributed to the sections on the practice of the paramis, particularly
the first, on the four shackles to giving, and on the special
accomplishments resulting from the piramis.” Mahivina influence
may further be discernible in the emphasis on compassion and skillful
means, in the vows to benelit all beings, in the statement that the
bodhisattva causes beings “to enter and reach maturity in the three
vehicles,” ele.

On points of doctrine, as we have mentioned, the work remains
well within the bounds of Theravada orthodoxy, Iis section on the
perfcction of wisdom has nothing more in common with the

4, Bodhisattvabiutmi, pp, 49, 13-17.
5. Ihid, pp. 11441, 28-29, etc.
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Frajiaparamird literature than the core of the Buddhist docirine
shared by all the schools. There 18 nothing about the identity of
nibbina and samsara, the triple body of the Buddha, the suchness and
sameness of all dhammas, mind-only, the provisional nature of the
disciple and paccekabuddha vehicles, or any of the other ideas
distinctive of the Mahaviana. Even the mention of emptiness {swiifiatd)
15 restricted to the absence of a self or an ego-entity and is not carried
through to the radical ontology of the Mahayina siitras. The discussion
of wisdom draws entirely upon the Pali suttas and the Viswddhmmagga,
but only makes the stipulation that the bodhisattva must balance
wisdom with compassion and skilllul means and must postpone his
entrance upon the supramundane path uontil his requisites of
enlightenment are fully mature.

It should be noted that in the established Theravada tradition the
paramis are not regarded as peculiar 1o candidates for Buddhahood
alone but are seen as practices that must be fulfilled by all aspirants to
enlightenment and deliverance, whether as Buddhas, paccekabuddhas,
or disciples. What distinguishes the supreme bodhisativa from
aspirants in the other two vehicles is the degree to which he must
cultivate the paramis and the length of time during which he must
pursue them. The qualities themselves, however, are wuniversal
requisites for deliverance, which all must fulfil at least to a minimal
degree to merit the fruits of the liberating path.

VIII. T MEANING OF THE WoORD “TATHAGATA™

The commentary includes a long digression on the derivation of the
word “Tathagata,” which 1 have taken out of its onginal place 1 the
text and assigned to a separate part of the work. The word “Tathagata™
is probably the decpest and the most suggestive of the many epithets of
the Buddha. It 1s the epithet the Buddha vses with greatest frequency
in reference to himself, and 1t is only rarely used by others, as though
its use was a privilege reserved for the Master himself. In recognition
of its pre-eminence among the Buddha's epithets, the carly Buddhist
teachers have evolved an elaborate tradition of exegesis devoted to
cheiting the word’s muluple impheations, which reached 1ts standard
form 1 the detaled account set down by  DBhadanticariya
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Buddhaghosa in this as well as in several other commentaries to the
Canon.

The commentary gives eight basic reasons why the Exalted One is
called "Tathagata.” As a glance at these reasons will show, each seeks
to relate this term o some aspect of the theory or practice of the
Dhamma. Such a procedure, though not strictly etymological, is quite
natural to the standpoint taken by the tcachers of old, who apprchend
the Buddha not merely exiternally as a historical person but as the
concrete embodiment of the Dhamma itsell and thus see in his
preferred form of sclf-designation a compendium of the entire
Doctrine  and  Discipline  for  which  he stands. Hence the
subcommentary can declare that “the word “Tathagata® contains the
entire practice of the Dhamma as well as all the qualities of a Buddha.”

How this 1 o, a briel synopsis of each denvation should make
plain.

(1) The first, which divides the Pali compound mto tathd + dgata,
“thus come.” points to the Buddha as the one who comes to the world
along the same primordial trail as his predecessors, the Buddhas of the
past. The indeclinable ratha here indicates conformity to a pattern, the
participle agata the arrival at a goal. Together, the two show the
advent of a Buddha to be not a chance or unique phenomenon, but a
regular outcome of the umversal paticrming of events. Since our
present Buddha arrived at his goal through the same course as the
Buddhas of the past, the word “Tathagata,” as the commentary
cxplains, comprises the entire set of practices that constilute that
ancient way: the great aspiration, the ten pdramis in their three
degrees, the five relinquishments, the thirtv-seven constituents of
cnlightenment, cle.

(2) The second derivation, as fathd + gata, “thus gone,” is
elucidated in two ways. The first relates the traditional account of the
bodhisattva’™s  deportment  at  barth,  explaining  the symbolic
significance of each element in the story. The second, like the previous
derivation, draws upon the 1image of a journey, but now viewed from
the standpoint of departure and transcendence rather than from that of
arrival. Hence the commentary goes on to extract from the term
“Tathiigata™ the complete practice culminating in final deliverance: the
abandoning of the five hindrances, the eight attainments of screnity
meditation, the eighteen great insights and the realization of the four
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supramundane paths, which sever all the fetters of existence and issue
in deliverance from the round.

(3} The third explanation, “come to the real characteristic,” hinges
upon the tenet that every real dhamma, 1.e., every concrete actuality,
possesses a specific nature (sabhdva), characteristic mark (lakkhana),
or formal essence (saripa), by way of which it should be understood.
Since the discovery of these charactensbtes 15 the work of the
knowledge of the Duddha, it 1s appropriaie that he be called
“Tathagata.™

(4} The next c::]jlnlmlinn, “awakened to rcal dhammas,” takes us
to the heart ol the Buddha's doctrine, the Four Moble Truths and
dependent origination, Here the prefix rarhd conveys the sense of
reali Ly, m:luulity, or truth, and the suffix gara the sense of kn-nwlcdgc-
The compound Tathigata then implies the awakening 1o the real, most
fundamental facts of life—the truths of suffering, its origin, its
cessation, and the path o 1ts cessalion, as well as the conditional
arising ol all phenomena of existence. Since it was the Buddha who
first awakened to these truths, and who stll awakens other to them
through the medium of his teaching, he 1s called the “Tathagata.”

(3) The account as “a seer of the real” discloses the scope of the
Buddha's knowledge: he is a seer of all that 1s real—whatever can be
seen, heard, sensed or cogmized by the mind. The commentary goes on
io elocidate each category by way of the Abhidhamma scheme of
classification, thereby calling attention to the analvtical precision of
the Buddha's knowledge as well as to 1is all-encompassing range.

(6) The rendering as “speaker of the real™ hinges upon a slight
mutation of the hard “r" of gasa into the soft “d" of gada. Gada means
speech or enuncilation, so fathagada becomes truthlul speech or, by
extension, on¢ who makes truthful speech—a reference to the unerring
veracity of Buddha’s words.

(7) The seventh account, as “practicing what he teaches.”
expresses the perfect consistency between the precept and practice of
the Buddha. He does not act in one way and teach his disciples to act
otherwise. He does not inspire others with lofty principles while
failing to folfil them himself. Without need for self-justification or
cxcuscs, he practices what he teaches and teaches what he has
practiced. In his own person he provides the ideal exemplification of
his teaching, and he instructs others to emulate his example by
rectifying their conduct in accordance with the tcaching.
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(8) The last rendition, as “surpassing” or “vangquishing,” is hased
on purely fanciful etvmology given in the commentary. Of greater
value and interest is the following derivation, not separately
enumerated, which relates the term “Tathagata™ to the four modes of
pencirating the Four Moble Truths, Here the wvuth of suffering is
equated with the world, for the deepest level of suffering or dukkha is
found in the instability and essencelessness of the five clinging
ageregates which comprise the world. The four penciraiions are the
full understanding (pariing) of the nature of the world, by scrutinizing
the 1mpermancnce, unsabusfactoriness, and sclflessness of  the
ageregales; the abandoning (pafidna) of the origin of the world, the
craving which generates the repeated cycles of becoming; the
realization (sacchikiriva) of the cessation ol the world, the
unconditoned element, nibbina, where the ageregates cease; and the
development (bhdvand) of the way leading 1o the cessation of the
world, the Noble Eightfold Path.

Because these modes of penetration can each be redefined by a
word expressing movement, and the word gara signifying movement
can come W mean km}wlcdgc, the term “Tathagata,” “Thus gone,”
suggests the penetration of the Four Moble Truths in the mode of
penetration peculiar to each truth. In this way once again the word
“Tathiigata” implies the entire theory and practice of the Dhamma.
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PART ONE

THE BRAHMAJALA SUTTA

I. TALK ON WANDERERS
(Paribbdjakakathid)

I. Thus have I heard. On one oceasion the Exalted One was travelling
along the highway between Rajagaha and MNalandi together with a
areal company of bhikkhus, with about five hundred bhikkhus. At the
same time the wanderer Suppiva was also travelling along the highway
between Rajagaha and Milandad together with his pupil, the vouth
Brahmadatta. Along the way, the wanderer Suppiya spoke in many
ways In dispraise ol the Buddha, the Dhamma, and the Sangha. But has
pupil, the youth Brahmadatta, spoke in many ways in praise of the
Buddha, the Dhamma, and the Sangha. Thus these two, teacher and
pupil, followed closely behind the Exalted One and the company of
bhikkhus, making assertions in direct contradiction to each other.

2. Then the Exalted One together with the company of bhikkhus
cntered the roval resthouse in the Ambalatthika garden in order to pass
the night. The wanderer Suppiva together with his pupil, the vouth
Brahmadatta, also entered the royal resthouse in the .ﬂﬁ.mhnlnll}hik.'l
varden in order to pass the might. There, oo, the wanderer Suppiya
spoke in many ways in dispraise of the Buddha, the Dhamma, and the
Sangha, while his pupil Brahmadatta spoke in many ways in their
praise. Thus these two, teacher and pupil, dwelt together making
assertions in direct contradiction to each other.

3. When dawn broke a pumber of bhikkhus, after nsing,
asscimbled 1 the pavilion. As they sat together, the following
conversation sprang up among them: “It is wonderful and marvelous,
inends, how the Exalted One, he who knows and sces, the Worthy
One, the perfectly enlightened Buddha, has so thoroughly penetrated
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the diversity in the dispositions of beings. For this wanderer Suppiya
spoke 1 many wavs in dispraise of the Buddha, the Dhamma, and the
Sangha, while his own pupil, the vouth Brahmadatta, spoke in many
ways in their praise. These two, teacher and pupil, followed closely
behind the Exalted One and the company of bhikkhus, making
assertions in direct contradiction to each other.”

4. Then the Exalted One, realizing the turn their discussion had
taken, eniered the pavilion, satl down on the prepared scat, and
addressed the bhikkhvs: “What kind of discussion were you holding
Just now, bhikkhus”? What was the subject of yvour conversation™

The bhikkhus replied: "When dawn had broken, Lord, afler rising
we assembled 1n the pavilion. As we sat here, the following
conversation sprang up among us: It 15 wonderful and marvellous
friends, how the Exalted One, he who knows and sees, the Worthy
One, the perfectly enlightened Buddha, has so thoroughly penetrated
the diversity in the dispositions of beings. For this wanderer Suppiya
spoke in many ways in dispraise of the Buddha, the Dhamma, and the
Sangha, while his own pupil, the youth Brahmadatta, spoke 1n many
ways in their praise. These two, teacher and pupil, followed closely
behind the Exalted One and the company of bhikkhos, making
assertions in direct contradiction to each other.” This, Lord, was the
conversation we were having when the Exalied One arrived.”

3. “I, bhikkhus, others speak in dispraise of me, or in dispraise of
the Dhamma, or in dispraise of the Sangha, vou should not give way to
resentment, displeasure, or animosity against them in your heart. For if
you were o become angry or upset in such a situation, yvou would only
be creating an obstacle for yourselves. If you were to become angry or
upsel when others speak in dispraise ol us, would vou be able 1o
recognize whether their statements are rightly or wrongly spoken™

“Centainly not, Lord.”

“If, bhikkhus, others speak in dispraise ol me, or in dispraise of
the Dhamma, or in dispraise of the Sangha, vou should unravel what is
false and point it out as false, saving: "For such and such a reason this
is lalse, this is untrue, there i no such thing in us, this is not found
among us.”

6. “And 1, bhikkhus, others speak 1n praise of me, or in praisc of
the Dhamma, or in praise of the Sangha, you should not give way to
jubilation, joy, and exultation in your heart. For if you were to become
jubilant, joyful, and exultant in such a situation, you would only be
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creating an obstacle for yourselves. If others speak in praise of me, or
m prase of the Dhamma, or in praise of the Sangha, you should
acknowledge what is fact as fact, saving: “For such and such a reason
this is a fact, this 1s true, there 1s such a thing in us, this is found among

¥

Lis.

II. THE ANALYSIS OF VIRTUE

A. THE SHORT SECTION ON VIRTUE ( Cilasila)

7. "It 18, bhikkhus, only 1o trifling and insignificant matters, to the
minor details of mere moral virtue, that a worldling would refer when
speaking in praise of the Tathigata. And what are those irifling and
isignificant matters, those minor details of mere moral virtue, to
which he would refer?

H. “"Having abandoned the destruction of life, the recluse Gotama
abstains from the destruction of life. He has laid aside the rod and the
sword, and dwells conscientious, full of kindness, compassionate for
the welfare of all living beings.” It 15 in thas way, bhikkhus, that the
worldling would speak when speaking in praise of the Tathagata.

“Or he might say: "Having abandoned taking what 15 not given,
the recluse Gotama abstains from taking what is not given. Accepling
and expecting only what is given, he dwells in honesty and rectitude of
heart.”

“Or he might say: "Having abandoned unchaste living, the recluse
Gotama lives the life of chastity. He dwells remote (from women), and
abstains from the vulgar practice of sexual intercourse.”

Y. “Or he mught say: ‘Having abandoned false speech, the recluse
Gotama abstains from falsehood. He speaks only the truth, he lives
devoted to truth; trustworthy and rchable, he does not deceive anyonc
i the world.”

“Or he might say: "Having abandoned slander. the recluse Gotama
abstains from slander. He does not repeat elsewhere what he has heard
here in order to divide others from the people here, nor does he repeat
here what he has heard elsewhere in order to divide these from the
people there. Thus he 15 a reconciler of those who are divided and a
promoter of friendships. Rejoicing, delighting, and exulting in
concord, he speaks only words that are conducive to concord.”
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“Or he might say: "Having abandoned harsh speech, the recluse
Gotama abstmns from harsh speech. He speaks only such words as are
gentle, pleasing 1o the ear, endearing, going to the heart, vrbane,
amiable, and agrecable to many pcnplr:.'

“Or he mught say: ‘Having abandoned idle chatter, the recluse
Gotama abstains from 1dle chatter. He speaks at the right time, speaks
what 1s factual, spcaks on the good, on the Dhamma, and on the
Discipline. His words are worth treasuring: they are umely, backed by
reason, definite, and connected with the good.”

Lk "Or he mught say:

“The recluse Gotama abstains from damaging seed and plant life.

He cats only in one part of the day, refraining from food at night
and Irom ealing al improper limes.

He abstains from dancing, singing, instrumental music, and from
witnessing unsuitable shows.

He absians from wearing garlands, embellishing himself with
scents, and beautifving himself with unguenis.

He abstains from accepting gold and silver.

He abstains from accepluing uncooked grain, raw meal, women
and girls, male and female slaves, goats and sheep, fowl and
SWIne, clcphnnts, cattle, horses, and marcs,

He abstains from accepting Delds and lands.

He abstains from running messages and errands.

He abstains from buying and selling, and from dealing with false
welghts, false metals, and false measures.

He abstains from the crooked ways of bribery, deception, and
[raud.

He abstans from mutilating, executing, unprisomng, robbery,

plunder, and violence.”

“It 15 1n this way, bhikkhus, that the worldling would speak when
speaking in praise of the Tathagata.

B. THE INTERMEDIATE SECTION ON VIRTUE
{Magjhimasila)
11, "Or he maght say: "Whereas some honorable recluses and
brahming, while hiving on lood offered by the fathful, continuously
cause damage to seed and plant life—to plants propagated [rom roots,
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stems, joints, buddings, and seeds—the recluse Gotama abstains from
damaging seed and plant hife.”

12, “0Or he might say: “Whereas some honorable recluses and
brahmins, while living on food offered by the faithful, enjoy the use of
stored up goods such as stored up food, drinks, garments, vehicles,
bedding, scents, and comestibles—the recluse Gotama abstains from
the use of stored up goods’

13, “Or he mught say: "“Whereas some honorable recluses and
brahmins, while living on food offered by the faithful, attend
unsuitable shows, such as:

shows featuring dancing, singing, or instrumental music:

theatrical performances;

narrations of legends;

music plaved by hand-clapping, cymbals, and drums;

picture houses;

acrobatic performances;

combats of elephants, horses, buffaloes, bulls, goats, rams, cocks,

and quails;

stick-Tights, boxing and wresthing, sham-hghts, roll-calls, battle-

arravs, and regimental reviews—

the recluse Gotama abstains from attending such unsuitable shows.”
14, “Or he mught say: “Whereas some honorable recluses and
brahmins, while living on food offered by the faithful, indulge 1n the

following games that are a basis for neghgence:®

afthapada (o game played on an eight-row chessboard);

dasapada (a game played on a ten-row chessboard);

akdsa (o game of the same type playved by imagining a board 10
the air);

parthdarapatha (“hopscotch,” a diagram is drawn on the ground
and one has to jump in the allowable spaces avolding the
lines):

sunfika (“spillikins,” assembling the pieces in a pile, removing
and returning them without disturbing the pile);

khalika (dice games);

ghatika (hitting a short stick with a long stick);

fr. The explanations of these games are drawn from the commentary.
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saldkahartha (a game played by dipping the hand in paint or dye,
siriking the ground or a wall, and requiring the participants
to show the figure of an elephant, a horse etc.);

akkha (hall games);

pangacira (blowing through toy pipes made of leaves);

varikaka {ploughing with miniature ploughs);

mokkhacika (lurning somersanlis);

cingulika (plaving with paper windmulls);

pattalaka (plaving with toy measures);

rathaka (playing with toy chariots);

dhanwka (playing with toy bows),

akkharika (guessing at letters written in the air or on one’s back);

manesika (guessing others’ thoughts);

yvathdvajja {games involving mimicry of deformities)—

the recluse Gotama abstains from such games that are a basis for
negligence.”

15, “0Or he might sav: "Whereas some recluses and brahmins,

while living on food offered by the faithful, enjoy the use of high and
lusurious beds and seats, such as:

spacious couches;

thrones with amimal Hgures carved on the supports;
long-haired coverlets;

colored patchwork coverlets;

white woolen coverlets:

woolen coverlets embroidered with flowers;

quilis stuffed with cotton;

woolen coverlets embroidered with animal figures;
woolen coverlets with hair on both sides or on one side;
bedspreads embroidered with gems;

silk coverlets:

dance-hall carpets;

elephant, horse, or chariot rugs;

rugs of antelope skins;

choice spreads made of kadali-deer hides;

spreads with red awnings overhead;

couches with red cushions for the head and feci—

the recluse Gotama abstains from the use of such high and luxurious
beds and seats.”
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16. “Or he might say: “Whereas some recluses and brahmins,
while living on the food offered by the fmithful, enjoy the use of such
devices for embellishing and beautifying themselves as the following:
rubbing scented powders into the body, massaging with oils, bathing
i perfumed water, kneading the limbs, mirrors, ointments, garlands,
scents, unguents, face powders, makeup, braceleis, headbands,
decorated wu]king sticks, orpamented medicine  tubes, rapicrs,
sunshades, embroidered sandals, torbans, diadems, yak-tal whisks,
and long-fringed white robes—the recluse Gotama abstains from the
usc of such devices for embellishment and beautification.”

17, “0Or he mught say: "Whereas some recluses and brahmins,
while living on the food offered by the faithtul, engage in frivolous
chatter, such as: talk about kings, thicves, and ministers of state; talk
about armies, dangers, and wars; talk about food, drink, garments, and
lodgings; talk about garlands and scents; talk about relatives, vehicles,
villug::!-:, towns, cities, and countries; talk about women and talk about
heroes; street talk and talk by the well; 1alk about those departed in
days gone by; rambling chitchat; speculations about the world and
aboutl the sea; talk about gain and loss—the recluse Gotama abstains
from such frivolous chatter.””

18, “Or he might say: "Whereas some recluses and brahmins,
while living on the food offered by the faithlul, engage m wrangling
argumentation, (saying to one another):

“You don’t understand this doctrine and discipline. 1 am the one
who understand this doctrine and discipline.”™

“How can vou understand this doctrine and discipline™”

“You re practicing the wrong way. I'm practicing the nght way.”
“T"m being consistent. You're inconsistent.”

“What should have been said first you said last, what should have

been said last you said first.”
“What you ok so long to think out has been confuted.”

1. Tiracchanakathd, often rendered “animal talk”; however. the commentary
explains 11 as “talk which, because it does not lead o emancipation, runs
horizontal 1w the (upward leading) paths to heaven and liberation”
(anfyvanikuild saggamokkhumagganam Hracchdnebhiand kethd), An animal,
tiracchdanagata, 18 called thus becanse it moves honzontally with the carth, in
contrast to man, who walks erect, But talk that moves horizentally is pointless
or frivelous talk, not animal talk. Besides, animals cannot speak.
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“Your doctrine has been refuted. You're defeated. Go, try to save
yvour doctrine, or disentangle yourself now 1f you can™—

the recluse Gotama abstains from such wrangling argumentation.’

19, “Or he might say: "Whereas some recluses and brahmins,
while living on the food offered by the faithful, engage in rnning
messages and errands for kings, ministers of state, kharrivas, brahmins,
houscholders, or vouths, (who command them): “Go here, go there,
take this, bring that from there”—the recluse Gotama abstains from
running such messages and errands.”

20, “Or he mught sav: “Whereas some recluses and brahmins, while
living on the food offered by the faithful. engage in scheming, talking,
hinting, belittling others, and pursuing gain with gain—the recluse
Golama abstains from such kinds of scheming and talking.”*

“It 15 in this way, bhikkhus, that a worldling would speak when
speaking in praise of the Tathagata.

C. THE LoNG SECTION oM VIRTUE
(Mahdsila)

21. “Or he mught say: “Whereas some recluscs and brahmins, while
living on the food offered by the faithful, earn their living by a wrong
means of livelihood, by such debased arts as:”

prophesying long life, prospenity etc., or the reverse, lrom the
marks on a person’s limbs, hands, feet, etc.;

diviming by means of omens and signs;

making avguries on the basis of thunderbolts and celestial
portents;

itcrpreting ominous dreams;

telling fortunes from marks on the body;

making auguries from the marks on cloth gnawed by mice;

olfering firc oblations;

offering oblations from a ladle;

offering oblations of husks, rice powder. rice grains, ghee, and oil
to the gods;

8. Improper ways of ganing material support from donors, discussed in detal
i Vism 16182,

9, The explanation of these arts, usually indicated by a single obsenre word in
the text, is drawn from the commentary.
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offering oblations from the mouth;

offering blood-sacrifices to the gods;

making predictions based on the fingertips;

determining whether the site for a proposed house or garden is
propilious or not;

making predictions for officers of state;

the knowledge of charms to |-1'I.}' demons 1n a cemetery;

the knowledge of charms to cure one possessed by ghosts;

the knowledge of charms to be pronounced by one living 1o an
carthen housc;

the snake craft (for curing snake bites and charming snakes);

the poison craft (for neutralizing or making poison)

the scorpron craft and rat craft (for curing scorpion stings and rat
bites, respectively);

the bird craft and crow craft (for understanding the cries of birds
and crows);

foretelling the number of years that a man has 1o hive;

the knowledge of charms to give protection from arrows;

reciting charms to understand the language ol animals—

the recluse Gotama abstains from such wrong means of livelihood,
from such dehased arts.”

22, "Or he might say: "Whereas some recluses and brahmins,
while living on the food offered by the faithful, earn their hiving by a
wrong means of livelithood, by such debased arts as interpreting the
significance ol the color, shape, and other features of the following
items to determine whether they portend fortune or misfortune for
their owners: gems, garments, staffs, swords, spears, arrows, bows,
other weapons, women, men, boys, owrls, slaves, slave-women,
clephants, horses, buffaloes, bulls, cows, goals, rams, fowl, quails,
lizards, rabbits, tortoiscs, and other animals—the recluse Gotama
abstains from such wrong means of hivelthood, from such debased
arts.’

23, "Or he might say: "Wherecas some recluses and brahnns,
while living on the food offered by the faithful, earn thewr living by a
wrong means of livelihood, by such debased arts as making
predictions to the ellfect that:

the king will march forth;
the king will return;
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our king will attack and the enemy king will retreat;
the encmy king will attack and our king will retreat;
our king will trivmph and the enemy king will be defeated;
the enemy king will triumph and our king will be defeated,;
thus there will be victory for one and defeat for the other—

the recluse Gotama abstains from such wrong means of lhivelihood,
Irom such debased arls.”

24. 7Or he might sayv: "Whereas some recluses and brahmins,

while living on the food offered by the faithful, earn their living by a
wrong means of hvelihood, by such debased arts as predicting:

there will be an eclipse of the moon, an eclipse of the sun, an
cclipse of a constellation;

the sun and the moon will go on their proper courses:

there will be an aberration of the sun and moon;

the constellations will go on their proper courses;

there will be an aberration of a constellation;

there will be a fall of meteors;

there will be a sky-blaze;

there will be an earthquake;

there will be an earth-roar;

there will be a nsing and setting, a darkening of the moon, sun,

and constellations;

such will be the result of the moon’s eclipse, such the result of the
sun’s eclipse, (and so on down to) such will be the result of the
rising and settiing, darkening and brightening, of the moon, sun,
and constellations—

the recluse Gotama abstains from such wrong means of hvelihood,
from such debased arts.”

25. "Or he might say: *Whereas some recluses and brahmins,

while living on the food offered by the faithful. earn their hiving by a
wrong means of livelihood, by such debased arts as predicting:

there will be abundant rain;
there will be a drought;
there will be a good harvest;
there will be a famine:

there will be security;

there will be danger;
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there will be sickness;

there will be health:

or they earn their living by accounting, computation, calculation,
the composing of poetry, and .‘ipﬁ.‘l]]ﬂliﬂ]]ﬂ about the world—

the recluse Gotama abstaing from such wrong means of livelihood,
from such debased arts.”

26. "Or he might say: "Whereas some recluses and brahmins,
while living on the food offered by the faithful, earn their living by a
wrong means of livelthood, by such debased arts as:

wrranging auspacious dates for marriages, both those in which the
bride 15 brought in (from another family) and those in which
she 15 sent out {to another |-Hﬂ1i]}f:l;
arranging auspicious dates for betrothals and divorces;
arranging avspicions dates for the accumulation or expenditure of
MOncy,
reciting charms o make people lucky or unlucky:
rejuvenating the fetuses of abortive women;
reciting spells 1o bind a man’s tongue, to paralyze his jaws, o
make him lose control over his hands, 1o make him lose
control over his jaw, or to bring on deafness;
obtaming oracular answers o guestions by means of a mirror, a
girl, or a god,
worshipping the sun;
worshipping Mahabrahma;
bringing forth flames from the mouth;
invoking the goddess of luck—

the recluse Gotama abstains from such wrong means of livelihood,
from such debased arts.’

27. "Or he might say: "Whereas some recluses and brahmins,
while living on the food offered by the fmthful, carn thew hiving by a
wrong means of livelihood, by such debased arts as:

promuising gifis 1o deities in return for favors;
fulfilhing such promises;

demonology;

reciting spells after entering an carthen house;
inducing virlity and impotence;

preparing and consccrating sites for a housc;
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giving ceremonial mouthwashes and ceremonial bathing;

oflfering sacnificial fires;

administering emetics, purgatives, expectorants, and phlegmagogues;
administering medicine through the ear and through the nose;
administering ointments and counter-ointments;

practicing fine surgery on the eyes and ears;

practicing gencral surgery on the body;

practicing as a children's doctor;

the apphcation of medicinal roots;

the binding on of medicinal herbs—

the recluse Gotama abstains from such wrong means of livelihood,
from such debased arts.”

“These, bhikkhus, are those irifling and insignificant matiers,
those minor details of mere moral virtue, that a worldling would refer
to when speaking 1n praise of the Tathagata.

ITI. SPECULATIONS ABOUT THE PAST
(Pubbantakappika)

28, "There are, bhikkbus, other dhammas, decp, difficult to sce,
difficult 1o understand, peaceful and sublime, beyond the sphere of
reasoning, subtle, comprehensible only to the wise, which the
Tathagata, having realized for himself with dircet knowledge,
propounds to others; and it is concerning these that those who would
rightly praise the Tathagata in accordance with reality would speak.
And what are these dhammas”?

29, “There are, bhikkhus, some recluses and brahmins who are
speculators about the past, who hold settled views about the past, and
who on eighteen grounds assert various conceptual theorems referring
to the past. And owing to what, with reference to what, do these
honorable recluses and brahmins frame their speculations?

A, ETERNALISM
{(Sassatavada): VIEws 14

30, “There are, bhikkhus., some recluses and brahmins who are
eternalists, and who on four grounds proclaim the self and the world to
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be eternal. And owing to what, with reference to what, do these
honorable recluses and brahming proclaim their views'?

31. "In the first case. bhikkhus, some recluse or a brahmin, by
means of ardor, endeavor, application, diligence, and right reflection,
aitains to such a degree of mental concentration that with his mind thus
concentrated,  [purified. clanfied. unblemished, devoid of
corruptions],'" he recollects his numerous past lives: that is, (he
recollects) one birth, two, three, four, or five births; ien, twenty, thirty,
forty, or fifty births; a hundred, a thousand, or a hundred thousand
births; many hundreds of births, many thousands of births, many
hundreds of thousands of births, (He recalls:) "Then 1 had such a namne,
hbelonged 1o such a clan, had such an appearance; such was my food,
such my expericnce ni'plcu!-:un: and pain, such my span of life. Passing
away thence, I re-arose there. There too I had such a name, belonged
to such a clan, had such an appearance; such was my food, such my
experience of pleasure and pain, such my span of life. Passing away
thence, [ re-arose here.” Thuos he recollects his numerous past lives in
their modes and their details.

“He speaks thus: “The sclf and the world are cternal, barren,
steadlast as a mountan peak, standing firm like a pillar. And though
these beings roam and wander (through the round of existence), pass
away and re-anse, yet the self and the world remain the same just hike
clernity itself. What is the reason” Because L by means of ardor,
endeavor, apphcation, diligence, and right reflection, attain to such a
degree ol mental concentration that with my mind thus concentrated, |
recollect my numerous past lives in their modes and their details. For
this reason | know this: the selt and the world are eternal, barren,
steadiast as a mountain peak, standing firm hke a pillar. And though
these beings roam and wander (through the round of existence), pass
away and re-arise, yet the self and the world remain the same just like
clernity itself.”

“This, bhikkhus, is the first case.

32."In the second case, owing to what, with reference to what, are
some honorable recluses and brahmins eternalists, who proclaim the
self and the world to be eternal?

10, Words in square brackeis appear in the Burmese, but not in the Boman or
the Sinhalese editions of the sutta.
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“Herein, bhikkhus, a certain recluse or brahmin, by means of
ardor, endeavor, application, diligence, and right reflection, attains 1o
such a degree of mental concentration that with his mind thus
concentrated he recollects his numerous past lives: that is, (he
recollects his past lives throughout) one acon of world contraction and
expansion, throughout two, three, four, five. or ten acons of world
contraction and cx]'.uﬂnﬁinn-“ (He recalls:) *“Then I had such a name,
belonged to such a clan, had such an appearance; such was my food,
such my experience of pleasure and pain, such my span of life. Passing
away thenee, | re-arosc there, There too | had such a name, hcl:mgnd
to such a clan, had such an appearance; such was my food, such my
experience of pleasure and pain, such my span of life. Passing away
thence, | re-arose here.” Thus he recollects his numerous past lives in
their modes and their detals.

“He speaks thus: "The self and the world are eternal, barren,
steadfast as a mountain peak, standing firm like a pillar. And though
these beings roam and wander (through the round of existence), pass
away and re-arise, vet the self and the world remain the same just like
ctermity 1tself. What 1s the reason”

( The remainder is exactly the same as §31 except for the extent of
rime recollecred.)

“This, blnkkhus, 15 the sccond reason.

33. “In the third case, owing to what, with reference to what, are
some honorable recluses and brahmins eternalists, who proclaim the
self and the world to be eternal?

“Herein, bhikkhus, some recluse or brahmin, by means of ardor,
endeavor, application, diligence, and right reflection, attains to such a
degree of mental concentration that with his mind thus concentrated he
recollects his numerous past lives: that s, (he recollects his past lives
throughout) ten acons of world contraction and expansion, throughout
twenty, thirty, or forty acons of world contraction and expansion ...

11. Scrmvaita-vivatia, These are the two primary divisions of the greal acon
(muhakappa). The samvatio-kappa is the period between the full evolution of
a world systemn and s complete dissolution, the vivattakeppa the penod
between dissolution and full evolution. The PED dehnitions should be
reversed; see Vism 13,2830, Since each penod contains a phase of mcipient
development and a phase of stabihization, the two are further divided 1o vield
four asaikhevva-kappas, “incalculable asons™ in a great azon. See AN 4:166.
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(As above). Thus he recollects his numerous past lives in their modes
and their details.

“He speaks thus: “The self and the world are eternal, barren,
steadfast as a mountain peak, standing firm like a pillar. And though
these beings roam and wander (through the round of exisience), pass
away and re-arise, yet the self and the world remain the same just like
clermity 1tsclf. What 15 the rcason?

(As in §31 except for the extent of time.)

“This, bhikkhus, is the third case.

34, "In the fourth casc, owing to what, with reference to what, arc
soune honorable recluses and brahmins eternalists, who proclanm the
sell and the world to be eternal?

“Herein, bhikkhus, some recluse or brahmin i1s a rationalist, an
wvestigator. He declares his view—hammered out by reason, deduced
from his investigations, following his own flight of thouwght—thus:
“The self and the world are eternal, barren, steadfast as a mountain
peal., standing firm like a pillar. And though these beings roam and
wander (through the round of existence), pass away and re-arise, yet
the sclf and the world remain the same just like cternity itself.”

“This, bhikkhus, 15 the fourth case.

35, "It is on these four grounds, bhikkhus, that those recluses and
brahmins who are eternalists proclaim the self and the world o be
clernal. Whatever recluses and brahmins there may be who proclaim
the sell and the world to be eternal, all of them do so on these four
srounds, or on a certain one of them. Outside ol these there 15 none.

36, “This, bhikkhus, the Tathagata understands. And he
understands:  “These standpoints, thus assumed and thus
misapprehended, lead o such a future destination, to such a state in the
world beyond.” He understands as well what transcends this, yet even
that understanding he does not misapprehend. And because he is free
from misapprehension, he has realized within himself the state of
perfect peace. Having understood as they really are the origin and the
passing away of 1'::1:11'|'|}_:ﬁ~ their satigfaction, their unsatisfactoriness,
and the escape [rom them, the Tathigata, bhikkhus, 15 emancipated
through non-clinging.

37, "Thesc arc those dhammas, bhikkhus, that arc deep, difficult
to sce, difficult to understand, peaceful and sublime, beyond the
sphere of reasoning, subtle, comprehensible only to the wise, which
the Tathdgata, having rcalized for himself with direct knowledge,
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propounds to others; and it is concerning these that those who would
rightly praise the Tathiigata in accordance with reality would speak.

B. PARTIAL-ETERMALISM

{Fkaccasassatavada):  VIEWS 5-8
38, "There are, bhikkhus. some recluses and brahmins who are
eternalists in regard to some things and non-eternalists in regard to
other things, and who on four grounds proclaim the self and the world
to be partly eternal and partly non-eternal. And owing to what, with
reference to whalt, do these honorable recluses and brahmins proclaim
their views"

39. “There comes a time, bhikkhus, when after the lapse of a long
period this world contracts (disintegrates). While the world is
contracting, beings for the most part are reborn in the Abhassara
Brahma-world.'? There they dwell, mind-made, feeding on rapture,
self-luminous, moving through the air, abiding in glory. And they
continue thus for a long, long period of ume.

40. “But sooner or later, bhikkhus, after the lapse of a long period,
there comes a time when this world begins to expand once again.
While the world 15 expanding, an empty palace of Brahma appears,
Then a certain being, due to the exhaustion of his life span or the
cxhaustion of his merit, passes away from the Abhassara plnnc and
re-arises in the empty palace of Brahma. There he dwells, nind-made,
feeding on rapture, self-luminous, moving through the air, abiding in
glory. And he continues thus for a lm\g, ]nn;__r period of ume.

41. “"Then, as a result of dwelling there all alone for so long a
time, there arises in him dissatisfaction and agitation, {and he yearns):
‘Oh, that other beings might come 1o this pl:u:c!' Just at that moment,
due to the exhaustion of their life span or the exhaostion of their mert,
certain other beings pass away from the Abhassara plane and re-arise
in the palace of Brahmi, in companionship with him. There they
dwell, mind-made, feeding on rapture, seltf-luminous, moving through
the air, abiding 1n glory, And they continue thus for a long, long period
of ime.

12, The “world of streaming radiance,” the sixth of the hifieen planes mn the
fine-material world {ripaloka), the lowest order 1o be exempt from the onset
ol world destroction. The Brahma-world mentoned later 15 destroyved by the
conflagration, but reappears at an early stage.
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42. “Thereupon the being who re-arose there first thinks to
himsell: 1 am Brahmi, the Great Brahmi, the Vanquisher, the
Unvanguished, the Universal Seer, the Wielder of Power. the Lord. the
Maker and Creator, the Supreme Being, the Ordainer, the Almighty,
the Father of all that are and are to be. And these beings have been
created by me. What is the reason? Because first I made the wish: “Oh,
that ather beings might come to this place!” And after 1 made this
resolution, now these beings have come.”

“And the beings who re-arose there alter him also think: "This
must  be  Brahma, the Great Brahma, the VYanquisher, the
Unvanguished, the Universal Seer, the Wielder of Power, the Lord, the
Maker and Creator, the Supreme Being, the Ordainer, the Almighty,
the Father of all that are and are to be, And we have been created by
him. What 1s the reason” Because we see that he was here frst, and we
appeared here after him.’

43. "Herein, bhikkhus, the being who re-arose there first
possesses longer life, greater beauty, and greater aothority than the
beings who re-arose there after him.

44, "Now, bhikkhuos, this comes (o pass, that a certaun being, alter
passing away from that plane, takes rebirth in this world. Having come
to this world, he goes forth from home 1o homelessness. When he has
gone forth, by means of ardor, endeavor, application, dihgence, and
right reflection, he attains to such a degree of mental concentration
that with his mind thus concentrated he recollects his immediately
preceding hifie, but none previous to that. He speaks thus: “We were
created by him, by Brahma, the Great Brahma, the Vanquisher, the
Unvanquished, the Universal Seer, the Wielder of Power, the Lord, the
Maker and Creator, the Supreme Being, the Ordainer, the Almighty,
the Father of all that are and are to be. He is permanent, stable, eternal,
not subject to change, and he will remain the same just like eternity
isell. But we, who have been ereated by him and have come 1o this
world, are impermanent, vnstable, short-lived, doomed to perish.”

“This, bhikkhus, is the first case.

45. “In the second case, owing to what, with reference to what, are
some honorable recluses and brahmins eternalists in regard to some
things and non-cternalists in regard 1o other things, pmcluiming the
self and the world 1o be partly eternal and partly non-eternal?

“There are, bhikkhus, certain gods called “corrupted by play.’
These gods spend an cxcessive time indulging in the delights of
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laughter and play. As a consequence they become forgetful and, when
they become forgetful, they pass away from that plane.

46. “Now, bhikkhus, this comes to pass, that a certain being, after
passing away from that plﬂn::, takes rehirth in this world. Having come
1o this world, he goes forth from home to homelessness. When he has
zone forth, by means of ardor, endeavor, application, diligence, and
right rcflection, he attains to such a degrec of mental concentration
that with lus mind thus concenirated he recollects his immediately
preceding life, but none previous to that. He speaks thus: "Those
honorable gods who are not corrupted by play do not spend an
excessive e indulging in the delights of langhter and play. As a
consequence they do not become forgetful, and because they do not
hecome forgetful they do not pass away from that plane. Those gods
are permanent, stable, eternal, not subject to change, and they will
remain the same just like eternity itself. But we were gods corrupted
by play. We spent an excessive time indulging in the delights of
laughter and play, and as a consequence we became forgettul. When
we became forgetful we passed away from that plane. Coming to this
world, now we are impermanent, unstable, short-ived, doomed 1o
perish.’

“This bhikkhus, is the second case,

47, "In the third case, owing to what, with relerence 1o whalt, are
some honorable recluses and brahmins eternalisis in regard to some
things and non-cternalists in regard to other things, proclaiming the
self and the world to be partly eternal and partly non-cternal?

“There are, bhikkhus, certain gods called ‘corrupted by mind.’
These gods contemplate one another with excessive envy. As a
consequence theirr munds become corrupled by anger wowards one
another, When their minds are corrupted by anger, their bodies and
minds hecome exhausted and, consequently, they pass away from that
plane.

48. "Now, bhikkhus, this comes to pass, that a certain being, after
passing away from that pl:u‘n::1 takes rehirth in this world. Having come
1o this world, he goes forth from home to homelessness. When he has
gone forth, by means of ardor, endeavor, application, diligence, and
right rcflection, he attains to such a degree of mental concentration
that with s mind thus concentrated he recollects his immediately
preceding life, but none previous to that. He speaks thus: “Those
honorable gods who are not corrupted by mind do not contemplate
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each other with excessive envy. As a result, their minds do not become
corrupied by anger towards one another, their bodies and minds do not
become exhausted, and they do not pass away from that plane. Those
gods are permanent, stable, not subject to change, and they will remain
the same just like eternity itself. But we were gods corrupted by mind.
We contemplated each other with excessive envy and as a result our
minds became corrupled by anger towards onc another. When our
minds were corrupled by anger, our bodies and minds became
exhausted and consequently, we passed away from that plane. Coming
to this world, now we are impecrmancnt, unstable, short-lived, doomed
lo perish.’

“This, bhikkhus, is the third case.

49, “In the fourth case, owing to what, with reference to what, arc
sorne honorable recluses and brahmins eternalists in regard to some
things and non-eternalisis in regard to other things, proclaiming the
sclf and the world to be partly eternal and partly non-eternal?

“Herein, bhikkhus, a certain recluse or brahmin is a rabonalist. an
investigator. He declares his view—hammered out by reason, deduced
from his investigations, following his own flight of thought—thus:
“That which is called “the eve.” “the car,” “the nose,” “the tongue.”
and “the body’"—that self 1s impermanent, unstable, non-cternal,
subject 10 change. But that which 15 called “mind™ (citra) or
“mentality”™  (mane) or “consciousness”  (voidana)—that  sell s
permancnt, stable, eternal, not subject to change, and 11 will remain the
same Just hke eternity itself.”

“This, bhikkhus, is the fourth case,

0. "It 15 on these four grounds, bhikkhus, that those recluses and
brahmins who are partial-eternalists proclaum the self and the world 1o
be partly eternal and partly non-eternal. Whatever recluses and
brahmins there may be who proclaim the self and the world to be
partly eternal and partly non-eternal, all of them do so on these four
grounds, or on & certain one of them. Outside of these there is none.

31, "This, bhikkhus, the Tathagata understands. And he under-
stands: “These standpoints, thus assumed and thus misapprehended, lead
to such a future destination, to such a state in the world beyvond.” He
understands as well what transcends this, ycl cven that understanding he
does not misapprehend. And becaose he 1s free from misapprehension,
he has realized within himsell the state of perfect peace. Having under-
stood as they rcull:,r arc the ongin and the passing away of ﬁ:clingﬁ, their
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satisfaction, their unsatisfactoriness, and the escape from them, the
Tathagata, bhukkhus, 15 emancipated through non-clinging.

32, "These are those dhammas, bhikkhus, that are deep. difficult
to sec, difficult to understand, pcncct’ul and sublime, beyond the
sphere of reasoning, subtle, comprehensible only o the wise, which
the Tathigata, having realized for himself with direct knowledge,
propounds to others; and 1t 15 concermng these that those who would
rightly praise the Tathagata in accordance with reality would speak.

C. DOCTRINES OF THE FINITUDE AND INFINTTY OF THE WORLD
{Antdanantavidda):  VIEws 9-12
33, “There are, bhikkhus. some recluses and brahmins who are
extensionists,'” and who on four grounds proclaim the world to be
Nnite or infinite. And owing to what, with reference o what, do these
honorable recluses and brahmins proclaim their views?

54. “In the first case, bhikkhus, a certain recluse or a brahmin, by
means of ardor, endeavor, application, diligence, and right reflection,
attains to such a degree of mental concentration that with his mind thus
concentrated he abides perceiving the world as fimite. He speaks thus:
“The world 15 finite and bounded. What 1s the reason”? Because 1 attain
to such concentration of mind that T abide perceiving the world as
finmite. For that reason | know this: the world 15 finite and bounded.”

“This, bhikkhus. 1s the first case.

35. “In the second case, owing to what, with reference to what, are
some honorable recluses and brahmins extensionists, proclaiming the
world 1o be finite or infinite”

“Herein, bhikkhus, a certain recluse or a brahmin, by means of
ardor, endeavor, applic:tliun, diligcm:::, and rght reflection, attains to
such a degree of mental concentration that with his mind thus
concentrated he abides perceiving the world as infinite. He speaks
thus: “The world 15 inlimitc and boundless. Thosc recluses and
brahmins who declare the world 0 be fimite and bounded speak
falsely. The world 1s infinite and boundless. What 1s the reason?
Because 1 attain to such concentration of mind that [ abide perceiving
the world as infinite. For this reason 1 know this: the world is infinite
and boundless.”

13, Amidmansikd, lit. “hnitizers and infinitizers.” The word “extensionists™ is
borrowed from Bhys-Davids,
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“This, bhikkhus, is the second case.

56. “In the third case, owing 1o what, with reference to what, are
some honorable recluses and brahmins extensionists, proclaiming the
world to be finite or infinite”

“Herein, bhikkhus, a certain recluse or a brahmin, by means of
ardor, endeavor, application, diligence, and right reflection, attains to
such a degree of mental concentration that with his mind thus
concenirated he abides perceiving the world as finite 1in the upward
and downward directions, but as infinite across. He speaks thus: "The
world 15 both [inite and infinite. Those recluses and brahmins who
declare the world to be finite and bounded speak falsely. and those
recluses and brahmins who declare the world to be infinite and
boundless also speak falsely. The world is both finite and infinite. For
what reason? Because I attain o soch concentration ol mind that 1
abide perceiving the world as finite in the vpward and downward
directions, but as infinite across. For this reason 1 know this: the world
15 both finite and inlinite.”

“This, bhikkhus, is the third case.

37, "In the fourth case, owing o what, with reference to what, are
some honorable recluses and brahmins extensionists, proclmming the
world to be finite or infinite?

“Herein, bhikkhus, a certain recluse or a brahmin 15 a rationahist,
an nvestigator., He declares his view—hammered out by reason,
deduced from his investigations, following his own fhight of thought—
thus: “The world 1s neither finite nor infinite. Those recluses and
brahmins who declare the world 1o be finite and bounded, those who
declare it to be infinite and boundless, and those who declare it to be
both finite and infinite—all these speak falsely. The world 18 neither
finite nor infinite,”

“This, bhikkhus, 1s the fourth case.

58, "It 15 on these four grounds, bhikkhus, that those recluses and
brahmins who are extensionists proclaim the world to be finite or
infinite. Whatever recluses or brahmins there may be who proclaim
the world to be hnite or infinite, all of them do so on these four
grounds, or on a certain one of them. Ouiside of these there is none.

39-60). "This, bhikkhus, the Tathagata understands ... {repear
$8 51-52 in full}) ... and 11 15 concerning these that those who would
praise the Tathagata in accordance with reality would speak.
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D. DOCTRINES OF ENDLESS EQUIVOCATION
(Amaravikkhepavada).  VIEWS 13-16
61. “There are, bhikkhus, some recluses and brahnuns who are endless
equivocators.' When questioned about this or that point, on four
grounds they resort to evasive statements and to endless equivocation.
And owing 1o what, with reference o what, do these honorable
recluses and brahmins do so?

62. "Herein, bhikkhus, a certain recluse or a brahmin does not
understand as it reallv i1 what 18 wholesome and what is
unwholesome. He thinks: ‘I do not understand as it really is what is
wholesome and what is unwholesome. If, without understanding, |
were 1o declare something o be wholesome or unwholesome, my
declaration might bhe false. I my declaration should be false, that
would distress me, and that distress would be an obstacle for me.”
Therefore, out of fear and loathing of making a false statement, he
does not declare anything to be wholesome or unwholesome. Bul
when he 15 guestiioned about this or that point, he resorts o evasive
statements and to endless equivocation: I do not take 1t thus, nor do 1
take 1t 1n that way, nor do | take 1t in some other way. | do not say that
1t 15 notl, nor do [ say that it 15 neither this nor that,”

“This, bhikkhus, is the first case.

63, “In the second case, owing to what, with reference to what, arc
some honorable recluses and brahmins endless equivocators, resorting
to evasive statements and to endless equivocanon?

“Herein, bhikkhus, a certain recluse or a brahmin does not
understand  as it really 18 what 15 wholesome and  what 18
unwholesome. He thinks: “1 do not understand as it really is what is
wholesome and what is unwholesome. If, without understanding, |
were o declare something to be wholesome or unwholesome, desire
and lust or hatred and aversion night arise in me. Should desire and
lust or hated and aversion arise in me, that would be clinging on my
part. Such clinging would distress me, and that distress would be an
obstacle for me.” Therefore, out of fear and loathing of clinging, he
docs not declare anything to be wholesome or unwholesome. But
when guestioned about this or that point he resorts 1o evasive
statements and to endless equivocation: I do not take 11 thus, nor do 1

14, Or “eel-wriggling,” as rendered by Rhys-Davids. For the commentarial
justification for this rendering. see the commentary section below.,
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take 1t in that way, nor do I take it in some other way. I do not say that
it 15 not, nor do I say that it 1s neither this nor that.”

“This, bhikkhus, is the second case.

fd. “In the third case, owing to what, with reference to what, are
soime honorable recluses and brahmins endless equivocators, resorting
o evasive statements and to endless equivocation™”

“Herein, bhikkhus, a certain recluse or a brahmin doecs not
understand as 1t really 15 what 15 wholesome and what 1s
unwholesome. He thinks: T do not understand as 1t really 15 what is
wholesome and what 1s unwholesome. Mow, there arc recluses and
brahumins who are wise, clever, experienced 1n controversy, who
wander about demolishing the views of others with their wisdom. If,
without understanding, I were to declare something to be wholesome
or unwholesome, they might cross-examine me about my views, press
me for reasons, and refute my statements. If they should do so, T might
not be able to reply. If 1 could not reply, that would distress me, and
that distress would be an obstacle for me.” Therefore, out of fear and
loathing of being cross-examined, he does not declare anything to be
wholesome or unwholesome. But, when questioned about this or that
point, he resorts to evasive statements and to endless equivocation: °I
do not take 1t thus, nor do I take it in that way, nor do I take it in some
other way. | do not say that 1t 15 not, nor do [ say that it 15 neither thas
nor that.”

“This, bhikkhus, is the third case,

65, “In the fourth case, owing to what, with reference to what, are
some honorable recluses and brahmins endless equivocators, resorting
to evasive statements and to endless equivocation”

“Herein, bhikkhus, a certain recluse or a brahmin 1s dull and
stupid. Due 1o his dullness and stopidity, when he is questioned about
this or that point, he resorts to evasive statements and to endless
cquivocation: ‘II' you ask me whether there 15 a world bevond—if 1
thought there 15 another world, I would declare that there is. But I do
not take 1t thus, nor do I take 1t in that way, nor do [ take it in some
other way. [ do not say that 1t 15 not, nor do [ say that is neither this nor
that.’

“Similarly, when asked any of the following questions, he resorts
to the same evasive statements and to endless equivocation:



74 The All-Embracing Net of Views

Is there no world beyond?
. Is 1t that there both 15 and 1% not a world beyond?
. Is it that there neither is nor is not a world beyond?

T [ —

B. 1. Arc there beings spontancously reborn®”
2. Are there no beings spontaneously reborn?
3. Is 1t that there both are and are not beings spontancously
reborn’?
4. Is it that there neither are nor are not beings spontancously
reborn”?

C. 1. Is there frunt and result of good and bad action?
2. Is there no froit and result of good and bad action?
3. Is it that there neither 18 nor is not fruit and result of good
and bad action”!
4. Is 1t that there neither 1s nor is not fruit and result of good
and bad action?
. Does the Tathagata exist after death?
. Does the Tathagata not exist after death?
. Does the Tathigata both exist and not exist after death”
. Does the Tathagata neither exist nor not exist after death?

L far B

“This bhikkhus, is the fourth case.

66, “It 15 on these four grounds, bhikkhus, that those recluses and
brahmins who are endless equivocators resort to evasive stalements
and to endless equivocation when questioned about this or that point.
Whatever recluses or brahmins there mav be who resort to evasive
statements and to endless equivocation, all of them do so on these four
erounds, or on a certain one of them. Outside of these there is none.

“This, bhikkhus, the Tathagata understands ... and it 1is
concerning these that those who would rightly praise the Tathagata in
accordance with reality would speak.

E. DOCTRIMES OF FORTUTTOUS ORIGIN ATION
(Adhiccasamuppannavada):  VIEws 17-18

67. “There are, bhikkhus, some recluses and brahmins who are
fortuitous originationists, and who on two grounds proclaim the sell
and the world 1o orginate fortuitously. And owing 1o what, with
reference to what, do these honorable recluses and brahmins proclaim
their views"!
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65. “There are, bhikkhus, certain gods called “non-percipient
beings.” When perception arises in them, those gods pass away from that
plane. Now, bhikkhus, this comes to pass, that a certain being, after
passing away from that p]nm:, takes rebirth in this world. Having come
to this world, he goes forth from home 10 homelessness. When he has
gone forth, by means of ardor, endeavor, application, diligence, and
right reflection, he attmins to such a degree of mental concentration that
with his mind thus concentrated he recollects the arsing of perception,
but nothing previous to that. He speaks thus: "The sell and the world
originate fortuitously. What is the reason” Because previously I did not
exist, but now [ am. Mot having been, [ sprang into being.’

“This, bhikkhus, is the first case,

Y. “In the second case, owing to what, with reference to what, arc
some  honorable recluses and brahmins fortoitous  onginationists,
proclaiming the self and the world to originate fortuitously?

“Herein, bhikkhus, a certain recluse or a brahmin 15 a rationalist,
an invesligator. He declares his view—hammered out by reason,
dedoced from his investigations, following his own flight of thought—
thus: “The self and the world originate fortuitously.”

“This, bhikkhus, 1s the second case.

700 Tt is on these two grounds, bhikkhus, that those recluses and
brahmins who are fortuitous originationists proclaim the self and the
world to ornginate fortuitously. Whatever recluses or brahmins there
may be who proclaim the sell’ and the world to originate fortmtously,
all of them do so on these two grounds, or on a certain one of them.
Outside of these there 15 none.

“This, bhikkhus, the Tathagata understands ... and it 1is
concerning these that those who would rightly prase the Tathagata in
accordance with reality would speak.

71. "It is on these eighteen grounds, bhikkhus, that those recluses
and brahming who are speculators about the past and hold setled
views about the past, assert various conceptual theorems referring to
the past. Whatever recluses or brahmins are speculators about the past,
hold settled views about the past, and assert various conceptual
theorems referring to the past. all of them do so on these eighteen
grounds, or on a certain onc of them. Outside of these there 1s none.

72. "This, bhikkhus, the Tathigata understands. And he under-
stands: “These standpoints, thus assumed and thus misapprehended,
lead to such a future destination, to such a state in the world beyond.’
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He understands as well what transcends this, yet even that under-
standing he does not misapprehend. And because he 15 free {rom
misapprehension, he has realized within himsell the state of perfect
peace. Having understood as they really are the origin and the passing
away of leclings, their satisfaction, their unsatisfactoriness, and the
escape from them, the Tathigata, bhikkhus, i1s emancipated through
non-clinging.

73. “These are those dhammas, bhikkhus, that are deep, difficult o
see, difficult to vnderstand, peaceful and sublime, beyond the sphere
of rcasomng, subtle, »::nn'lprr:hcn:-:ihlr: r.nn]y to the wisec, which the
Tathagata, having realized for humself with direct knowledge,
propounds to others; and it is concerning these that those who would
rightly praise the Tathigata in accordance with reality would speak.

IV. SPECULATIONS ABOUT THE FUTURE
(Aparantakappika)

74, “There are, bhikkhus, some recluses and brahmins who are
speculators about the futvre, who hold settled views about the future,
and who on forty-four grounds assert various conceptual theorems
referring to the futare. And owing to what, with relerence to what, do
these honorable recluses and brahmins frame their speculations?

A. DOCTRINES OF PERCIFIENT IMMORTALITY
(Safifivdda): VIEwWs 19-34
75, "There arc, bhikkhus, some recluses and brahmins who maintain a
doctrine of percipient immortality’® and who on sixteen grounds
proclaim the self to survive percipient after death. And owing to what,
with reference to what, do these honorable recluses and brahmins
proclaum their views?
76. “They proclaim: “The self 1s immutable after death, percipient,
and:
A. 1. material
2. immatenal

15, This mught have been translated “docinnes of conscious survival” 1o
accord with common idiom, bui 1 have used a more literal rendering 1o
maintain consistency with the commentarial explanation.



The Brahmajala Surtia 77

both material and immaterial
neither material nor immaterial

P

[nite

wfinite

both finite and infinite
neither finite nor infimite
of umilornm perceplion

of diversilied perception
of limited perception

of boundless perception

{}
PR RN

exclusively happy
exclusively mserable

both happy and miserable
neither happy nor miserable.”

N R

77. 7Tt 1s on these sixteen grounds, bhikkhus, that those recluses and
brahmins who maintain a doctrine of percipient immortality proclaim
the sclf to survive perapient after death. Whatever recluses or
brahmins maintain a doctrine of percipient immortality, all of them do
s0 0on these sixteen grounds, or on a certain one of them. Ouiside of
these there 18 none.

“This, bhikkhus, the Tathagata vnderstands ... and it 1s
concerning these that those who would rightly praise the Tathagata in
accordance with reality would speak.

B. DOCTRINES OF NON-PERCIPIENT IMMORTALITY
(Asaniivada):  VIEws 3542

73, “There are, bhikkhus, some recluses and brahmins who maintain a
docirine of non-percipient immortality, and who on cight grounds
proclaim the self to survive non-percipient after death. And owing 1o
what, with reference to what, do these honorable recluses and
brahmins proclanm their views?

79, “They proclaim: “The self 1s immutable after death, non-
percipient, and:

. 1. material

2. immaterial

3. both material and immaterial
4. neither material nor immaterial

A



78 The All-Embracing Net of Views

finite

. infinite

hoth finite and infinite

. neither finite nor infinite.”

80, "It 15 on these eight grounds, bhikkhus, that those recluses and
brahmins who maintain a doctrine of non-percipient immortality
proclaim the sell o survive non-percipient after death. Whatever
recluses  or  brahmins maintain  a  doctrine  of  non-percipient
immaortality, all of them do so on these eight grounds, or on a certain
one of them. Ouiside of these there is none.

“This, bhikkhus, the Tathagata understands ... and it is
concerning these that those who would rightly praise the Tathagata in
accordance with reality would speak.

C. DOCTRINES OF NEITHER PERCIPIENT
MOR NOM-PERCIPIENT IMMORTALITY
(N'evasaffit-ndsainivdda):  VIEwS 43=-50

81. “There are, bhikkhus, some recluses and brahmins who maintain a
doctrine of neither percipient nor non-percipient immortality and who
on eight grounds proclaim the self to survive neither percipient nor
non-percipient atter death. And owing to what, with reference to what,
do these honorable recluses and brahiming proclaim their views?

52, "They proclmm: “The self 15 immutable after death, neither
pereipicnt nor non-percipient, and:

material

. Immaltenal

both material and immaterial
neither material nor immaterial

A,

b =

B

1. finie

2. infimite

3. both hinite and infinite

4. neither finite nor infinite.”

83, "It 15 on these eight grounds, bhikkhus, that those recluses and
brahmins who maintain a doctrine of neither percipient nor non-
percipient immortality proclaim the self to survive neither percipient
nor non-percipient after death. Whatever recluses or brahmins
maintain  a  doctrine ol  neither percipient nor non-percipient
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immortality, all of them do so on these eight grounds, or on a certain
one of them. Outside of these there 18 none.

“This, bhikkhuos, the Tathagata wunderstands ... and it is
concerning these that those who would rightly praise the Tathagata in
accordance with reality would speak.

. ANMIHILATIONISM
(Ucchedavdada): VIEWS 51-57
84. “There are, bhikkhus, some recluses and brahmins who are
annihilationists and who on seven grounds proclaim the anmhilation,
destruction, and extermination of an existent being. And owing 1o
what, with reference to what, do these honorable recluses and
brahmins proclaim their views?

85. “Herein, bhikkhus, a certain recluse or a brahmin asscrts the
following doctrine and view: “The self, good sir, has material form: 1t
15 composed of the four primary elements and originates from father
and mother. Since this self, good sir, is annihilated and desiroyed with
the breakup of the body and does not exist after death, at this point the
sell i1s completely annihilated.” In this way some proclaim the
annihilaton, destruction, and extermination of an existent being.

86. “To him another says: "There is, good sir, such a sell as you
asscrt. That I do not deny. But it is not at that point that the self is
completely anmhilated. For there is, good sir, another self—divine,
having material form, pertaining to the sense sphere, feeding on edible
nutriment. That you neither know nor see, but I know it and sce it
Since thiy sell, good sir, 1s annihilated and destroved with the breakup
of the body and does not exist after death, at this point the self is
completely annihilated.” In this way others proclaim the annihilation,
destruction, and extermination of an existent being.

7. "To him another says: “There is, good sir, such a self as you
asscrt. That I do not deny. But it is not at that point that the sclf is
completely anmhilated. For there 1s. good sir, another self—divine,
having material form., mind-made, complete 1n all 1ts limbs and
organs, not destitute of any faculties. That you neither know nor see,
but I know it and see it. Since this self, good sir, 1s annihilated and
destroyed with the breakup of the hody and does not exist after death,
at this point the sell is completely annihilated.” In this way others
proclaim the anmhbilaton, destruction, and extermination of an existent
being.
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88, “To him another says: "There 1s, good sir, such a self as you
assert. That [ do not deny. But 1t 15 not at that point that the sell 1s
completely annihilated. For there is, good sir, another selt belonging to
the base of infinite space, (reached by} the ::nmp]r:h: surmounting of
perceptions of material form, by the disappearance of percepiions of
resistance, by non-attention 1o perceptions of diversity. (by
::nnl-n:mplming]n “Space 15 infimite.” That you neither know nor sec, but
I know 1t and sec it. Since fus self, good sir, 1s anmhilated and
destroyed with the breakup of the body and does not exist after death,
at this point the sell’ 1s completely annihilated.” In this way others
proclaum the annihilation, destruction, and extermination of an existent
being.

89, "To him another says: “There is, good sir, such a self as you
assert. That 1 do not deny. But it is not at that point that the self is
completely annihilated. For there 15, good sir, another self belonging to
the base of infinite consciousness, (reached by} completely
surmounnting the base of iofinite space (by contemplating):
“Consciousness 1s infinite.” That you neither know nor see. But 1
know it and secc it. Since thus sell, good sir, 15 annihilated and
destroyed with the breakup of the body and does not exist after death,
at this point the self 15 completely annihilated.” In this way some
proclaim the anmhilation, destruction, and extermination of an existent
being.

G0 “To him another says: “There 15, good sir, such a self as vou
asserl. That | do not deny. Bul it 15 not at that point that the sell 1s
completely annthilated. For there is, good sir, another selt belonging 1o
the base of nothingness, (reached by ) completely surmounting the base
of infinite consciousness (by contemplating): “There 15 nothing.” That
vou neither know nor see, But [ know it and see it. Since this sell, good
sir, i1s annihilated and destroyed with the breakup of the body and does
not exist after death, at this point the self’ 1s completely annihalated.” In
this  way some proclaim the annihilation, destruction, and
extermination of an existent being.

91. "To him another says: "There 1%, good sir, such a sell’ as you
assert. That 1 do not deny. But 1t is not at that point that the self is
completely annihilated. For there is, good sir, another self belonging to
the base of neither perception nor non-perception, (reached by)
completely surmounting the base of nothingness (by contemplating):
“This is the peaccful, this is the sublime.” That you neither know nor
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see. But [ know it and see it. Since this self, good sir, is annihilated and
destroyed with the breakup of the body and does not exist after death,
at this point the self i1s completely annihilated.” In this way some
proclaim the annihilation, destruction, and extermination of an existent
being.

92. *It is on these seven grounds, bhikkhus, that those recluses
and brahmins who are annihilationists proclaim the annihilation,
destruciion, and extermination of an existent being. Whatever recluses
or brahmins proclaim the annihilation, destruction, and extermination
ol an cxisicnt being, all of them do so on these scven grounds, or on a
certain one of them. Ouwside of these there 1s none.

“This, bhikkhus, the Tathagata understands ... and it is
concerning these that those who would rightly praise the Tathigata in
accordance with reality would speak.

E. DOCTRIMES OF MIBBANA HERE AND MNOw
(Ditthadhammanibbanavada)y.  ViIEws 38-62

93. “There are, bhikkhus, some recluses and brahmins who maintain a
doctnne of MNibbana here and now and who, on five grounds, prm.:lﬂi m
nibbana here and now for an existent being. And owing 1o what, with
reference to what, do these honorable recluses and brahmins proclaim
their views"?

Y4, “Herein, bhikkhus, a certain recluse or a brahmin asserts the
following doctrine or view: "When this self, good sir, furnished and
supplied with the five strands of sense pleasures, revels in them—at
this point the sell attains supreme nibbina here and now.” In this way
some proclaim supreme nibbana here and now for an existent being.

95, "To him another says: "There 15, good sir, such a selfl as you
assert. That I do not deny. But it 1s not at that point that the self attains
supreme nibbana here and now. What is the reason” Becavse, good sir,
SCIEC ]'.IIC.'lHLIl'CF'i arc impermancnt, suffering, subject to change, and
through their change and transformaton there arise  sorrow,
lamentation, pain, grief, and despair. But when the self, quite secluded
lrom scnsc ]}lcu.'-;Lch:-;, secluded from unwholesome states, enters and
abides in the first jhiana, which is accompanied by imtial and sustained
thought and contains the rapture and happiness born of seclusion—at
this point, good sir, the sell’ attains supreme nibbina here and now.” In
this way others proclaim supreme nibbina here and now for an
existent being.
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96. “To him another says: “There 15, good sir, such a self as you
assert. That 1 do not deny. But it 15 not at that point that the sell attains
supreme nibbana here and now. What is the reason? Because that
jhana contains initial and sustained thought; therefore it is declared 1o
be gross. But when, with the subsiding of imtial and sustained thought,
the self enters and abides in the second jhana. which is accompanied
by internal conhidence and umitication of mind, 15 free from imtial and
sustained thought, and contains the rapture and happiness born of
concentration—at this point, good sir, the self attains supreme nibbana
here and now.” In this way others proclaim supreme nibbina here and
now for an existent being.

97, “To him another says: “There 15, good sir, such a self as vou
asserl, That I do not deny. But it is not at that point that the self attains
supreme nibbiana here and now. What i« the reason” It 15 declared 1o be
gross because of the mental exhilaration connected with rapture that
exists there. Bul when, wath the fading away ol rapture, one abides n
equammity,  mindful  and  clearly  comprehending,  and  sull
experiencing happiness with the body, enters and abides in the third
jhana, so that the ariyans announce: “He abides happily, in equanimity
and mundfulness”—at this point, good sir, the sell attains supreme
nibbhina here and now.” In this way some proclaim supreme nibhina
here and now lor an existent being.

8. “To him another says: “There i1s, good sir, such a self as you
assert. That T do not deny. But it 1s not at that point that the self attains
supreme nibbana here and now. What is the reason” It 1s declared to be
gross because of the mental concern with pleasure that 1s there. But
when, with the abandoning of pleasure and pain, and with the
disappearance ol previous joy and griel, one enters and abides in the
fourth jhana, which is without pleasure and pain and contains
purification of mindfulness through equanimity—at this point, good
sir, the self attains supreme nibbina here and now.” In this way some
proclaim supreme nibbana here and now for an existent being.

“This, bhikkhus, the Tathagata understands ... and 1t 1s
concerning these that those who would rightly praise the Tathigata in
accordance with reality would speak.

949, "It 15 on these five grounds, bhikkhus, that these recluses and
brahmins who maintain a docirine of mbbina here and now proclaim
supreme nibbana here and now for an existent being. Whatever
recluses or brahmins proclaim supreme nibbiana here and now for an
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existent being, all of them do so on these ive grounds, or on a certain
one of them. Outside of these there 1% none.

“This, bhikkhuos, the Tathagata wunderstands ... and it is
concerning these that those who would rightly praise the Tathagata in
accordance with reality would speak.

100, “It 15 on these forty-four grounds, bhikkhus, that those
recluses and brahmins who are speculators about the future and hold
seitled views about the future, assert various concepiual theorems
referring to the future. Whatever recluses or brahmins, bhikkhus, are
511r:u:u|.'1mr.'-; ahout the future, hold settled views aboul the future, and
assert various conceptual theorems referring to the future, all of them
do s0 on these forty-four grounds, or on a certain one of them, Outside
ol these there 15 none.

“This, bhikkhus, the Tathigata understands ... and 10 1s
concerning these that those who would rightly praise the Tathagata in
accordance with reality would speak.

101, "It 18 on these sixty-two grounds, bhikkhus, that those
recluses and brahmins who are speculators about the past, speculators
about the future, and speculators about the past and the future together,
who hold settled views about the past and the future, assert various
conceptual theorems referring to the past and the future.

102, “Whatever recluses or brahmins, bhikkhus, are speculators
about the past or speculators about the future or speculators about the
past and the future together, hold settled views about the past and the
future, and assert various conceptual theorems referring to the past and
the future. all of them do so on these sixiy-two grounds, or on a certain
ong of them. Outside of these there 1s none.

1003, “This, bhikkhus, the Tathagata understands. And he
understands:  “These  standpoints, thus  assumed and  thus
misapprehended, lead to such a future destination, to such a state in the
world beyond.” He understands as well what transcends this, yet even
that understanding he does not misapprehend. And because he is free
from misapprehension, he has realized within himself the state of
perfect peace. Having understood as they really are the origin and the
passing away of feelings, their satisfaction, vnsatisfactoriness and the
cscape from them, the Tathagata, bhukkhus, 15 emancipated through
non-clinging.

104, “These are those dhammas, blukkhus, that are deep, difficult
to scc, difficult to understand, ]'.H:il-r.‘i:ﬂl' and sublime, beyond the
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sphere of reasoning, subtle, comprehensible only to the wise, which
the Tathigata, having realized for himsell’ with direct knowledge,
propounds to others; and it is concerning these that those who would
rightly praise the Tathagata in accordance with reality would speak.

V. THE Rounp oF CONDITIONS AND EMANCIPATION
FROM THE RoOUND

A. AGITATION AND VACILLATION
( Paritassitavipphandita)

105. Therein, bhikkhus, when those recluses and brahmins who are
cternalists proclaim on four grounds the self and the world to be
cternal—that 1s only the feeling of those who do not know and do not
see; that 1s only the agitation and wvacillation of those who are
immersed 1n craving.

106, “When those recluses and brahmins who are eternalists in
regard to some things and non-eternalisis 1n regard to other things

proclaum on four grounds the sell and the world to be partly eternal
and partly non-eternal—that too is only the feeling of those who do not
know and do not scc; that 15 nnI}' the agitation and vacillation of those
who are immersed in craving.

107, “When those recluses and bhrahmins who are extensionists
proclaim on four grounds the world to be finite or infinite—

108, “When those recloses and brahmins who are endless
equivocators on four grounds resort 1o evasive statements and endless
cquivocation when questioned on this or that point—

108, “When those recluses and brahmins who are fortoitous
originationists proclaim on two grounds the self and the world 1o
originate fortuitously—

110, “When those recluses and brahmins who are speculators
about the past and hold settled views about the past assert on eighteen
grounds various conceptual theorems referring to the past—

111. “"When those recluses and brahmins who maintain a doctrine
of percipient immortality proclaim on sixteen grounds the self to
survive peraipient alter death
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112, "When those recluses and brahmins who maintain a doctrine
of non-percipient immortality proclam on eight grounds the self 1o
survive non-percipient after death—

113, “When those recluses and brahmins who maintain a doctrine
ol neither percipient nor non-percipient immortality proclanm on eight
grounds the sell to survive neither percipient nor non-percipient after
death—

114, *When those recluses and brahmins who are anmhilationists
proclaim on  seven grounds the annihilation, destruction, and
cxlermination of an cxistent being—

115, "When those recluses and brabmins who maintain a doctrine
of mibbana here and now proclaim on five grounds supreme nibbana
here and now for an existent being—

116. “"When those recluses and brahunins who are speculators
about the future and hold settled views about the future assert on forty-
four grounds various conceptual theorems referring to the future—

117. “"When those recluses and brahmins who are speculators
about the past, speculators about the future, speculators about the past
and the future together, who hold settled views aboul the past and the
future, assert on sixty-two grounds varnous conceptual theorems
referring to the past and the future—that too 1s only the feeling of
those who do not know and do not see; that 15 only the agitation and
vacillation of those who are immersed n craving,

B. Conprrionen BY CONTACT
(Phassapaccavavdra)

115 {131). “Therein, bhikkhus, when those recluses who are eternalists
proclaim on four grounds the self and the world to be eternal—that 1s
conditioned by contact. That they can experience that feeling without
contact—such a case is impossible. '

119 (132). “When thosc recluses and brahmins who arc clernalists
i regard o some things and non-eternalisis in regard to other things
proclaim on four grounds the self and the world to be partly eternal

16, In order to avold excessive repelition, the following section of the sutla
has been combined with the present section by deleting 1s repetition of each
view and adding its novel feature, the declaration that the expenence of feeling
without contact 15 impaossible, 10 the end of each stalement n the present
section.
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and partly non-eternal—that too 1s conditioned by contact. That they
can cxpenicnce that fecling without contact—such a case 1s impossible.

120 (133)—129 {142). “When those recluses and brahmins who
are cxtensionists prn-f:lﬂim their views; when those who are fortuitous
originationists proclaim their views; when those who are speculators
about the past and hold settled views about the past assert on eighteen
grounds various conceptual theorems referring 1o the past; when those
who maintain a doctrine of percipient immortality, non-percipient
immortality, or neither percipient nor non-percipient imumortality
pr{'n:luim their views; when those who are annithilationists pr{w]uim
their views: when those who maintain a doctrine of nibbana here and
now proclaim their views; when those who are speculators about the
future and hold settled views about the future assert on forty-four
grounds various conceptual theorems referring to the future—that too
15 conditioned by contact. That they can experience that feeling
without contact—such a case is impossible.

130 (143). “"When those recluses and brahmins who are
speculators about the past, speculators about the future, speculators
about the past and the future together, who hold settled views about
the past and the future, assert on sixty-two grounds various concepiual
theorems referring to the past and the future—that too is conditioned
by contact. That they can expericnce that fecling without contact
such a case is impossible.

C. EXPosSITION OF THE Rounp

(Iierhigankdadhisthanavatiakadhd)
144, “Therein, bhikkhus, those recluses and brahmins who are
cternalists and proclaim on four grounds the self and the world o be
cternal; and those who are eternalists in regard to some things and non-
cternalists in regard to others, and those who are extensionists: and
thosc who arc cndless cquivocators; and those who arc fortuitous
originationists; and those who are speculators about the past; and those
who maintain a doctrine of percipient immeortality; and those who
maintain a doctrine of non-percipient immortahity; and those who
mainiain a  doctnine of neither percipient nor non-percipient
immortality; and those who are annthilatiomists; and those who
maintain a doctnne of mbbina here and now: and those who are
speculators about the future; and those who are speculators about the
past, speculators about the future, speculators about the past and the
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futre together, hold settled views about the past and the future, and
asserl on sixty-two grounds various conceptual theorems referring 1o
the past and the future—all these recluses and brahmins experience
these feelings only by repeated contacts through the six bases of
contact. With feeling as condinon, there arises in them craving; with
craving as condition, clinging arises; with clinging as condition,
cxistence; with existence as condition, birth; and with birth as
condition, aging and death, sorrow, lamentation, pan, grief, and
despair arise,

D. THE ENDING OF THE ROUND
{ Vivaptakathadi)
145. “When, bhikkhus, a bhikkhu understands as they really are the
origin and passing away ol the six bases of contact, thew satisfaction,
unsatisfactoriness, and the escape from them, then he vnderstands
what transcends all these views.

146, “Whatever recluses or brahmins, bhukkhus, are speculators
about the past. speculators about the future, speculators about the past
and the future together, hold sctiled views about the past and the
future, and assert various conceptual theorems referring to the past and
the future—all are trapped in this net with its sixty-two divisions,
Whenever they emerge, they emerge caught within this net, trapped

and contained within this very net.

“Just as, bhikkhus, a skillful fisherman or a fisherman’s
apprentice, after spreading a fine-meshed net over a small pool of
water, might think: “Whatever sizeable creatures there arve in this pool,
all are trapped within this net, trapped and contained in this very
nct —in the same way, all those recluses and brahmins arc trapped 1n
this net with s sixty-two divisions. Whenever they emerge, they
emerge caught within this net, trapped and contained within this very
nct.

147. “The body of the Tathigata, bhikkhus, stands with the leash
that bound 1t to existence cut. As long as his body stands, gods and
men shall see him. But with the breakup of the body and the
exhaustion of the life-faculty, gods and men shall see him ne more.

“Just as, bhikkhus, when the stalk of a bunch of mangoes has been
cut, all the mangoes connected to the stalk follow along with i, in the
same way, the body of the Tathagata stands with the leash that bound
it 1o existence cut, As long as his bodv stands, gods and men shall see
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him. But with the breakup of the body and the exhaustion of the
life-faculty, gods and men shall sec him no more.”

148. When this was said, the Venerable Ananda said to the
Exalted One: It is wonderful, venerable sir. it is marvelous! What is
the ntle, vencrable sir, of this exposition of the Dhamma®™™

“Apnanda, you may remember this exposition of the Dhamma as
the Met of the Good, as the Net of the DDhamma, as the Supreme Met, as
the Met of Views. You may remember it also as the Incomparable
Victory in Battle.”

149, Thus spoke the Exalted One. Elated in mind, the bhikkhus
delighted 1n the word of the Exalted One. And while this exposition
was being spoken, the ten-thousandfold world system shook.

Here ends the Brahmajata Surra.



PArT TwoO

THE COMMENTARIAL EXEGESIS
OF THE BRAHMAJALA SUTTA

|[Note: The chapter, section, and passage numbers of the commentarial exege-
sis correspond with the chapter, section, and passage numbers of the sutia text.
Hence the explanation of any particalar sutta passage, if commented upon, can
be located by consulting the corresponding number below. The sulta passage,
either in its entirety or by way of its key words, 15 given first in New Century
Schoolbook font, sometimes followed by the Pali. The explanation from the
commentary (afthakarhday is prefixed by CY,, from the subcommentary (1)
by Sub.Cy., and from the new subcommentary (abhinaegika) by NSub.Cy.
Simce normally N.Subh.Cy. simply reproduces the old subcommentary, expand-
g and elaborating on 1l for the sake ol greater clanty. phrases [rom the
M.5ub.Cy. have sometimes merely been mserted into the selections from the
Sub.Cy.. marked off by square brackets. English portions in parenthesis are my
own additions. |

I. TALK ON WANDERERS
(Paribbdjakakathd)

1. Thus have | heard.

CY. This is the introduction or beginning to the Brahmajila Sutta,
spoken by the Venerable Ananda on the occasion of the First Great
Council. For at the First Council, after the compilation of the Vinaya
Pitaka was completed, the Venerable Mahikassapa questioned the
Venerable Ananda about the Brahmajala, the first sutta in the first

59
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collection (nikdya} of the Sutta Pitaka, asking: “Friend Ananda, where
was the Brahmajala Sutta spoken”™ and so on. When the questionnaire
was finished, the Venerable Ananda explained everything, where it
was spoken, the reason, etc., beginning with the words: "Thus have |
heard.” DBy this he meant: “Thus have | heard” concerning the
Brahmayala.”

On one oceasion the Exalted One

CY. By this phrase, implying the non-exisience of the Exalied One (at
the time it was recited), the Venerable Ananda shows the parinibbina
of the form-body (rapakdava) of the Buddha. Thus he inspires a sense
of spiritual urgency (samvega) in people intoxicated with the vanity of
life and arouses 1n them a desire 1o hear the true Dhamma, as though
telling them: “Ewven the Exalted One, the Teacher of the arivan
Dhamma, the Bearer of the Ten Powers, ! whose body was like a mass
of diamonds, has passed away. Who then can hope to live forever?”

Reciting the word “thus,” he shows that the sutla posscsscs a
teaching; by the words “have [ heard,” that it possesses a listener; by
the words “on one occasion,” that it possesses a specific time; and by
the words “the Exalted One,” that it possesses a teacher.

with a great company of bhikkhus

CY. That company was “great” on account of the greatness of iis
noble qualities and on account of the greatness of its number, Because
its members were endowed with such noble gualities as fewness of
wishes, ete., the company of bhukkhuos was great in noble quahities; and
because 1t was composced of hive hundred bhikkhus, 1t was great in
number,

the wanderer Suppiyva

CY. A pupil of Safijaya.'* He was a clothed wanderer (i.c., not a naked
ascetic).

17. The ten powers of knowledge pertaining 1o a Buddha, See MN 12,911,
18, The wanderer Safjava was the teacher of Sirputta and Moggalliana belore
they encountered the Boddha.
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He spoke in many ways

CY. (In the phrase anekaparivavena}, the word “way” {(parivava)
oceurs in the senses of turn, teaching, and reason. Here it is employved
in the sense of reason (kdrana). Therefore the meaning 18: “for many a
reason,” “with many reasons.”

in dispraise of the Buddha

CY. Although the Exalted Buddha was altogether flawless and
possessed countless praiseworthy qualities, he spoke in dispraise,
criticism, and blame of the Buddha, groundlessly charging him with
one of the following faults: “The recluse Gotama does not perform the
proper duties such as salutation, etc., towards those advanced in years.
These duties are called, in common diom, ‘the taste of concord”:
therefore the recluse Gotama is lacking in taste. He is worthless. He
teaches a doctrine denying the moral efficacy of action. He 15 an
annihilationist, a detester, a nihilist, a tormentor, incapable of higher
rebirth. The recluse Gotama has attained no staie transcending the
merely human level, no distinguished knowledge and vision worthy of
the arivans, He teaches a doctrine hammered out by reason, deduced
from his investigations, following his own flight of thought.'® The
recluse Gotama is not omniscient, not a knower of the worlds, not
supreme, not the foremost individual ™

N.Sub.Cy. This is the meaning of these accusations—The “taste
of concord”™ acknowledged by worldly convention consists in paying
homage o elders, rising up for them, saluting them reverentially #"
doing the proper duties for them, and offering them a seat. Because he
docs pot practice this "tasic of concord,” the Buddha 1s said to be
“lacking wn taste.” Because he docs not possess the “worth” of the taste
of concord, he 1s called “worthless.” Because he does not teach this
practice, he is said to hold to the inefficacy of action. Similarly, he is
an “annihilationist”™ because he teaches that such conduct should be
annihilated, a “detester” because he treats beauty and birth as though

19. See AM 8:11, Svibh Pardjika 1, and MM 12.2 for the scrptural sources [or
these charges,

20, Adijudi, the traditional East Asian gesture of respectful greeting, made by
extending the joined hands held at head or breast level towards the recipient of
the preeting.
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they were filth, a “nihilist™ because he destroys this convention and
because he himsell should be destroyed, a “tormentor”™ because he
torments those advanced in years by nol observing this custom or
heccaunse he 1s dcﬁpi-r:ﬂhlc for nn::glm:-::ti|'|4v|_;r such conduct, and “incnlmhlc
of higher rebirth”™ because by not obscrving this custom he has fallen
away from rebirth in the world of gods and 1s bound for an inferior
rchirth. Thus the Buddha's non-practice of homage, cic., 15 the reason
for the charges that he 1s lacking 1n taste, ete.

“He has attained no distinguished knowledge and vision™ because
he did not (scem to) know about the death of the female wanderer
Sundar? (see Ud 4.8); because he clauns that a first pownt of samsara
cannot be discovered; because he dismisses certain questions as
unanswerable, ctc.—these may be adduced as the grounds for this
charge.

“He teaches a doctrine hammered out by reason,” etc.: hecause
here and there, 1n this way and that, his teaching ol the Dhamma
proceeds through his own penetration, acquired by himsell without a
teacher. Sometimes, when answering the questions of others, he uses
logical procedures, ete.—such are the reasons for this accusation.

“He 1s not omuiscient ... not the foremost individual™: because he
can only comprehend all dhammas in succession (not simultancously),
because he does not know the end of the world, docs not recognize the
utility of avsterities, etc.

(in dispraise of) the Dhamma, and the Sangha

CY. Just as he spoke 1n disprazse of the Buddha, he also spoke 1n
dispraise of the Dhamma, groundlessly declanng: “The Dhamma of
the recluse Gotama 15 wrongly expounded, wrongly penetrated, not
liberanng, not conducive to peace.” And as he spoke 1n dispranse of the
Dhamma, he also spoke in dispraise of the Sangha: “The recluse
Gotama’s community of disciples is practicing wrongly and
perversely. It has entered upon a warped, distorted, unnghteous course
of practice.”

But his pupil the yvouth Brahmadatta, spoke in many ways
in praise of the Buddha, the Dhamma, and the Sangha

CY. His pupil Brahmadatta thought: “Our teacher misapprehends
something that should not be misapprehended and attacks something
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that should not be attacked. For if he speaks in dispraise of the
praiseworthy Triple Gem he will come 1o nun and destruction as
surely as if he were to swallow fire, seize a sword with his hand, try 1o
shatter Mount Sinern with his fist, pln}f with the teeth of a saw, or try
o stop a ferocious rutting elephant with his hand. If the teacher were
to tread upon dung, fire, thorns, or a black viper, or to mount a stake,
cat dcﬂd]}' poison, sicp into a violent stream. or throw himself down a
chiff, there 15 no reason for the pupil to follow suit. For beings are the
owners of their kamma and they each go their own way according to
their own kamma. The father does not inhent the son’s kamma, nor the
son the father's; the mother does not wherit the son’s Kamima, nor the
son the mother’s; the brother does not inherit the sister’s kamma, nor
the sister the brother’s; the teacher does not inhernt the pupil'ﬁ kamma,
nor the pupil the teacher’s. My teacher speaks in dispraise of the Triple
Gem; this 15 a terrible blameworthy deed—the reviling of the ariyans.”
Emerging from such wise rellections, since he was a naturally
mtelligent young man he began to speak in many ways in praise of the
Triple Gem, confuting his teacher’s views and supporting himself with
cogent reasons.

Thus these two ... followed closely behind the Exalted One
and the company of bhikkhus

CY. Why was the Exalted One travelling along that highway? And
why did Suppiva follow behind him? And why did he speak in
dispraise of the Triple Gem”

At that time the Exalted One had been residing in one of the
cighteen large monasteries in the vicinty of Rijagaha. In the morning,
after attending to his bodily needs, the Exalted One walked for alms in
Rajagaha at the nme for the almsround, surrounded by the company of
bhikkhus, by his presence making it easy for the bhikkhus to obtain
alms. Following the meal, after returning from the almsround, he made
the bhikkhus bring his bowl and outer robe and announced: "MNow |
will set out for Malandd.” He then left Rijagaha and set out on the
highway. At the same time Suppiva too was residing in the vicinity of
Rajagaha, in one ol the monasteries reserved for the wanderers.
Surrounded by his company of wanderers, he walked for alms in
Rajagaha that morning, by his presence making it easy for the
wanderers to obtain alms. When he had finished his moming meal, he
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made his wanderers bring his set of requisites and announced: “Now |
will set out for Nalanda.” Thus he set forth on his journey following
closely behind the Exalted One, without realizing that the Exalted One
was travelling along the same highway. For if he had known he would
not have followed behind. While going along unknowingly, he lifted
his neck, looked around. and saw the Exalted One ahead of him,
radiant with the glory of a Buddha like the shimmering crest of a
golden mountain enveloped in a crimson mantle.

At that time, it 15 told, the six-colored rays of the Bearer of the
Ten Powers 1ssucd forth from his body, E'illing and pervading an arca
cighty feet on all sides. The forest clearing through which they were
walking appeared then as though it were bestrewn with garlands and
wreathes made of gems or with the dust of pulverized gems, as though
it were a beautful golden cloth embroidered with gems, as though 1t
were sprinkled over with the essence of red gold or filled with a
hundred meteors or bestrewn with clustered (golden) kanikiara
flowers, as though it were bestrewn with red China lead reduced 1o
powder and scattered about by gusts of wind or as though it were
irradiated and illuminated throughout by the splendor of rainbows,
streaks of lightning, and the multitudinous host of stars,

The Exalted One’s body, adorned with the eighty minor marks of
physical beauty, was hke a lake filled with blooming lotus flowers and
water lilies, like a paricchattaka tree in full blossom, like the canopy of
the sky sparkling with the light of the stars, smiling down with glory
from above. And with his thirty-two characteristics of physical beauty
woven, as it were, into a garland shining with splendor for a fathom all
around, he surpassed 1n glory the glory of a garland composed of
thirty-two moons or thirty-two suns, the glory even of thirty-two
world-ruling monarchs, of thirty-two celestial kings, or of thirty-two
Mahabrahmas.

Surrounding the Exalted One stood bhikkhus all of few wishes,
content, fond ol solitude, aloof, exhorters, censors of evil, teachers,
tolerant of correction, endowed with virtue, concentration, wisdom,
emancipation, and the knowledge and vision of emancipation.
Standing in their midst, the Exalted One was like a golden pillar
surrounded by a red woolen rampart, like a gn]dcn boat amidst a
cluster of red lotus flowers, like a tower of flame encircled by a coral
railing or like the full moon surrounded by the host of stars. The sight
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filled the eyes even of the birds and beasts with joy, much more, then,
did 1t bring joy 1o the eyes of gods and humans.

On that day most of the eighty great disciples accompanied the
Exalted One. With their cloud-colored rag-robes arranged over one
shoulder, carrying thewr walking sticks, they appeared hike perfumed
clephants clad in sohd armor—all free from corruptions, their
corruptions  cjected, their  defilements  shattered, their langlcs
disentangled and theiwr bonds cut. The Exalied One, free from lust,
hatred, and delusion himself, stood surrounded by those free from lust,
hatred, and delusion; frec from craving himself, he stood surrounded
by those free from craving. devord of defilements humself, he stood
surrounded by those devold of defilements; enlightened himself, he
stood surrounded by those enlightened after him. Travelling along that
road lke the moon across the sky with the 1nconceivable,
incomparable grace of a Buddha, produced through the power of merit
accumulated over an immeasurable perniod of tme, the Exalted One
appeared like the filament {of a lots flower) surrounded by petals,
like a pericarp surrounded by filaments, like a six-tusked elephant king
surrounded by cight thousand bull elephants, like a royal swan
surrounded by ninety thouvsand swans, like a world-ruling monarch
surrounded by his complete army, hike Sakka the king of the gods
surrounded by the multitude of gods, hke the Mahibrahmi Hirita
surrounded by the multitude of Brahmai gods.

Having secn the Exalted One moving with the incomparable grace
of a Buddha and those bhakkhus with downcast gaze, tranquil facultics
and tranguil minds honoring the Exalied One like the full moon 1n the
vault of heaven, the wanderer Suppiya then surveyed his own
asscmbly., He saw his followers leaning on the poles they were
carrying, heaped up with a big load of requisites—dilapidated stools,
tridents, peacock-fans, earthen bowls, sacks, water-pots, etc. They
were loose-tongued, noisy, vocilerous, unsightly, and uninspiring.
Seeing them, he was filled with remorse. Mow_ just then it would have
been proper for him to have praised the Exalted One. But since his
vain and honor as well as his lollowing had diminished (on account of
the Buddha}, he was constantly jealous of the Buddha. For so long as a
Buddha doecs not appear in the world, the monks of other sccts acquire
abundant gain and honor. But when a Buddha appears, then their gain
and honor dimimish, just as the light of the glow-worm becomes
indiscernible with the risi ng of the sun. Morcover, when Upatissa and
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Kolita (i.e., Sariputta and Moggallina) went forth into homelessness
under Safijaya, their assembly swelled with numbers.?! But when these
two left him (to follow the Buddha) the assembly of wanderers was
Splil- Thus for these two reasons, the diminishing of his gains and the
loss of his followers, the wanderer Suppiva was constantly jealous of
the Buddha. Vomiting up the poison of his jealousy, he spoke in
dispraise of the Triple Gem.

2. There, too, (in the royal resthouse) the wanderer
Suppiyva spoke in many ways in dispraise of the Buddha,
the Dhamma, and the Sangha

CY. When night had fallen, the wanderer Suppiya, having arrived at
the resthouse, looked across at the Exalted One. At the time, lamps
were burning all around like scattered stars. The Exalted One was
sitting in thew mudst, swrrounded by the company of bhukkhus, Mot
even one bhikkho fidgeted with his hands or feet or made any sound of
coughing or sncczing. The entire u.*-‘.z-‘.u:n'uh]y, through 1ts masterly sclf-
discipline and out of reverence for the Teacher, sat together as sull and
motionless as the flame of a lamp 1n a windless place. Having seen this
wonder, the wanderer then surveyed his own 11!-:!-:::mh]:,r- There, some
were plaving with their hands, some with their feel, some were
chitchatting, while others slept, their tongues hanging out of their
mouths, drihhling, gnashing their tecth, snoring and snorting in their
sleep. Then too he should have praised the noble gualities of the Triple
Gem; but because of his jealousy he spoke in dispraise. Brahmadatta,
however, again spoke in ther praise.

3. It is wonderful and marvellous, friends, how the
Exalted One, he who knows and sees ... has so thoroughly
penetrated the diversity in the dispositions of beings

CY. The Exalted One, after fulfilling the complete thirty piramis and
destroying all defilements, awakened to the supreme perfect
enlightenment. He 1s one “who koows,” because he knows the
propensities and latent tendencies {asavanusaya) of the various kinds
of sentient beings. He 15 one “who sees,” because he sees all knowable

21, As a puml of Safijjava, Suppiva would have shoared his teacher's
indignation over the loss of these two disciples.
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dhammas (sabbaiteyvadhamma) as clearly as a fruit held in the palm
of the hand. He knows through the knowledge of past lives, ete.; and
he sees through the divine eye. He knows through the three kinds of
clear knowledge (vijja) and the six kinds of direct knowledge
(abhrind), and he sees through the universal eve (samanracakichu) of
unimpeded penetration.”? He knows through the wisdom that is
capable of knowing all dhammas; and with the fully purified fleshly
cye he sces things outside the visual range of other beings, such as
forms hidden behind walls, etc. He knows through the wisdom of
penctration which secures his own welfare and has concentration as its
proxunate cause; and he sees through the wisdom of teaching which
secures the welfare of other beings and has compassion as its
proximate causc. By this statement it is meant that the Exalted One has
perfectly penetrated the truth: “Beings, bhikkhos, come twgether and
encounter one another because of some common element. Those of
low disposition meet and encounter those of low disposition, those of
noble dispositon meet and encounter those of noble dispositon. So it
was 1n the past, so 1t will be in the future, and so 1t 1s at present”
(SN 14:14). Thus, as though measuring them with a ruler or weighing
them on a pair of scales, the Buddha has realized through his
knowledge of omniscience and his comprehension of the dispositions
of beings, that beings have diverse dispositions, inclimations, views,
acquicscences, and preferences. It is hard to find even two beings of
identical inclinations in the world. If one person wants to go, the other
wanls o stay; if one wanlts o drink, the other wants Lo eal.

4. The Exalted One, realizing the turn their discussion
had taken

CY. He heard 11 through his knowledge of ommscience. But what was
he doing that he heard 117 He was engaged in the activity of the last
watch of the night. There are two kinds of activities (kicca), the
benelicial and the uscless. OFf these, all tendencies Lo uscless activity

22, The three kinds of clear knowledge are the knowledge of recollecting past
lives, the knowledge of the passing away and re-ansing of beings, and the
knowledge of the destruction of the cankers, The six Kinds of direct knowledge
mclude these three, preceded by the knowledge ol the modes of psychic
power, the divine ear-element, and the peneiration of others’ minds, The
untiversal eve is the knowledge of omniscience.
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were abolished by the Exalted One with his attainment of the path of
arahatship at the foot of the Bodhi Tree. But from then on he remained
engaged in beneficial activity.

(ToE Bunpaa's DALY ROUTINE)

The Exalted One’s activities were divided into five groups: the
acthivities ol the morming, ol the alternoon, of the Tirst watch ol the
night, of the middle watch, and of the last watch.

(1} These were his morning activities: The Exalted One would
rise carly in the morning and attend to his morning ablutions, out of
compassion for his attendant (by giving him the opportunity to acquire
merit) and ftor the sake of hs phyﬁi{:ﬂ] wr:ll-hn:ing. Then he would
remain seated 1n seclusion until the time for the almsround. When the
time for the almsround arrived, he would change his lower robe, fasten
the waistband, put on the upper robe, and taking his bowl, cnter the
village or town for alms, Sometimes he would go alone, sometimes
with a retinue of bhikkhus, sometimes he would enter in a natural
manner, somctimes giving a djﬁp|ﬂ}f of wonders. Thus when the Lord
would walk for alms, gentle winds would precede him at each step,
clearing the ground. Clouds would sprinkle drops of water to still the
dust ulmlg the path, and then remain as a canopy overhead. Other
winds would gather flowers and strew them along the road. The
clevated areas of the ground would lower themselves and the
depressed arcas raisc themselves, so that the ground was always level
beneath the tread of his feet. Sometimes delicate lotus flowers would
spring up to receive his feet, As soon as he placed his right foot within
the town-gate, the six-colored rays issuing from his body would
radiate 1n all directions, adormng the mansions, gabled houses, and
other buildings, so that they appeared as though enveloped in the
sheen of rarelied gold or in a cloak of many hues. Elephants, horses,
and birds, standing in their own places, would break out into
melodious sounds, while musical instruments such as drums and lutes,
as also the ornaments of the people, would spontancously give forth
music.

By these signs the people would know: “The Exalted One has
come lor alms” Then, well dressed and well groomed, bringing
scents, flowers, and other offerings, they would issue forth from their
houses into the street, respectfully present their offerings to the
Exalted One, do homage to him, and say; “Lord, give us ten bhukkhus
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for alms, give us twenty, give us fifty, give us a hundred.” Taking the
Exalted One’s bowl, they would lead lnm to a seat and respectfully
serve him with almsfood. When he had finished his meal. the Exalted
One would survey the mental dispositions of the people present. Then
he would teach the Dhamma to them in such a way that some would
become established 1n the refuges. some in the five precepis, some in
the fruits of sanctity—the fruits of stream-cntry, once-returner or non-
returner. Others, having gone forth into homelessness, would attan (o
the supreme fruit of arahatship. After benelitting the multitude in this
way, he would rse from his scat and return to the monastery. Upon his
return he would =it down 1n the pavilion, in the special seat prepared
just for him, and wait until the bhikkhuos finished their meal. When the
bhikkhus had finished eating, the attendant would inform the Exalted
One. The Exalted One would then enter the Fragrant Cottage.

(2) These were his affernoon activiries: With the morning activities
completed, the Exalted One would sit down in the antechamber of the
Fragrant Cottage and wash his feet. Then, getting up on a footstool, he
would exhort the Bhikkhn Sangha: “Bhikkhus, strive for vour
deliverance with diligence. Rare is the appearance of a Buddha n the
world, rare the acquisiton of the human state, rare the gain of optimal
supporting conditions, rare the going forth into homelessness, rare the
opportunity of hearing the true Dhamma.” Some bhikkhus would then
request a subject of meditation and the Exalied One would assign them
subjects appropriate for their particular temperaments. Thereupon all the
bhikkhus would do homage to the Master and retire to thewr idividual
day and night quarters—some to the forest, some to the foot of a tree,
some to a place in the mountains, and some to the various sense-sphere
heavens.

Following this the Exalted One would enter the Fragrant Cottage.
If he wished, he would lie down for a few moments on his right side, in
the lon posture, mindful and clearly comprehending. When his body
was refreshed. he would rise and pass the second part of the alternoon
surveying the world. In the third part of the afternoon, the people of
the village or town near which he was dwelling, who had given alms in
the morning, would assemble in the monastery, well-dressed and
w::l]-gmnm::d, bringing scents, flowers, and other offcrings. The
Exalted One would approach, displaying whatever wonders were
appropriate for the assembly present. Then, sitting down in his special
scat in the assembly hall, he would teach the Dhamma in a way fitting
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the time and occasion. When the discourse was {inished, he would
dismiss the assembly, and the people, having done homage to him,
would depart.

(3) These were his activities during the ﬁrﬂ warch r::,|" the night;
When he had finished his afternoon activities, 1f he wanted to bathe, he
would rise up from his seat, enter the bathroom, and refresh his body
with water brought by his attendant. The attendant would also take the
scal and prepare it in a cell 1n the Fragrant Cottage. The Exalted One,
having put on a fresh well-dyed lower robe, fastened the waistband
and arranged his upper robe over onc shoulder, would return to his cell
and sit alone for a few moments i solitary meditation, Thereafter the
bhikkhus would arrive from various directions to attend vpon the
Master. Some would ask questions, some wortld request meditation
subjects, some would ask about points of Dhamma. The Exalied One
would pass the first watch of the night complying with their requests.

(4) These were his activitics during the middle watch of the might:
When the Nrst watch activities were completed and the bhikkhus had
paid homage to the Master and departed, the deities of the entire
ten-thousandfold world system would gain the opportunity to sce the
Exalted One. Having approached him, they would ask whatever
questions might occur to them, even one only four syllables in
length,? and the Exalted One would pass the middle watch of the
night replving to their questions.

(5} These were his activities during rhe last watch of the night: he
divided the last watch ol the might into three parts. Because his body
ached from sitting continuously since early morning, he would spend
one part pacing up and down to dispel the discomfort. In the second
part, he would enter the Fragrant Cottage and he down on his right
side, in the lion posture, mindful and clearly comprehending. In the
third part, he would rise, take a seat, and survey the world with the
Buddha-eye in order to discover individuals who had observed their
course of duties, such as giving alms and observing precepts. in the
presence of the Buddhas of the past.

On that day the Exalted One, after concluding his morning
activities in Rajagaha, set out on his journey in the afterncon. In the
first watch of the night he explained meditation subjects to the

23, The Pali has “antamase caturakkharampi.” Akkhara according o DP can
mean either “letter”, “character”, or “syllable”, but not a “full line”.
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bhikkhus, and in the middle watch answered the questions of the
deitics. In the last watch, while pacing up and down on the walkway,
he learned of the discussion taking place among the bhikkhus
concerning his knowledge of omniscience, having heard it with his
knowledge of omniscience itself. Hence it was said above: “He heard
it through his knowledge of omniscience.”

Realizing this, he thought: “These bhikkhus are holding a
discussion concerning my knowledge of ommscience. The working of
the knowledge of omniscience is not clear to them; 1t 15 clear only to
me. But when I have gone there, they will immediately tell me all
about theiwr discussion. Then, making their discussion the occasion for
a discourse, as though hfting up Mount Sineru or pounding the sky
with a golden mallet, I will teach the Brahmajala Sutta, Within it I will
analyze the three classes ol virtue, roar my irreversible lion’s roar over
the sixty-two cases of views, subsume the views under the law of
conditionality, and having elucidated the Buddha-qualities, [ will bring
the teaching to a climax with the attainment of arahatship, causing the
ten-thousandfold world system to quake. This teaching of mine will
help beings to attain the deathless, the supreme state of nibbiana, cven
five thousand vears following my parinibbina.”

Sub.Cy, The “lion’s roar” will be sounded in the portions of the
teaching beginning “These viewpoints™, ete. The views will be
subsumed vnder the law of conditionality 1n the passage beginning
“With feeling as condition there arises in them craving,” etc. The pair
of similes about Mount Sineru and the golden mallet has the purpose
of showing the extreme difficuliv of teaching the Brahmajala Sutta, for
that lies beyvond the capacity of anybody other than (a perfectly
cnlightened Buddha).

sat down on the prepared seat

CY. In the time of the Buddha, it is told, wherever even a single
bhikkhu dwelt, a seat was alwavs prepared for the Master. Why?
When a bhikkhu had received a meditation subject from the Master
and went to dwell at a place convenient to himself, the Exalted One
would direct his attention to him, thinking: “such and such a bhikkhu
has received o meditation subject from me and gone away. Will he be
able to attain a state of spiritnal distinetion or not™” Then he would see
that bhukkhu, having dropped his meditation subject, reflecting upon
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an unwholesome thought. The Exalied One would think: “How is this?
After this clansman has received a subject of meditation from a Master
such as mysell, should unwholesome thoughts overwhelm him and
drive him on through the suffering of the heginningless round of
existence?” In order to help him, the Exalted One would show himsell
to the bhikkhu, admonish him, and rising into the air, return to his own
dwelling place. Then those bhikkhus who had been admonished would
reflect: “The Masier, knowing our minds, came here and showed
himself, standing in our presence. If, at that moment, we have 1o go
about scarching for a seat where the Master could be invited to sit, that
would be troublesome.” Therefore they kept a scat prepared. He who
had a chair prepared his chair. He who had none prepared a bed, a
bench, a l{:-g1 a rock, or a heap of sand. If that was nol available, they
gathered old leaves and spread a rag over them. Buot here {in the royal
resthouse) there was a royal seat. The bhikkhuos dusted 1t by beating,
prepared 1t, and sat around 1t, praising the excellence of the Exalted
One’s knowledge of the dispositions of others.

At this point (ie., through §4 of the sutta) the introductory
narrative {niddana) spoken by the Vencrable Ananda is completed. The
introduction, by mentioning the time, place, teacher, background story,
assembly, and region, helps facilitate comprehension of this sutta,
perfect in meaming and phrasing, illustrating the greatness of the
spiritual power of the Buddha-qualities,

{THE PURPOSE OF THE INTRODUCTION)

Sub.Cy. Querv: What was the purpose in including the introductory
narrative in the compilation of the Dhamma and Vinaya? Shouldn’t
the collection only have included the actual words spoken by the
Buddha?

Keplv: The introductory mnarrative serves o promoic the
durability, non-obscuration, and credibility of the discourse. For a
discourse provided with an indication of the time, place, teacher,
background story, and assembly endurcs long, remams free [rom
obscuration, and is credible, like a business contract provided with
notations of the place, date, merchandise, and conditions. Therefore, at
the First Great Council, the Venerable Mahakassapa asked about the
place where the Brahmajala Sutta was spoken, ete., and the Venerable
Ananda, the treasurer of the Dhamma, recited the introduction in

reply.
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Furthermore, the introduction reveals the excellence of the
Master. By showing that the Exalied One has no need for prior
preparation, inference or reasoning based on scripture, it points 1o his
altainment of perfect Buddhahood. For, as a perfectly enlightened
Buddha, he requires no previous preparation, [no inferential judgments
of probability and no reliance on reasoning from outside scriptures|;
for him there is only one authoritative source of knowledge—the
movement of his vmimpeded knowledge (of ommscience) in all
knowable dhammas. Again, by showing that the Master has no “closed
fist” of a teacher,™ no st ngincss 1n sharing the Dhamma, and no
favoriusm towards disciples, 1t points to his freedom from cankers
(dsavas), For through the destruction of cankers he has eliminated all
“closed-fistedness™ and rendered his activity of benefitting others fully
pure. Thus the Master's perfect Boddhahood and complete inner
purity, respectively, indicate his accomplishment 1 knowledge and in
the abandonment (of defilements), and point to his freedom from
inorance and craving, those corruptions which corrode a teacher’s
attainments 1n wisdom and virtue, They further prove that he is
endowed with the first two of the Tathagata's grounds of self-
confidence.® The Master’s lack of any confusion in regard 1o states
obstructive to spiritual progress and in regard to the liberating potency
ol his doctnine prove that he 15 endowed with the third and fourth
grounds of sell-confidence.”® Thus the introduction, by describing the
Exalted One as “he who knows and sces,” and by exhibiting his
mgenuly in creating an opportunity to deliver a discourse appropriate
to the inclinations of the assembly present, reveals his endowment
with the four grounds of self-confidence and his conduct for the
welfare of himsell and others. Therefore it 15 sind: “The introduction
reveals the excellence of the Master.”

Furthermore, the introduction also reveals the excellence of the
Dispensation (sdsana).”” For the Exalted One, whose every deed is

24, See DN 16.2.25.

25. Mamely, his assurance that he is perfectly enlightened about all dhammas,
and that he has destroyed all the cankers. See MM 12.23,

26. The third and fourth grounds, referred to just below, are his assurance that
the things he declares 1o be obstacles are truly obstructive, and that his
teaching leads one who practices 1t to complete liberation from sufienng.

27. Forthis paragraph the clearer and more complete version of the N.Sub.Cy,
has been used.
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accompanied by knowledge and compassion, does nol engage in any
useless activity, nor in any activity directed to his own welfare alone.
Every deed of the perfectly enlightened Buddha is directed to the
welfare of others. Since this is so, all the actions of the Buddha, bodily,
verbal, and mental, described (in the text) as they actually occurred,
constitute  his Dnspensation, in the sense that they instruct
(anusasanaithena) other beings i theirr own good—in the good
pertaining to the present hife. to the hife 1o come, and to ulumate
deliverance. It 1s not mere poetry. For along with the indication of the
time, plm:c, tcacher, story, and u:-;sr:n‘uh]y, the introduction here and
there shows, as far as possible, the conduct of the Master, Or else, the
introduction reveals the authortativeness of the Dispensation by
revealing the authoritativeness of the Master. The Master's
authoritativeness 1s indicated by the title “the Exalted One™ {Bhagava),
signifving his supremacy among all beings by reason of his
distinguished qualities, and by the epithet “he who knows and sees,”
signifying his attainment of the knowledge of the propensities and
latent tendencies of others, etc.

The above is a mere outline of the purposes served by the
introductory  narrative. For who can exhauvstively explmn all the
purposcs of the introduction spoken by the treasurer of the Dhamma
{Venerable Ananda), who was enlightened after the Buddha himself?

2. CY. Now, with the words “If, bhikkhus, others speak in
dispraise of me,” the time has come to comment on the sutta delivered
by the Exalied One. And since this commentary will be clearer il we
first examine the grounds on which the Exalted One delivers a suita,
we will deal with this latter point first.

{(THE FOUR GROUNDS FOR THE DELIVERY OF A SUTTA)

(surtenikkhopa)

There are four grounds for the delivery of a sutta: {I}]'J-c:r:-;nnal
inclination {arrajphdsava), (2) the inclinations of others (parajhdsayva),
{3) the proposal of a question (pucchdvasika) and (4} the occurrence of a
special inaident (atthuppattika).

Among these. (1) those sottas that the Exalied One declares
entirely through his own inclination, without being requested by
others, have personal incliation as the ground for their delivery. Some
examples of this class are the Akankheyya Sutta (MN 6), the Vattha
Sutta (MM 7)., the Mahasatipatthana Sutta (DN 22), the
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Mahasalayatana Sutta (MN 137), the Ariyavamsa Sutta (A 4:28), and
many sutias on the right endeavors, the bases of spiritual success, the
faculties, powers, factors of enlightenment, and factors of the path.

{2) Those suttas that he declares by reason of the inclinations of
others, after discerning their inclhination, acquiescence, state of mind,
aspiration, and capacity for understanding, have the inclinations of
others as the ground for their delivery. An instance is the casc of
Rihula: when the Exalted One perceived that the factors maturing in
emancipation had reached maturity in Rahula, he thought: “Let me
now lead Rahula to the destruction of the cankers.” Some suttas of this
class are: the Cilardhula Sutta (MM 147), the Maharihula Sutta
(MM 62), the Dhammacakkappavattana Sutta (SN 56:11), and the
Dhatuvibhanga Sutta (MM 140},

(3) When the four assemblies, the four classes, nagas, supannas,
gandhabbas, asuras, yakkhas,” the gods of the sense-sphere heavens,
and Mahabrahmas approach the Exalted One and ask questions—
about the factors of enlightenment, hindrances, clinging aggregates,
the “best treasure of man,” and so on—and the Exalted One speaks a
sutta in reply, those suttas have the proposal of a question as the
ground for their delivery. To this class belong numerous suttas of the
Samyutta Nikaya and the Sakkapaitha (DN 21), Calavedalla (MN 44),
Mahdvedalla (MN 43), Simafnfiaphala (DN 2), and other suttas.

(4) And those suttas declared becavse a special incident had
occurred—ihese have the occurrence of a special incident as the
eround for their pronouncement. Examples are the suttas Dhamma-
diyada (MN 3), Cilasthanada (MN 11), the Candipama, Puita-
mamsipama, Darukkbandhiippama, Aggikkhandipama, Phenapindi-
pama, and Pariechattakipama.

Of the four, this Brahmajila Sutta has the occurrence of a special
incident as the ground for its delivery, since it was delivered by the
Exalted One on account of the occurrence of a special incident. And
what was that incident? Praise and dispraise. The teacher Suppiya
spoke in dispraise of the Triple Gem, whi le his pupil Brahmadatta
spoke in their praise. Thus, making praise and dispraise the occasion,
the Exalted One, skilled 1n teaching, began the discourse with the

28, Vanous types of non-human beings. The nigas are dragons, the supannas
large birds, the gandhabbas celestial musicians, the asuras titans, and the
yakkhas ogres.
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words “If, bhikkhus, others speak in dispraise of me.” Although there
was no resentment in those bhikkhus, the Buddha set up a guideline in
order to prohibit clansmen in the future from arousing unwholesome
states of mind under similar circumstances.

In the passage (§5 of text), by the first statement (“you should not
give way to resentment”) the Master prohibits ill will. By the second, “if
vou were o hecome angry or upsct ... you would only be creating an
ohstacle for yourselves,” he shows the danger involved 1n il will: that
anger or displeasure would present an obstacle to attaining the first
jhana, cte. Having thus shown the danger, by the third stalement 1n the
form of the guestion “would vou be able to recogmee whether thewr
statements are rightly or wrongly spoken™,” he shows that an angry
person cannol cven recognize the meaning of a stalement. As 1t 1s sad:

The angry person does not know the meaning,
The angry person does not see the Dhamma.
Only a mass of blinding gloom remains
When anger overpowers a person.

Anger s an agent ol harm,

Anger 1s a disturbance of mind,

The danger produced on account of this—
That the people do not understand (AN 7:60)

You should unravel what is false and point it out as false

CY. Having thus prohibited ill will, now the Master shows the proper
course of conduct. This is the interpretation: “If you should hear others
say: “Your teacher 15 not ommscient, the Dhamma 1s badly expounded,
the Sangha 1s practicing wrongly,.” etc., vou should pot remain silent,
You should reply: “What vou say 1s false. For this reason 111s false; for
this reason it 18 untrue, There 15 no such thing 10 vs; this is not found
among us, Our teacher 1s omniscient, the Dhamma 15 well expounded,
the Sangha 1s pracucing the good path. Such and such s the reason.”
This unraveling should be undertaken only in the case of dispraise, not
in other cases. For if someone were to say: "You are depraved and
vour leacher did this and that,” you should remain silent and bear it
patiently. You should be cautious. Putting away ill will, you may
unravel the dispraise. But if anyone should abuse you with any of the
ten forms of abuse—calling vou a bulfalo, an ox, etc.—you should
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look upon him with equanimity and practice forbearance and
paticnce.”

6. CY. In the previous section he showed equipoise in the case of
dispraise; now he shows the same quality in the case of praise. By the
first statement (“vou should not give way 1o jubilaton™) he prohibits
exhilaration. By the second, “if you were to become jubilant,” etc., he
shows the danger therein: that exhilaration would present an obstacle
to the first jhina, ete.

Cluerv: Why is this said? Hasn't the Buddha, in many suoitas,
spoken in praise of the rapture and jov that anise over the Triple Gem?

Keply: This 15 true; he has praised it But that 1s the rapture and joy
connected with renunciation. Here the intention 15 the rapture and joy
that arise connccted with worldliness, the kind that anse by thinking:
“Our Buddha, our Dhamma, our Sangha.” For that 1s what creates an
obstacle to attaining the first jhana, ete. This rapture 1s associated with
greed, and greed 15 51 milar to anger. As 1t 1s said:

The greedy person does not know the meaning;
The greedy person does not see the DDhamma.
Only a mass of blinding gloom remains

When greed overpowers a person.

Cireed 1s an agent of harm,

Greed 1s a disturbance of mind,

The danger produced on account of this—
That the people do not understand. (It 3:39)

A third statement has not come down here, but it should be understood
as implir:it- For the greedy man, like the angry man, docs not
understand the meaning of what 18 spoken.

This is the interpretation of the section showing the proper course
of practice: “If you should hear others say: "Your teacher is
ommiscient, a Worthy One, a perfectly enhghtened Buddha; the
Dhamma is well expounded; the Sangha 1s practicing the good path,’
you should not remain silent. You should acknowledge it: “What you
sav 15 a fact. For this reason it 1s a fact; for this reason 1t 15 true. The
Exalted One, for such and such a reason, 15 a Worthy One, a perfectly
cnlightened Buddha; the Dhamma, for such and such a reason, 15 well
expounded, visible here and now; the Sangha, for such and such a
reason, 15 practicing the good path, practicing the straight path.” If
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asked: "Are you virtnous?’, you may claim: ‘1 am virtuous.” If asked:
‘Have vou gained the first jhina”?,” ete., or “Arc you an arghat?’ then
yvou may admit the fact (if it is true), but only to fellow bhikkhus.™ In
this way domination by evil desires is avoided and the fruitfulness of
the Dispensation of the Buddha 1s made plain.

II. THE ANALYSIS OF VIRTUE

7. CY. What is the sequential structure (anusandhi) of this sutta? This
sutta 18 hound together by two terms: praise and dispraise. Dispraise 1s
refuted by pointing out: “For such and such a reason this is false, this
15 untrue,” etc., just as fire 1s extinguished by submerging it in water,
And praise 15 conlirmed by acknowledging fact as Uact thus: “For such
and such a reason this 15 a fact.” Praise 18 of two kinds: that spoken by
Brahmadatta and that spoken by the company of bhikkhus. The Master
will show the sequel (anusandhi) 1o the praise spoken by the company
of bhikkhus later in the suita, in the section on the elucidation of
emptiness (§% 36-37, elc.). Here he begins the teaching by showing
the sequel o the praise spoken by Drahmadatta,

It is, bhikkhus, only to trifling and insignificant matters,
to the minor details of mere moral virtue

CY. Querv: {In regard to the description of virtue as “wifling and
insignificant” j}—Isn’t it true that virtue is the supreme ornamentation
of a yogi1? As it is said by the ancients:

WVirtue 15 the adornment of a vog,
Virtue 15 a yogi' s ornament.

A vogl adorned with virtuous conduct
Has gained the very foremost ornament.

And the Exalied One himsell has extolled virtue in many hundreds of
sultas, e.g.. “If, bhikkhus, a bhikkhu should wish: ‘May I be dear and
agrecable to my companions in the holy life, revered and esteemed,’
he should be perfect 1in fulfilling the rules of conduct™ (MM 6.3), etc.
And so too in many other suttas virtue 1s extolled. Then why 1s virtue
here said to be trifling?

Reply: Virtue 1s trifhing in comparison with higher qualities. For
virtue does not reach the level of the excellence of concentration and
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concentration does not reach the level of the excellence of wisdom.
Therefore, 1n comparison with the higher qualities, the inferior ones
are called “insignificant.”

How is it that virtue does not reach the level of the excellence of
concentration? In the seventh vear following the enlightenment, the
Exalted One, while sitting beneath a celestual white parasol three
yojanas wide, on a divan a yojana wide, in u_jcwcllcd pm-‘ilinn twelve
yvojanas wide al the foot of Kanda's mango tree by the city-gate of
Savatthi, performed the twin miracle (vamakapdamhdariva) before an
asscmbly of people extending for twelve yojanas in all directions.”
Thereby he showed his acceptance of the challenge posed by the
sectarians and quelled their forces. “From the upper part of his body a
mass of fire issued forth, from the lower part a stream ol water 15sucd
forth ... from each single hair-pore a mass of fire 1ssved forth and from
cach single hair-pore came a stream of water of six colors™
(Patis 1.393-93). The gﬂldcn-cnlm'cd rays, 1ssuing from his gﬂldﬂ:n-
colored body, continued on to the summit of existence, adorning the
entire ten-thousandfold world sphere. The remaining colored rays,
1ssuing from hes body in turn according to color, came forth (in such
rapid succession) that they appeared to come forth simultancously, at a
single moment.

(To explain why the word “appeared™ 15 used:) There 15 no
occurrence of two acts of consciousness at a single moment. But in the
case of the Buddhas, by rcason of the brevity of their stay in the
bhavanga™ and through their fivefold mastery (over the meditative
attainments),*! the differently colored rays (in the display of the twin
miracle) appeared to come forth at a single moment. But in reality the
adverling, preparation, and resolution for each colored ray i1s done
separately. The Exalted One attains the blue Kasina absorption in order
to produce the blue rays, the yellow kasina in order to produce the
yvellow rays, the red and white kasinas in order o produce the red and

29, A vojuna 1s equal to about seven miles. according to one system of

reckoning.
30. The “hle-continvum”™ or subconscions flow ol mind. which occurs
between moments of active thought-processes.

31, The “hive mastenes” over a meditative attmnment are mastery in
adverting to the attainment, in entering 11, in resolving on its duration, in
emerging from it at the specified time, and in reviewing its occurrence.
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white rays, the fire kasina in order to produce the mass of fire, and the
water kasina in order o produce the stream of water.’? The Master
paces up and down, while projected images (nimmiia) of himself stand
or sit or lie down and so on; all may be E‘.'v.',pliiil'llz{i at length (by
reversing the places of the original and the projected images in
succession). In all this, there 1s not even one thing that was
accomplished by virtue. All was accomplished by concentration.
Therefore virtue does not reach to the excellence of concentration.

(To explain why concentration does not reach to the excellence of
wisdom, it is smd:) After fullilling the paramis for four incalculables
and a hundred thousand great acons, the Exalted One, 1n his twenty-
ninth vear, renounced his palace, which was like the glorious abode of
a 1.".'c1|1'|-:_1-1'|.1IiJ'L;E_r monarch, went forth into homelessness on the bank of
the Anomi River, and devoted himself o striving and exertion for six
years, On the full moon day of the month of Visikha, he ate a meal of
honeyed milk-rice infused with celestial nectar, offered by Sujata in
Uruvela. That evening he entered the “terrace of enlightenment™ via
the path running from north to south, circumambulated the royal
assattha tree three imes, and standing on the northeastern side, spread
a seal of straw fourteen feet across. Taking his seat on that excellent
divan, with the Bodhi tree fifteen feet behind him—its trunk standing
like a silver column upon a golden pedestal, its branches towering
above like a jewelled parasol and its tendrils drooping like veins of
coral on a golden cloth—he folded his legs crosswise in the triple-
joanted postare, developed the prehminary meditation of loving
kindness complete in four factors, and made a firm determination not
to relax his energy until he attained enlightenment.

NSub.Cy. “Loving kindness complete in four factors™: occurring
equally in regard to four persons—oneself, a friend, a neutral person
and a hostile person. The four-factored completeness may also be
interpreted as a qualification of the determination of energy, thus:
(1) Willingly, let the flesh and blood of my body dry up, (2) until
nnI}' skin, sinews, and bones remain, but {(3) so Inng as | have not
attained what can be attained by manly fortitude, energy, and courage,
{4) I will not relax my energy.” **

32, The kasinas are circelar devices presenting a color or element used as the
object of meditation, Initially a physical device is used, but this is dropped
once a clear mental image of the object is obtained.
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CY. As the sun set, he defeated the army of Mira. In the first
walch of the might he recollected his past lives, in the middle watch he
purified the divine eye. and in the early hours of dawn he immersed his
faculty of knowledge in the law of conditionality. Then, as is the
custom of all Buddhas, he entered the fourth jhina by mindfulness of
breathing, and making that the basis. developed insight. Thereby he
altained 1n succession cach of the four supramundane paths, until with
the attainment of the path of arahatship he expelled all defilements and
penetrated all the Duddha-qualities, This was all accomplished by
wisdom. Thus concentration docs not recach to the cxccllence of
wisdomn.

Thus when each lower quality is compared to each hagher quality,
virtue is found to be “trifling” and “insigmificant.”

a worldling would refer (to) when speaking in praise of the
Tathagata

CY. Here—

The Enlightened One, the kinsman of the sun,
Speaks of the worldling in a twofold way:34
One is the worldling blinded by darkness,
The other the worldling noble and good.

The blind worldling (andhaputhugjana) is the worldling who has not
studied, 1nterrogated, learned, memorized, and reviewed the leachings
on the aggregates, elements, sense bases, ete. The worldling who has
done so i1s the good worldling (kalvapapurhujjana). The derivation is
twofold:

He iz called o worldling for such reasons
As that he generates a multitude of things,

33, See MN 70.27_ 8N 12:22; see too MM 32.17.

3. Puthujjuna. The Pali word puthe actoally represents two  different
Sanskrt words: profu, many or numerous, and prihak, separale or distinet.
Prefixed to the noun jona, “person,” it gives the resultant compound,
petthuifjuna, a double meaning: a common person, and a person who 1s distinet,
The former is the correct dervation, but the commentator also tres o draw out
the implications of the latter.
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Because he is immersed 1n the herd,
And because he 15 a person who 18 distinet.

The worldling 15 so-called because he generates a multitude of diverse
defilements, ete.”™ As it 15 smd: “They generale a multtude of
defilements, hence they are worldlings. They have not destroyed the
multiple forms of personality view, they look up to a multitude of
teachers, they have not emerged from the multitude of destinations,
they form multiple kamma-formations, they are swept away by a
multitude of floods, afflicted by a multitude of afflictions, consumed
by a multitude of fevers—hence they are worldhngs. They are lustful
and greedy for the five multiple strands of sense pleasure; therein they
are hound, infatuated, addicted, attached, fastened, and confined—
hence they are worldlings. They are obstructed, hindered, and
enveloped by the five multiple hindrances: there they are enclosed,
concealed, and incarcerated—hence they are worldlings™ (Nidd T 191).
Again, one who 1s included among the incalculable multitude of
people who live according to an inferior doctrine and are averse io the
doctrine of the arivans is called a worldling. And a person distinct or
remote from the arivans endowed with such noble qualities as virtue,
learning, ete., is called a worldling,*®

8. Having abandoned the destruction of life, the recluse
Gotama abstains from the destruction of life

CY. The word “life” (papa) signifies, in conventional discourse, a
Ii'uing being (sarta), 1n the ultimate sense, it is the life-faculty
{prvitindriva). The “destruction of life” (pdndtipdra) 18 the volition of
killing in one who perceives a living being as such, [which volition]
occurs through the door of cither the body or of speech and occasions
an act of cutting off the life-faculty of that living being. In the case of
beings devold of moral gqualities such as animals, the act of killing is
less blameworthy when the being is small in size, more blamewaorthy
when the being 15 big. Why? Because of the magmiude of the effort

35, *Multtude™ 18 puthu and “generales’ 18 junana, a pun that does not occur
i English.

6, Al thms point the Cy, presents s lengthy disqusiton on the word
“Tathagata,  incorporated here separpely as Pan Five. Suhb.Cy, in tuen takes this
as a coe for introducing its treatise on the paramis, included here as Part Four.
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involved in killing a being with a big body. But even when the effort is
the same, the act of killing a big-bodicd being 15 sull more
blameworthy because of the magnitude of its physical substance. In
the case of beings endowed with moral qualities such as humans, the
act of killing 1s less blameworthy when the being has low moral
qualities and more blameworthy when the being has high moral
qualities. But when the physical body and moral qualities of the victims
arc equal, the act of killing 15 less blameworihy when the defilements
and force of the effort are mild, more blameworthy when they are
powerful.

The act of killing has five components (sambhdra): a living being,
the perception of the living being as such, the thought of killing, the
act, and the death of the being by means ol the act. There are s1x mcans
(pavoga) of killing: one’s own person (1.e., by oneself), commanding
(another to kill), mobile weapons (such as spears or arrows), stallonary
devices (traps), magical formulas, and psychic power.

(THE ACT OF KILLING IN TERMS OF THE DOCTRINE OF NOX-SELF) 27

Sub.Cy. Cuerv: When formations are subject to constant cessation
from moment to moment, who kills and who is killed? If it is said that
the continuum of consciousness and its concomitants kills and 1s
killed, this answer has to be rejected. For such a continuum is
immaterial, and because it is immaterial it is incapable of inflicting
any harm by cutting, breaking, ete., nor can 1t be harmed wself. If 1t 15
said that “Killing™ and “being killed™ apply to the material continuum,
this alternative too must be rejected. For the material continuum is
devoild of consciousness, like a block of wood, and so the destruction
of life by cutting, ete., can no more apply to the body than to a lifeless
corpsc.

Again, the means of destroying life, such as striking a blow, ete.,
must apply to formations either in the past, the future, or the present.
But it is impossible that the means could apply to past or future
formations, sinee those do not exist {at the tune the blow 1s strock). In
the case of present formations, any application of the means would be
uscless. For the present formations, due to their momentary nature, arc
subject to complete cessation anyway, and hence are already heading
towards their own destruction by themselves. Since, therefore, their

37, For the Pili text of the following passage, see Appendix 2, No.1.
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destruction occurs without any extrancous cause (but follows from
therr nature), death would not be caused by the sinking of blows or by
other means. Becavse the formations are devold of personal initiative
(nirthaka), to whom do the means of killing belong? And who should
be bound by the kamma of destroying life if, due to momentariness,
the intention of killing breaks up at the very same time 1t arises, and
does not last up to the time of the act’s completion?

Replv: The “killer™ 15 the assemblage of formations conventionally
called a “being,” containing the aforementioned volition of killing. That
which “is killed™ by him is the aggregation of matenal and immaterial
dhammas that would have been capable of arising (1n continued
succession) if the aforementioned means of killing had not been
applicd, but which now continues as a bare procession (of material
dhammas) conventonally termed “dead,” deprived of vital warmith,
consciousness, and the life-faculty due to the application of the means
of killing by the killer. Or else (that which “is killed” may be defined
as) the contnuum of consclousness and s concomitants alone.
Although the mental continuum does not 1tself form the actual object
of the means of killing (since the victim’s body is the object), stll the
notion of life-destruction remains valid (even with this definition),
For, in the five-constituent existence,”® the mental continuum occurs
in dependence upon the material continuum; so when an cnemy
applies the means of cutiing off the life-faculty to the material
continuum 1n such a way that the successive arising of the vital
material states linked up with and supporting the correlative mental
continuum 15 impaired, then the disruption {of the mental continuumy}
takes place (and the being is said to be killed). Again, the destruction
of life 15 not withoul a specilic cause, nor 15 the application of the
means of Killing useless. Death i not without a specific cause:

A8, “Five-constituent existence” (paicavekdrabhava) reters 1o those planes of
existence where all five aggregates—matenial form, fechng, perception,
mental formations, and consciousness—are found. It 15 contrasted with one-
constituent existence {ckavekdrabhava), the plane of impercipient beings, and
with four-constituent existence (cufuvekdrabfiava), the immaterial planes,
where the aggregate of materiality 1s absent. In the [ive-constituent existence
the mental aggregates cecur in dependence on the body, so when the physical
life-force 1s extinguished, the flow of mental states 15 disrupted and the being
15 sad 1o be dead.
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(1) because if' the means of killing are applied to the present
formations, the aggregation of formations due to arse in immediate
succession to them will not arise; {2) because in the present context it
15 not the “momentary death™ of the momentary formations that is
miended by the designation “death”; and (3) because the death of the
life-continuity (which is meant here} does occur through specific
causcs, as cxplaincd above.™ Therefore, death is not causcless. Nor
arc the means of destroying life voud of agency (karrurahita). Though
formations lack personal initiative, nevertheless, the conventional
designation of agency is applicable to causes that are effective through
thew contiguity and are fixed in their capacity 1o give results adequate
to themselves, just as in the statements “the lamp 1lluminates™ and “the
maon brings in the night™ (agency is ascribed to the lamp and to the
O .

The act of destroying life muost be recognized to pertain not only
to the aggregation of consciousness and mental concomitants existing
simultaneouvsly with the mtention of kilhing, but must also be admitted
to apply to the (entire sequence of states) that endures by way of (the
unity and individuality of) the continuum. Just as the accomplishment
of activity 18 seen in the case of lamps, ete., which likewise exist by
way of continuity, so too there certainly does exist one who is bound
by the kamma ol destroying life.

The same method of nvestigation may, with due alterations, be
applied in the case of taking what is not given, etc., as well.

It is in this way, bhikkhus, that a worldling would speak.

CY. This s a synopsis: The worldling, speaking in praise of the
Tathagata, would speak thus: “The recluse Gotama does not kill living
beings or order others o do so, nor does he approve ol such acthion. He
abstains from this depravity. Oh, how great are the Buddha's
qualities!” Having aroused great zeal, desiring to speak praise, he
mentions only something trifhng and msignificant, mere virtue and

39. The Pili commentarial tradition recognizes two kinds of death,
upacchedamarana, the cutting off of the hfe-faculty of the hiving being, and
Khanikamarana, the “momentary death.” the dissolution of the formanons
taking place cach moment. The disputant’s objectuon draws 1ls force by
hlurring the distinction between these two, The reply clears thus objection by
bringing the distinction to light.
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good conduct. The worldling is unable to speak praise referring to
those qualities of the Tathagata that he does not share in common with
others. But not only the worldling. Stream-enterers, once-returners,
non-returners, arahats, and even paccekabuddhas cannot speak of that.
The Tathigata alone can do so.

Having abandoned taking what is not given, the recluse
Gotama abstains from taking what is not given

CY. "Taking what 15 not given™ 15 sicaling the belongings of others,
theft or robbery. When another person exercises free control over a
lmrlicnl.']r article, and is ummpeachable and irrcp]'nm:h.']h]c for so
doing, that article 15 his or her property. “Taking what 15 not given” 13
the volition of theft in one who perceives another’s property as such,
which volition occasions the act of taking away that property from the
owner. The act 15 less blameworthy when the article stolen 15 low 1n
value, more blameworthy when it is high in value. Why? Because of
the superior value of the article. When the articles stolen are equal in
value, the stealing of an article belonging to one ol superior moral
gualities is more blameworthy, the stealing of an article belonging to
one of mferior moral qualities 15 less blameworthy. The act of stealing
has five components: property belonging to another, the perception of
the property belonging to another as such, the thought of stealing, the
act, and the removal of the article.

Having abandoned unchaste living, the recluse Gotama
lives the life of chastity

Sub.Cy. By the phrasc “lives the life of chastity,” abstinence from
sexual intercourse 15 meant; by the phrase “he dwells remote™
abstinence from the seven bonds of sexuality is shown.*® Here
“unchastity”™ denotes the volition of indulgence in impure conduct,
reaching expression through the bodily door and occasioning sexual
union. But in the offence of sexual misconduct (in the third precept for

40. The “seven bonds of sexuality”™ are (1) while abstaining from actual
sexval mntercourse with women, one agrees 10 being massaged. rubbed, and
bathed by them: (2) one jokes and plays with them: (3) one stares at them;
{4) one relishes the sound of their voices: (5) one recalls past pleasures with
them; (&) one watches a householder enjoyving sense pleasures; and (7) one
leads the holy life for the sake of a heavenly rebirth (see AN 7:47).
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lay people), the volition of having sexuval intercourse with an
mviolable person, such as a girl under the care of her parents, ete.,
should be substituted. Transgression against persons ol inferior moral
qualities is less blameworthy. But forceful compulsion is highly
blameworthy, even in the case of persons of inferior qualities. If the
persons itransgressed against are of equal qualities and give their
consent, then the act is less blameworthy when the defilements and
force of the effort are mild, more blameworthy when they are strong.,

For unchastity there are two components: the lustiul thought of
indulgence and the union of sexual organs. For sexual misconduct
there are four components: the invielable person, the thought of
indulgence, the effort to indulge and the tolerance of sexual union,*!
Some, however, say that in the case of a forceful transgression, there 1s
no offence of sexuval misconduct for the vielated individual even
though he or she tolerates the union, since he or she made no effort for
union prior to the act of intercourse. But others reply that so long as
the lustful thought or desire for indulgence arises, the lack of effort 1s
no criterion, since women generally do not make effort for indulgence
(even when they consent beforchand to the relationship). (So on the
first position) one would be led to the untenable conclusion that a
woman incurs no offence of sexuval misconduct even when she has
already aroused the lustful thought of indulgence beforchand. Therefore
it should be understood that four factors are mentioned as the
maximum in the case of a man,

Otherwise there would be no offence of sexual misconduct even
for a man at a time when a woman is playing the active role, since the
effort for indulgence would be lacking on his part.

This, then, 15 the ruling: For one who engages through one’s own
desire, there are three components [the inviolable person, the effort to
indulge and the tolerance of union, the lustful thought of indulgence
being already 1mplied by the effort o indulge|. For one who engages
because one is forced to, there are three components. [Because of the
absence of any effort for union prior to the act, there are only the
iviolable person, the lustiul thought of indulgence, and the tolerance

41. Here there seems 1o be an ermoneous reading in Sub.Cy. | follow the
reading in M.Sub.Cy., which 18 confirmed by the commentary 1o the Majhima
Mikiya, as well as by the ensuing discussion in the Sub.Cy. itself,
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of umon]. But when all are mentioned without omission, there are
four. There 15 only one means: one’s own person.

9. Having abandoned false speech, the recluse Gotama
abstains from false speech

CY. Here falsity (musd) 1s the bodily or vocal effort destroying the
welfare of others of one who is bent on deceiving. “False speech™ is
the volition with intention to deceive occasioning the bodily or vocal
cifort 1o deceive others. Another method of explanation 15 as follows,
“False” is a situation that is not fact, untroe. “False speech™ is the
mmtimation that such a case 15 fact or truth. According to charactenstic,
“false speech™ denotes the volition occasioning such an act of
intimation in one who wishes to make another believe that an untrue
situation is true. When the welfare that it destrovs 1s slight, it 15 less
blameworthy; when the wellare 1s great, it 15 more blameworthy.
Further, when a houscholder, reluctant to part with a certain
posscssion, demies that he owns 1t, 1t 1s of little blame; but when he is
called to witness and lies for the sake of destroying another’s welfare,
then the blame is heavy. For monks, the blame is light when they
cxaggerate in jest, e.g., if after getting a little oil or ghee they say, “0il
flows like a niver in the village today.” But the blame is heavy when
they claim to have seen something they did not see (1.e., when they
bear false wilness 1o monastic diﬁciplinur:,' procccdings). There arc
four components: an untrue situation, the thought of deceiving, the
corresponding effort, and the communication of the meaning to
another.

Sub.Cy. Even though an effort s made with the intention to
deceive, if the meaning is nol vundersiood by another the act of
deceiving 15 incomplete; thus the commumcation of the meaning to
another 15 one factor,

CY. There is one means, one’s own person, and it operates by the
action of deceiving another with the body or with an object connected
with the body or with speech. If another understands the meaning
conveyed, one 1s bound by the kamma of false speech at the very
moment the volition occurred oceasioning the act (ol false intimation).
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Having abandoned slander

CY. “Slander” is the volition occasioning bodily or vocal effort in one
who, with a defiled mind, aims at dividing others or winning the
affection of others for onesell. The act 18 less blameworthy when the
person one divides is of inferior moral qualities, more blameworthy
when he or she s of superior moral quabities. There are four
components: a person o be divided. the disposition to create a division
or to win affecion and trust for oneself, the effort, and the
communication of the meaning.

Sub.Cy. Whether one at whom the slander is directed suifers
division or not, as long as the meaning 15 communicated 1t 15 sufficient
(for an act of slander to take place). But the act reaches the level of a
course of kamma (kammapaiha) only when division oceurs,

Having abandoned harsh speech

CY. "Harsh speech™ 15 the definitely harsh volition occasioning bodily
or vocal effort that cuts into the gquick of another’s heart. Though there
15 such effort cutting into the quick of another’s heart, it does not count
as harsh speech when 1t 1s backed by tenderness of mund. For parents
sometimes tell their children: “May robbers cut you into bits!™ But in
truth they do not want even a lotus leaf to fall on them. And preceptors
and teachers sometimes say to their pupils: “What is the use with you
shameless rascals. Get out!” Yet they wish their success in study and
spiritual achievement. Harsh speech is less blameworthy when the
person al whom 1t 15 directed 15 of inferior moral gqualines, more
blameworthy when the person 15 of superior moral qualities. There are
threc componcnts: a person to be abused, an angry mind, and the act of
abusing.

Having abandoned idle chatter

CY. “ldle chatter™ 1s the unwholesome volition occasioning the bodily
or vocal effort o commumcate something useless. U o1s less
blameworthy when indulgence is mild, more blameworthy when
imdulgence is great. There are two components: the disposition o
cngage 1 uscless talk, such as talk on the great war of India or the
abduction of Sita,** and the act of engaging in such talk.
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III. SPECULATIONS ABOUT THE PAST
(Pubbantakappika)

28. CY. Having explained in detail the three classes of moral virtue as
the sequel to the praise spoken by Brahmadatta, with the words:
“There are, bhikkhus, other dhammas,” the Exalted One begins the
clucidation of emptiness (swinardpakdsana) as the sequel to the praise
spoken by the company of bhikkhus.

Sub.Cy. The praise spoken by the company of bhikkhus was that
becginmng "It 1s wonderful and marvelous, frniends.” This i1s the
connection: “Those gualities that are clear to you, bhukkhus, are not
the only qualitics of the Buddha. But there are, blikkhus, other
dhammas that are not clear.” These he will now explain in detail.

“The elocidation of emptiness™: this teaching has the explication
of emptiness as its principal theme for the tollowing reasons. (1) With
its refrain, “These standpoints thus assumed,” ete., it reveals the
empliness of the mode in which these standpoints such as eternalism,
ete., are assumed. (2) With its refrain, “yet even that understanding he
does not misapprchend,” sigmifying that the non-misapprehension ol
virtue (and the other spiritually benelicial qualities) 18 essental 1o
liberation, 1t reveals the absence of any permanent substance (1o be
clung 1o 1n those qualities). (3) In the passage, “Having understood as
they really are the origin and passing away of feelings,” 11 18 indicated
that these vacillations of views arise in outside recluses and brahmins
becaunse they have not gotten nid of lust for fechings, Mow, by showing
the absence of any specific-natured experiencer (vedaka) behind the
feelings {on account of which these views arise) and the absence of
any specilic-natured agent (karuka) behind the delusion {(and other
mental states) functioning as conditions for those feelings, the
teaching reveals the absence of a self and of any property of a self in
all dhammas.** And (4) with its refrain, “the Tathiigata is emancipated
through non-clinging,” it points to the state of parinibbina without
clinging {which is ultimate emptiness).

42. An allusion to the Mahdbhirata and the Rimdyana, the two classical epics
of Brahmanic India.
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There are, bhikkhus, other dhammas

CY. The word “dhamma™ is used in various senses: noble quality
(gupiar), the teaching (desand), the scriptures (parivattt), impersonal
states (missana), ewe. In the following verse, “dhamma”™ means noble
quality:

Dhamima and non-dhamma are two different things,
Which lead to two dissimilar results:

Mon-dhamma will lead to hell in the end,

While dhamma finally leads to heaven. (Th 304).

In the passage, “l will teach you the Dhamma, bhikkhus, good n the
beginning,” eic., 1t means the teaching. In the passage, “Hercin, a
bhikkhu masters the Dhamma—ithe sutlas, songs.” ete, (MN 22.10), it
mecans the seriptures. And in the passage: "On thal occasion there arc
dhammas, there are aggregates.” etc. (Dhs §121, etc.), 11 means
impersonal states,

Sub.Cy. Some other meanings of the word “dhamma™ are: the
truths (sacca), things endowed with a specific nature (sabhdva),
concentration (samddhi), wisdom (paitid), nature (pakafi), merit
(purifia), a di.-;-r:i]'}linur:,r offence (apatnr), the knowable (fievva), cte. In
the passage, "It is throvgh not onderstanding  four dhamimas,
bhikkhus” (DN 16.4.2), 1t means the (four noble} truths; in the
passage, “wholesome dhammas, unwholesome dhammas™ (Dhs
Marikd), things endowed with a specific nature; in the passage, “Those
Exalted Ones were of such dhammas™ (DN 28.1), concentration; in the
passage, “truth, dhamma, fortitude, and renunciation, with these onc
does not sorrow 10 leaving this world™ (Sn 190), it means wisdom; in
the passage, “to beings of a dhamma to be horn, such a wish arises,”
cie, (DN 22.18), 1t means nature; in the passage “Dhamma well
practiced 1ssues 1o happiness™ (Sn 184, it means merit; in the passage
“four dhammas entailing defeat”™ (Svibh Parajika 4.9.7), it means a
disciplinary offence; and 1n the passage “All dhammas n all thew

43. A specific-natured experiencer or agent would be an experiencer or agent
who possesses a specific nature (sabhdva) and hence exists as a reality n the
ultimate sense. In terms of the dhamma theory, what exists as conditioned
realities are only dhammas ansing and passing away in accordance with
conditions. Feelings arise and active mental states oceur but without anything
subsiantial subsisting behind them as a separate self.
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modes enter the threshold of the Exalted One’s portal of knowledge™
(Madd [ 277, 1t means the knowable.

CY. Here the meaning “noble quality™ {guna) applies. Thus the
sentence means: “There are other noble qualities of the Tathagata.”

deep, difficult to see, difficult to understand, peaceful, and
sublime, beyond the sphere of reasoning, subtle,
comprehensible only to the wise.

CY. “"Deep™: just as a mosquito cannol get a fooling on the great
ocean, so the knowledge of anvone other than the Tathagata cannot get
a footing in these dhammas. They are “difficult to see” hecause of
their depth, and “difficult to understand™ because they are difficult o
see. They are “peaceful” because all the fevers of passion become
pacificd {in thosc dhammas) or becausc they occur i regard to
peaceful objects. They are “sublime™ because one cannot be satiated
with them, as with delicious food. They are “beyond the sphere of
reasoning” because the objective domain of the uttermost knowledge
cannol be encompassed by reasoning. They are “subtle”™ because they
are abstruse and recondite in nature. And they are “comprehensible
only to the wise,” that is, they must be understood by the wise for they
are not the objective domain of fools.

What are these dhammas extolled by the Tathagata? The
knowledge of omniscience (sabbafifiniaiana). 1If so, why is 1
described in the plural (with the word “dhammas™)? Because it 1s
associated with multiple classes of consciousness and because it takes
a multiplicity of objects. For the knowledge of omniscience 1s found in
the four great functional classes of consciousness assoctated with
knowledge (carisu danasampavuttamahakirivacittesu), (thus it 1s
associated  with  muluple classes of consciousness). ™™ And  the
knowledge of omniscience does not take only a single dhamma as 11s
object, (thus it takes a multiplicity of objects). As it 1s said: “Tt knows
the entire past, thus it is the knowledge of omniscience. It knows

44, These are the Tour sense-sphere classes ol consciousness accompanied by
knowledge which occur in the active juvana phase of the cognitive process of
a Buddha or an arahat. They are functional (krrvd) rather than wholesome
{Kusala) becanse they no longer bring about the accumulation of kamma, The
four are obtaned according to whether they are associated with jovinl or
equanimous feeling and whether they are prompted or spontaneous,
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evervihing therein without obstruction, thus it is the unobstructed
knowledge (andvaranaidna),” cte. (Patis 1.599). Therefore, because it
15 assoclated with multiple classes of consciousness and because 1t
takes a multiplicity of objects on the successive occasions of 1fs
arising, it 1s described in the plural.

Sub.Cy. "It takes a multipheity of objects™: by this he shows that
it accomplishes the functions of the numerous types of knowledge. For
the knowledge of omnscience, according o circumstances,
accomplishes the functions of the numerous types of knowledge
divisible into many hundreds of thousands of kinds: the unimpeded
knowledge of the three tumes, the knowledge encompassing the four
modes of origin (voni) and the five destinations {(garn), the remainder
among the six types ol l-:mm-'lcdg:: not held in commaon with others, the
knowledge illominating the seven types of ariyvan individuals, the
unwavering knowledge of the eight assemblies, the knowledge fully
understanding the nine abodes ol beings, the ten powers of knowledge,
cle. [It does this by taking as its own object the many dhammas that
serve as object [or these kinds of knowledge].

N.Sub.Cv. “On the successive occasions ol 11s ansing’: rejecting
the view that the knowledge of omniscience takes a multitude of
objects on a single occasion, the commentator says this to show that (1t
comprehends a muluphicity of objects) by occurring in succession on a
number of occasions. For the knowledge of omniscience occurs in iis
objective domain only in succession and not, as oulsiders assert,
simultancously: “He who 15 ommscient  knows  everything
simultancously, not in succession.” *

Sub.Cy, Query: If this is so, how is it possible for a single, limited
type of knowledge to penctrate without onussion the entire range of
the knowable with its inconceivable, immeasurable subdivisions?

Reply: Who says the Buddha-knowledge is limited? Like the
knowable itself the Buddha-knowledge is infinite. For 1t 1§ said: “As
far as that knowledge extends, so far does the knowable extend; as far
as the knowable extends, so far does that }:;nnwh:dgc extend”
(Patis 1.5949). It may be objected that if the knowable, with s
numerous subdivisions by way of class, plane, specific nature, etc.,
and by way of direction, pl:t-r:::, time, cte., 15 apprchended in

43, According to the Buddhast sutias, this was the clam made by Migantha
Mitaputta, leader of the Tains.
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sUCCcession, It iIs i|'|]pmﬁ'|hlr: o penetrate it in 1t lnmlily, without
remainder. But that 15 not so. Why? Because whatever i1t 15 that the
Exalted One wishes to know, whether in its entirety or in part, that he
knows by direct experience through the unimpeded movement {of his
Knowledge) in that object. And on the basis of the statement, “The
knowledge of the Exalted Buddha is subject to his wish,” % 1t cannot
be denicd that the Exalied Buddha, who 1s always concentrated with
an undistracted mind, 15 able 1o know by direct expericnce whatever he
wishes to know. For the DBuddha’s knowledge, at the time he is
comprchending  numerous  dhammas, does nol occur 1n an
undifferentiated mode like the cognition of those secing a puntng
from a distance or the insight of those contemplating all dhammas as
non-self. This should be accepted. For the spiritual power (dnubhava)
of the Buddha-knowledge 15 inconceivable. Hence it is said: “The
objective domain of the Buddha i1s inconceivable™ (AN 4:77). This 1s
the ruling: With the abandoning of the entire obstruction of the
knowable, the Exalted One gained the unobstructed knowledge that
occurs subject 1o his wish and 1s capable of comprehending all dhammas
in all their modes. By means of this knowledge the Exalted One was
capable of penetrating  all dhammas in  confinuous  succession
{santdnena); therefore he was omniscient or all-knowing in the way fire
1s called “all-consuming™ through 1ts ability to burn all s fuel in
continuous succession. He was not, however, omniscient in the sense
that he could comprehend all dhammas simultaneously.’

29, There are, bhikkhus, some recluses and brahmins

CY. Why 15 this teaching undertaken in this way? Because on four
occasions the thundering of the Buddhas becomes truly great, their
knowledge enters 1ts proper hield, the greainess of the Buddha
knowledge becomes manifest and their teaching bhecomes deep,
stamped with the three characteristics, connected with emptiness.
What are these four occasions”? (1) The promulgation of the Discipline
{vinavapannani), (2)the classification of the diversity of planes
{(bhitmantara), (3) the exposition of conditionality {paccavakara), and
{4) the classification ol the diversity of creeds { samavantara).

46, Midd I 278; shghtly different in text.
47. A fuller version of this discussion is given in the yikd to the
Visucddhimagga translation at Vism 7, n.7.
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(1) The “promulgation of the Discipline™ is the promulgation of a
training rule in a particular case which has arisen thus: “This 1s a hight
offence, this a heavy offence. This is curable, this incurable. This 15 an
offence, this not an offence. This leads to expulsion, this 1o
rchabilitation, this to confession. This 1s a fault according to the world,
this according to the rules of the Order. In such a case, such should be
promulgated.” In this matter others have neither the capacity nor the
power, for this 1s not the domain of others. It 15 the domain only of the
Tathagata. Thus, in the promulgation of the Discipline, the thundering
of the Buddhas becomes Lrul:-.-' grcat, thewr knnw]cdgc cnters 1is proper
field, and so on.

(2) The “classification of the diversity of planes™ 1s the analysis of
the Abhidhamma Pitaka with its twenty-fourfold universal pattern and
its infinite methods proceeding thus: “These are the four foundations
of mindfulness ... this the MNoble Eightfold Path. There are five
aggregales, twelve sense hases, cighteen clements, four truths, twenty-
two faculties, nine rootl causes, four nulriments, seven contacts, seven
feelings, seven perceptions. seven voliions, and seven types of
consciousness. Among these, so many dhammas pertain to the sense
sphere, so many to the fine-material and immaterial spheres. So many
dhammas are mundane, so many are supramundane.” Others have
neither the capacity nor the power to explain this matter, for this 15 not
the domain of others. It 1s the domain only of the Tathagata. Thus in the
classification of the diversity of planes the thundering of the Buddhas
becomes truly great, their knowledee enters its proper Deld, and so on.#

{3) The “exposition of conditionality™ is the analysis of dependent
origination; that is, the occurrence of a particular dhamma as a
condition 1n such and such ways for some other dhamma. This has
three rounds, three periods of time. three links, four sections, and
twenty modes®™ and is expounded as follows: Ignorance 1s a condition
for kamma-formations in nine modes: 1t s a condition as arising,

48. Sub.Cy. “The ‘diversity of planes’ is the distinction of the modalities and
positions of dhammas {dhammanum avaithavisesafd cu thdnavisesail cua). The
‘distinction of modality” is the division of dhammas such as mindfnlness, ete.,
into such categories as the foundations of mindfolness. faculties. powers,
enlightenment Tactors, path factors, eic. The distinction of posiion 15 ther
division into the sense sphere, ete.”

49, These terms are explained at Vism 17.284-95,
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occurrence, sign, accumulation, conjunction, impediment, origination,
cause, and conditon. As it s said: “What 15 wisdom in the discernment
of conditions, the knowledge of the structure of dhammas? Ignorance
15 the basis for kamma-formations, as the ansing, occurrence, sign,
accumulation, conjunction, impediment, origination, cause, and
condition for kamma-formations. Ignorance is a condition in these
ninc modes, the kamma-formations arc cnndilinnﬂlly ariscn, hoth these
dhammas are conditionally arisen—this 18 wisdom 1n the discernment
of conditions, the knowledge of the structure of dhammas. In the past
it was so, in the Tuture 1t will be so. And 50 on as far as; Birth 15 the
basis for aging and death, as the arising ... and condition for aging and
death. Birth 15 a condition in these nine modes, aging and death are
conditionally arisen, both these dhammas are conditionally arisen—
this 15 wisdom in the discernment of conditions, the knowledge of the
structure of dhammas (Fats 1.271).

Others have neither the capacity nor the power to explain this
matter, for this 1s not the doman of others. It 15 the doman only of the
Tathagata, Thus in the exposition of conditionality the thundering of
the Buddhas becomes truly great, their knowledge enters its proper
field, and so on.

(4) The “classification of the diversity of creeds™ is the analysis,
disentangling, and wnraveling of the sixty-two speculative views,
proceeding thus: “There are four eternalists, four partial-eternalists,
four extensiomists, four endless equivocators, and two fortuitous
originationists; there are sixteen who hold docirines of percipient
immortality, eight who hold doctrines of non-percipient immortality,
and eight who hold doctrines of neither percipient nor non-percipient
imunortality; there are seven annihilationists and five who hold
doctrines of nibbiana here and now. Depending upon this, they assume
this.”

Others have neither the capacity nor the power o explain this
matter, for this is not the domain of others. It is the domain only of the
Tathagata. Thus, in the classification of the diversity of creeds the
thundering of the Buddhas becomes truly great, their knowledge enters
its proper field, and so on.

Sub.Cy. “Depending upon this, they assume this™ (idam nissdava
rdam ganhann): depending upon ignorance of specific conditionalilty.
So also, depending upon the apprehension of the aspect of unity
(ekattagahana) found in the succession [of dhammas] actually existing
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in the ultimate sense, without applying to it the method of diversity
(nanattanava), due to a failure to analyze the compact continuity (of
successive dhammas composing the individual} into its component
factors connected together by the relation of cause and effect. "They
assume this™: adhering to the assumption of eternalism, they express
their views. Partial-eternalism and the other views can also be
cxplained by the same method, making changes where appropriate.”™

CY. In this place, (from these four vecasions) the classification of
the diversity of creeds is found. Therefore, in order to show the
grcatness of his kll{m-'lcdgc ol ommscience and n order o give,
through the discourse, an explication and elucidation of emptiness, the
King of the Dhamma enters into the diversity of creeds and begins his
answer to the question (he posed) with the words:

29, There are, bhiklkkhus, some recluses and brahmins
who are speculators about the past

CY. “Speculators about the past (pubbantakappika)™: they apprehend
(thewr views) after thinking and speculating about the past (pabbantam
kappenvd vikappetvd ganhanti).

Sub.Cy. This 1s said because they first think about the past with
the initally fonmed thought-constructions of craving and views
(purimasiddhefi  ranhadijthikappehi kappernvd), then  speculate
(vikappervd) about it when their thoughts gain force through repetition
and diversilied considerations and finally apprehend (ganfiantt) their
views through the subsequently formed assumptions { gdha) of craving
and views; through these, as modes ol adherence, they adhere to these
views and tenaciously cling 1o them. Or the thinking and apprehending
can he understood by way of craving and clinging respectively, since
craving 15 the condition for clinging {as thinking 15 for apprehending).

CY. The word anta (in pubbanra, lit. “the past end™) here has the
meaning of “portion” {keifthdsa), Kappa (the base of kappika) here
signifies craving and views. As it 1s said: “There are two thought
constructions.  the thought construction governed by craving
(fanhakappa) and the thought construction governed by views
(ditthikappa: Nidd 1 74).°! Therefore the meaning of “speculators

3. In the analysis of each view below it will be shown at greater length how
each of the major views originates through a failure 1o apply, in a correct ancd
halanced way, the complementary methoeds of unity and diversity.
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about the past” should be understood as follows: they persistently
think and speculate about the past portion of the aggregates by way of
craving and views,

Sub.Cy. "By way of craving and views™ by way of the craving
which 15 (a) the decisive support (wpanissava) for a wrong view
{arising at a subsequent time) and (b) the co-nascent {sahajdra) delight
(accompanying a wrong vicw simultancous with itsell; and by way of
the false assumption {micchdgdha) of one adhering to eternalism, cic.

“The past portion of the aggregates’: since 1t is speculation having
as 1ts domain the dhammas that occurred 1n the past that 15 intended
here, the word pubba signifying past time 15 used: and since there 15 no
base for speculation apart from the aggregates of material form
{I'ccling, perceplion, mental formations, and consciousness), the word
arra signifying a portion 1s used.

who hold settled views about the past

CY. As they thus persistently speculate about the past, their views, by
arising repeatedly, become settled on the past (pubbantam eva anugard
dirghi),  thus  they  “hold settled wiews about the past
(pubbantanuditthineg).”

and who on eighteen grounds assert various conceptual
theorems referring to the past.

CY. Holding such views, they try to convert other people to their
views by asserting on eighteen grounds various conceptual theorems
referring to  the past. (1) The word “conceptual theorems™
(adhrvutipadani)® means “designational terms (adhivacanapadani).”

Sub.Cy. (a) “Designational terms™: this signifies conceptual terms
(paitfiatipadani). A designation is a concept (or appellation, paiiari)
as, for example, in calling servants one uses as an aid (adhikara) a
mere word (vacanamaitta) like Swivaddhaka. (b) Or else the prefix
adhi signifies “existing above™ (uparibhava). A designation 15 a word

51. The word kuppa comes from the root kapp, meaning both 1o think and to
construct, hence the rendering “thought construction.” Tanhdkappa may be
explained as wishiful thinking or the emotional bias in thought, Jifthekappa as
theorizing or the intellectual bias in thought,

22. Here | prefer the Koman and Sinhalese texis 1o the Burmese, which reads
aedhimutiipadiani. The commentary supports the former, as shown.
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for what exists above; that is, 1t 1s a derivative concept (updddapaititalri),
conceived 1 reference to something (assumed to exist) above (the
actoally existing things) such as primary and derived matter, ete.
Therefore “conceptual theorems™ should be considered as terms
signifying conceptual entities (padfatidipakapaddni). For things such
as “sell” and “world™ (the themes of the views (o follow) are mere
conceptual entitics {(pafifiartimatta), not ultimate realitics (paramattha)
like material form., fecling, cic.

CY. (2) Views are called adfivurn because thev do violence to the
rcal meaning (bhatam attham) and do not apprehend things according
to their rue nature (vathdsabhavatoe). Adhwvuttipadan, therefore, are
terms signifying views,

N.Sub.Cy, “They do violence to the real meaning™: because they
exceed the real true nature of things: or they overshoot the mark and
bypass (the real nature).

Sub.Cy. Views are called adhivarii because of their excessive
character (adhikavurtid). For views superimpose (afjhdropeted) upon
the specific-natured dhammas a superfluous, unreal meaning such as
clernity, nature, substantiality, soul and body, ete.”?

A. ETERMALISM
(Sassaravada): Views 1-4

30. There are, bhikkhus, some recluses and brahmins

who are eternalists and who on four grounds preclaim
the self and the world to be eternal.

CY. Apprehending one of the aggregates, such as material form, ete..
to be the self and the world, they proclaim it to be eternal, immortal,
permancnl, and stable. As it s samd: “They proclaam the self and the
waorld thus: ‘Material form is the sell’ and the world; 1t 18 eternal.’
Again, they proclaim the self and the world thus: "Fecling

53. The notion of superimposition {Skt. adhvdropupa, adhydsa) plays a
central role in the philosophy of Advaita Vedinta, according to which the
phenomenal world and individual soul are [alse superimpositions upon the
undifferentiated substratum of ultimate reality, Atman or Brahman, According
1o the position taken here, the reverse 15 the case, The impermanent mental and
material events ansing throngh conditions are the wlumate reahtes, and the
notions of a self, substance, and substratum the illusory superimpositions.
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perception ... mental formations ... consciousness is the self and the
world; 1t 18 eternal™ (see Pans 2.323).

Sub.Cy, This refers to five kinds of personality view (sakkdva-
direhi): that is, he regards material form, feeling, perception, mental
formations, or consciousness as the self. The remaining fifteen kinds
of personality view, beginning with the view of the sell as possessing
malterial form, cte., are obtained as follows: In cach case he
apprehends four aggregaies 1o be the self and proclaims the fifth o be
the world. Again, apprehending one aggregate to be the self, he
pmcl:tims the remaining four to be the world, 1.e., the field For the
self”s enjovment. Or he apprehends the aggregates included in his own
continvum to be the self and proclaims anything other than that to be
the world, ™

(THE STATIONARY AND UNPFRODUCTIVE VIEW OF THE WORLD )

31. He speaks thus: ‘The self and the world are eternal,

barren, steadfast as a mountain peak, standing firm like a
pillar ...

CY. “Barren”™ (varjo): like barren cattle or barren land, the self and the
world do not bear fruit and do not prodoce anything. By this statement,
he denies that the jhanas, etc.—apprehended as the self and the
world—produce anything such as material form, ete.

Sub.Cy. The jhanas are mentioned here because the dhammas
constituting the jhanas enter the jhana-attainer’s threshold of
awarcness with particular distinctness. The remaining dhammas are
comprised under that heading. He denies that they produce anything,
for if they had a productive capacity they would exist in dependence
on conditions, like matenial form, ete., and like happiness, ete., and
therefore would have an origin, But if they had an origin they would
inevitably also have a cessation, and there would be no room for their
PErimancnee,

54, Personality view  (sakkdvadinnhi) is the viewing of the aggregates
constituling the personahty (sekkdva) as either a self or the adjunets of a sell.
The suttas hst twenly Kinds of personality view. Five are obtmned by
wlentifying each aggregate with the sell, the remaining hifteen by regarding the
sell as alternatively possessing, contaimng, or contained within each of the
five aggregates.
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CY. By the two expressions, “steadfast as a mountain peak”
(kitattho) and “standing firm hke a pllar”™ (estkatthawieehing), he
illustrates the indestructibility of the world.*®

Sub.Cy. By the expression “sieadfast as a mountain peak™ the
absence of impermancnce 15 maintained; by the expression “firm as a
pillar™ the absence of mutation.

{THE ETERNALIST DOCTRINE OF EMERGENT MANIFESTATION)

CY. But some read the text as Isikagrhayirthite (instead of
estkarthdvithito), explaining the term thus: “The world stands hike a
reed (isika) in (o sheath of) mugija grass.” This is the purport: that
which is said to be born emerges as something already existing
(vigfamanam eva nikkhamatr), like a reed that comes out from a sheath
of muitja grass, Becavse (the sell and the world) exist immanently like
a rced, 1t 15 sad: “these beings roam on in samsara,” L., from here
they go elsewhere.

Sub.Cy. "Something already existing” (vijjamanam eva) by
showing the existence ol the effect in the cause, be indicates the
doctrine of emergent manifestation {abhibvattivdda )™, “It emerges™ it
comes to full manifestation (ablubyarnm gacchan).

N.Sub.Cy, “That which is said to be born™ is the kind of thing
called “self,” which 15 held 1o be “already existing™ in the past in the
mode of potentiality (sartiripa)’’ and to “emerge™ (at a subsequent
time) in the mode of manifestation (byvatiripa), meaning that it comes
to full manifestation. By the phrase “alrcady existing,” sigmitying the
existence of the effect in the cavse, he points to the doctrine of
cmergent manifestation by way ol the mode ol manifestation. The

33, The word &afestha occurs in the Bhagavadgitd at 15,1617, The passage
runs thus: Dvidv imawe purisan loke ksaras odksara evah sarvani biaitani
kdrasthe kyara wevare/Uttamal purusas rean vah paramatmenvea wddhaiah,

“Two kinds of spirit are found in the world,

the perishable and the imperishable.

All beings are the perishable.

That which 15 imperishable, steadfast as a

mountain peak. 15 the ultimate spirit,

which they call the supreme sell.”
b, bor the wdentficaton of the abhibvattivada as a tenet of the Sinkhva
school, see Dasgupta, op. cil., pp. 25400
7. Sarri. Skt fukri, energy. force, potentiality.
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mode of potentiality is like the ear of rice existing still encased in the
sheath of the rice-plant; the mode of manifestation 15 like the car of
rice that has emerged [rom the sheath.

Sub.Cy. How can something already existing [in the mode of
polentality |,  previously  unmanifest, afterwards come 1o full
manifestation [in the mode of manifestation]? (It is said:) As a jar
concealed by darkness hecomes manifest by means of light.

This must be examined. What docs the hight actually do 1o reveal
the jar? If it 1s saad that it [reveals the jar] by producing a cognition
(buddhiy that has the jar as its object, the doctrine of cmergent
manmifestation would be invalidated, for this assertion unplies the
arising of a previously unarisen cognition.” If, next, it is held that it
reveals the jar by dispelling the darkness that ohstructs the cognition of
the jar {existung in the mode of potentiality), the doctrine of emergent
manifestation 1s again invalidated. For if the cognition of the jar exists,
how can the darkness obstruct it Just as it is not correct to hold to the
manifestation of the jar, so wo [it 18 oot correct o hold 1o the
manifestation] of the self [postulated by our theorist]. Then oo, 1f the
ansing ol a hitherto unansen cognibion occurs through the concurrence
of the sense-faculty, sense-object. ete., the doctrine of emergent
manifestation is invalidated by the very term “arising”™; [for that term
exceeds the bounds of the mere mamfestation (ol something
previously exisient but unmanifest) and signifies the actual arising of
an unarisen cognition]. So once again the docirine of eternalism 13
invalidated, [for the very same reason|.

(For the following, the more elaborate version of N.Sub.Cy. has
heen used): Suppose next, it is held that the cognition arises by the
dispelling of the delusion which, in place of the darkness, here
obstructs the occurrence of the cognition.™ If this is so, Le., il the
cognition having the thing as its object exists, how can delusion
obstruct 1t The doctrine of emergent manifestation 1s thus imvalidated.

58. For the Pali text of the following argument, see Appendix 2, Mo. 2.

59. The ongination of cognition contradicts the notion of the manifestation of
something already existent, and hence invalidates the doctnne.

B, The posion set forth here assumes the cogmtion 10 be present in the
mode of potentiality, bul only obstructed i ils actwal occurrence doe W
delusion. The dispersing of delusion dees noi, on this view, originaie the
cognition, but only allows it to become manifest as a function.
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And what is more, the doctrine of emergent manifestation is also
mvialidated in view of the existing diversity (of cognition and iis
object). For the diversity of things to be made manifest, such as the jar,
clc., does not obtain through the diversity of the manifestors
(abfitbvafijanaka), such as the moon, sun, gems, lamps, ctc.; and the
diversity in cognifion does obtain through the diversity in the objects,
since the cogmition ariscs in accordance with its object. Thus, to a still
greater extent, the doctrine of emergent manifestation s invalidated. !

And here too, (the postulation of) the exercise of a function by
way ol the mamfesting of (unmamifcst) existence 15 not correct, since
the identity of the function, Le., the activity ol manifesting
(unmanifest) existence, and the agent exercising the function is
admitted. For the activity, 1.e., the aloresad function, 15 not different
from the base possessing 1, just as the state of contacting, ete.,
(phusanddibhava) is not differemt from contact (phassadi), ete.™
Therctore, since there 15 no dilference between the Tunction, 1.e., the
actvity of manifesting  (unmanifest) existence, and the agent
exercising this function, the doctrine of emergent manifestation that
some thinkers postulate is not correct.

61. If all cogmtions exist a priori In a stale of potentiality, then a sufficient
reason musl be given why, on a particular occasion, a cognition of one Kind
rather than of another, e.g., of a jar rather than of a pencil, occurs. I 1t is sad
that the cogmition is existent but cbstructed by darkness, or by delusion in
place of darkness, then the canse for the manifestation of the particular
cognition should be the manifesior, 1.e., the source of illomanation. In such a
case one would expect the cognition to reflect the differences in the sources of
Ulumination. But contrary to expectation, the same cognition occurs despite
differences in manifestors, implying the dependence of cognition on
something external to the cognizing mind and hence its actual production, not
muerely s passage from a state of potentiality 1o a state of mamfestation. And
the cognition does variably ¢conform to the object. which proves s
a postertort ongination i dependence on the object.

2. The acuvily of contacting 15 1n essence not different from contact, the
thing exercising that activaty.
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{THE ETERNALIST'S VIEW OF CHANGE)

and though these beings roam and wander (through the
round of existence), pass away and re-arise. ..

CY. “(They) wander™: they transmigrate from one state of exisience to
another. “Pass away™: they are reckoned thus (evam sankham
gacchanit).

N.Sub.Cy, Having marked out the words “pass away™ (l.e.,
putting them, as 1t were, 10 quotation marks), the commentator reveals
the (merely conventionaly significance (ol those words for the
eternalist) by glossing them, “they are reckoned thus.”

Sub.Cy. “They are reckoned thus™: because of its permanence
{riccasabhiavanta) there can be, according to the eternalist, no real
passing away or re-arising of the self (considered eternal); and because
of its omnipresence (sabbabyapitava), 10 cannot really roam and
wander. They are “reckoned thus™ (Le., as passing away and
re-arising) by a distinction in the modes of occurrence of mere
atiributes. The purport 1s that they are conventionally designated
{vohariyvan) thus. The commentator thereby shows the doctrine of
change (viparinamavida), according to which the mere atiributes of
the attribute-bearer, 1.e., of an enduring self, arise and perish.™ This
view will be examined below,

CY. Our theorist here undermines his own doctrine, for having
first sawd “the sell and the world are eternal,” he now says “thesc
beings roam and wander.,” The theorist’s view is inconsistent. It is
fickle, like a stake implanted in a heap of chaff. The good and the had
alike are mixed in 1t like pleces of cake, feces, and cowdung in the
basket of a madman.

Sub.Cy. By the use of the word “roaming,” which implies the fact
of impermanence, he undermines the eternalist doctrine he himselfl
previously proposed.

63, Avafthitasabhdvassa attane divimmine ca dhvmmamatiom uppagjati c'eva
vinassalfi ca. Parindmavdda (or, m SubCy., viparindmavada) 15 a lechnical
name for the Sankhyva theory of cauwsation, the wview that the canse 1s
transformed into 1ts elfect through mere change ol form without change of
fundamental substance. The examination is given below, in Sub.Cy. §36.
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vet the self and the world remain the same just like
eternity itself.

CY. He conceives them to be like the great earth, Mount Sineru, the
sun, or the moon. on account of their permanent existence. Conceiving
the self to be like these, he asserts “they remain the same just like
clernity itself.”

(RECOLLECTION OF PAST LIVES AS PROOF OF AN ETERNAL SELF)

What is the reason? Because I ... recollect my numerous
past lives ... for this reason | know this: the self and the
world are eternal.

CY. Mow 1n order to prove his assertion that the self and the world are
clernal, the thoorist gives his reason. With the words, “for this recason |
know this,” he shows: “through this distinguished achievement (1.e..
the recollection of past lives) I know this through direct experience
(paccakkhate). 1 do not speak from mere faith alone.”

Sub.Cy. “Gives his reason™ the theorist gives the reason for his
assertion o those before whom he proclaims the selt and the world to
be cternal. He has not proven the reality of his own view even to
himself through direct experience. But by means of a fact directly
experienced by himself {1.e., the recollection of past lives), he tries o
prove a fact that he has not dircetly experienced (1.c.. the clernity of
the self and the world); and he communicates it to others as if 1t were
ascertained by himself, not as unascertained.

This 15 les argument: “Throughout the course of these many
hundreds of thousands of births, this my self and the world have
remained one and the same, as proven by the fact of recollection. For
the one who recollects an experience 1s the same as the one who
originally experienced it, not someone else. It 1s not possible for one
person to recollect something experienced by a different person; e.g.,
Dhammarakkhita cannot recollect what  was  experienced by
Buddharakkhita. And as it is with these existences {recollected by me),
so 1t is with earlier ones too. Therefore my self and the world are
clernal. And as 1t is with me, so il is with other beings; for them too,
the self and the world are eternal.”™ Thus, leaping into the jungle of
views by way of eternalism, the theorist establishes others in his view
as well, According to the statements in the text, “they assert various
conceptual theorems™ and “he speaks thus,” the argument is intended
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for the purpose of converting others.

This, bhiklthus, is the first case.

CY. This is the first among the four cases referred to by the word
“ground” (varthu) in the phrase “on four grounds.” The meaning 1s: the
first cause (kdrana) consisting in the recollection of several hundred
thouvsand past lives.

Sub.Cy. Canses (kdrana) are of three kinds:

(1) Cause of obtmnment (sampdpakakdrana): c.g., the noble path
is the cause for the obtainment of nibbana.

(2} Cause of generation [nfhbu.rm.ﬁ:uk&m{w]: c.g., the seed 1s the
cause for the generation of the sprout.

(3) Cause of communication (Adpakakarana). e.g., the
conditioned ansing of things, ctc., 15 the causc for commumicating the
truth of impermanence, elc.

Here, (in the sutta), the cause of communication alone is intended.
For that which communicates is the cause for the knowledge which
has the meaning 1o be communicated for its domain.

(THE SECOND AND THIRD CASES OF ETERNALISM)

32-33. CX. The same method of explanation applies to the following
two scctions nnlj,.',' where the first scction speaks 1n terms of the
recollection of many hundred thousands of past births, the following
two speak in terms ol the recollection of ten and forty acons of world
contraction and expansion, respectively. For a sectarian with dull
mmtelligence can recollect several hundred thousand past births;, one
with medium intelligence can recollect ten acons of world contraction
and cxpansion; and onc with keen inlcllig__r{:nur::: can rccollect forty
acons, but not more than that.

NSub.Cy. Querv: If the only distinction between the first three
scctions 1s the difference of time recollected, why 15 cternalism
analyzed into four positons? Shouldn't 1t be analyzed nstead 1nto two
positions, like the doctrine of fortuitous ongination?

Keply: The threefold division of time 1s made in order to show
that the sectarians who gain the knowledge of recollecting past lives
fall into three groups, according to whether their intelligence 1s dull,
medmm, or keen. Together with the view based on mere reasoning,
eternalism is analyzed into four positions.
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Query: It is possible to divide those who gain states of distinction
(1.c., recollection of past lives) with dull intelligence, ete., sull further
by way of the inferior {medium and superior) members of each class,
just as the rationalists can be divided into those who depend on
hearsay, ctc. And so their classification should become sull more
complex. Why are all the gainers of distinction classified into only
threc catcgorics?

Keply: Decause the Exalted One wishes 1o show them by
delimiting (the recollective capacity) of the superior. For among these
threc calegones of scctanans, those who posscss infenor and medium
wtelligence can recollect only o number of past births below the
maximum stated for sectarians, And those who possess superior
intelligence cannot recollect more than the maximum. Thus, because
the Exalted One wishes to show them by delimiting {the recollective
capacity} of the superior, they are classified into only three
categorics—those who can recollect several hundred thousand past
births. those who can recollect ten acons of world contraction and
expansion, and these who can recollect forty such acons.

“But not more than that™: the sectarians cannot recollect more
than forty acons of world contraction and expansion. Why? Because of
the weakness of their wisdom. For it 1s said in the commentaries that
their wisdom 15 weak, since thev lack the knowledge delimuting
mentality and materiality.®

34. Some recluse or brahmin is a rationalist, an
investigator

CY. "Rauonalist”™ (takki) 15 a designation for a theorist who assumes
his views wvia reasoning (fakka) and initial thought (virakka).
“Investigation™  (vimamsa) 15 pondering, preferring, acquescing
(twland ruccand khamand), Just as a man descends into water after
investigating its depth with a stick, the investigator ponders, forms a
preference, acquiesces, and assumes his view.

Sub.Cy. "Reasoning™ 1s discursive thought, characterized by
striking or discrimination, serving as a basis for views. “Investigation™

6d. Namaripaparicchedy, the ability 10 analyze experience mn terms of bare
mentahity and matenality. Because such a mode of analysis 15 not found
outside the Buddha's dispensation, sectarian vogis are limited in their capacity
for recalling past lives. See Vism 13.13-71
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15 examination. According to 1ts denotation, 1t 18 an act of
consclonsness accompanied by greed, functioning as a counterfeit of
wisdom (paffdpatiripaka); or 1t 1s vowise reflection (avoniso
manasikara), that 1s, a wrong adherence (micchabhinivesa); or it is the
antecedent phase of the vacillation of views.

MNSub.Cy. Investigation 15 twolold, wisdom and counterfeit
wisdom. Here 1t 15 counterfert wisdom.

CY. There are four kinds of rationalists:

(1) One who reasons from hearsay {anussutika). He hears about
King Vessantara and reasons: “If the Exalted One was Vessantara (in a
past burth) there must be an eternal self.” Then he assumes this view.

(2) One who reasons from memory (of a small number) of past
births (jatissara takkika). He remembers two or three past births and
reasons: “Lmysell was so and so 1o the past, therefore there must be an
eternal self.”

(3) One who reasons from lortune (labhitakkika). He reasons on
the basis of his fortune: “As my sell 18 happy now, so 1t was in the past,
and so it will be 1n the future,” and then assumes his view.

(4) One who follows pure reason (suddhatakkika). The pure
rationalist 18 one who assumes his view as a result of mere reasoning
alone, thus: “If this exists, that exists.”

Sub.Cv. Here the commentator shows the way the rationalist
scarches for a proof (vari) for his eternalist view. He reasons: “If
things were impermanent, it would follow that one individual acts and
another cxperiences the results. Such being the case, there would be
the destruction of kamma performed and the encounter with resulis of
kamma that was not performed. But if things are permanent, then the
one who acts and the one who experiences the results are the same,
and one does not commit any errors.”

“As aresult of mere reasoning alone™: by pure reason without the
aid of seripture or spiritual achievement, and apart from hearsay, elc.

Chweryv: The eternalists who gain spiritual distinetion (le., the
recollection of past lives) identify the self and the world with their own
mental continua and what has transpired therein through the
experience of several hundred thousand past births, ten acons, or forty
acons, which they can recollect by mcans of this achicvement. Now
1sn't 1t true that they become adherents of cternalism by drawing
inferences (anuvitakkanamukhena)? That is, they infer that the
continuum which had evolved thus far back cxisted in retrogressively
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carlier births, and also that the same state of affairs holds with regard
to all beings.® It so, shouldn’t all the cternalists be classilied as
rationalists since like those who reason from hearsay, eic., these form
their views by reasoning based upon a ground experienced by
themselves” And surely the aforementioned kinds of reasoning must
be admitted as valid. Otherwise the eternalist who gains spiritual
distinction would have to be classified with partial-eternalist or with
the fortultous originationist, %

Keply: The matter should not be seen in this way., For the
recollection of the aggregate-continuum {khandhasantana) over a long
period of tme—whether mumimum, medium, or maximuimn—in the
case of those who gain spiritual distinction is a special cause for the
assumption of eternalism not held in common with the others. Thus,
when 1t was said: 71 recollect my numeroos past lives .. For this
reason I know this.” his recollection itself 1s shown as the principal
cause. The reasoning that oceurs (consequent 1o the recollection) is not
the principal cause here, for 1t 18 subordinate to and dependent upon
the recollection of past lives,

Cluery: I so, doesn't it follow that the hearsay, cle., is the
principal cause (1n the case of the rationalists)?

Reply: No. For these latter, their reasoning is the principal caunse,
since they lack realization. And both in the Buddha's Dispensation and
i worldly discourse, a descriptive term 18 phrased with reference 1o
the principal cause, as in the terms “eye-consciousness” and “corn
sproul.”

Or else: the achievement of spiritual distinction 1s stated as a
separale cause for the assumption of cternalism in order to show
reasoning that 1s not grounded 1 spiritual achievement as a distinet
cause for the eternalist view.,

65, Hoving recollected as a maximuom forty acons, he infers that the self and
the world have existed eternally back into the beginningless past. And he
infers that as his own self i1s eternal, so too are the selves of other beings.

66. Since if the validity of these kinds of reasoning is not admitted, he would
have no legiumate ground o justily his nference rom the past lives he can
recall 1o the etermity preceding them, or from s own situation 1o that of other
bemgs, and would therefore have to conclude that the stream of experience he
recollects and identifies as “sell”™ was either created by God or arose
spontanecusly without a cause.
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30. Outside of these there is none.

CY. The Buddha roars his irreversible lion’s roar: “Outside of these
grounds, there 18 not even one cause for the proclaiming of
eternalism.”

Sub.Cy. Query: Are these four grounds the theorist’s reason for
his own adherence to cternalism or for establishing others in his view?
It they are the reasons for his own adherence, why are only
recollection of past lives and reasoning mentioned, and not the
inversion of perception (safdidvipalldsa), cic.” For an inverted
perception, unwise reflection, the company of bad people, and
listening to false doctrine are also grounds for the origination of wrong
views., And if they are the means [or establishing others 1n his view,
scripture  (dgama) should be mentioned along with spiriival
achicvement and rational proof, for like them it also 15 a means for
establishing others. In cither case 1t 18 going too far to say “outside of
these there is none.”

Keply. That is not so. Why? Firstly, in regard to his own
adherence o eternalism, the theorist adheres to the aggregates as an
eternal self and world through the aforementioned recollection and
reasoning only after he has kept company with bad people, listened to
false doctrine, emerged from unwise reflection, acquired thereby a
perverted perception, overshot the bounds of rational proof by not
comprchending the momentary dissolution of the aggregates, and
wrongly applied the method of unity.*” Recollection of past lives and
reasoning are alone mentioned here because they are the proximate
and principal causes for eternalism, and because when they are
meniioned, the other conditions are implicitly included along with
them. Then, 1n regard to the establishment of others, scripture is
grouped under rational proof, which 1s alone shown n order to take a
particular case of the use of reason [i.e.. by ouisiders who have no

67. Ekaitancavam micehd gehervd. Misapplying the method of unity, the
theorist takes the continwity and coherence of his expenence as evidence for
the existence of a permanent underlving sell. Becaunse he lacks the nght
understanding of the Buoddha's teaching, he does not see that this coherence
obtains between occasions of experience that are subject 10 momentary
dissolution and hence do not provide the core of substantiality reguired of a
permanent self.
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recognized scriptures]. Thus recollection and reasoning are alone
mentioned as the grounds for these views.

Morcover, there are two kinds of characteristics pertaining to
ultimately real dhammas (paramarthadhamma): (1) the characteristic
of the specific nature (sabhdavalakbhana), and (2)the gencral
charactenistic  (samainalakkhana).® The comprehension of the
characteristic of the specific nature is direct experiential knowledge
( paccakkhandna), the comprchension of the general characterisiic 1s
inferential knowledge (amonanandna). Scripture, as the means for
acquiring wisdom born of learning (sutamayi paiiida), issues only in
wferential knowledge, But by considering the things learned, one
becomes established in reflective acquiescence, gives rise 1o the
wisdom born of reflection (cintdmavi paina), and by meditative
development (bhavand) gradually  achieves direct experiential
knowledge.” Thus scripture does not transcend the sphere of
reasoning, and so 1s jmp]icd by the relerence to reasoning through
hearsay in the commentary. Therefore it 15 correct to say: “"Outside of
these there 15 none.” On the basis of the statements “they assert various
conceptual theorems™ and “they proclaim the self and the world 1o be
clernal.” the intention here i1s that these are grounds for establishing
others in his view.

36. This, bhikkhus, the Tathagata understands and he
understands: ‘these standpoints, thus assumed and thus
misapprehended, lead to such a future destination, to such
a state in the world beyond...’

CY. The first sentence may be paraphrased: “Bhikkhus, the Tathigata
understands this fourfold speculative view {dirthigara) in its diverse
aspects.” Showing whal he understands 1in addinon to this, he says:
“These standpoints.”™ ete. Here the views themselves are called

68, The "oltimately real dhammas™ are the concrete actualities of developed
Theravada ontology. Their specific characteristics are the features
particulanzing each tvpe of dhamma. Their general charactensties are the
marks ol impermanence, sulfering. and non-self.

69, The allusion 1s 1o the threelold classification of wisdom according 1o 11s
modde of acquisttion: learning, reflection, and meditation. See Vism 14,14,

T0. Dirthitthdna, lit, “stands for views.”
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“standpoints.” And further, a reason, ground, or cause (kdrana) for
views is also a standpoint. As 1t 18 said:

What are the eight standpoints (1e., grounds for views)? The aggre-
gales, ignorance, conlact, perceplion, initial thought, unwise
reflection, evil friends, and the voice of another. The aggregates are
a cause and condition, 1 the sense ol an ongin lor a standpoint; thuos
the aggregates are also a standpoint. Ignorance ... the voice of
another 15 a cause and condition, in the sense of an ongin for a stand-
point; thus the voice of another is also a standpoint. (Patis 2.3-4).

“Thus assumed”™ {evamgahitg). Firstly, the standpoints consisting
the views that hold the self and the world to be eternal are “assumed,”
i.c., taken up and made to occur. [NSub,Cy: “Taken up” in one’s own
mental continuity and “made to occur” in the continuitics of others,
1.e., propagated.] They are “thus misapprehended™ (evampardmaiihd),
1.c.. apprehended again and again with an unquestioning mind and
consummated with the conclusion: “This alone is truth, any other view
is false.”

Secondly, since the standpoints consisting in the grounds for
VIEWs givie 11sc o views when they are assumed, they are assumed by
way of object (drammana) [NSub,Cy,: that is, the aggregates among
the cight grounds

: by way ol occurrence (pavarr) [that 1s, 1gnorance,
contact, perception, 1nitial thought, and unwise reflection); and by way
of association (dsevanda) [that 1s, evil friends and the voice of another].
They are misapprehended by assuming them again and again as long
as the danger inherent in them 18 not perceived.

They “lead 1o such a tuture destination™ (evamgarikd), that 1s, they
lead to the hells, the animal kingdom, or the realm of ghosts. The
following phrase 1s a synonvm for the former.

Sub.Cy. “Lead to such a future destination™ this may also be
interpreted, “they go thus,” 1c., they arc concluded thus. [They arc
broken up, destroved., and consummated by the following cross-
examination.] This 15 meant: these standpoints called views are
assumed and musapprehended by the supenimposition of eternal
existence upon a self which is non-existent in the ultimate sense.’’

TL. Paramatthate asantam attdnam sesscatabhivain c'ussa apjhdropetvd, It
should be noted that a dual error 15 involved here: frst a sell s assomed o
ex1st, and then eternal existence 15 ascribed o this self.
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They are the mere prattle of fools, which continue only so long as the
wise do not cross-cxamine them. But when they are cross-cxamined
by the wise, lacking any durable ground and unable to stand vp vnder
pressure, they break up, perish, and disappear, like drops of dew or the
light of a glow-worm with the rising of the sun.

(AN EXAMINATION OF ETERNALISM)

Sub.Cy. Now follows a brief examination of eternalism.”? If the self or
the world postulated by the opponent were eternal, 1t would be
unpossible 1o take them as the basis for attaiming any state of spiritual
distinction. For on account of their immutability, they would always
retain their original form (purimaripa), and then any instruction the
cicrnalist may give for the purpose of turming awayv from evil and
practicing virtue would be useless, For 1if they cannot undergo
altcration, how could such instruction be cilfective”? And for such a
self, meritorious actions such as giving, etc., and harmful actions such
as injuring, ¢te., would no more be possible than for empty space. 5o
toe, 1t 15 nol tenable for the eternalist to hold that the self 15 determined
lo experience pleasure and pain, for such a selfl cannot be bound by
kamma. And becavse it is impossible for an eternal self 1o undergo
hirth, etc., what need does it have for liberation?

It the opponent asserts: “Expressions soch as action, ete., do
pertain to the self insofar as its mere attributes (dhammamaria) arise
and penish,” we rr:pl:,' that 1t 1s impns-;:-;ihl:: to ascribe “merc attnbutes™
to an enduring self that always retains its orginal form. Those
attributes of the self that constitute 115 modes (avarthd) must be either
different irom the self or identical with it If they are different (afiie),
it must be admiatted that those atiributes through which the sell acts,
experiences (the results ol action}, passes away, and re-arises, make no
difference 1o the sell (i.e., they are without any effect on the self).
Therefore this alternative leads to the same position as that discussed
above. It is saddled with the same error and, moreover, makes even the
postulation of attributes purposcless. On the other hand, 1if the self and
itz attributes are identical {anafne), then, when the modes are subject
to arising and destruction, the self, which is identical with them, must
likewise be subject Lo arising and destruction. And in such a case, how
could one maintain that it is permanent? If one holds that the attributes

T2, For the Pili text of this passage, see Appendix 2, No. 3.
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as well as the self are permanent, bondage and emancipation would be
impossible. Thus cternalism 18 not tenable. There 15 no eternalist
capable of giving a perfectly sound proof (vurr) of the eternal
existence of things. And a doctrine that cannot be proven is not
satisfying 1o the minds of the wise. Thus it was sad above: “They
continue only so long as the wise do not cross-examine them.”

He understands as well what transcends this....

CY. The Tathiagata does not understand only this fourfold speculanve
view together with its grounds and destinations, but he understands all
that, and he wunderstands what transcends it; that 15, wvirtue,
concentration, and the knowledge of omniscience.

Sub.Cy. The knowledge of ommscience is mentioned because that
15 the subject under analysis here. But when the omniscient knowledge
15 mentioned, i1ts foundation—the knowledge of the destruction of the
cankers (dsavakkhavarana)—and all the Buddha's ten powers of
knowledge, ete., which are inseparable from it, are also implied.

vet even that understanding he does not misapprehend.

CY. Although he understands such incomparable states of distinction,
he docs not think: 1 understand this,” cte., masapprchending 1t by way
of craving, views, and conceit.

Sub.Cy. This is meant: The Tathagata does not even adhere to
those essential states of distinction, the -:_]lmlitin:.'-: such as virtue, etc.,
which transcend speculative views, much less 1o the bait of the round
(varramisa). “Tunderstand this”: here "I indicates misapprehension by
way of views [and conceit], while “ete.” implics misapprchension by
way of craving as “mine.” A “misapprehension” 1s an apprehension of
dhammas in a mode contrary to actuality, overshooting their true
nature.” For there is nothing in the aggregates which can be held to as
“T" or “mine.”

And because he is free from misapprehension, he has
realized within himself the state of perfect peace.

CY. With non-misapprehension as condition, he has realized within
himself the state of perfect peace (paccartam veva mibbuti viding), the

73 Privemmuosabidvam ik K onin Jarelo Smasanam pardanaso.
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pacification of the defilements of misapprehension. He shows:
“Bhikkhus, nibbiina 1s evident to the Tathigata.”

Having understood as they really are the origin and
passing away of feelings, their satistfaction, their
unsatisfactoriness, and the escape from them, the
Tathagata, bhikkhus, is emancipated through
nonelinging.

CY. In order 1o show the practice (patipait) by means of which he
achieved the state of perfect peace, the Tathigata now explains the
meditation subject {J:unmm;ﬂ'u‘um: in terms of those very 1'cc]i|'|gﬁ
cnamorcd with which the sectarians enter the jungle of views,
thinking: “Here we shall be happy! We shall be happy here!”

Sub.Cy. "Those very feelings™: Among the numerous discourses
of the Buddha dealing with the Four Noble Truths in terms of the
aggregates, sense bases, etc., this {discourse is given in terms of
I'-c::lingnjn in order to show that the thoonsts lcﬂp into the junglc of
views on account of their wrong practice [in regard to feelings|: thus
feeling alone 1s brought forth in order 1o show the ground for full
understanding (parffiava bhiimi). The meditation subject referred to
15 the meditation subject of the four truths.

CY. “"Having understood as they really are™ (vathabhiram
viditva): He understood as it really is the origin (samudaya) of feelings
by way of the following five characteristics:

He sees the rise (ndava) of the aggregate of feclings, in the
sense of 1ts conditioned orginaton (paccavasamudaya), thus:
through the origimation of 1gnorance, t'r:clingﬁ originale; through the
ongination of craving ... of kamma ... of contact, feelings
originate.  Secing as  well the characteristic of  production
{nibbattilakkhana), he sees the rise of the aggregate of feclings.

{Pans 1.288)

He understood as it really 1s the passing away (atthangama) of feelings
by way of the following five characteristics:

He sees the fall (vaya) of the aggregate of feelings, in the sense of
its conditioned cessation (paccavanirodha), thus: with the cessation
of 1gnorance. feelings cease; with the cessation of craving ... of
kamma ... of contact. feclings cease. Secing as well the
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characteristic of change (viparinamalakkhana), he sces the fall of
the ageregate of feclings. (Patis 1.288)

He understood as it really 18 the satisfaction (assdda) in feelings thus:
“The pleasure and joy that arise in dependence on feelings, this is the
satisfaction in feelings™ (3N 22:26). He understood as it really is the
unsatislactoriness (adingva) 1 fechngs thus: “That feelings arc
impermanent,  suffering, subject 1o change, this is  the
unsatisfactoriness in feelings™ (#b1d.}. He understood as it really is the
cscape (missarana) from feclings thus: “The removal and abandomng
of desire-and-lust for feelings, this is the escape from feelings™ (ibid).
And having understood all this: “The Tathagata, bhikkhus, devoid of
clhinging through the disappearance of desire-and-lust, 15 emancipated
through non-chinging.” Since one might cling to something so long as
chinging 15 present, through the abscnce of r:]ingi ng and of any
ageregates that mught exist as a result of past clinging, the Tathigata 1s
emancipated without clinging to anvthing whatsoever.

Sub.Cy. "Having understood as they really are”™ having known,
1.e., having penetrated, the origin of feelings, etc., with insight-wisdom
(vipassanapaititd) by way of the penetration of the object
(aGrammanapativedha), and with path-wisdom (maggapannia) by way
of the penetration of non-delusion {asammohapativedha).™

“In the sense of their conditioned origination™: their orgination
because they have not been extirpated by the noble path, and through
the ansing of theiwr conditions such as ignorance, cte., as described in
the standard formula: “This being, that exists; through the arising of
this, that anses.” The charactenstic of production 1s the charactenstic
of arnsing {uppadalakiliana); that 1s, their genesis (jdn).

“In the sense of their conditioned cessation™: the meaning should
be understood as the reverse of the method stated lor origination. | That
18, their cessation because they have been extirpated by the noble path,
and through the cessation of their conditions as described in the
standard formula: “When this has ceased, that has ceased: with the

74, Insight-wisdom is the knowledge which penetrates the five aggregales as
impermanent. suflering, and non-sell, through repeated contemplation of the
aggregates in the hght of these characteristics in the course of insight-meditation.
The wisdom of the four noble paths penetrates mbbina as object. Whereas
insight penetrates the agaregates as direct object, path-wisdom penetrates them
by dispelling delusion about them through the realization of nibbiina.
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cessation of this, that ceases.”” The characteristic of change is the
charactenstic of cessation (nirodhalakbhana); that 15, their dissolution
(Pharga).]

“The sansfaction™ a [previous] feeling’s capacity to serve as an
object-condition for [subsequent| pleasure and joy, or the pleasure and
jov themselves. This is the meaning in brief: when joy has arisen
taking as object a prm'i-nusly ariscn fechng, the previous 1'r:cli|'|g'5
quality of giving satisfaction [byv serving as a condition], and joy's
quality of finding satisfaction—this 15 the sansfaction [in the
previously arisen fecling].

“The unsausfactoriness™ by the term “tmpermanent,” he states the
unsatisfactoriness in equanimons feeling (upekkhd vedand), or i all
feelings, by way of the suffering inherent in formations. By the other
two terms (Le., “suffering” and “subject to change™) he shows the
unsatisfactoriness 1n painful and pleasant feeling, respectively, by way
of the other two types of suffering. Or all three terms can be applied to
all feelings without distinction.”™® This is the unsatisfactoriness in
fechings: their impermanence in the sense of their non-existence after
having been; their subjection to suflenng in the sense of their oppression
by rise and fall: and their twotold changeableness through aging and
death.

75. The first part of the formula for cessation that has come down in the suttas
actually reads: “This not being, that does not exist” (imasmim wsaii idam ned
haoti).

76. The general notion of suffering (dukkha) comprises three subsidiary
types: affectuve sulfering (dukkhadukihard). which 1s physical and mental
painful Teehng; suffenng in change (viparindgmadukbhard), which 1s the
suffermng due 1o the termination of pleasant experience; and sulTering inherent
in formations (sankhdradukkhard), which is the inadequacy inherent in
conditioned existence. According to the first method of interpretation given in
the Sub.Cy., the term “impermanent” applies to equanimous feeling, or all
feeling. and signifies the suffering inherent in formations: the term “suffering”
applies to painful feeling, and signifies affective soffering; and the term
“subject 1o change™ apphes w pleasant feehng, and sigmifies the sullenng in
change. The second method extends all three terms vo all three types of fechng,
This interpretation gives a clear example of the intricate interconnection of the
diverse categorical schemes underlving the Buddha's teaching, and the
precision in the Master's selection of words in formulating his discourse.
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“The escape from feeling™ as long as one does not abandon the
desire and lust bound up with fecling,
when one abandons desire and lust, then one is released and detached
from feeling. And here, when feeling is mentioned, the material and
immaterial dhammas that are co-nascent, support, and object
conditions for feeling are also included. Thus all the five aggregates of
clinging are included. The five clinging-aggregates included by the

one 1% attached to feeling; but

mentioning of feelings make up the truth of sulfering {dukkhasacca).
The 1gnorance, etc., included by mentioning the orgin of feclings
make up the truth of the ongin (samudavasacea). The terms “passing
away” and “escape” unply the truth of cessation (nirodhasacca). And
the understanding of feelings “as they really are™ imphes the truth of
the path (maggasacca). Thus the Four Noble Truths can be found in
this passage.””

“Devoid of clhinging through the disappearance of desire-and-lust™:
this is said because clinging to sense pleasures (kamupadana) is the root
of the other tvpes of clinging, and because when clinging 1o sense
pleasures 15 abandoned, the other types of clinging come to an end.

“(The Tathagata) is emancipated through non-clinging™ the
Exalted One shows his own attainment of the paths and fruits,

By this entire passage on feclings, the King of the Dhamma shows
the ground for the orngination of his knowledge of ommscience
together with 1ts preliminary practice; for that 1s the clement of
Dhamma (dhammadharu) the full penetration of which enabled him to
analyze in detail these speculative views together with their grounds
and destinations,

37. These are those dhammas, bhikkhus, ...

CY. This 15 a paraphrase: ~1 asked: "What, bhikkhus, are thosc
dhammas that are deep, ete.” It 1s these dhammas pertaining 1o the
knowledge of omniscience, expounded in the above passage, that are
deep, difficult 1o see ... comprehensible only to the wise. Concerning
these, neither the worldling, the stream-enterer, nor anyone else can
speak in praise of the Tathagata in accordance with reality. The
Tathiigata alone can do so0.” Asking thus, he asked only in reference 1o

71, This refers back 1o the earher statement that the passage gives the
meditation subject of the [our truths.
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the knowledge of omniscience, and answering, he answered by
reference to the same. But other views remain to be analyzed.

B. PARTIAL-ETERNALISM
( Ekaceasassaravaday,  VIEwWs 5-8

38. There are, bhiklthus, some recluses and brahmins
who are eternalists in regard to some things, and non-
eternalists in regard to other things ...

CY. Partial-eternalists are of two kinds: partial-eternalists in regard to
beings (sattekaccasassarikd) and partial-eternalists in regard to
formations {sankhdrekaccasassatikad). Both kinds are included here.

Sub.Cy. Partial-eternalism is the doctrine that something among
beings and formations 1z ciernal. The first three dectrines (in the sutta)
arce analyzed 1n terms of beings, the fourth 1n terms of formations,
When the expression “partial-eternalists in regard 1o formations™ is
uscd, this is intended to show the dhammas assumed to be cternal in
accordance with their true nature, not to show them in the way they are
concelved by the partial-eternalist himself. For in his theory, the things
conceived o be eternal are regarded as unconditioned (asarikhata).T®
Hence he says: “That which i1s called “mind’ ... 18 a permanent, stable
self...” For 1t 1s impossible for anyone in his right mind to maintain
that some entity he admits to be produced by conditions 15 permancnt
and stable.

(THE JAIN DOCTRINE OF THE SEVENFOLD PREDICABLE
isaftabhanga) AND OF RELATIVISM {anckavada)
Sub.Cy. Hence the doctrine of the “sevenfold predicable,” ™ which
maintains that entitics posscssing risc, fall, and :-:lnhﬂil}' may be
permanent ($ivd niced), may be impermanent {sivd aniced), or may be
unclassifiable (sivad na varrabbad) can be demonstrated to be untenable.
The demonstration follows.

It one should say: “That nature (sabhdva) in terms of which a
thing is said to be {aithr) is the very same nature in terms of which it is
said not 1o be (narthi),” ctc.—this may he the doctrine of relativism,

T8, And hence he does not himsell regard them as formations. The meaning of
tormations that 1s relevant here 18 sarikhatasanshard, “lormations consisting of
the conditioned.”

79, For a discussion of these Jain tenets, see Introduction, p. 19,
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and again it may not be the doctrine of relativism. It is not fitting to
mention here the relation o a different place, elc., for everyone
acknowledges this and hence there is no dispute concerning it, 5"

Some, however, say: “When an ornament 1s made out of a golden
jar, the state of a jar 1s destroyed and the state of an ormament arises,
but the state of gold remains. So for all entities: one attribuie
{dhamma)1s destroyed, another attribute ariscs, but the intrinsic naturc
(sabhdva) remains.” ™ They should be refuted thus: “What is the gold
that remains the same in both the jar and the ornament? If 1t 15 said to
be materiality, ete., then it is impermanent like sound. If it 15 said to be
an aggregation of materiality, ete., an aggregation (samitha) 15 a merc
conventional term to which neither existence nor non-¢xistence nor
permanence apply. Thus no doctrine of relativism can obtain here. The
error i affirming either the difference or wdentity of the attributes and
attribute-bearer has already been dealt with in the examination of
cternalism; therefore it should be understood by the method explained
above.® Furthermore, it cannot be maintained that the self and the
world are existent in the ultimate sense but possess a nature that may
be permanent, impermanent, or unclassifiable, depending on the point
of view, as 1n the example of lamps, etc. For lamps, ete., are subject by
their nature to rise and fall, and hence no intrinsic nature that may be
permanent, impermanent, or unclassifiable can be discerned in them.®
And so too, no such nature can be discerned for a soul {jfva). Thus the
sevenfold scheme of predication, as well as any other divisioned
scheme ol predication, 1s impossible. In this way the docirine of the
sevenfold predicable is shown to be untenable.

a0, It 1t 18 the same nature in terms of which a thing 1s said both 10 be and not
to be, one is already at the outset violating the law of contradiction and is
therefore on such msecure gpround that one cannot even be said to be
maintaining a single doctrine. On the other hand, if one is using the words “to
be” and “not to be™ 1n the context of the predication of place, time, material, or
state, e.g., “My pen 1s in my hand but is not on the table,” the issue 1s so trivial
as 10 be beyvond disagreement, and it 15 mere sophistry to Uy o inject
ontological impheations into this matter of verbal usage.

81. This argument is intended 1o prove the co-existence of ansmng, ceasing,
and stability, the mtial thesis which provoked thas discussion.,

B2, Seep, 143,

83, The lamps, possessing rise and fall, are decidedly impermanent.
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Partial-eternalists in regard to beings are, for example, the theists
(esxaravdda), who maintain that God (issara) 1s permanent and other
beings impermanent. Partial-eternalists in regard to formations are, for
example, the followers of Kapada,™ who maintain that the atoms
(paramdnu) arc permancnl  and  stable, the molecules, clc.,
(apukddavo) impermanent. [That 1s, the combinations of atoms
(dvianukddavo) are impermanent. Those who maintain that the eye
and other physical sense-organs are impermanent, and consclousness
permanent, are also partial-eternalists in regard to formations. |

(IS PARTIAL-ETERNALISM IN PART A CORRECT VIEWY)

Sub.Cv. Guery: Isn't it true that in the doctrine that some dhammas
are eternal, some non-eternal, the conviction that the cye, elc., arc non-
clernal 15 a comprehension of things according to their true nature
(vathasabhavavabodha)? If so, then why is it a wrong view?

Keply: Who says the conviction that the eye, ele., arc non-clernal
15 a wrong view? The wrong view (in this doctrine) 15 the adherence to
some of the non-cternal things as cternal. And since they maintain a
wrong view in one section of their doetrine, their comprehension that
the eve, elc., are non-eternal is vitiated by the admixture with wrong
view Just as cream ol ghee 1s vitiated by the admixture with poison. It
cannot be classified under right view becavse it 18 incapable of
performing the proper function of right wview. Moreover, 1t is
impossible o deny that their comprehension is a wrong view, for
though the eve, etc., are recognized to be non-eternal, the theonsts still
attribute to them the nature of a soul (samdaropirajivasabhava) when
they say: “The eye ... the body, that self is impermanent....” ele.

When this point is made clear. there 15 no room for the criticism
that the doctrine of analysis,® in maintaining a distinction between the
unconditioned and conditioned elements, becomes a form of partial
clernalism which holds: “Some dhammas are eternal, some non-
clernal.” For the doctrine of analysis accords with the unperveried true
nature of dhammas (aviparitasabhdva-sampatipattibhdvato).

84. The founder of the Vaisesika system, one of the six orthodox systems of
Indian philosophy.

83, Vibhajjovdda: an ancienl name that the Theravada school uses Tor itsell,
The wnconditioned element is nibbina, all others are conditoned.
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NSub.Cy. It accords with the unperverted true nature of
dhammas because 1t 1s free from any admixture with wrong views and
becaunse (unlike partial-eternalism) it does not attribute to dhammas
the nature of a soul.

(For the following the more elaborate version of N.Sab.Cy. has
been used): Objection: Admittedly, in the former docirine (of
cternalism), the apprchension of non-cternal dhammas as cilernal is a
decidedly wrong view: and the concepiion of cternal things as eternal
{in the doctrine of analysis) is not a wrong view, since it apprehends
things 1n accordance with their true nature. Bul such being the case, no
doctrinal difference should be drawn between the present doctrine of
partial-eternalism (and the doctrine of analysis), for both involve the
conception of eternity only in regard to some dhammas.

Reply: A difference should be drawn, for the present doctrine,
discriminating between the dhammas to be apprehended, postulates
“some dhammas are clernal, some non-cternal”™ when they are all
exclusively non-eternal.

Cwery: Since the part is included within the whole, shouldn™t this
limited conception  of clernalism be ncorporated m the Tormer,
unlimited conception of eternalism?

Replv: This, too, cannot be maintained, for the two doctrines are
differennated on account ol the distuinction between thewr respective
domains. For some theorisis adhere to the view that all things are
cternal, others to the view that some things are eternal and some non-
cternal. (When the two doctrines are distinguished), the fact that one
doctrine treats all formations exhaustively without omission, while the
other embraces only a part, is made perfectly clear.

And what 15 more—{il cannot be maintained that partial-
eternalism should be incorporated in eternalism) for one adherence
(i.e., eternalism} is based on the succession of aggregates extending
over 4 number ol existences, the other (ie., partial-eternalism) on the
succession contained only in one existence.™ Thus all four kinds of

86. That is, the eternalist recollects {or supposes) a nomber of lives, and on
this basis postulates an eternal sell transmgrating rom life to hife through
beginmingless time. while the partial-eternalist recollects one past life and
postulates an eternal seli—either as a creator God or a multiiude of deities—
existing eternally through a single life, withowt going through death and
rehirth.
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eternalists become adherents of eternalism in regard to the assemblage
of immaterial dhammas occuwrring 1n dependence upon  diverse
physical bodies through the course of different births, either through
direct-knowledge (in the case of those who recollect past births), or (in
the case of the rationalists) who follow hearsay, ete., by assuming a
diversity of physical bodies. Thus they say: “Passing away thence, 1
re-arosc there,” “they pass away and re-arise,” clc. But the partial-
ciernalist who gains spiritval distinction forms his adherence by
assuming eternal existence in regard to the succession of dhammas (in
a f-;inglc cxistence) without taking into account a number of different
existences; for his adherence has as 1s objective domin only the
aggregate-continvum included in a single existence. Thus for three
lorm=s ol the doctrine, nnl}' this much is said: “"He recollects his
nnmediately preceding life, but none previous to that.” The distinetion
between the two types of rationalistis—the eternalist and the partial-
cternalist—is also clear by way of the distinction in their objective
domains of material and immaterial dhammas.

{THE ORIGIN OF BELIEF IN A CREATOR (GGOD)

39. beings for the most part are reborn in the Abhassara
Brahma-world.

CY. "For the most part™: that is, except those who are reborn in the
higher Brahma-worlds or in the immaterial realms or (clsewhere).

Sub.Cv. “In the higher Brahma-worlds™ in the fine-material
Brahma-worlds such as the Parittasubha plane. The destruction of the
acon by fire 15 intended here, since this oceurs most frequently.

The word “or” (at the end of the commentary’s remark) signifies
the alternative, “or 1n world systems other than those that are
contracting.” For 1t is iconceivable that all beings in the planes of
misery will then re-arise in the fine-material or immaterial spheres,
since 1t 15 impossible for those with the longest life spans 1n the planes
of misery 1o be reborn in the human world.

N.Sub.Cy, And they cannot be reborn from the plane of misery
into the higher worlds without being first reborn 1n the human world.
One with wrong views of l[ixed consequences®™ will not be released
from hell when the world system contracts. It is said in the
commentaries that he is then reborn on the other side of the world
sphere.
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There they dwell, mind-made

CY. "Mind-made™ (manomava): because they have been reborn
through the jhana-mind.

Sub.Cy. Although for all beings rebirth occurs through the
kammically formative states of consciousness, the beings of the fine-
material sphere are called “mind-made™ because they are reborn
through mind alone without external conditions. Such being the case,
one might ask, shouldn’t the state of being “mind-made™ also apply to
beings of spontancous origin in the sense-sphere existence’? Mo, it
should not. For the expression “mind-made™ applies only to beings
reborn through the distinguished type of mind pertaining to the higher
consciousness.® Showing this, the commentator says: “because they
have been reborn through the jhana-mind.”

Docs the state of being “mind-made™ also apply to beings in the
immaterial sphere”? Mo, for it is unnecessary to emphasize that they
have been reborn through mind alone, since there is not even a
suspicion that they could be reborn there through external conditions.
And in common vsage the expression “muind-made”™ 18 applied to
beings of the fine-material sphere. Thus the teachers of the Vedas
speak about a velold self: “a sell made of food, made of breath, made
of mind, made of bliss, made of consciousness.” &

40. an empty palace of Brahma appears.

CY. The plane of Brahma's company (brahmakavikabhiomi) is
produced.® It was originally empty, since no beings were as vet
reborn there. It has no maker or creator, but 1s a gem-studded plane
produced through kamma as condition and temperature as mode ol
origin, 1n the way described in the Visuddhimagga. Gardens, celestial

87, Nivatamicohdditthika: one who holds a wrong view that undermines the
principles of ethics, such as moral mbilism  (mahikavdda), non-action
{ukirivavada), or non-causality (ahefukavada); see ep. MM 60,5, 13, 21, MN
767,10, 13,

B8, Adhiciita: atechnical term for the higher states of consciousness produced
throngh meditative development, in particular, the four jhanas.

89, Annamaya, pdnamuayd, manomava, anaerdomeaya, vinfidnomayva, A Key
tenel of classical Vedianta, the ongin of which goes back 1o the Upamshads.
However, according 1o the Vedania these are not a “fivefold seli™ but five
sheaths (kosu) surrounding the self (Giman), which transcends them all.
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wishing trees, etc., are produced here in the natural places for their
production.

Then a certain being, due to the exhaustion of his life span
or the exhaustion of his merit, passes away from the
Abhassara plane and re-arises in the empty palace of
Brahma.

Sub.Cy. How is it that beings living in the superior plane of the second
jhana (i.c., the Abhassara world} re-arise in the inferior plane of the
first jhiina (i.e., the plane of Brahma's company)? In order to explain
how the commentator says:

CY. Then an attachment {rukanti) to their dwelling place
spontaneously arses in those beings, Having developed the first jhana,
they descend from there (1.c., take rebirth 1n the |ower planc).

“Due to the exhaustion of his life span™: those beings who have
done lofty deeds of merit and are reborn in a celestial world with a
short life span cannot remain there solely by the power of their merit,
but pass away because of the (lumited) length of the hife span in that
world. These beings are said to pass away due to the exhaustion of
their life span. “Or the exhaustion of his merit™; those beings who have
done inferior deeds of merit and are reborn in a celestial world with a
long life span cannot remain for the full life span of that world, but
pass away in the middle of their life. These arc said to pass away due
to the exhaustion of their merit.

Sub.Cy. "Due to the (limited) length of the life span of that
world™; due to the limited length of the maximum life span.

Cluery: But what 15 this “maximum life span”™ (paramdayue)? And
how 15 1t of a imited length?

), This plane, the lowest in the sphere of fine-material existence, includes
three subsidiary realms: Brahmi's assembly (brafmapdrisajja), Brahmi's
ministers (brafmapurohita), and Mahibrahmis, Tt is produced as the objective
counterpart of the first jhiina, just as the Abhassara waorld is produced as the
abjective counterpart of the second jhiina. According 1o Buddhism, all the so
called objective realms of  existence are in actually  “ontological
crystallizations™ of the kammic energy generated in the vohuonally acuve
states of consciousness, so that 1015 mind whach, through 1ts volinonal faculty,
is the ultimate creator of the entire world of sentient exisience.
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Keply: The life span is the specific duration of the succession of
resultant ageregates (1.c., of the bhavanga or hife-continuum) of the
various beings in each particular realm of existence. Like their
distinctive bodies, organs, colors, shapes, sives, etc., 11 18 gcncrﬂ]]}f of
fixed limits (nmevarapariceheda) for the different destinations, orders of
beings, etc.; it is determined by the decisive support of a previously
formed Innging tor existence, and 1s fortified by present conditions,
such as semen, blood, temperature, and food, etc., in the case of
mammals, temperature and food, etc., 1n the case of sense sphere
deities, and temperature, ctc., 1n the casc of beings of the fine-material
sphere. The matenial and immaterial hife-facolues, which support the
momentarily enduring material and immaterial dhammas respectively
co-nascent with themselves, maintain them not only by causing their
momentary duration, but also by cauvsing the non-disruption of the
continuous succession (of life-phenomena} until the bhavanga is cut off
(1.c., until p]‘l‘_-.-'!-'.iﬂi‘ll death takes ]}lucc]. Therefore, because the specific
duration of life 1s rooted in the life-force (dyvu), by a metaphorical use of
the cause’s name for its fruat, 1t 1s iself called the “hfe span™
(paramdayu). For gods and denizens of hell, the life span is generally of
fized limits; for human beings living in Untarakuru, it is exclusively of
fixed limits.”" For animals, ghosts, and the remainder of humankind,
the hife span 15 without h(ixed hmits, since al a tme when kamma
conducive to longevity 1s prevalent, it may be longer or shorter,
depending upon such conditions as the continuum connected with the
kamma, the semen and blood (from which the foctus) is produced, and
upon certain conditions rooted in the kamma, such as the evenness or
unevenness of the revolutions of the sun and moon, etc., and the
evenness or unevenness ol the temperature and nutriment [rom which
it is produced, etc. Just as the distinctive color, shape, ete., of the
beings in the different destinations, orders of beings, etc., is
determined by way of a previously formed longing for existence, as
well as by the completion of their apprehension from the beginning as
a result of seci ng, hearsay, etc., so oo the limitation of the life span—
the specific duration of which is generally the same for the beings
reborn in the same plane of rebirth—is determined from the beginning
by way of the cliccted lnnging for existence, which 15 formed as a

91. According 1o ancient Indian behel, the mhbhabants of this semi-
mythological country in Central Asia all lived 1o the age of 120
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result of seeing, hearsay, etc., and adheres (to that state of existence) as
SUpreme.

Although kamma is capable of producing, in the various planes of
rebirth, the specific colors, etc., that are fixed for the beings in each
plane, as well as deviatons from the norm, it cannot produce resultants
exceeding the limits of the life span in planes of rebirth where the life
span 15 of hixed himits. Therefore it 1s said: “they pass away becausc of
the limited length of the hife span.”

41. There arises in him discontent and agitation

CY. “Discontent” (anabhirari): the longing for the arrival of another
being. But dissatusfaction {whkanthird) associated with  aversion
(patigha) does not exist in the Brahma-world.

Sub.Cy. “Dhssatisfaction™ 15 the mental distress over the lack or
loss of a loved object. It denotes an act of consciousness accompanicd
by grief (domanassacitruppada).

CY. “Agitation” (paritassana):* anxicty (ubbijjand), trembling
(phandand). This is fourfold:

(1) Agitatnon through fear (rdsarassand): this is “the fear, fright,
consternation, hl.m'ipilulinn, and mental disquictude, that arise on
account of birth, aging, disease, and death.”

(2) Agitanion through craving (ranhdarassand): this occurs in the
wish, “Oh, that other beings might come to this plm:c!"

(3) Agitanon through views (diftfitassand): this 1s agitation and
vacillation {see below §§105-17).

(4) Agitation through knowledge (fdnatassand): this is found in
the passage. “Those gods, on hearing the Tathigata's discourse on
Dhamma, generally feel fear, a sense of urgency, and terror™ (SN
22:78).

In the above passage, both agitation through craving and agitation
through views apply.

Sub.Cy. "Agitation™ here sigmilies the craving and views based
on his discontent which arise in him as he emjovs the delight of the

92, The Pali word paritassand may be derived from two different Sanskrit
verb roots: (1) trs, frsvan, o be thirsty, to crave, yields Skt trsnd and Pali
taphd, craving: and (2) tras, trasati, o lear, yields Pah wtrdsa, disquietnde,
taxa Tear, and sanidsqa, terror. Hence the primary explanations are in terms of
craving and fear, with views and knowledge added in a secondary sense.
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Jhanas over a long period of time and become the causes for the
assumptions of “mine” and “L” When, in drawing out the meamngs,
the passage “Oh, that other beings might come to this place!™ was
cited to illustrate the agitation through craving, this was done to elicit
from the statement the agitation of craving alone, since a scparale
citation was given for the agitation of views. It should not be taken to
mean that the agitation of views 15 absent on such an occasion {for 1t 15
present as well).

(In the passage on the agitation through knowledge), “fear”
(Bhaya) 1s the knowledge of fearfulness (bhavaiidana) arisen as the fear
of all formations 1n one practcing contemplation of dissolution
{bhanganupassand). A “sense of spiritual urgency™ (samvega) 1s
knowledge together with moral dread, or just moral dread {ottappa).
“Terror” (santdsa) 18 knowledge terrified of all formanons, resulting
from the contemplation of danger and the contemplation of
disenchantment (@dinavanibbiddanupassanda).®

42, “T am ... the lord, the maker and creator...”

CY: (Paraphrase:) “I am the Lord (issara) of the world, T am the
Maker and Creator of the world; the ecarth, the Himuln}rum MMount
Sineru, the world-spheres, the great ocean, the moon and the sun have
been created by me.”

... the ordainer ...”

CY. “l am the one who appoints beings to their place: "You be a
khattiva, vou a brahmin, you a merchant, you a serf. You be a
houscholder, you @ monk. You be a camcl, YOU i cow.

*What is the reason?”

CY. Mow, atter claiming “These beings have been created by me,” he
scts oul to substantiate this with a rcason.

Sub.Cy. Although this Brahmi had acguired the knowledge of the
ownership of kamma in previous births, due to the instability of a
wnrldling':-: views he discarded 1t Indoced by his (supposed) creation
of beings through a mere act of consclousness exercising the psychic
power of transformation, he deceived himself, and leaping upon the

93, See Vism 21.29-44.
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doctrine of the creative play of God (issarakurtadassana), thinki ng “1
am the Lord, the Maker and Creator.” he became established 1n 1t as
his conviction. But this statement does not vet serve to establish others
(in this view), since it is said: “(He) thinks to himself.” In order 1o
show that this conviction was formuolated also as a means of
establishing others in his view, 1t is said “after claiming™ and “desiring
to substanuate this with a reason.”

“We have been created by him.”

CY. Although they passed away and re-arose by reason of their own
kamma, through sheer imagination alone they imagined that they had
been created by him, and bowing before him like crooked pegs being
inseried into crooked holes, they flocked 1o his feet {i.e., thev became
his devolees).

Sub.Cyv. Quwery: Isn't it true that immediately after thev are
reborn, gods possess the reviewing knowledge: "Having passed away
from such a destination, we have re-arisen here as a result of such and
such kamma™?

Keply: This 1s true in the case of those whose dispositions in
previous births were perfectly grounded in the knowledge of the
ownership of kamma. But these beings adhered to the view of the
creative play of God in previous births as well. Therefore they
thought: “We have been created by him.™

“He is permanent, stable, eternal, not subject to change...

CY. Mot having seen him re-arise, they say he is “permanent”™ (micca).
Not sceing him die, they say he is “stable™ {dhuva). “"Eternal™ means
cver-existing. He 18 not subject to change (aviparindma-dhamma) due
to the absence of change by way of aging.

{ THE SECOND AND THIRD CASES OF PARTIAL-ETERNALISM)

45. There are, bhikkhus, certain gods called “corrupted by
play.”
CY. "Corrupted by play” (Ehiddapadosika). They are corrupted

(padussanti), 1e., destroved (vinassantn), by play.
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These gods spend an excessive time indulging in the
delights of laughter and play. As a consequence they
become forgetful, and when they become forgetful they
pass away from that plane.

CY. They hecome forgetiul about their food. These gods, it is said,
celebrate a festival in honor of their own great beauty and splendor,
attained through their distinguished merit. They then become so
absorbed in their great enjoyment that they do not even know whether
or not they have eaten. But when they have passed up the ume even for
a single meal, though they eat and drink immediately afterwards, they
pass away and cannot remain. Why? Because of the strength of their
kamma-born heat elememt™ and the delicacy of their material bodies
{karajakayva). In the case of humans, the kamma-born heat element is
delicate and the matcrial body strong. Because of the delicacy of their
heat and the strength of their bodies they can subsist for even seven
days on warm water, clear gruel, ete. But in the case of gods, the heat
clement is strong and the body delicate. If they pass up the time even
for a single meal, they cannot endure. Just as a red or blue lotus placed
on a heated rock at mid-day in the hot season would not be able 1o
resume its original condition in the evening even if one were to pour a
hundred jars of water over it, but would only perish, in the same way,
though they eat and drink immediately after (missing their meal) these
gods pass away and cannot remain.

But who are these gods? This matter 15 not investigated in the
Commentary.” But since it is said, “In the case of gods, the heat
clement is strong and the body dehceate,” without making any
distinctions, we can understand that all gods living on material food
who act thus pass away. Some, however, say that only the
Mimmanarati and the Paranimmitavasavatll gods are meant.™®

47. There are, bhikkhus, certain gods called *corrupted by
mind.”
CY. "Corrupted by mind” (manopadosika); they are corrupted, i.e.,
destroyed, by nund.

94, Kummajaiejo: the primary [orce in the process of digestion.
95, That is, the old commentary on which Buddhaghosa based his work,
96, The godds of the two highest sense-sphere heavenly worlds.
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Sub.Cy. By a mind corrupted through an envious nature. Or the
meaning can be understood as mental corruption; 1.c., the corruption of
the mind by jealousy is the cause of their destruction, thus they are
“cormupted by mind.”

CY. These are the Citumahirijika gods.”” One voung god among
these, 1t is told, wishing to celebrate a festival, set out by chariot on the
roadway ul-rlllg with his retinue. Another of those gods, going out for a
walk, saw the fwst one riding ahead of him. He became angry and
exclaimed: “That nuserable wretch! There he is going along puffed up
with rapture to the bursting point, as if he had never scen a festival
before.” The first, turning around and realizing that the other was
angry—angry people being casy to recognize—became angry in turn
and rctorted: "What have you got to do with me, you hot-hcaded
fellow? My prosperity was ganed entirely by my own meritorious
warks. It has nothing to do with you!”

Mow 1l one of these gods gels angry, bul the other remains
unangered, the latter protects the former {from passing away). Dot if
both get angry, the anger of one will become the condition for the
anger of the other, and both will pass away with their harems weeping.
This 15 the natural law (dhammatdd).

Sub.Cy. If one remains unangered, the anger of the other, not
getting any fucl, will anse for only one turn and then subside. It will
become extinguished like fire immersed i water, and cannot cause his
death. But if both get angryv. the anger of cach will grow stronger and
stronger, inlensilying the anger ol the other, and become herce 1n als
attacks, capable of consuming the support (of the vital processes).
Then their anger will burn up the heart-base (hadavavaihu) and
destroy their extremely delicate material body. Subsequently, the
entire individual form will disappear.

“The natural law™: the purport is that their passing away from that
plane is due to the delicacy of their material bodies and the strength of
their arisen anger, as well as to the specific nature of their material and
immaterial dhammas.

{THE RATIONALIST DUALISM OF A TRANSIENT BODY AND AN ETERNAL MIND)

49 CY. The rationalist sees the breakup of the eye, ele.; bul because
every preceding act of consclousness (¢iffa), in ceasing, conditions the

97. The gods of the lowest sense-sphere heavenly world.
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arising of its successor, he does not see the breakup of consciousness,
cven though the latier 15 more prominent than the breakup of the eye,
etc. Since he does not see the breakup of consciousness, he assumes
that when the hmiil}f Irame breaks up {at death) the consciousness gocs
clsewhere, 1n the same way a bird leaves one trec and seitles on
another. This he declares as his view.

Sub.Cy. "He sces the breakup of the eye, cle.” due to the
grossncss of the breakup of material dhammas, he sces ther
destruction when he sees them wvndergo alteration in the encounter
with contrary conditions and finally disappear from sight (with death).

“Conditons the ansing™. becomes a condiion by proXumity
condition, ete.”™

“{ The breakup of consclousness) 1s more pronounced ™ this 1s said
becaunse the breakup of consciousness 1s guicker. For in the time a
single material dhamma endures, sixteen acts of consciousness break
up.

“He does not see the breakup of consciousness™ although
consciousness 18 breaking up moment after moment, each act of
conscliousness, i breaking up, becomes the proximity condition for
the following act of consciousness. Becavse cach succeeding act of
consciousness arises concealing, as it were, the absence of its
predecessor, the aspect of presence (bhavapakiha) alone 15 strong and
clear, not the aspect of absence {(abhavapakiha). Thus he does not see
the destruction of consciousness, This matter becomes very clear by
the example of the fire-dise (i.e., the unbroken disc of flame formed by
swinging a firebrand in rapid circular motion). Becavse the
rationalistic partial-eternalist 15 still more remoie from understanding
and applying the method of diversity, and wrongly applies the method
of unity, he arrives at the conviction: “This very consciousness which
always occurs with a single nature is a permanent self.”*

98. The proximity condition {ananivrapaceaya) is the relation each act of
consciousness and its concomitanis bear to each immediately succeeding act
ol consciousness and 1ls concomitanis,

99, He does not apply the method of diversaty, which reveals the discreteness
ol the acts of consciousness making up the mental continuum, and wrongly
apphes the method of umty by taking simualarity of form and fonction o
indicate identity of substance.
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C. DOCTRINES OF THE FINITUDE AND INFINITY OF THE WORLD
(Antanantavada): VIEWS 9-=12

533-57. CY. "Extensiomsts” (antdnannka) are those who profess the

doctrines of finitude or infinity, 1.¢., doctrines occurring with reference

to fimtude, inhnity, hmiude and inlimity, or neither Oimitude nor infinity.

Sub.Cyv. The finitude or infinity of what? Of the sell (asa), which
15 here called “the world™ (foka) because it is “looked upon™ (fokTvari)
by theonsts desiring o escape Irom samsara, or because mernt,
demerit, and their results are “looked for™ {fokivanr) there (i.c., as
applving to such a self) by those theorisis. Thus the Exalted One has
said: “They proclam the world to be finite or infmite.” But what 15
that self? It 1= the sign of the kasina functioning as the objective
domain of jhina. For it is this that the theorist perceives as the world.
Thus it is said below: “Having apprehended that as the world.” But
some say that the jhana itself together with its concomitant dhammas
1s apprehended as the self or the world.

Chuery: 1 1s proper to describe the first three doctrines as forms of
extensionism, since these refer to the fimitude, infinity, and
(conmjunctive} finitude and infinity {of the world}, rr.:.'-:pcv:tiw.:]}f. But
how can the last doctnine be described as a form of extensionism,
when it repudiates both terms (i.e., finitude and 1nfinity)?

Reply: (It can be so deseribed) precisely because it repudiates hoth
terms. For the doctrine that repudiates the finitude and infinity of the
world, since 1t refers to that matter, has the world’s finitude and
infinity as 1ts objective domain. Keferring to this, it 1s said i the
commmentary: “occurring with reference to..."”

Or else: just as, in the case of the third doctrine, both the finitude
and infinity of onc and the same world arc included by way of a
distinction in spatial direction (desabheda), in the same way the
rationalist doctrine includes both by wayv of a distinction in time
(kitlubheda), speaking of them in terms of their mutual
mcompatibility. Infinity 15 imphied by the repodiation of fimtude, and
fnitude by the repudiation of infimity. The inclusion of finitude and
infinity here, however, 1s not identical with that of the third doctnne,
for in the present case a distinction in time 18 intended {(whereas the
third involves a distinction 1n spatial direction), This 1s meant: Since,
through hearsay, he has heard that the great seers who achieved
sparitual distinction sometimes witnessed the sell—here labelled “the
world”™—to be infinite, the rationalist concludes that it 15 not finite.
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And since he has heard that those same seers sometimes witnessed the
sclf 1o be finite, he concludes that it 1s not nfinite. What 15 said here
concerning the rationalists who reason from hearsay can also be
applied, with due alterations, to those who reason from memory of
past births and the other types of rationalist.

After extending the previously uvnextended counterpart sign,!'™
the rationalist does not (in either case) dircctly experience (the self
posiicd to be expenienceable), either before or during the extension of
the sign. Therefore, referring to the time when the sign is extended, he
takes his stand upon mere hearsay, ctc., and rejects (the finmtude of the
self), objecting: “it 18 not fimte.” And referring to the tume when the
sign 1s unextended, he rejects (the infinity of the self), objecting: “1t is
not infinite.” This position does not assert the complete abscnce of
finitude and infimity, but should be taken, rather, like the term “neither
perception nor non-perception,” (as an elliptical expression. )’ His
own rejection of the first three doctrines 15 based on the discrepancy ol
characteristics pertaining to each case. Surely this must be understood
i such a way, Otherwise the fourth doctrine would have to be

12 For there is no

classified under the category of eguivocation,
conception of the self altogether divorced from fimtode, mnfinity, or the
conjunction of both; and the rationalist 15 one who searches for a
rational proof; and there 15 nothing untenable 1in attributing both terms
to one and the same world by way of a distinction in time,

But some explain the fourth doctrine to onginate through the
following process ol reasomng: “If the self were fimie, its rebirth in
distant places could not be recollected. And if 1t were nfinite, one
living in this world would be able to experience the happiness of the
heavenly worlds and the suffering in the hells, ete. I one holds 1t 1o be

both finite and infinite, one would incur the errors of both the previous

VKL, Paribhdganimiita, the purified internalized image of the meditation
subject which appears when concentration has reached a high level of
intensity. Once developed, the sign can be extended to cover successively
larger areas of the inward visual sphere. See Vism 4.31.126-128,

101, This term signifies neither the complete absence of perception nor its
nom-absence, bul rather that the perception has become so subtle as w0 evade
charactenzation. S¢¢ Vism 10,49,

132, See following set of views.,
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positions. Therefore the seli’ cannot be declared to be either finite of
imfinite.”

Cluerv: It is proper to describe the doctrines of the last two
theorists as forms of extensionism, for these doctrines have both the
fimtude and infinity of the world as their objective domain. But how
can the first two views be separately described as forms of
extensiomsm (lit. “finite-infinitism™) {when those views have only one
of the two alternatives as their objective domain’)

Keply: By a figuranve application (wpacaravurti). For the word
“extensionist,” which oceurs in refercnce to the last two theorists by
way of the total {objectuve domain) of their views (1.¢.. the Dmtude and
the infinity of the world) also applies by linguistic convention to the
first two theorists individually (because their doctrines take part of that
total as their domain), just as the term “method of the eight
liberations™ applies individually to each immaterial jhana, or as the
term “abode of beings™ applies to the world. Or clse the expression
(“Timite-infinitizer™) was given to them by way of its applicability 1o
the times prior to their adherence, For these theorists, at a time prior to
their achievement of such mental concentration, were “finite-
ifimitizers™ msofar as their reasoning was suspended 1n between both
positions, (as they pondered): “Is the world finite, or 1s 1t infinite?” But
even after they make a delinite assumption through their gain of
distinction, the older expression 1s still applied to them,

("THE ORIGIN OF THE FOUR VIEWS)

CY. Without having extended the counterpart sign to the boundaries
of the wnrld-ﬁphcr{:, apprchending it as the world, he abides pereeiving
the world as finite. But he who has extended the kasina-image to the
boundaries of the world-sphere perceives the world to be infinite. Not
extending the sign in the uvpward and downward directions, but
extending it across, he perceives the world as finite in the upward and
downward directions, and infimite across. The rationalist doctrine
should be understood by the method stated. These four theorists are
included among the speculators about the past because thev apprehend
their view as a consequence of what was previously seen by themselves,

Sub.Cy. “As a consequence of what was previously seen™: that 1s,
by recollecting the finite (sign), etc., which was previously
experienced by consciousness, here called “seeing.” Having made this
clear, the rationalists who reason from hearsay and the pure
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rationalists are included by implication. Or else. by mentioning the
scen, the heard, (sensed, and cogmzed) should be understood as
implied. Since these four doctrines occur as the misapprehension (of
the view asserting) an ever-existent self claimed to be finte, ete., they
are 1ncluded 1n eternalism.

D. ToHE DOCTRINES OF ENDLESS EQUIVOCATION

{Amaravikkhepavada):  VIEWS 13-16
61. CY. “Endless equivocation” {amardvikkhepa): it does not die, thus
it is endless (@mara, lit. “immortal™). What is this? The view and
speech of this theorist, which go on hedging without limits,
“Equivocation™ (vikkhepa): tossing back and forth in diverse ways
(vividha  khepa). “Endless equivocation™ eqguivocation  through
endless views and speech.

Another method of derivation: amard is the name of a kind of fish
{perhaps eel). Because they roam about 1n the water diving 1n and out,
it 15 impossible o0 catch hold of them. Analogously, this docirine
roams about here and there and 15 1mpossible to caich hold of;
therefore it is called “eel-wriggling.”

62. (He) does not understand as it really is what is
wholesome and what is unwholesome.

CY. He does not understand as they really are the ten courses of
wholesome and unwholesome kamma., “That would distress me™: 1
might distress me by producing remorse aver having spoken falsely.
The meaning is that it would be painful. “That distress would be an
obstacle for me™: i.e., an obstacle to attaining heaven or the path. “Out
of fear and loathing of making a false statement™ due to moral dread
and shame.

“I do not take 1t thus™ {(evam 1 me no): this 15 indeterminate
cquivocation.

“I do not take it i that way"™ (tathd & pi me no): he rejects the
eternalist doctrine that the self and the world are eternal.

“Mor do 1 take 1t in some other way™ (afiatha fi prme no): Le., in
some way other than eternalism; by this he rejects partial-eternalism.

“I do not say that it 15 not” {(ne 1 pi me ne) he rejecis the
annihilationist doctrine that “the Tathagata does not exist after death.”
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“Mor do [ say that it is neither this nor that™ {(pe no o pi me no): he
rejects the rationalist doctrine that “the Tathigata neither exisis nor
does not exist after death.”™

{Another method:) When asked, he does not himself declare
anything as wholesome or unwholesome. When asked: “Is this
wholesome™, he savs: “T do not take it thus.” Asked: “What, is il then
unwholesome™”, he says: I do not take it that way.” Asked: "Is it then
something other than these two?”, he says: "MNor do [ take it in some
other wav,” Asked: “If it is neither of these three, what is your
opimon?’, he says: "l do not say that 1t 15 nol.” Asked: “In your
opinion 15 11 neither this nor that™”, he says: "Mor do [ say that 1t 1s
neither this nor that,” Thus he resorts to equivocation and does not
take a stand on any single side.

Sub.Cy. The equivocators do not have sufficient intelligence even
to know the difference between the natures of unwholesome states and
states superior to the human level. They do not understand the terms
“wholesome” and “unwholesome™ by way of the wholesome and
unwholesome courses of kamma. (In the explanation of the five types
ol evasion) the first method serves 1o 1llustrate endless cquIvocation as
indefinite equivocating, the second to illustrate the similarity of the
cquivocation to the wriggling of an eel.

63. desire and lust ... might arise in me

CY. Without understanding, he suddenly declares the wholesome to
be wholesome and the unwholesome to be unwholesome. Then
alterwards he asks other wise men: I explained thus to so and so. Was
my explanation right”" If' they should say: “You explained rightly,
gold-mouth, vou declared the wholesome 1o be wholesome and the
unwholesome to be unwholesome,” he might think: “There 15 no wise
man equal to me,”"—thus “desire and lust (chande va rdgoe va) might
arise in me.” Here “desire” 15 weak attachment, “lust”™ strong
altachment.

or hatred and aversion might arise in me.

CY. If he declares the wholesome to be unwholesome and the
unwholesome to be wholesome, and asks wise men about his reply,
they will say: “You explained wrongly.” Then he will think: T do not
even know this much”™—thus “hatred and aversion (dosa va patgho
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vid) might arise in me.” Here “hatred™ is weak anger, “aversion™ strong
dAlECT,

That would be clinging on my part. Such clinging would
distress me...

CY. "The pair, desire and lust, would be clinging (upadana) on my
part; the pair, hatred and aversion, would distress (vighdta) me.” Or
hoth pairs are clinging because they are forms of holding firmly, and
both are disiress because they cause disiress. For lust takes hold of the
object like a leech, not desiring to let go of it. And hatred takes hold of
it like a poisonous snake, desinng to destroy 1t. And both pairs cause
distress, in the sense that they are affheting. Thus they are called both
“clinging”™ and “distress.”

Sub.Cy. The pair, desire and lust, are alone said to be clinging
according to the Abhidhamma method. For in the Abhidhamma only
craving {faphd) and views {dirthi) are set down as clinging. But in the
suttas, hatred is also sometimes called clinging.

64. They might cross-examine me

CY. “"They might ask me my opinion: "What is wholesome? What is
unwhaolesome? State your opinion.” ™

They might press me for reason

CY. "I 1 say: "This is my opinion,” they nught ask for my reasons:
‘For what reason do you hold this? ™

They might refute my statements

CY. "I I say: "For this reason,” they would point out the errors in my
reasons and would examine me thus: "You do not understand this.
Accept this. Answer this.””

These four endless equivocators are included among the
speculators about the past because they apprehend their view as a
consequence of some dhamma occurring in the past.

Sub.Cy. Although the first three equivocators are dull insofar as
they do not comprehend the nature of wholesome and unwholesome
dhammas, they at least distinetly comprehend the fact that they do not
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comprehend these dhammas. But the fourth lacks even this much
intelligence and 1s thus said 1o be dull and stupid. '™

Cluery: But isn’t it true, on the basis of his equivocal statement,
that he does comprehend his own non-comprehension of these
dhammas”!

Keply: Although he does, unlike the first three, he does not have
fcar and |nmhing of making false statcments, ctc., 1in declar ng things
he has not fully understood. Therefore he is extremely deluded. Or else
the fact that he does not comprehend his own non-comprehension of
those dhammas 15 shown by the way he sels up the question, “If you
should ask me whether there 15 another world,” ete.., in order to
equivocate over the reply: “But I do not take it thus,” etc. Thus he
alone 15 distinguished as “dull and stupid”” Hence Safjaya
Belatthaputta was called “the dullest and stupidest of all these recloses
and brahmins,” '™

Among the questions, the queston s there a world beyond?™ 15
asked from the standpoint of eternalism, or from the standpoint of
right view,; the question, “Is it there no world beyond™ from the
nihilist standpoint (natthikadassana) or from the standpoint of right
view the question, “Is it that there both 15 and 15 not a world beyond™
from the standpoint of anmhilationism (wechedadassana) or of right
view; since no alternative mode 15 possible when the lirst three modes
have been rejected, the question, “Is it that there neither 1s nor 1s not a
world beyond?” is asked from the standpoint of right view, when it
means that the world beyond 15 indescribable i terms of exisience or
non-¢xistence, or out of a preference for equivocation. The remaining
three tetrads should be understood in conformity with the method
stated. For just as the triad of kamma-formations concerned with merit
15 included by the triad of kamma-formations through body, speech,
and mind, so the meaning of the latter three tetrads is included by the
first. These three have the same significance by way ol the
misapprehension of a self and a criticism of the fruitfulness of merit,
ele.

103, See Dhp 63: A ool who knows his foolishness is wise at least 1o thal
extent; but a fool who thinks himself wise 18 called a fool indeed.”

104, A skeptical philosopher in the time of the Buddha. Precisely this view is
ascribed to him in the Sadmafifiaphala Sutta (DN 2.32).
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Since the endless equivocator does not approve of the eternalist
view of the self {or ol any other view), he practices equivocation by
saying: “T do not take it thus,” etc. These statements of his equivocate
by repudiating each point on which he is questioned.

Cheery: Isn't it rue that insofar as he takes a stand on the side of
equivocation, he maokes a positive affirmation of the equivocal
position”

Reply: Mo, because he s utterly deluded about thai as well, and
because the doctrine of equivocation occurs only by way of rejection.
For example, when Sanjayva Belatthaputta was asked by King
Ajatasattu about an immediately wvisible fruit of recluseship, he
equivocated by repudiating the triad of views on the world bevond,
cte.

Cery: All the endless equivocators resorl o mere equivocalion
when questioned on this or that point because they do not comprehend
as they really are the wholesome dhammas, ete., and the triad on the
world beyond, ete. If' so, how can they be characterized as theorists?
Like someone who does not desire to speak, he cannot be properly
called a theorist merely because he resorts to equivocation when he
does not understand the matter he 15 questioned about.

Keplv: He is not called a theorist merely because he resorts to
cquvocation when asked a question, but because he holds a wrong
conviction. For this person actually holds the wrong conviction of
cternalism, but due to his dull intelligence he cannot comprehend
wholesome dhammas as they really are, ete.. or the triad of views on
the world beyond, etc. So because he is afraid of making a false
statement, and because he cannot convince others of a matter he has
nol understood himself, he resorts o equivocation. Thus the
commentator will afterwards classify him with the eternalists.

Another explanation is possible. The doctrine of endless
equivocation can be considered as a single distinet view, like the Jain
doctrine of the sevenfold predicable. It arises when one who does not
comprehend or believe in merit and evil and their respective results
resorts o eguivocation in response o a question having these matiers
a8 its domain. Acquiescing in and approving of such equivocation as
good, he adheres to 11, Hence the commentator says: “The view and
speech of this theorist are wathout lumits.”

But how does his view come to be included under eternalism?
Beeause he does not hold the conviction of anmihilatiomism. Besides,
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there 1s to be found 1n his view a fragment of eternalism {indicated by
the assumptions in his statements): “Considering the multitude of
(philosophical)y disputations in the world, there is no one who has
understood things as they really are. Yet, since beginningless time,
there has been reflection upon teachings leading to such exclamations
as ‘This is the way 1t is.” "™

E. DOCTRINES OF FORTUITOUS ORIGINATION
(Adhiccasamuppannavdada):  VIEws 17-18

67. (They) proclaim the self and the world to originate
fortuitously

CY. “To onginate fortuitously” {adhiccasamuppannam). o originate
without a cause (akdrana).

68. There are, bhikkhus, certain gods called “non-percipient
beings®

CY. “Mon-percipient beings”™ (asaffiasatia): this is the heading of the
teaching, Becavse thev arise without nund, their individual forms
consist of mere matenality {rapamantanabhavd), Their origin is
explained as follows.

Someone who has gone forth into a sectarian order practices the
preliminary work of meditation on the wind kasina and develops the
fourth jhiina. After emerging from the jhana he sees the fault in mind
(citta) thus: “When there 18 mind, one 15 exposed 1o the suffering of
having one’s hands mutilated, etc., and to all kinds of perils. Enough
with mind! The unconscious state alone 1s peaceful.” Having thus seen
the fault in mind, if he passes away without having fallen away from
the jhana, he 1s reborn among the non-percipient beings. With the
cessation of his inal death-consciousness, his mental process desists
here 10 the human world, and the mere aggregate of material form
becomes manifest in the non-percipient realm.

105, The passage 18 obscure and the translation, therefore. tenlutive., The
eternalist assumptions seem o be conveved by such words as koei, “anyone™
and vedr, “one who understands,” whach suggest beliel in a substantial subject,
The word anddikalikya, “since beginningless time,” likewise implies the eternal
existence of those subjects,
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Just as an arrow driven by the propulsive force of the how-string
travels through space to a distance exactly proportional to the
propulsive force of the string, in the same way this being, taking
rehirth {among the non-percipient beings) through the propulsive force
of the jhina, remains in that realm for a time exactly proportional to
the propulsive force of the jhina. When the force of the jhana is
cxhausted, the aggregate of material form disappears there (in the
realm of the non-percipient beings) and a rebirth-linking perception
{patisandhisaindg) arises here (in the human world). Because their
passing away from the non-percipient realm is discerned through the
anising of percepuon here, it 1s siud: “When percepltion arises in them,
those gods pass away from that plane.” The rest 1s evident.

Sub.Cy. “The heading of the teaching™: perception is mentioned
as the principal factor in the teaching. For the Exalted One delivered
this teaching making perception alone the burden,'™ but he did not
intend to suggest that the other immaterial dhammas exist there. Hence
he savs: “Because they arise without mind.” For when the Exalied One
teaches supramundane (fokurrara) dhammas, he makes concentration
or wisdom the burden; and when he teaches mundanc (lokiva)
dhammas, he makes mind or perception the burden. This is illustrated
by the following citations. On the supramundane: “On the occasion
when one develops the supramundanc jhana™ (Dhs 277), “night
concentration  endowed  with  five factors™ (DN 34), “righi
concentration endowed with five kinds of knowledge™ (DN 34), and
“having scen with wisdom, his cankers are eliminated™ (MM 30}, eic.
On the mundane: “On the occasion when a wholesome state of
consciousness pertaining to the sense sphere has arisen™ (Dhs 1),
“What were you conscious of, bhukkhu™ (Svibh Parapka 1.2), “mind
is the forerunner of dhammas™ (Dhp 1) “there are, bhikkhus, beings
diverse in body and diverse in perception”™ (AN 9:24) and “the base of
neither perceplion nor non-perception.”

“A sectarian order™: in a creed of the sectarians outside the
Buddha’s Dispensation. For the sectarians, perceiving emancipation
(1o be attained through) a distinguished form of rebirth, or seeing the
danger in perception and the benefits in its foding away, develop the
non-pereipicnt meditative  attanment  and  take rchirth 1n an

104, Pgra, o techmeal expression indicating the main theme or vehicle Tor
conveying the teaching.
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W7 But not those belonging to the

mopportune plane of existence.
Buddha's Dispensation.

“He practices the preliminary work of meditation on the wind
kasipa™: having attained the first three jhanas on the wind kasina,
having achieved mastery over the third jhana, he emerges from it and
practices the preliminary work for the attainment of the fourth jhana.

Cuerv: Why is the preliminary work on the wind kasina alone
meniioned”?

Keply: Just as the particular immaterial meditative attainment
called “the development of the fading away of the material”
(riipavirdgabhavand) is realized by the elimination of materiality in
the particular kasinas which serve as the counterparts of materiality, in
the same way the particular material attainment called “the
development  of the fading away of the immaterial”
(arapavirdgabhiidvand) is attained by the elimination of the immaterial
factors in the particular kasina (i.e., the wind kasina) which, because it
lacks a distunet shape, serves as the counterpart of the immaterial.
Herein, the determination upon the material attainment 1s formed by
sceing the danger in the occurrence of the immaterial through the
contemplation: “Perception 15 a sickness, perception is a boil.” ete., or:
“Away with consciousness, consciousness 1s despicable,” etc., and by
holding the conviction that the peaceful and sublhime state 15 to be
found in the absence ol the immaterial. The “development of the
fading awayv of the material” 1s the immaterial attainments together
wilh their access; mn particular, the first immaierial jhana.

Cluerv: If so, shouldn™t the limited space kasina also be
mentioned? For this, too, 1s a counterpart of the immaterial.

Keply: This s actually accepted by some, bul because 11 was nol
wcluded by the ancient teachers it 1s not stated here. However, there 1s
nothing wrong if 1t 1= said that the fading away ol the immaterial can
be accomplished in virtue of the fact that certain dhammas (i.e., the
unmaterial dhammas) can be made to fade away, and that it becomes

107, Akkhanabhimi. The non-percipient realm is regarded as an inopportune
plane of existence because 1t 15 neither nsell a true deliverance from samsira,
nor, due to the absence of perception and mind. a plane Favorable 1o the
atlainment of toe deliverance. Particularly at a ime when a Buddha appears in
the world, the non-percipient plane is inopporune becanse iis inhabitants have
no opportanity to see him or listen w his teachings.
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manifest in any particular domain serving as the counterpart of those
dhammas. But because this is the practice the sectarians themsclves
must undertake for this attainment, and becavse thev practice this
jhina (i.e., the fourth jhina on the wind kasina) which is closely
connceted with the objective domain (of the immaterial attainment),
the keen-visioned teachers of old have mentioned only the preliminary
work on the wind kasina as the practice for the development of the
fading away of the immaterial. Moreover, 1t 1s common knowledge
that the jhana on the first three element kasinas (i.e., the kasinas of
carth, water, and [irc), like that on the color kasinas, takes as ils
conceptual  object the alter-image of a color, therefore the
Visuddhimagga (IV, 31} describes the earth-kasina by the similes of
the muror and the dise ol the moon. But the kasina ol the fourth
element enters the range of the jhiana only as the after-image of the
element. Thus it 18 proper to call it the counterpart of the immaterial
and to mention the preliminary work on the wind kasina alone.

Cery: If, as the commentary says, the mere aggregate of material
form becomes manifest in the non-percipient realm, how can
materiality oceur there without dependence on the immaterial factors?
[Isn’t it true that the aggregate of material form must originate in
dependence on the immaterial factors, for it 1s never seen to originate
independently here, in hive-constituent existence?|

Keply: [This 18 no objection, and it 1s not applicable 1o other
cases|. (For one might just as well ask in return) how the immaterial
factors i the immatenal realm can occur without dependence on
materiality, This state of aifairs belongs 1o the same category. Why?
Because it is never scen here. Along the same lines, no materiality
should occur in the fine-material realm without edible nutriment. For
what reason? Because it is never seen here. Furthermore, the mental
continuum that has for its geperative cause the non-disappearance of
craving for materiality, because it originates together with materiality,
oceurs in dependence on the latter. The mental continoum that has for
its generative cause the disappearance of craving for materality,
because of its indifference o materiality, occurs without the latter.
Similarly, the succession of material dhammas that hos for its
gencrative causc the disappearance of craving for the immaterial
occurs without the immaterial dhammas. 1%

NSub.Cy. In the five-constituent existence, due to the absence of
the power ol meditative d::vr:lnpn'lr:nt, the material and 1mmaterial



Fxepesis of the Bralmayala Suita 175

dhammas originate together; in the four-constituent existence, through
the power of meditative development, the immaterial alone originate;
and in the non-percipient existence, again due to the power of
meditative dn:vclnpmcm, the material alone originate.

Sub.Cy. (uery: How can 1t be believed that the bare succession
of material dhammas continues there (in the non-percipient realm) for
such a long time without contemporancous conditions for its support?
And for how long a time does 1t oceur?

Keply: Anticipating such a question, the commentary says: “Just
as an arrow, by the pmpulsim force of the bow-sinng,” cte. By this he
shows that not only scripture, but this analogy as well demonstrates
the point. The non-percipient beings remain in that realm for at most
five hundred great acons. The “propulsive force ol the jhina™ is the
force of the kamma accumulated in the non-percipient meditative
attainment.

(Juery: How, after the lapse of many hundreds of acons, can
consclousness again orginate from a consciousness series that has
ceased so long ago? No visual consciousness 1s ever seen 1o originate
when the eye has ceased.

Keply: This should not be considered one-sidedly. For if no
consciousness of the same class has arisen in the interval, even the
consciousness that has ceased long ago can act as a proximity
condition {ananiarapaccava) for the rebirth-consciousness. It 18 not
the seed; kamma alone is the seed. But on account of that kamma
unetwonming  as the seed, when bemngs pass away  lrom  the
non-percipient realm a rebirth-consciousness with 11s conditions such
as object condition, elc., arises in the sense sphere. Thus the
commentary sayvs: “A rebirth-linking perception arises here.”

When a scion is removed from a tree which, in accordance with
the order of the seasons, blossoms at a fixed time, by the force of the
seission the blossoming of the scion does not necessarily oceur at the
same time as that of the parent tree. In the same way, when, by the
{1::1.rn::lnpn1cnt of the fading away of the material, or of the immaterial, a
seission 15 made in the material and immaterial dhammas occurring

108, The disappearance of craving for the material and the mmaterial
referred 1o here 15 the temporary soppression of craving throwgh these
meditative developmenis and not its complete eradication, which can only
come about throogh the wisdom of the supramundane paths.
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inseparably in five-constituent existence, by reason of the incisive
force of the attainment the ageoregates 1n the immaterial realm and in
the non-percipient realm occur devoid of their material and immaterial
counterparts, respectively.

Cheery: Isn't 1t possible to divide the fortuitous orginationisis
after the manner of the eternalists, according to whether their existence
in the non-percipient realm endures for a hundred thousand barths, for
ten acons of world contraction, cte., or for some period within these
intervals?

Keplv: True, it is possible. But because existence in the non-
percipient  plane  occurs  without  intermission, the fortuitous
originationist is shown as singlefold merely to point out the method,
Or else, because the doctrine of fortuitous origination 1s included in
eternalism, the entire method of teaching that has come down in the
discussion of eternalism can be applied to the doctrine of fortuitous
origination, wherever appropriate. For the sake of showing this
distinction the Exalted One has explained the doctrine of fortuitous
origination without subdividing its adherents who gain jhiina.

And surely it must be admitted that the doctrine of fortuitous
origination 1s included in eternalism, for the defiled nclinations of
heings are two [towards eternalism and towards annihilationism, and
the present case 15 not onc of anmhilatiomsm|.

Ceery: But 1sn't 1t incorrect 1o include the docirine of fortuitous
origination in elernalism? For the former maintains: “Previously I did
not exist, but now [ am. Mot having been, | sprang nto being.” In
maintaining this thesis, it assumes the manifestation of a previously
non-existent being, while eternalism, in contrast, assumes the all-time
existence of the self and the world, mantaning that “they exist just
like eternity itself.”

Keply: No, it is not incorrect, because the doctrine of fortuitous
origination does nol recognize any end point in the future. For
although this doctrine, in maintaining its thesis that “previously I did
nol exist,” etc., xl.'r-nngl}r assumes a first beginning for the self and the
world, 1t sull does not recognize any end for them [rom the present
onwards into the future. And becavse it does not recognize anv end for
them in the present or in the future it is distinctly a doctrine of
clernalism. As the cternahist says: “They will remain the same just hke
eternity itself.”
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Query: If so, then isn’tit incorrect to include this doctrine, as well
as clernalism, ete., among the “speculations about the past,” since they
involve o misconception about the future?

Reply: No, because they begin with considerations about the past.
For they originate through the knowledge of previous lives, which
belongs to the past, and through reasoning grounded in hearsay. etc.,
conformahle to such knowledge. And thus it is explained. And
besides, these views were propounded by the Lord of the Dhamma, the
most excellent speaker, endowed with unimpeded knowledge, after he
had realized for himsell with direct knowledge everything that comes
within their scope and all that 15 excluded from their scope. Therefore
whatever views the Exalted One has explained, and the way they have
been explained, should be accepted with conviction precisely in that
way. Mo demonstraton or examination is pertinent here, for this 18 the
domain of the Buddha's knowledge, and the domain of the Buddha's
knowledge is inconceivable.

IV, SPECULATIONS ABOUT THE FUTURE
(Aparantakappika)

A. DOCTRINESOFPERCIPIENTIMMORTALITY (Sunditvada):  VIEWS 19
34

{(THE FIRST TETRAD)

76. CY. “The self is material™ (rigpi and): apprehending the material

form of the kasina object as the self, and the perception {of the kasina)

as the self’s perception, or by mere reasoning as in the case of the

Ajivakas,'™ etc., they proclaim: “The self is immutable after death,

percipient, and material.”

Sub.Cy. (Juery: Shouldn’t the sell here be distinet from maiterial
form, since the latter, like perception, 15 held 1o be the property of the
sell (attaniva)? When it is said that the self 15 peraipient (saiff ard),
perception itsell 18 not the self (but the selt’s property ). hence it 15 said
above “apprchending ... the perception {of the kasina) as the self’s
perceplion.” Such being the case, why is the material form of the
kasina apprehended as the self?''®

109, A sect of ascetic philosophers contemporary with the Buddha.
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Keplv: Tt shouldn’t be thought that the self is material in the sense
that matenial form belongs to i, but rather in the sense that it is
characterized by deformation {ruppanasila). And the deformation of
the material form of the kasina, which makes it resemble {ordinary)
material form, 15 the differentiation 1t undergoes when al one time 11 15
extended and at another uvnextended. And it is impossible to deny that
this 1s s0, since kasinas do undergo such differentiation as limited and
cxpanded.

Cuery: If so, 1sn't it wrong to include this doctrine in
cternalism 7!

Reply: Mo, 1t 15 not wrong. For 1t 15 the immutability of the self
following the breakup of the body that is intended. Thus 1t is said: “the
sclf 15 immutable after death.”

“Or by mere reasoning as in the case of the Ajivakas™ none of the
Ajivakas gain the jhiinas, for they are fatalists and reject kamma and
s froils, | The .Eﬁ.‘jT"I."ﬂkﬂH arc unl:,' rationalists]. Some ;E'ujﬁfﬂkzi:-: maintaim
that there is a sell among the six classes of man, the dark class, ete.

“Immutable™ (aroga, lit. “healthy™): it undergoes no sickness, 1.e.,
no dissolution. The word aroga is a synonym for permanent (nicea).
By means of this term, the theorist claims the permanence of the self
due to 1ts immutability.

CY. (On the remainmng three views of the first tetrad:)
Apprehending the signs of the immaterial attainments as the self, and
the percephion occurring (in these attainments) as the self™s perception,
or by mere reasoning as in the case ol the Miganthas (Jains), cic., they
proclaim:  “The self 15 immuotable after death. percipient, and
immaterial.” The third view arises by combining the views, the fourth
through reasomng.

Sub.Cy. “The signs of the immaterial attainments™: the space left
by the removal of the kasina, the consciousness of the first immaterial
attainment, the non-existence (of that consciousness), and the base of

110. He asks why. when ript aitd and safiil aird are of the same grammatical
form, the self 15 wentfied with matenal form while perception 1s held only 10
be an sccessory of the self.

111, That 1s, 1l change or “deformation” is altnbuted o the Kasina form
identified as self, how can the self be eternal? The reply points out that
eternalism does not prechode all change, but only dissolution.
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nothingness, [these are the respective signs (or objects) of the four
immaterial attainments].

“As in the case of the Niganthas™: the Miganthas hold that the
immaterial self’ abides in the body, extending over it like the biatter
taste in a nimba leaf.

“By combining the views™ by apprehending the signs of the
material and immatecrial attainments togcther as a single sclf, and the
perceplions occurring in these attainments as the self’s perceptions.
For this theorist, when he gains the material and immaterial
altainments, apprchends their signs as a scli’ with a material aspect and
an immaterial aspect, and therefore formulates hus conviction that “the
self 1s both material and immaterial,” like the Ajjhattavadins.!'? Or
clse, by apprchending the combinations of material and immaterial
dhammas through mere reasoning, he holds “the self 18 both material
and immaterial.”

“The fourth through reasoning™: through the reasoning that occurs
thus: “The self is not material like a conglomerate of posts, wattle, and
daub, or of hands, feet, etc., for like the subtle residual formations (of
the basc of neither perception nor non-perception), 1t 1s im_'u]mhlc of
performing the specific function {of materiality) on account of s
extremely subtle pature; wvet it i1s not immaterial, for it does not
transcend the specific nature of materiality.” Or else the meamng can
be understood by way of the mutual contradiction {of the fust two
positions) as in the tetrad of extensionist doctrines. Only there 1s this
distinction: in the carhier case, the third and fourth doctrines were
shown 1o originate through a difference in spatial direction and time
respectively, while here they originate through a difference in time and
base (Raluvatthwvasena). For the third doctrine originates through a
difference in time, since the signs of the material and immaterial
attainments cannot be present simultaneously. And the fourth doctrine
originates through a difference in base, since 1 mauintains, by way of
reasoning, that the aggregation of material and immaterial dhammas is
a single self.!!*

112, This may refer o the wadlyvdtmavidyd, “the knowledge of the supreme
self.” a tenet of the Vedinta, U, Bhagavadgni, 8.3 “The imperishable 1s the
supreme brahman, 118 true nature 1s the supreme sell” (adfvaimda). The hnes
following speak of the adhibfbia, “what belongs o the elements,” which may
be the material aspect of the sapposed self posited by the theorist.
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CY. The second tetrad should be understood by the method stated
in the discussion of extensionism. In the third tetrad: (1) the doctrine
that the self is of uniform perception {ekatfasaiiil) pertains to one who
gains the meditative attainments; (2) the docirine that the self 15 of
diversilied perception (ndnattasafiini) pertains to the non-attainer;
{3) the doctrine that the self 15 of limited perception (paritiasaiiir)
pertains to one who employs a limited kasina; and (4) the doctrine that
the self is of boundless perception (appamdnasaiiin) periains o onc
who employs an expanded kasina.

Sub.Cy. Since cach attainment has a differemt perception, the
doctrine that the self has diversified perception may also be held by the
theorist who possesses the eight attainments, Nevertheless, because
the perception 1n the attamnment presents itself as uniform, the
commentary ascribes to the attainer the doctrine that the self is of
uniform perception. Or else this doctrine may pertain to one who
possesses only a single attainment. And though there is a difference in
perceptions corresponding to the differences n attsnments, the
doctrine that the self 15 of diversified perception is ascribed to the non-
attainer in order to show the perceptual diversity by way of the gross
diversity of perception arising through a muloplicity of external
objects.

The statement ol the third doctrine indicates that this doctrine
ideniifies perception itsell with the self, since the kasina 1s here a
dhamma separate from the perception. The kasina is mentioned in
order to show the object of the perception. |The perception s hmated
because of 1ts object.] The same method should also be applied to the
case of the expanded kasina (the fourth doctrine). When this is done, a
vahd distinetion 1s made between these two doclrines on the one hand,
and the first and second extensionist doctrines (among the speculations
about the past) and the finite and infinite doctrines of the present
section (Bl and B2) on the other.!'* Otherwise these two doctrines
would be distinguishable from one pair (i.e.. from the first and second
extensionist doctrines) mcrn:l:,r in terms of the difference between the

113, And since i 1s a single self, the sell cannot be identibed exclusively with
either setl, and 50 18 “neither material nor immaterial.”

114, The difference 15 that the present docinnes identily perception with the
self, and regard the kasina as only the object of the self, while the other
doctrines identify the kasina sign with the self.
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periods of time with which their speculations are concerned (the past
and the future), and would be indistinguishable from the other (ie.,
from the finite and infinite doctrines of the present section).

Or else “of limited perception” may mean that the selfi” is
percipient and hinited, as in the views of those who say “the self 15 the
size of a thumb, or the size of corn. or is a mere atom.” like Kapila,
Kanada, cte.''” And “of boundless pereeption” may mean that the self
15 percipient and boundless, as 1s held by those who claim that the self
15 all-pervasive, 110

CY. With the fourth tetrad, having seen with the divine eye a being
taking rebirth on the plane of the first three, or four, jhinas, 17 he holds
that the self 15 “exclusivelv happy.” Having seen a being reborn in hell,
he holds that the self 15 “exclusively miserable.” Having seen a being
reborn 1n the human world, he holds that the self 15 “both happy and
miserable.” Having seen a being reborn among the Vehapphala gods, '™
he holds that the sell 1s “neither happy nor miserable.” Generally, those
who gain the recollection of past hives speculate about the past. those
who gain the divine eye speculale about the future.

115. The founders of the Sankhya and Vaisesika systems of orthodox Indian
philosophy. N.5ub.Cy. reads “the followers of Kapila and Kanada.™

116, Subbagatabhdva: most likely the Vedantins are meant.

117. The first three according to the Suttanta method, the first four according
to the Abhidhamma method. The suttas divide the jhanas according to a
fourfold scheme, the transition from the first 1o the second being effected by
the simultanecus elimination of initial thought (virekka) and sostained thought
(vicira)., The Abhdhamma distinguishes a stage in the development of
concentration intermediate to the first and second jhinas of the Suttanta
scheme, where initial thought has dropped away but sustained thought
remains. When this stage is taken into account, the original fourfold scheme
becomes fivefold. Rebirth into the various planes in the fine-material world 1s
achieved through the jhana whose level of consciousness corresponds, n
purity and intensaty. to that prevailing in each particular plane.

118, A class of gods in the realm of fine-materiality. Rebirth among them s
gained through the fourth thana, and thewrr predominant affective experience 15
equanimity or “neither pleasant nor painful feeling.”
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B. DOCTRIMNES OF NON-PERCIPIENT IMMORTALITY
(Asannivada). VIEWS 35-42

C. DOCTRINES OF NEITHER PERCIPIENT
NOR NOM-PERCIPIENT IMMORTALITY

(N'evasafifiindsanfiivdda):  Views 43-50
79, 82, CY. The doctrines of non-percipient immortality and also
those of neither percipient nor non-percipient immortality should be
understood 1 terms of the first two teirads of the doctrine of percipient
immortality. Only those theorists held the wview that the self is
pereipient, while these r-n:.'-;p::ciiv-n:l}' hold that 1t 15 non-percipient and
neither percipient nor non-percipient. Mo special reason need be
sought for this, for the theorists’ assumptions are like the basket of a
madman,11?

Sub.Cy. In the doctrine of non-percipient immortality, the first
doctrine (1.e., that the self is material) arises through the experience of
beings reborn in the non-percipient realm. The second takes perception
o be the self, and maintains a non-percipient tmmortality on the
ground that no other perception exists belonging to this self as its
prnpcrty-lz”' The third doctrine anscs when the matenal dhammas
together with perception, or all the material and immaterial dhammas
together, are apprehended as the self, And the fourth is maintained by
way ol rcasoning. In the second tetrad, aking "non-percipient” to
signify that the materiality of the kasina lacks the specific nature of
perceiving, the four doctrines should be understood according 1o the
method stated 1n the discussion ol the extensionist doctnnes.

In the doctrines of neither percipient nor non-percipient
immaortality, the first doctrine recognizes, in the case of a being reborn
in the realm of neither perception nor non-percepltion, the existence of
a subtle perception incapable of performing the decisive function of
perception at death and rebirth-linking, or on any occasion.!*! The
second (and remaining) doctrines are maintained by acknowledging

119, See p. 134,

1201, Since according 1o this view the self 1s dentified with perception, though
the sell continues W percerve alter death, 1t 18 called “non-percipient” because
it does not “own” another perception subordinate 1o 1tsell,

121, Because perceplion continues o €x1s1 in that realm, it 15 called “not non-
percipient”, but because the perception is oo subtle io perform the decisive
function of perception, it is called “not percipient”™.
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the specific nature of perceiving and the subtlety of the perception,
according to the method stated for the doctrine of non-percipient
unmortality. In order to show the unreasonableness of the theorists’
doctrines, even when reasons are offered, he says: "No ﬁptl’.‘iﬂ] reason
need be sought for this.,” Because these docirines of percipient, non-
percipient, and neither percipient nor non-percipient immortality all
statc that the self i1s immutable after death, it is clear that they are
icluded 1n eternalism.

D, AMMIHILATIONISM
(Ucchedavida): VIEWS 31-37

84. (They) proclaim the annihilation, destruction, and
extermination of an existent being.

CY. There are two types of people who hold the annihilatonist view,
the possessor (of the divine eye) and the non-possessor. The possessor
adopts the annihilationist view when, with the divine cye, he pereeives
the passing away ol an arahat without seeing any rebirth, or when he
perceives the mere passing away (of others) without seeing their
rehirth.!22 The non-possessor adopts the annihilationist view because
he does not know of any world beyond, or because he is greedy for
sense pleasures, or by way of reasoning, e.g., as follows: “Beings are
just like leaves which fall from a tree and never grow again.”

Sub.Cyv. Since the destruction of the non-existent (asafo) 1s
impossible, the words “(annihilanion) of an existent being” (safo
sattassa  woechedam) are uwsed, signifying anmhilation based on
existence {arthibhavanibandhane upacchedo). The word “being™ 1s
used in order to show the following.

The specihic-natured dhammas occurnng as causes and ellcets
mcluded in a single {mulii-life) continuum exhibit a certain distinetion
insolar as they may belong to different (individual hife} continmtics
(within that single mulu-life continuum).'& Misapplying the method
of diversity {(nanartandava), these theorists misapprehend the real
differentiation between the causes and the effects, and arnve at the
conclusion that the differentiation 1s absolute, as though {the causal

122, He does not see the rebirth of an arahat becanse the arahat 15 not rebom;
he does not see the rebirth of others becanse his divine eye 15 not sufficiently
developed,
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and resultant continuities) belonged to completely different continua
(blhinnasaniang).  Hence the reason  lor  the adherence 1o
annihilationism is the misapplication of the method of diversity., A
second reason is the misapplication of the method of unity
{ekananaya). Here, despite the existing differentiation in their specific
natures, the dhammas occwring as causes and effects in a single
continuity are apprehended as an absolutely undifferentiated whole on
account of their clusion in a single continuity (ekasantati). In order
to show this [i.e., that 1t 1s a being possessed of existence which serves
as the objective domain of the theonst s doctnne|, the word "heing™ 15
used 1 the text. For the assumption of a being arses when the
compact of aggregates occurring in the form of a continuum is not
dissected (into its components).'* And since it is held that “the self
exists so long as it is not anmbilated,” the assumption  of
annihilationism 1s based on the assumption of the existence of a
]‘!H:ing-ll:'

123, It should be noted that in this passage the word sanrdng, here translated
“continuam,” is consistently used to signify the single beginningless series of
life-processes extending into the indefinite future and containing within itself a
countless number of individual hife-terms. The word senfari (from the same
root fun, with prefix san, to stretch out, to continme), here translated
“continuity.” is used in contradistinction to signify the individuoal life-terms
themselves. Thus a single. beginningless multi-life continuum will contamn
innumerable individual continuities. each with a distinet beginning (“birth™)
and a distinet end (“death™). The continuities in turn, as their name implies, are
constitoted of a succession of “diwmmas.” momentary mental and material
factors following each other in a rapidly changing process of nsing and
passing away, held together by laws of causal relationship. How  the
misappheation of the methods of diversity and umty gives rise 1o the wrong
view of annihilation 15 explaned in the Introduction (p. 28.)

124, The “dissection of the compact” (ghanavinibbhoga) 18 a techmcal
expression for a phase in the development of insight wherein the mass of
buman personality, which appears to untutored perception as a uniform whole,
is broken down into its components. [t is seen “lemporally™ as a succession of
momentary factors following one another without the transmission of any
enduring subject, and “spatially™ as an assemblage of aggregates functioning
tegether withoul any uniary entity binding them together, This dissection
leaves no room for the assnmption of a substantial being.

125. For the Pal wext of this passage, see Appendix 2, No. 4.
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The non-possessor adopts the annihilationist position because he
does not understand that there 15 a world bevond this, due either to his
nihilistic scepticism™*® or to his stupidity. Or he holds that “the domain
of the world extends only as far as the range of the senses™ due to his
vrced for sense pleasures, like the king who took hold ol his own
daughter’s hand [because of his infatuation with sense pleasures)]. Or he
holds the opinion that “just as a withered leal separated from its branch
cannol be rejoined to it 10 the same way all beings undergo death with
no  further rebirth-linkage. [they do not take rebirth, they are
consummaltcd by death, they do not undergo any rencwed cxisicnec|.
For beings are like water bubbles [because they never re-anse].”

CY. The seven annihilationist views arise on account of craving
and views, in one way or another or by proceeding cclccliﬁull}r.

N.Sub.Cy. “In one way™: in the way stated by the example of the
possessor (of the divine eye) who does not see the re-arnsing of an
arahat, ectc. "Or another™ m some other way, since they onginate
through oumerous modes ol reasomng. “Or by proceeding
cclectically™ these wviews also arise in the case of the possessor
through reasoning when he does not see any being re-arise following
IS passing away.

853, CX. "Onginates from mother and father™ What is that?
Semen and blood. Thus the lirst theonst asserts the human form
(manussattabhdava), under the heading of the material body, to be the
sell

N.Sub.Cy. “Under the heading of the material body™: this 15 sad
i order to show that they may also take the immatenal factors to be
the self.

#6. CY. The sccond, rejecting this doctrine, asserts the divine
form (dibbattabhdava) to be the self, “Divine™ means originating in the
world of the gods. “Pertaining to the sense sphere” means included
among the six classes ol sense-sphere gods. "MNot destitute of any
faculties™ complete in its faculties. This is sald by way of the Taculties
existing in the Brahma-world and the figures of the others.}*7

126. The nihilist view (natthikavddo) denies the existence of any afterlife and
of the moral efficacy of actions.

127. In the Brahma-world the nose, tongue, and body remain only as material
forms but no longer function as bases of sense experience.
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87-91. CY. In the third, "mind-made™ means produced through
the jhina mind. The meaning of the fourth, etc., 18 explained in the

Visuddhimagga (Vism X).
(THE METHOD OF THE TEACHING)

Sub.Cy, Query: Unlike the doctrines of endless equivocation, which
are shown exclusively in terms of the non-possessor (of meditative
attainments), and unlike the tetrad of doctrines oo percipient
immaortality, which are shown exclusively in terms of the possessor,
the present doctrine (of annihilationism) s held by both possessors and
non-possessors, like eternalism, partial-cternalism, etc. For it is said:
“There are two types of people who hold the annihilationist view.” If
s0, why 135 the method of teaching employed here different from that
vsed in the exposition of eternalism. ete.”

Keplv: For the sake of displaying elegance of teaching
{desandvilasa). For the Exalted Buddhas display elegance of teaching
when they teach the Dhamma in diversified modes to conform to the
inclinations of the beings to be trained. Thus here, as well as
elsewhere, the Exalted One could have given the teaching by
distingumishing between the possessor of spiritual distinetion and the
rationalist as follows: “Herein, bhikkhus, some recluse or brahmin, by
means of ardor ... with his mind thus concentrated he directs his mind
to the knowledge of the passing awav and re-arising of beings. With
the divine cye, purified and surpassing the human, he sces the death-
consclonsness {cuficirfa) of an arahat, or of ordinary beings, but does
not see anv re-arising following it. He declares,” ete. Therefore, in
order to conform to the inclinations of the beings to be trained through
clegance of teaching, the method of teaching emploved here is
different from that used in the exposition of eternalism, etc.

Or ¢lse the Exalted One has taught the annihilatiomst docinne ina
way distinet from the previous docirines in order to reveal this
difference: 1n the case of annihilationism the doctrine held by the
meditative attainer does not mvelve a mode of formulation different
from the doctrine held by the rationalist {as does partial-eternalism,
etc.}. But rather, since their classification is identical, their modes of
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formulation are also identical.’** For the doctrine is formulated by the
rationalist in the same way it 18 by the one possessing the attainments,

Or else the Exalted One does not teach these views either as future
occurrences or as mere probable postulations (parikappanavasena).'*
But in whatever way the theorists proclaim their views, saving: “This
alone is truth, any other view is false,” in exactly that way the Exalted
Onec has delimited them with his knowledge of omniscicnce and
revealed them as they really are. It 1s through this that the deep, tran-
scending Buddha-qualities are disclosed, and 1t is by praising it that
the Tathigatas are rightly extolled. And since the annihilationists who
perceive successively higher states of existence establish their respec-
tive doctrines by repudiating the doctrines of those who perceive lower
states, the teaching occurs thus (in conformity with the way the
doctrines are established). Therefore, the employment of a teaching
method different from those used earlier should not be criticized.
Further, 1t should be recognized that the annihilationist position could
have been further broken down by way of the subdivisions in the sense
sphere and Nne-material sphere (views 1-3), as was done in the case of
the immaterial sphere (views 4-7). Or alternatively, it could have been
stated without having broken down the mmmaterial sphere, by a
concise method as in the case of the treatment of the sense sphere and
fine-material sphere. Such bemng the case, there 15 no room for the crit
icism that the annthilationist doctrine contains either more or fewer
divisions than the seven stated by the Exalted One.

Chuery: In the first three doctrines it 1s nght to say “with the breakup
of the body™ (kavassa blieda), for these refer 1o an individual form
included in five-constituent existence.’™” But why is this expression
used in the last four views, when those refer to an individoal form in
four-constituent existence” Isn't it true that the immaterial beings do
not own a body?

128. That i1s. each of the seven versions of annthilationism may be presented
either by the attainer or by the rationalist.

129, M.Sub.Cy. "Postulating: these views mught occur thus.”

130, Puicavekdrabhava: that is, realms of existence which include five
aggregates, with the aggregate of matenial form as the foundation for the four
mental aggregates, Four-constitnent existence, which excludes the material
aggregate, is the immaterial sphere of existence.
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Keplv: That is true. But the theorist himsell uses this expression,
attributing the word “body,” which 18 usually used in reference to the
material form, to the immaterial individual form. And the Exalted One
shows their views in exactly the way the theorists proclaim them. Or
clse the descriptive term “body” can be considered to apply 1o the
immaterial form—that 15, to the aggregation (samitha) of dhammas
such as contact, clc.—since this has the character of an immatenal
body.

Chiery: The characterization of the second and following doctrines
as speculations about the future is correct, for these doctrines—
proclaiming the extermination without remainder of the individual
form of sense-sphere gods, etc.—take the future period as their
domain. But 1sn't that characterization out of place in the case of the
first doctrine; for the latter, which proclaims the annihilation of the
human form directly experienced by the theorist, takes the present as
its domain? The second and following doctrines, because they teach
the annihilation of a self arisen in some state of existence successively
higher than the self mentioned in each immediately preceding
doctrine, are correctly classed as speculations about the future. Thus
they say: “DBut 1t 1s oot at that point that the self is completely
annihilated.” And when thev say: “For there is, good sir, another self,”
this 15 sind in reference o the distincuon |between (that sell and) the
lower individual forms beginning with the human form]. But there is
no such contrast in every case, [Since the first doctrine does not teach
the annmhilation of a self’ re-ansing in the future in some staie of
existence higher than the human, and does not mention any other self
by way of contrast, isn’t it incorrect to class it as a speculation about
the future™)

Keplv: Mo, it is not incorrect, For though the self spoken of by the
first doctrine is included in the present world, it is the future time that
15 intended as the domain of the doctrine. [For what is intended by the
first doctrine is the annihilation after death, hence in the future, of the
self included in the present world]. Thus there is no contradiction in
the characterization of the first doctrine as a speculation about the
future.
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E. DOCTRIMNES OF NMIBBANA HERE AND NOW
(Ditthadhammanibbanavada)y.  VIEws 58-62

93, CY. "Here and now” (ditthadhamma, ht. “a visible state™) a
directly experienceable dhamma {paccakkhadhammea), This 15 a
designation for the individuality obtained in this or that state of
existence. “Mibbana here and now™ means the subsiding of suffering
(dukkhavipasama) in this very individuality.

N.Sub.Cy, Here, "mbbana” means only the subsiding of
suffering. It 18 not the supreme fruil and not the vnconditioned
element, for these are beyond the domain of these theorists.'*!

94. When this self, good sir, furnished and supplied with
the five strands of sense pleasure, revels in them ...

CY. "Revels™ he allows his sense facultics 1o roam and wander
among the strands of sense pleasure according to his wish and indulges
in them in this way and that, Or else: he sports, delights, and plays
with them. The strands of sense pleasure are twofold, the human and
the divine. The human are like those enjoyed by King Mandhat, the
divine are like those enjoyed by the king of the Paranimmitavasavattl
eods. 132 The theorists proclaim the achievement of mibbina here and
now only for those who have acquired such sense pleasures,

N.5ub.Cy. By this he shows that they proclaim nibbana here and
now only for those who enjoy the wltimate in the strands of sense
pleasure. For the sense pleasures of King Mandhatu and the king of the
Vasavatti gods illustrate the ultimate.

Sub.Cy. (The reasoning of the first theorist is as follows:) “Just as
the longing for delicious food, ete., increases 1n one overcome by
hunger and thirst, so the Innging for objects of -L‘HI'IF'ng distincl]}f
icreases in one who deprives himsell of sense pleasures. But just as
one who has eaten s fill of deliciously flavored food no longer has
any appctitc, so onc who has satished himsell with as much as he
wanis of excellently flavored sense pleasures no longer has any thirst

131. The supreme fruit {aggaplela) is the froit of arahatship, metaphorically
called nibbana afler the object of ns realization. The uneonditioned element 15
nibbdny itsell, the supramundane goal, which 15 bevond the experience of the
theorists,

132, On King Mandhitu, see Ja 11 310-11. The Parsmmmitavasavatl devd
are the highest class of sense-sphere gods.
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for them. And when one has lost one’s longing for the object, like a
leech one will automatically let go even ol tantalizing objects.”
Emerging from such unwise reflections, the first theorist declares the
suffering of samsara to subside by the satiation of (desire for) sense
pleasures. The second and following  theorisis, secing  the
unsatisfactoriness in sense pleasures, and the peacefulness of the
happiness of the first jhana, ctc., declare that the suffen ng of samsara
cnds by satisfying (the desire for) the happiness of the first jhina, eic.

The examination (of the method of teaching) given in the section
on annihilationism may bec brought in here too, with duc alterations.
There 15, however, the following distnction: these five doctrines (of
nibbina here and now) are found in a single individuality.'*
| According to the first doctrine, if the self is furnished with the strands
of sense pleasure, then it has attained mibbana here and now. And if, in
the second and following doctrines, this same self 1s endowed with the
first Jhana, cte., in that case 1t has attained mibbéna bere and now. Thus
i the text, no separate mention is made of “another self,” as is made in
the section on annihilationism. |

Cuery: But why, when it proclaims the absolute extension' ™ of
the self, is the doctrine of the nibbina here and now of the self
included in the eternalist rather than in the annihilationist view?

Keply: Because they teach the persistence of the purified sell in s
own form (sakaripena) when 1t 1s liberated from bondage by
obtaining this or that particular endowment of happiness,

NSub.Cy. For in their opinion, the sclf which has become
purified through liberation from the bondage of kamma and has
attained nibbana here and now still persists in its own form.

100.-101. CY. At this point, all the sixty-1wo views have been
explained. Seven of these views belong to annihilationism, the
remainder (fifty-five) to eternalism. Now, collecting into one all the
speculators about the future in the section beginning “it 15 on these

133. That 1s, all these five types of nmibbana are obtainable in a homan
existence, whereas only the first of the seven types of annihilation discussed in
the earlier doctrine applies to a human exastence, the other six bemng obtainable
only as a deity or a brahma,

134, Accantanibbana, The word “nibbdna”™ here seems 1w be taken n als
literal meaning of extinction. The reply indicates thai these theorists still hold
tor the persistence of the self on a trans-phenomenal plane.
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forty-four grounds™ (§100), the Exalted One reveals his knowledge of
omniscience. And collecting into one all the speculators about the past,
the future, (and their combination} in the section beginning “it is on
these  sixty-two  grounds™ (§101), he again reveals this same
knowledge of omniscience. Thus, when in the beginning he asked:
“And what, bhikkhus, are those dhammas that are deep, etc?”, he
asked only in reference to the knowledge of omniscience. And
answering this guestion, the Exalied One answers by means of the
same knowledge of omniscience, bringing forth the sixty-two
speculative views just as if he were weighing the inclinations of beings
with a pair of scales or removing the sand from the foot of Mount
Sineru.

Sub.Cy. Query: What 15 the reason why only the past and the
future (separately) are shown as the objective domains of the
adherence to views, and not the two in conjunction?

Keply: Because 1t 1s impossible to do so. For whereas theoretical
speculations are possible in regard 1o the past and the fure, due o its
evanescence no such speculations are possible in regard to the exact
mid-point between the two apart from the two themselves, [since it 1s
the mere interval between the past and the future]. On the other hand,
if the middle term is taken as the present individuvality, insofar as its
nature relating to past and future 15 amenable to  theorctical
speculation, 1t 18 already comprised under the speculations about the
past and the future.

Or alternatively, because it possesses a past and a future, the exact
mid-point is called “the past and the future together.,” That can be
considered to be referred to by the Exalted One separately from the
past and the [uture when he says, "Recluses and brahmins who are
speculators about the past and the future together, hold settled views
about the past and the future (together).” In the commentary also it can
be considered 1o be included under the common deseription “all the
speculators about the past, the future, (and their combination).” or
under a single division of that description. Otherwise it would be
meaningless 1o combine the speculators together with a single
expression. And who are these speculators about the past and the
future together? [Those who adhere to a combination of speculations
about the past and the future, such as| those who are exicnsionisis
(with regard to the past) and hold the doctrine of nibbana here and now
(with regard to the futurc), clc.
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102. all of them do so on these sixty-two grounds, or on a
certain one of them. Outside of these there is none.

Sub.Cy. According 1o this statement of the sutta, there are no theorists
outside of these three groups: those who speculate about the past, the
future, and bhoth together. Therefore, those doctrines found in the
Simanfaphala Sutta (DN 2} and 10 various other suttas, such as the
doctrines of the inefficacy of action {(akirivavdda), of moral acausality
(ghembkavada), of nihilism (narthitkavada), etc., as well as the
speculative views about God {1ssara), the Lord of Creation (papdpati),
the Primordial Spirit (purisa), time (kala), natore (sabhdva), Fale
{nivarn), chance (vadiccha), eic., found outside the suttas, should all be
included and comprised in these three groups.

How? The doctrine of the inefficacy of action, because it denies
the recality of morally efficacious action and holds that deeds arc
“barren and steadfast like a mountain peak,” '™ is comprised within
eternalism. So too 15 the doctrine of Pakudha Kaccayana, which
maintains: “These seven groups (arc barren and steadfast like a
mountain peak),” ete. The doetrine of moral acausality, because it
asserts “there 15 no cause or condition for the defilement (and
purification) of hcings,"”" 15 comprised 1 the docinne of fortuitous
origination. Nihilism, because it asserts “there is no world beyond,” 137
15 comprised in annihilationism. Thus 1n the same passage 11 15 said:
“With the breakup of the body, fools and the wise alike are
annthilated.”

By the first “etc.,” (after nihilism above), the doctrines of the
MNiganthas (the Jains) and others are included. Although the doctrine of
MNataputta (Mahivira) has come down in the texis by way of the
“fourfold restraint” (cd@mvdmasamvara). nevertheless, because of the
evasiveness involved 1n its method ol the sevenfold predicable (sce
pp. 151-52). 11 18 included in the doctrine of endless equivocation, just
as Sanjaya’s doctrine 1s. The docirines that maintain “the soul and the

-

135. The akirivavdda 1s ascnibed to Plirana Kassapa in the Simafifiaphala
Sutta, but the phrase “steadfast as a mountain peak”™ does not occor there. The
classification of (s and the fellowng view under elernalism  seems
guestionable; as formuolated in the sottas they are much closer 1o
annthilationism,

136. The doctrine of Makkhali Gosila,

137. The doctrine of Ajita Kesakambala.
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body are the same™ and “the soul and the body are different™ are
imcluded in the doctrines that the self 18 immutable after death and
material/immaterial. The doctrines that “the Tathagata exists after
death™ and “there are beings spontancously reborn™ are included in
ciernalism; the doctrines “the Tathigata does not exist after death” and
“there are no beings spontaneously reborn,” 1n annihilationism,; the
doctrines “the Tathagata both cxists and docs not exist after death™ and
“there both are and are not beings spontancously reborn,” in partial-
cternalism; the doctrines “the Tathagata neither exists nor does not
cxist after death™ and “there neither arc nor arc not bcings
spontancously reborn,” n endless equivocation. The doctrines of God,
the Lord of Creation, the Primordial Spirit, and time are comprised in
purlinl-cl-n:rnulir-;m; 50 also 1s the doctrine of kanada (scc note 115).
The dectrines of nature, fate, and chance are included in the doctrine
of fortuitous origination.

In this way, the ﬁpcuululivc views found 1n varnous suttas, and
those outside them [in the creeds of the sectarians], are comprised
within these sixty-two views.

“Just as i he were weighing the inclinations of beings with a pair of
scales™: “lnclination™ here 1s the inclination towards views. For the
inclination of beings subject to defilement is twofold: towards
ciernalism and towards anmhilatiomsm. And though this twolold
inclination is divided into numerous classes insofar as 1t arises in the
immeasurable domain of knowledge of innumerable beings in
mnumerable world systems, the Exalted One has delimated it with his
knowledge of omniscience and summarized 1 into  sixiy-iwo
categories beginning with the four types of eternalists, just as if he had
placed 1t on a measuring scale.

“As if removing the sand from the foot of Mount Sineru™: by this
he shows that it 1s impossible for any other kind of knowledge than the
knowledge of ommiscience 1o originate this teaching, due o its
extreme profundity.

{ THE SEQUENCE OF MEANING)

CY. This teaching has come down by way of a sequence of meaning
dictated by the natural structure of the teaching. For suottas have three
kinds of sequence of meaning: (1) a sequence of meaning based on a

question (pucchanusandhr), (2) a sequence of meamng dictated by
imclination (ajphdsavanusandhit); and (3) a sequence of meaning
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dictated by the natural structure of the teaching (varhanusandhi).
Herein, the “sequence of meaning based on a question” 18 found in
those suttas the Exalted One pronouvnced in response to those who
questioned him, as the following passage illustrates: “When this was
said, a certamn bhikkhu said to the Exalted One: *What, Lord, 15 the
lower shore”? What 1s the further shore” What is sinking in the middle?
What 15 being thrown up on dry land? What is scizurc by humans, by
non-humans  and by a whirlpool? What 15 inner  putndity™”
(SN 35:241).

(2) The “"sequence of meaning dictated by inclination™ can be
understood through those suttas the Exalted One pronounced after he
had understood the inclinations of others, as the following passage
illustrates: “Then the following line of thought arose in the mind of a
certain blukkhu: “It 1 said, sir, that material form 1s not-self, teeling is
not-self, perception is not-self, mental formations are not-self,
consciousness is non-sclf. What sell, then, do kammas done without a
self’ affect™ Then the Exalted One, discerning with his mind this
bhikkhu’s thought, addressed the bhikkhus: ‘It is possible, bhikkhus,
that a certain foolish man here, confused, immersed in ignorance and
dominated by craving, may imagine in his mund that he can overshoot
the dispensation of the Master, thus: **It 15 sad, sir, that material form
1s non-sclf,” ete. What do vou think, blukkhus, 15 matenal form
permanent or impermanent?” ete. (MM 109.14-135).

Sub.Cv. “It i1s smd.” etc.. this bhikkhu reveals his own
disapproval of the emptiness of selthood (attasuiiard) as it 1s tanght
by the Exalied One. "Kammas done without a sell”™ kammas not done
by anv self, or kammas done by the aggregates that are non-self. He
asks: “If there 15 no self, and the aggregates are momentary, what self
do kammas affect when they produce their fruits™ The meaning is:
“Who experiences the fruit of kamma?” He is "confused™ because he
15 unskilled in the ariyan dhamma due to lack of learning, etc.; he is
“immersed in ignorance” because he has not abandoned ignorance duoe
to lack of discipline in the ariyan dhamma; and he is "dominated by
craving” becauvse he has come under the dominaton of craving,
thinking: “If there is no one called “1.” who experiences the fruit of the
kamma donc by mc? But if there is an “1,” there may well be the
cojoyvment of the frmt” “In his mind™ 0 a nmund accompanicd by
clinging to a doctrine of self. “That he can overshoot the dispensation
of the Master™: though formations arc momentary, the kamma and the
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fruit 1n the assemblage of dhammas (constituting an individual) are
connecled together by the fact that the fruit arises in the same
continuum in which the kamma was originally done. But becavse he
wmngly applies the method of unity to this connection, he concludes
that there must be a single self-identical agent (kdraka) and
experiencer (vedaka) (in order to establish a connection between
kamma and 1ts fnut). Thus he conceives that he can pass beyond the
dispensation of the Masier, which clucidates the emptiness of a self
and of any property of a self,

CY. (3) The "sequence of meaning dictated by the natural
structure of the teaching™ can be understood through those suttas i
which the teaching progresses from its initial subject to its culmination
by way of counterparts or by way of the opposites of the imitial subject.
For example, in the Akankheyya Sutta (MN 6) the teaching is set up at
the beginning by way of virtue and culminates in the six kinds of direct
knowledge. In the Vattha Sutta (MM 7}, the teaching is set up by way
of the defilements and colminates in the sublime abodes
(prabhmavihdara). In the Kosambiya Sutta (MM 48), the teaching 1s set
up by way of schism and culminates in the principles of fraternal
harmony. In the Simile of the Saw (MM 21), the teaching is set up by
way of 1mpatience and culminates in the simile. And in this
Brahmajila Sotta, the teaching 15 sel up at the beginning by way of
views and culminates in the elucidation of emptiness, Thus it 15 said:
“This tecaching has come down by way of a sequence of meaning
dictated by the natural structure of the teaching.”

Sub.Cy. The first example (the Akankheyya Sutta) shows the
sequence of meaning by way of counterparts, the others the sequence
of meamng by way of opposites. [n the Brahmajila Sutta the teaching
15 s¢t up by way of the speculative views proclalming a permanent
substance, etc., and concludes with the elucidation of the emptiness of
any permanent substance, ele.
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V. THE RounD oF CONDITIONS AND EMANCIPATION
FROM THE ROUND

A. AGITATION AND VACILLATION
[ Parttassitavipphandita)
105, CY. Now, in order to mark the boundaries, the following teaching
15 undertaken.

NSub.Cy. “In order to mark the boundaries™: that is, in order 1o
reveal the absolule discrepancy between the Tathagatas™ knowledge
and vision and the theonsts” musapprchension through craving and
views, and between right view and the wrong views such as
cternalism, ete. Through the following teaching he marks the
boundaries thus: “Those views are only ther misapprehensions
resulting from craving and views: they are not at all similar 1o the
Tathigatas’ knowledge and vision of things as they really are. And this
‘fechng of wrong views™ 1s only vacillation due 1o craving and views;
it 15 nol vnshakable like the stream-enterer’s “feeling” of right vision.”

That is only the feeling of those who do not know and do
not see; that is only the agitation and vacillation of those
who are immersed in craving.

CY. (This is the paraphrase:) “The satisfaction of views (durhi-
assada), the pleasure of views (ditthisukha), the feeling of views
{dirthivedayira), on account of which those recluses and brahmins on
four grounds joyvously proclaim the self and the world to be eternal

that 15 only the feeling of those who do not know and do not see the
true nature of dhammas as 1t really is (varhabhiram dhammanam
sabhavam ajanantanam apassantanam vedavitam), it is only the
feeling of those who are entirely immersed in craving.” And "1t is only
the agitation and vacillation™ {parirassitavipphanditameva): it is only
vacillation, shaking, and wavering, causcd by the agitation of craving
and views. Like a stake planted in a heap of chaff, 1t 18 not unshakable
like the vision of a stream-enterer. The same method applies to all the
VICWS,

NSub.Cy. “The sansfaction of views': the satisfaction which
serves as a condition for the view. “Pleasure of views™ and “feeling of
vicws  arc synonyms for the same.
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Sub.Cy. Though it is said in the commentary, “who do not know
and do not see the true nature of dhammas as it really 18" the theorists
do not form a wrong adherence simply because they do not know the
true nature of conditioned dhammas. This general explanation
conceals a distinction. When this distinction 15 brought to light the
following interpretation 15 made: “Who do not know and do not see™
who do not know and do not see as it really is: “This standpoint—that
thus  assumed and thus

the self and the world are eternal
misapprehended, leads to such a future destination, to such a state in
the world beyond.” So too, (the phrase "who do not know and do not
see’’ may be taken to mean): who do now know and do not see as they
really are the origin [and passing away, etc.] of that feeling on account
ol which, in their craving for I'n:::ling, they ::Iing to such a .'-:pc::ululiva:
view. In this way he shows that whereas the Tathagatas, through the
unobstructed knowledge of their universal eye, know and see this
matter as it really is, the theorists only misapprehend through eraving
and views. Thus this teaching was given in order to mark the
houndaries between the two (Le.., between the DBuddha and the
theonsts).

“Feeling"™ (vedawita): the atfective tone of expenencing (anubha-
vana) which accompanies the proclamation of the view “the self and
the world are eternal™ and 15 experienced (along with) that view. This
feeling, the bait of the round (vatrdnisa), is Nickle, for 1t arises as the
exhilaration of one whao is pierced by the thorns of craving and views;
it does not persist with a steady tone hike the pleasurable fecling of the
noble paths and fruits.

Or, as an alternative explanation (for the present section): having
analyzed the sixty-two speculative views according to ther specific
causes (visesakdrana), the present teaching is now undertaken to show
their common cause {(avisesakdrana); for feeling, ignorance, and
craving are causes common to all the views. Therein, “that™ (fadapi),
1.¢., that proclamation that the self and the world are eternal, is made
by those who do not know and do not see as they really are the three
types of fecling—pleasant, painful, and neither-pleasant-nor-painful
fecling—as suffering, a thorn, and 1mpermanent, respectively, and
who do not know and see all feeling without exception in terms of its

origin, passing away, satisfacuon, unsausfactoriness, and escape.'??

138, See SN 36:5-6.
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And then, because it originates through the longing for pleasure, etc.,
in those who, through their involvement in craving, are “imumersed in
craving,” this proclamation is only the vacillation and shaking of
views caused by the agitation of craving. Or it 15 the mere active
expression (copanappattimatta) of the view through the doors of body
and speech, as when 1t 1s said: “If there is no self, who experiences
feeling™ The point is that there is no eternal dhamma to be proclaimed
as such (as eternal) through that view. This same method should be
applied to the doctrine of partial-eternalism, ete.

B. CONDITIONED BY COHNTACT
( Phassapaccavavadra)

118. that is conditioned by contact.

CY. This teaching 15 undertaken in order to show the succession of
conditions {paramparapaccava). By this the Master shows that the
satisfaction, plcuﬁurc, or I'ccling of views on account of which thesc
recluses and brahimins jovously proclaim the sell and the world 1o be
eternal, 15 a palpitation {(pariphandira) of craving and views, a feeling
conditioned by contact (vedayitam phassapaccaya n dasseti).

Sub.Cy. “The succession of conditions” (parampardapaccava):
this teaching is undertaken in order to elicit the succession of
conditions thus: “These speculative views occur due to the agitation of
craving, Craving is condinoned by feeling, and feeling 15 conditioned
by contact.”

|If so, what 15 the purposc of showing the succession ol
conditions”? The purpose 18 1o communicate a difference in meaning,
thus:] Just as the dhamma of proclamation, 1.e., the view itself, and the
dhammas which condition the view, arise only through their respective
conditions and do not arise without them, so too the dhammas about
which the proclamation 15 made—i.e., maternial form, feeling, etc.—
{arise only through conditions and do not anse without them). There 15
no eternal sell or world at all to be found here. [The point is that the
“palpitation of craving and views,” i.e., the feeling that functions as
the condition for craving, which in turn funetions as the cause lor the
view, is conditioned by contact. |
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That they can experience that feeling without contact—
such a case is impossible.

CY. This statement 15 made in order to show the strength of the
condition (l.e., of contact) for the feeling of views. Just as a prop 18 a
strong condition for bolstering up a dilapidated house, which would
nol be able to stand 1 1t were not bolstered up by the prop, in the same
way contact 18 a strong condition for feeling, and without contact there
would be no “feeling of views.”

Sub.Cy. The “feeling of views™ 15 the fecling that functions as
condition for the view. This feeling is produced through its own
conditions, among which contact 15 the chief.

“The strength of the condition™: fecling sometumes arises without
the eye-base, ete., and without some of its concomitant dhammas, but
it can never arisc withoul contact; thus contact 15 a strong causc for
fecling. For if a sense object 13 within range, but the act of
consciousness does not contact the object, the latter will not become
an object condition (g@rammanapaccava) tor consciousness. Thus
contact 18 a special condinon for all the concomitant dhammas (in an
act of consciousness). Hence when the Exalted One analyzed an act of
consciousness (1n the Dhammasangant), he brought forth contact first.
But it is the foundation especially for feeling.

C. EXPOSITION OF THE ROUND
(Lritthigankdadhithanavartakathda)

144. All these recluses and brahmins experience these
feelings only by repeated contacts through the six bases of
contact.

CY. In the present passage the Exalted One lumps together all the
“feclings of views.” Why? In order to relate them once more Lo
contact. How? By the statement: “All these recluses and brahmins
experience these feelings only by repeated contacts through the six
bhases of contact.” The s1x bases ol contact are the cye as a base of
contact; the ear, nose, tongue, body, and mind as bases of contact.

The word “base”™ (a@varana) occurs in the texts with four
meanmngs: (1) place of ongin (sanpan); (2) place ol convergence
(samosarana); (3) cause (karana);, and (4) as a mere designation of
place {pannatnimarra).
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(1} In the statement; “Kamboja is the base for horses, the southern
region the base for cows,"” it sigmfies place of ongin.

(2) “The birds resort to that delightful base™—here it signifies
place of convergence.

(3} “When there 15 a basis (for a meditative attainment)"—here 1t
signifies cavse,

(4) “They lived in leaf-huts in a forest base™—here 1t is a mere
designation of place.

In the present case, the first three meanings apply. For the pentad
of contact’™” originates in and converges upon the sensc facultics, and
these latter are its cause; thus thev are called “bases.” Here, the bases
of contact, etc,, are mentioned in order to show the succession of
conditions, making contact the starting point and arranging the
teaching under the heading of contact, in accordance with the method
of the following passage: “Dependent on the eve and visible forms,
cyc-consclousness ariscs, The meecting of the three 1s conlact,” cle.
(SN 12:43)140

Sub.Cy. “"Relating feeling to contact”™ means showing the
conditioning role of contact thus: “The experiencing of the six ohjects
through the six mternal bases invariably occurs by reason of the six
types of contact,”

“The meeting (sangarn) of the three™: contact 15 o be apprehended
as the meeting of the three factors—object (visava), tacolty (mdriva),
and consciousness (viddidna). Thus 1t has concurrence (sanmipdia) as
its manilestation.

“In accordance with the method of the following passage™
although other concomitant dhammas [such as perception] are also
found, m the sutta ciled the teaching 1s sel up under the heading ol
contact in order to show contact as the principal cause for feeling. In the
same way, here in the Brahmajala Sutta, when 1t is said “by repeated
contacts through the six bases of contact,” contact 18 made the starting
point of the sequence beginning “with contact as condition, feeling,”

139, Phassapavicamakd dhammd: consciousness, Teehng, perception, volition,
and contact. The name derives from the last member.

1403, In thas sufta the contact resulting from the meeting of object, faculty, and
consciousness s made the starting point for the rest of the usval formula of
dependent origination.
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cte., in order to show the succession of conditions by teaching dependent
orgination as extending into the future {aparanta-paticeasantppdeda).

CY. Although the statement “by repeated contacts through the six
bascs of contact”™ gives the impression that the six bases themselves
cxercise the function of contacting, this would be a wrong
interpretation. For it 1s not the bases that contact the object; rather, 1t is
contact itself that contacts the various objects. The bases arc shown as
imcorporated within contact. Therefore the meaning of the present
passage should be understood thus: “All these recluses and brahmins
experience the fecling of views by contacting objects such as visible
forms, ete., by means of contact orginating through the s1x bases of
contact.”

Sub.Cy. "It is contact itsell that contacts the various objects™
contact, though an unmaterial dhamma, occurs as though contacting
(or touching, phusanto wiva ho), le., 1t occurs in the mode of
contacting without adhering to the object on any one side. Hence 11 15
sald: “Contact has contacting as its  characteristic, the act of
impingement as its function.” ' The bases themselves do not exercise
the function of contacting, but they arc shown as posscssing this
function by an attributive expression, as when it is said: “The beds
made a sound.” They are “incorporated in contact,” included within
contact, sct up metaphorically n the role of contact. For a metaphor
(Mpacdra) 18 a mere expression, and not the basis for a derivation of
meaning.

With feeling as condition, there arises in them craving

CY. “Feeling” 15 here the feeling oniginating through the six bases of
contact, It 1s a condition for craving—divided 1nto craving for visible
forms, cte.—under the erest of decisive-support condition. 2 Thus it 1s
said: “With feeling as condition there arises in them craving.” Craving
in turn 1s a condition for the four types of clinging (wpadana) under the
crests of decisive-support {wpanissava) and co-nascence (swhdjdra).
Clinging 15 a condition for existence (bhava) in the same way.
Existence 15 a condition for birth under the crest of decisive-support.
“Birth™ here 18 the live aggregates together with thewr alterations
(savikard paicakkandha). Birth 1s a condition for aging and death, and

141, Vism 14.134.
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for sorrow, ete., under the crest of decisive-support. This i1s a brief
cxplanation. The detaled explanation can be found in the discussion
of dependent origination in the Visuddhimagga ich. XVII). But what is
given here is sufficient.

Sub.Cv. Fecling 15, in brief, sixtold, by way of the six types of
contact that function as its respective conditions: Le., feeling born of
cyc-contact, down to F::cling born of mind-contact. In detail, it is
divided into a hundred and cighi kinds 1n accordance with the
hundred-and-eightfold method.

NSuh.Cyv. The hundred and cight kinds obtain thus: feeling
becomes sixfold according to contact. These cach divide into three
types according to object of inspection (ypavicdra, whether desirable,
undesirable, or ncutral), and again these cighteen are divided into two
depending on the support (whether an internal or external object). And
finally each of these thirty-six divide into three according to time—
past, present or future. The dwellers of the Mahavihira'#? say that like
consclousness, mentality-materiality, and the six-fold base, the contact
and feeling included in a single continuity, whether as condition or
conditionally  ansen, should (in the context of the dependent
origination formula) be recognized only as resultant. Others, however,
say that whenever contact and feeling function as a condition, in one
way or another, they cannot be excluded, and therefore that all contact
and feeling should be recognized (as included by the terms “contact™
and “feeling” 1n the dependent origination formula).

Sub.Cy. Craving 1s, in bref, of six classes: craving for visible
forms, cte., down to craving for mental objects. In detail 1t is of a
hundred and eight types. '

142, Upunissuvakotivd pacceuve. The word koti, here translated “crest,” 1s
used techmcally in Pali commentanal lterature 1o sigmify that the term at
follows 1s the principal member of a group of factors all implied by the key
term. Thus “decisive-support,” though the pomary condition, 15 only ong of a
eronp of conditions relating feeling to craving, as the Sub. Cy. will show. The
conditions are selected from the twenty-fourfold scheme of the Patthina. Their
full application to dependent origination is given in Vism XVII. Much of the
following discussion will be umntelligible w one not famibar with that
chapter,

143, The “Great Monastery,” the ancient seal of Theravida orthodoxy in
Anuridhapura. It was here that Buddhaghosa edited the commentanes,

144, See Vism 17.234-235,
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“Under the crest of decisive-support condition {relating feeling to
craving).” Cuerv: Why 15 only the decisive-support condition brought
forth here? Aren’t pleasant feeling and neither-pleasant-nor-painful
feeling conditions for craving in a fourfold way: by way of simple-
object (drammana-matta), object-predominance (drammanddhipati),
object-decisive-support {drammanidpanissayva), and natural decisive-
support (pakatipanissaya)? And is not painful feeling a condition in a
twolold way: by way of simple-object and natural decisive-support”

Keply: This is true. But all of those are already comprised in the
decisive-support condition,

Chuery, 10 18 correct 1o include the object-decisive-support within
decisive-support, for both have the common nature of decisive-
support. But how can the simple-object and object-predominance
conditions be incloded therein?

Keply: Because they are included within object-decisive-support,
since they all have the commaon nature of the ohject. But they are not
icluded within natral-decisive-support. In order to express the atore-
mentioned fact, the commentary does not say simply that feeling is a
decisive-support condinon, but that 1015 a condition under the crest of
decisive-support condition.

“Craving is a condition for the four types of clinging™: that is, for
clinging to sense pleasures, clinging to views, clinging to rules and
observances, and clinging to a doctrine of self,

Cheerv, Is not craving itself the same as clinging to sense
pleasures? [If so, how can one thing be a condition for itself? '+

Keply: This is true. But one may uvnderstand the distinction
between them as follows. In the present context, weak craving 1s stated
as craving itself, and powertul craving as clinging to sense pleasures.
Or ¢lse, craving is the longing for an object that has not yet been
acquired, like a thief stretching out his hand in the dark; chinging is the
erasping of an object that one has obtained, like the thief grasping the
treasure reached with his hand. Craving is opposed to fewness of
wishes, clinging to contentment. Craving is the root of the suffering
imvolved in searching for what one needs, clinging is the root of the
suffering involved in protecting one’s acquisitions.

145, Both craving and chnging 1o sense pleasures ulumately reduce 10 the
same mental factor, namely, greed (lobha), hence the gquestion arises how a
single mental factor can condition itself.
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N.Sub.Cy. These are the distinctions the teacher Dhammapala
shows by drawing upon the explanations of various teachers. But the
orthodox explanation, as given in the Visuddhimagga, is that previous
craving (=craving} is a condition for subsequent craving (=clinging to
sense pleasures), since the latier becomes firm by the influence of
previous craving, which acts as its decisive-support condition.

Sub.Cy. Craving is a condition for non-co-nascent clinging under
the crest of decisive-support; for the other (1.c., co-nascent) clinging
under the crest of co-nascence.'*® Herein, craving is a condition for the
proximalc rlinging"” as a proximity, conbiguity, proximate-decisive-
support, absence, disappearance, and repetition condition; for the
non-proximate clinging as a decisive-support condition; and when 1t
becomes the object of clinging, as cither an object-predominance and

object-decisive-support conditon, or as a simple-object condition.
When 1t 1s said “under the crest of decisive-support condition,” all of
this 15 ncluded within decisive-support. Since one who, through
craving, finds satisfaction in visible forms, ete., acquires a thirst for
sense pleasures, craving 1s the decisive-support for clinging to sense
plcu!-;un:ﬁ_ And since one who 15 confused about visible forms, clc.,
takes hold of the wrong view that “there is no (fruit of) giving,” etc.,
while one desiring liberation from samsara takes what is not the path
Lo punty to be the path or adopts a personahity view (safkdvadiithn)
which recognizes a sell and self’s property in the five aggregaies,
craving 15 also the decisive support for the other three types of
clinging. " And finally, craving 1s a condition for co-nascent clinging
by way of co-nascence, mutuality, support, associalion, presence,

146, Smnce craving 1s the same mental Factor as ¢linging to sense pleasures,
the former can pever condhition the latter contemporaneously as a co-nascence
condition, bot only across an interval of time, as a decisive-support condition.
But since the other three types of clinging reduce 1o the mental factor of views
(itrhi), which can co-exist with craving, craving may be either a decisive-
support or a co-nascence condition for these three types. The decisive-support
relation 1s found when earlier craving results in the clinging to a certain view
at a subsequent time; the co-nascence relation when craving and wrong view
are simultaneowsly present in the same act of consclousness,

147, Ananigrassa, 1e.. lor the clinging contained in the immediately
following act of consciousness.

148, These phrases are allesions 1o the clinging to views, 1o mles and
observances, and o a doctrine of self, respectively.
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non-disappearance, and root cause conditions. All this is implied when
it 15 said “under the crest of co-nascence.”

“Clinging is a condition for existence in the same way™: that is,
under the crest of decisive-support and under the crest of co-nascence.
“Existence”™ 15 kamma-existence (kammabhava) and rebirth-existence
(upaparnibhava). Herein, “kamma-existence™ 1s all kamma that leads
to cxistcnce, 1.c., volion and 1ts concomitants. “Rebirth-cxistence”™
consists in the nine states of existence.!*” The fourfold clinging is a
condition for rebirth-existence as a natural-decisive-support, since it is
the cause and concomitant of kamma-existence, which 15 1n turn the
cause of rebirth-existence. But at a tune when Kamma is taken as
object, the clinging to sense pleasures co-nascent with the kamma
becomes an object condition for rebirth-existence.!*® The co-nascent
clinging is a condition for co-nascent Kamma-existence i numerous
ways: as co-nascence, mutuality, support, association, presence, and
non-disappearance condition, and also as a root cause and path
condition. For the non-co-nascent [and proximate] kamma-existence,
clinging 15 a proximity, contiguity, proximate-decisive-support,
absence, disappearance, and repetition condition; for the other [i.e., the
non-proximate] it 1s a natural-decisive-support condition. At times of
insight comprehension, etc., it 15 an object condition. Having
icorporated the proximity condition, ete., m the decisive-support
conditton, and the co-nascence condition, ete., in the co-nascence
condition, 1t 1s said “under the crest of decisive-support and under the
crest ol co-nascence.”

“Existence 1s a condition for birth™: here, it 1s kamma-existence
alone, and not rebirth-existence, that is intended by “existence,” for
kamma-existence alone i1s a condition for birth. Rebirth-existence 15
birth itself, since the latter consists in the aggregates that are first
produced at the initial moment of rebirth. Thus it is said: “*Birth™ here

149, The nine states of existence are obtained by dividing the realms of
existence into three divisions according to three altlermnative methods:
(1} sense-sphere, fine-material, and immaterial existence; (2) five-constituent,
one-constitwent, and four-constituent existence; and (3) percipient, non-
percipient. and neither percipient nor non-percipient existence,

1500 Thas refers to the transition from one hife to the next, when a previcus
kamma becomes the object of the last thonght-process before death, and then
the object of the rebirth-consciousness in the next life.
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1s the five aggregates together with their alterations.” The phrase “with
therr alterations™ means: with their alterations due to the alteration of
production. Those aggregates are the rebirth-existence itself, which
cannol be its own cause. Kamma-existence 15 a condition for rebirth-
existence [that is, for birth] as a kamma condition and decisive-support
condition. Thus he says: “existence is a condition for birth under the
crest of decisive-support.” And since aging and death arse only when
there 15 birth, not 1n its absence, and since sorrow, efe., arise 10 a fool
afflicted by aging and death, ¢tc., birth is the condition for aging and
dcath, etc.

CY. When he gives an exposition of the round, the Exalted One
sometimes discusses 1t under the heading of 1gnorance, as when he
says: "No first point of 1gnorance can be discerned, bhikkhus, before
which there was no ignorance and after which it arose. And though
this is smd, bhikkhus, nevertheless it can be discerned that ignorance
has a specilic condiion™ { AM 1:61). Sometimes he discusses it under
the heading of craving: “MNo {irst point of craving for existence can be
discerned, bhikkhus, etc., ... nevertheless craving for existence has a
specific condition™ (AN 10:62). And somectimes he discusses it under
the heading of the view of existence (bhavadigph): “No frst point of
the view of existence can be discerned, bhikkhus, etc.... nevertheless
the view of existence has a specific condition.” 71 Here he discusses 1t
under the heading of views. Having first explained the views that arise
through lust for feeling, he discusses dependent origination as rooted
in feeling. %2 In this way he shows: “These theorists, holding these
views, roam and wander here and there, back and forth, through the
three realms of existence, the four modes of origin, the five
destunations, the seven stations of consciousness, and the mine abodes
of beings. Like an ox yoked to a mill-wheel, like a dog chaned 1o a
post, or like a ship tossed about 1n a storm, they revolve in the round of
suffering and are not even able to lift their heads up out of the round.”

NSub.Cy. In this passage, the commentator shows the reason,
together with citations, why the Exalted One discusses dependent
origination in the text only by the single section showing how leeling
becomes the cause for views. Thereby he shows the purport 1o be as
follows: “The Exalied One, giving an cxposition of the round,

151. Mo such sutia has been traced in the Suita Pitaka.
152, Vedunamitlukam paticeasamuppddam kathesi,
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discusses 1t under one of the three headings—ignorance, craving, or
views. Here, discussing it under the heading of views, he explains
dependent origination by a single section rooted in feeling in order to
show that feeling is a powerful cause for views.”

“MNo first point of 1gnorance can be discerned™: that 15, “because
no initial boundary exists, not even my unimpeded knowledge of
ommiscicnce can discern a first houndary ol 1gnorance of which 1t can
be sad: “Ignorance first arose 1n the tine of such and such a perfectly
enlightened Buddha or of such and such a world-ruling monarch. It did
not exist before that.” Admittedly, ignorance 15 said to lack an initial
boundary. “MNevertheless,” though it 15 said to lack an mital boundary
in terms of temporal determination (kalanivamena), “ignorance has a
specihic condition,” that 15, 1gnorance anscs with the five hindrances as
its condion. And therefore, a first point of ignorance can be discerned
in terms of the order of dhammas {(dhammanivamena). For 1t 1s said 1in
the same sutta: “And what is the nutriment for ignorance? The reply is:
the Nive hindrances.”

“Craving for existence” {bhavaranhd): craving that functions as
the fetter of existence (Phavasamyojana). Its specific condition is
yrnorance. For it 18 sad 1o the sutta: “And what 18 the nutriment for
craving for existence? The reply is: ignorance.™

“The view of existence™: the eternalist view. Its specific condition
15 feeling.,

Chuery: Isn’t it true that the views have already been discussed?
What purpose, then, does this exposition of dependent origination
serve?

Reply: This exposition of dependent origination in direct order is
the exposition of the round. By means of this discussion the Exalted
One shows that so long as these theorists do not relinguish their wrong
view, for so long they are driven through the succession of conditions
and remain submerged in the round.
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D. THE ENDING OF THE ROUND
( Vivartakarhdadi)

145. When, bhikkhus, a bhikkhu understands as they
really are the origin and passing away of the six bases of
contact, their satisfaction, unsatisfactoriness, and the
escape from them, then he understands what transcends
all these views.

CY. Having discussed the round in ierms of the theorisis, the Exalied
One now shows the ending of the round, expressing it in terms of a
bhikkhu devoted to meditation.

“The six bases of contact™: the same six bases of contact as those
on account of which the theonstis, experiencing feclings by means of
contact, revolve in the round. The origin, cle., of the six bascs of
contact should be understood in accordance with the method stated 1n
the meditation subject of feeling, thus: “Through the origination of
1gnorance, the eye onginates,” cte.!*? But while 1t was said above that
feeling originates and ceases through the origination and cessation of
contact, here 1t should be noted that the eye and the other physical
sense bases originate and cease through the ongination and cessation
of nutriment {Zhdra). But the mind-base originates and ceases through
the origination and cessation of mentality-materiality (na@maripa).'>*

Sub.Cv. “Mutriment™ is edible nuiriment. Since edible nutriment
18 a condition, as nutriment condition, for this body, it {ollows that
edible nutriment 15 a condition fortifying [the physical sense bases
such as the eye] that oniginate through kamma.'>®

CY. "He understunds what transcends all these views™ the
theorist knows only his view, but this bhikkhu understands these views
and also what transcends these views, namely, virtue, concentration,
wisdom, and emancipation, culminating in  arahatship. Who
understands this? The canker-free arahat understands, the non-
returner, the once-returner, the stream-enterer, the bhikkhu who 15 a

153, See above, pp. 145(1.

154, The mind-base (mundyvatana) 18 the same as consciousness, which 1s
conditioned by both mentality and materiality together.

153, The sensiive material of the sense organs, called posddaripa. 15
originated by past kamma, but once arisen is maintained and strengthened by
physical food.
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learned master ol the scriptures, and the bhikkhu who has aroused
msight. But the teaching is concluded with 1ts culmination in
arahatship.

Sub.Cy. Although the stream-enterer, etc., understand these as
they really are, the teaching 1s concluded with 1ts culmination in
arahatship in order to show the supremacy of the arahat’s
understanding. And by the above passage of the sutta, the Exalted One
shows the liberating character of the Dhamma together with the
Sangha’s practice of the good path. For when the commentary, after
asking: “"Who understands?,” |1:p|ic.'-; “The canker-free arahat,” ete. the
Bhikkhu Sangha 1s shown.

146. All (those recluses and brahmins) are trapped in
this net with its sixty-two cases. Whenever they emerge,
they emerge caught within this net, they emerge trapped
and contained within this very net.

CY. Having discussed the ending of the round, the Exalted One now
expounds the above statement in order to show that there are no
theorists free from the net of this teaching.

“Whenever they emerge” {wmmujjamanda), cie. This 15 meant:
“Whether they sink downwards or rise upwards, they sink and rise
caught within the net of my teaching, contained within the net of my
teaching. There are no theorists not included herein.”

Sub.Cyv. “Sink downwards™ by way of rebirth in the plane of
misery, “rise upwards” by way of a favorable realm of rebirth. So too,
the two terms may be interpreted by way of a limited plane and an
exalted plane of exisience, by way of sticking fast and going too far,
and by way of settled views about the past and settled views about the
future, respectively.

CY. The application of the simile of the fisherman is as follows.
The Exalted One 1s like the fisherman; the teaching 1s like the net; the
ten-thousandfold world system is like the small pool of water; the
theorists are like the sizable creatures, Just as the fisherman, standing
on the shore surveying the net, sees all the sizable creatures trapped
within his net, so the Exalied One sees all the theorists caught within
the net of this teaching.
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147. The body of the Tathagata, bhikkhus, stands with
the leash that bound it to existence cut. As long as his
body stands, gods and men shall see him. But with the
breakup of the body and the exhaustion of the life-faculty,
gods and men shall see him no more.

CY. Having shown that because their views are all included in these
sixty-two views all the theorists are included in the net of this
teaching, the Exalted One makes the above statement in order to show
that he himself 18 not contained anywhere.

“The leash that bound it to existence” (bhavaneiti): they lead by
this {erena navanti), thus 1t is called a leash (rerr). This is the name for
a rope with which they drag an animal along afier tying 1t around his
neck. Here it is craving for exisience {bhavaianha) that 1s intended by
the word “leash,” since such Craving 1s similar to a leash. For craving
for existence, ted around the neck of the mulutude, leads and drags
the multitude to one realm of existence or another. But for the
Tathagata, the “leash of existenee™ has been cut off with the sword of
the path of arahatship; thus his body stands “with the leash that bound
it to existence cut.”

“The exhaustion of the life-faculty™ when he has reached the state
where there 18 no further rebirth-linkage (puna appatisandhikabhdava).
“Gods and men shall see him no more:™ he will go to the indescribable
state (gpannatttkabhdvam gamissari).

NASub.Cyv. “He humself 18 not contained anywhere”: through his
skillfulness in teaching, he shows that he himsell is not confined
anywhere in the realms of existence, the places where the theorists
emerge and sink.

“The indescribable state™: the state wherein he 15 indescribable by
any description referring o something presently existing. But with
reference to the past, the designation “Tathagata™ continues up to the
disappearance of the Dispensation, and even bevond that, to the times
when other Buddhas anse 1o the world, as now 1t 18 used in reference
to the Buddha Vipassi, etc. Thus he will say: It will be a mere
expression.” “Body” (kava): individuality (atrabhdva), ie., the
ageregation of material and immaterial dhammas.

CY. The application of the mango simile is as follows. The body
of the Tathagata is like the mango tree. The craving that occurred in
the past supported by that body 1s like the great stalk growing on the
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tree. Like the bunch of mangoes connected to the stalk, numbering
five, twelve, or eighteen fruts, are the five agoregates, twelve bases,
and eighteen elements connected with craving, which would have been
produced in the future if craving were to continue to exist. But just as,
when the stalk 1s cut, all those mangoes follow along with and
accompany the stalk, and with the cotting off of the stalk are also cut
off, 1n the samc way all those dhammas—the five aggregalcs, twelve
bases, and cighteen elements—ihat would have ansen in the future if
the stalk of the “leash of existence™ (i.¢., craving for existence) were
not cut off, all follow along with and accompany the leash of
existence; when the leash 1s cut, they also are cut.

When the tree is gradually withered and killed by contact with a
poisonous manduka thorn, no one sees the tree anymore, but people
say: “ln this place such and such a tree stood,” using the word “tree™ as
a mere expression (vohdramaria). In the same way, when the body of
the Tathagata, brought into contact with the nohle paths, 15 grﬂdou]y
withered and broken up through the exhaustion of the moisture of
craving, with the breakup of the body and the exhaustion of the life-
Faculty, gods and men shall see the Tathagata no more. When people
say: “This is the Dispensation of such and such a Master,” (the word
“Tathagata™) will be a mere expression. Thus the Exalted One
concludes the teaching by bringing it to a chmax with the mbbina
clement without residue (anupddisesantbbanadhdiu).

148, CY. When the Exalted One had finished speaking this sutta,
the Elder Ananda, who had been attending to the entire sutta from the
beginning thoughi: “The Exalied One. elucidating the power of the
Buddha, has not given a title to the sutta he has just expounded. Let
me, then, ask him 1o give it a ttle.” Thus he said to the Exalted One:
“What, venerable sir, is the title of this exposition of the Dhamma™
The Master replied:

Ananda, you may remember this exposition of the
dhamma as the Net of the Good, as the Net of the
Dhamma, as the Supreme Net, as the Net of Views. You

may remember it also as the Incomparable Victory in
Battle.

CY. This is the interpretation of the meaning: “Ananda, because the
cood pertaining (o the present world (idh’artha) and the good
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pertaining to the world beyond (par’attha) have been analyzed in this
exposition of the Dhamma, you should remember 1t as the "Net of the
Good’ {arthajdla). And becavse many threads of Dhamma have been
discussed here, you should remember it as the ‘Net of the Dhamma’
{dhammajdla). And because the knowledge of ommniscience, called
‘Brahma’ in the sense of supreme (seitha), has been analyzed here,
vou should remember it as the “Supreme Met” (brahmajila). And
because the sixty-two views have been analyzed here, vou should
remember it as the ‘MNet of Views' (difthijala). And because, after
hcanng this exposition, onc 1s able to crush Miara—i.c.. the deity
Mara, the Mara of the aggregates, the Mara of death, and the Mara of
the defilements—therefore vou should remember it as the
‘Incomparable Victory in Battle” (anuttara sangamavijava).”

Sub.Cy. Another method of interpretation 1s as follows. Atthapala
is the “Net of Meaning” because it is perfect in meaning.'”®
Dhammagala 1s the “Met of the Dhamma™ because it is perfect in
phrasing (bvaijana) and because 1t expounds blameless dhammas
such as virtue, etc. Brahmajdla 1s the “Supreme MNet” because it
analyzes the paths, fruits, and mbbana, which are called “Brahma™ n
the sense of supreme. Dhithyala 18 the “Met of Views" because 1t
demonstrates right view by elucidating emptiness through the
refutation of wrong views. And 1t 15 the “Incomparable Victory 1n
Battle™ because 1t provides the means for crushing the docirines of the
sectarians,

149. Thus spoke the Exalted One

CY. By speaking this entire sutta from the end of the introduction up
to the concluding words “the Incomparable Victory in Battle,” the
Exalted One revealed s supremely deep knowledge of ommiscience
wherein the wisdom of others cannot find a footing, and he dispelled
the great darkness of speculative views just as the sun dispels the
darkness of the night.

156, The word attha can mean “meaning” as well as “good™ or “goal.”™ The
Dhamma, or docirine as expounded, is said 1o be perfect {paripunna) msofar
as at 1s “perfect i meamng,  the meamng being also the good or goal wowards
which the doctrine points, and “perfect in phrasing,  that 18, in the formulated
expression of that meaning.
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And while this exposition was being spoken, the ten-
thousandfold world system shook.

CY. "Ten-thousandfold world system™ a world system numbering ten
thousand world-spheres (cakfkavdla). It should not be thought that the
world system shook only at the conclusion of the sutta. For it is said
“while 1t was being spoken™ {a present participle). Therefore, it should
be understood that while these sixty-two speculative views were being
taught and unravelled, it shook on sixty-two occasions, namely, at the
conclusion of the exposition of cach of the sixiy-two views,

Herein, there are eight cavses for an carthquake: a disturbance of
the elements; the exercise of psychic power; the conception of the
bodhisattva; the birth of the bodhisativa; the attmnment of
enlightenment; the setting in motion of the Wheel of the Dhamma; the
r-n:linur.luishing ol the remainder of the life span; and the paninibbana.
But the great carth also shook on cight other occasions: when the
bodhisattva made his great renunciation; when he approached the
terrace of enlightenment; when he took up dust-heap rags; when he
washed them; and on the occasions of teaching the Kalakiarima Sutta
(AN 3:65), the Gotamaka Sutta (AN 3:123), the Vessantara Jataka,
and the Br:nhm:ajﬁ]u Sutta. Herein, on the occasions ol the great
renunciation and the approaching of the terrace of enlightenment, the
carth shook through the power of energy (virrvabala). On the occasion
ol taking up dust-hcap rags, the carth shook through being struck by
the impact of wonder, as 1f thinking: “The Exalted One has indeed
done something extremely difficult—abandoning dominion over the
four great continents and their retinue of two thousand islands, going
forth into homelessness, going o the charnel ground. and taking up
dust-heap rags!” On the occasions of washing the rags and the
teaching ol the Vessantara Jataka, 1t shook through the shock of
surprise. At the teaching of the Kilakarama Sutta and of the Gotamaka
Sutta 1t shook as a way of bearing witness, as if saying: “1 am a
wilness, Lord.”

But in the case of the DBrahmaala Sutta, when the sixty-two
speculative views were taught, disentangled, and unravelled, it shook
as a sign of applause.

Sub.Cy. It shook at the great renunciation through the power of
energy the bodhisattva displayed in relinguishing the glory of a
world-ruling monarch. At the approaching of the terrace of
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enlightenment it shook through the power of his energy endowed with
four factors. 7 In the case of washing the dust-rags, some say it shook
through the splendor of merit, but the impact of wonder appears to
apply here also, In the case of the Vessantara Jataka, it shook
numerous iimes through the splendor of the merit acquired n the
fulfillment of the paramis. In the teaching of the Brahmajala, it shook
as a sign of ﬂl]p'Fleﬁ.-l:, as 1t did with the setting 1n motion of the Wheel
of the Dhamma and at the time of the councils, ete.

CY. It was not onlv on these occasions that the earth shook, but
also at the time of the three councils,*** and on the day when the Elder
Mahinda the Great, after coming to this 1sland of Sri Lanka, taught the
Dhamma while sitting in the Grove of Light. Further, a Pindapatika
Elder at the Kalyana Vihira, after sweeping the terrace around the
shrine, sat down there and, filled with rapture by meditating on the
Buddha, started to recite this sutta; at the conclusion of the recital, the
carth shook to 1ts boundaries ol water. Agamn, cast of the Brazen
Palace (at Anwddhapuora) there 1s the “Place of the Mango Shoot™
{ Ambalatthakatthiana). There the elders who were reciters of the Digha
Mikaya sat down and started to recite the Brahmajala Sutta. At the
conclusion of their recitation, the earth shook to its boundaries of
walcr,

Therefore the wise should thoroughly master

The meaning and text of this supreme sutta,

The net of Brahma proclaimed by the Self- Awakened,
Which caused the earth 1o remble many times.

And when they have fully grasped the meaning,

Let them practice 1t with mind sct straight.

The commentary o the Brahmajala Sunta 1s concinded,

157, See note 15.
158, The three ¢councils convened 1o rehearse the Dhamma and Disciphne at
Rijagaha, Vesili, and Patalipuotta.



ParT THREE

THE METHOD OF THE EXEGETICAL
TREATISES

[MNote: The basic text here is from the Sub.Cy. Additions from the N.Sub.Cy.
are in brackets.|

So far we have explained the meaning of obscure passages in the
commentary. Mow lollows the explanation of the meaning of the text
according to the method of the exegetical treatises (pakarananayena),'™

The sutta’s meaning will be casily explained and readily
mielligible once 1ts  origin  (samutthana), purpose  {pavojana),
receptacle (bhdjana), and condensed meanings (pindarha) have been
clicited. Therefore these points will be treated here first.!O

[The origin is the source of the teaching (desandnidana).] It 1s
twofold: general and particular. The general origin is likewise twofold:
the internal and the external. Herein, the internal general origin is the
great compassion {(mahdkarund) of the Exalted One. For, inspired by
his great compassion, the Lord of the World decided to teach the
Dhamma to the beings to be rained. In reference 1o this, it 15 said:
“Out of compassion for beings, he surveved the world with the eve of
a Buddha™ (MM 26). The great compassion in its three stages can be
icluded here, since the teaching originates from the great compassion
for the purpose of conveying beings across the great flood of samsira

159. The treatises referred to are the Nemippakarana and the Petukopadesa.
See Introduction. p. 36.

160, The following bracketed passage taken from the N.Sub.Cy. 1o the present
sutta is also found, with minor vanations in readings, in the subcommentary (o
the Majjhaima MNikiya,

215
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with the helping hand of the true Dhamma. And like the greai
compassion, the knowledge of omniscience, the ten powers of
knowledge, and the other Buddha-qualities also make up the internal
general origin of the teaching. For the Exalted One, knowing as they
really are all that 1s knowable, the propensities and latent tendencies of
beings, and the mode in which they should be taught, throngh his skill
in distinguishing causal cccasion from non-causal occasion, r:mpln}fs a
tecaching with variegated methods appropriaic for the inclinaions of
the beings to be trained. The external general origin of the teaching
was the request of Brahma Sahampat together with his retinuc of ten
thousand great Brahunas (MM 26). For 1o response to that request, the
Lord of the Dhamma silenced the inclination to inaction that had
anscn 10 lim when he reviewed the profundity of the Dhamma and
became filled with zeal 1o teach.

The particular origin 1s also twofold: internal and external. Herein,
the internal is the great compassion and knowledge of teaching
through which this sutta onginated. For though compassion and
knowledge, 1n their common mode, are the general origin of this sutta,
in their specific mode they are its particular origin. The external
particular origin 18 the speaking of praise and dispraise referred to in
the commentary.] The following facts also contribute to the external
particular origin of the sutta: the need to teach the beings to be trained
not to give way to jubilation and resentment towards others on account
of praise and blame, and to show the dangers these involve; the
ignorance ol bemngs aboul the proper wayv o behave i the lace ol
praise and blame; their ignorance about the various Kinds of virtue that
form the object of praise; their ignorance of the unobstrucied
movement of the omniscient knowledge in the sixty-two standpoints
of views and in that which transcends them, and their ignorance of the
fact that the Tathagata cannot be contained anywhere [in any of the
realms of exisience].

The purpose is hikewise twolold: general and particular. Herein,
the general purpose of the entire teaching of the Exalted One is the
attainment of parinibbana without clinging, since the entire teaching is
permeated by the taste of emancipation. The particular purpose should
be understood by the inversion of the external particular origin. Thus
the Exalied One underiakes this teaching to insiruct the beings to be
trained how to maintain equipoise; to abolish the diverse kinds of
wrong livelihood such as scheming and talking; to unravel the net of
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the sixty-two views; to elucidate the law of conditionality under the
heading of views; to expound the meditation subject of the four truths
by way of the six bases of contact; to exhaust all speculative views
without omission; and to reveal his own parinibbana without n:]inging-

The recepiacle of this teaching is the people to be trained, whose
minds are possessed by favoring and opposing because of praise and
dispraise, who engage 1n the diverse kinds of wrong livelihood such as
scheming, eic., who are immersed 1n the mire of the sixty-two views,
and who, becavse they have not fulfilled the aggregate of virtue {(and
the other stages of traiming), do nol understand the distinguished
qualities of a Buddha,

The condensed meaning [is the summarized meaning of the entire
sutta or of single passages|. These are some examples:

(1) By the words “you should not give way to resentment,” ete.,
the bhikkhus are enjoined to display the conduct of recluses in
accordance with thewr vows; to maintan patience and meckness; to
apply  themselves 1o the development of the sublime abodes
(Prabmavifidra); to harmonize faith and wisdom; to apply mindfulness
and clear comprchension; to perfect thewr powers of reflection and
meditative  development; to abandon the obsessions and latent
tendencies; to practice for the welfare of themselves and for the
wellare of others; and to remain untainted by the vacillatons ol the
waorld,

(2) By the words “abstains from the destruction of life,” etc., the
purification of virtue is shown; together with this are also shown
endowment with shame and moral dread; the possession of loving
kindness and compassion; the abandonming of transgressions; the
abandoning by factor-substitution: %! the abandoning of defilement by
wrong conduct; the perfecting of the three abstinences;'™ becoming
dear, agreeable, and worthy of reverence; the obtlaining of gains,
honor, and fame; the foundation ol seremty and insight; the dinunution
of the vawholesome roots; the planting of the wholesome roots;

161, Tudungappahidna: by observing a precept, one factor of moral conduct 15
accepled which echpses the particular evil deed the precept prolabits.

162, Virafittcya: the three abstinences of right speech, nght action, and right
livehihood, These are the three morality Tactors of the Noble Fightiold Path,
which in the Ablhadhamma method of mental analvsis become three distnct
mental factors.
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remoteness from both kinds of harm (to oneself and to others); self-
confidence in asscmblies; abiding 1n diligence; being unassailable by
others; and freedom from remorse.

(3) By the words “deep, (difficult 1o see),” ete., the following is
indicated: the depth of the Dhamma, which does not allow any
foothold (to those outside the Dispensation) and only becomes
manifest at rare intervals over immecasurable acons: the near
impossibility of penetrating it through direct expericnce even by subile
intellects; its being vnachievable by inferential knowledge, 1.e., by
drawing recasonable conclusions; its tranguilizing of all distress; its
peaceful natore: the beauty of s consummation; 1ts abolishing of
worldly complacency; its leading to the attmnment of the supreme
state; 1ts being the range of knnw]cdg: of things as they really are; the
subtlety of its specific nature; and the demonstration of great wisdom.

(4) By the passages dealing with the various views, in brief, the
views of cternalism and annihilationism are shown. The following are
also shown: sticking fast and going too far,'%* engagement and bondage,
wrong adherence, the practice of a wrong path, inverted assumptions,
musapprehension and musappropriation, views concerning the past and
views concerning the foture, views ol existence and views of non-
existence, the occurrence of craving and 1ignorance, views of the finitude
and infinity of the world, the entering upon the two extremes, and the
classification {(of views) into the categories of canker, deadly flood,
hond, defilement, knot, fetter, and clinging.

(5) By the words “the ongin of fecling.” cle.. the following 15
shown: the vnderstanding and penetration of the Four Moble Truths,
the abandoning through suppression and  eradication, the
disappearance ol craving and 1gnorance, the discernment ol the basis
and structure of real dhammas, the acquisition of scriptural learning
and spiritual achievement, practice for the welfare of oneself and
others, the attainment of the threefold knowledge, the establishing of
nmindfulness and clear comprehension, the harmonization of faith and
wisdom, the proper balancing of energy and serenity, and
accomplishment in serenity and insight.

163, Fiemnalst views “stick fast” {offvanfi} because they adhere 1o
impermanent substanceless dhammas as a permanent self: anmhilationmst
views “go oo [ar (afidhdvanri) becanse they declare the anmhalation of a
non-existent self. See It 2:22.
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(6) By the words "who do not know and do not see™ ignorance is
shown; by the words “the agitation and vacillation of those immersed
i craving” craving is shown; and by both expressions the hindrances
and fetters, the non-termination of the hcginninglcnn round of samsara,
the set of conditions inherited from the past and the set extending into
the future. '™ the analysis of the causes by way of the past and the
pr::.'-:::nl,'-':ﬁ the mutual support of 1gnorance and craving through their
mutually  iniertwined  occurrence,  and  their  obstruction 1o
emancipation by wisdom and emancipation by mind are respectively
shown.

(7)) By the words “that too 15 conditioned by contact,” signifying
that the proclamation of eternalism, etc., occurs in dependence on
conditions, the notion ol permanence 1n dhammas 15 rejected and the
truth of unpermanence established. This phrase forther refutes the
notion of an agent existing as an ultimate reality, discloses the actual
nature of dhammas, reveals the truth of emptiness, and indicates
condittons and characteristics capable of functioning without an
initiating agent,

(%) By the words “Tathagata's body stands with the leash that
bound it to existence cut” he shows the Exalied One’s achievement of
abandoning (all defilements). his mastery over knowledge and
cmancipation, his completion of the threcfold tramming (in virtue,
concentration, and wisdom). the distinction between the two elements
of nibbana,'® the fulfillment of the four foundations,'®” and his
transcendence over all the realms of exisience, modes of origin, cic.

And from the entire sutta, the following ideas may be elicited: the
Exalted One’s equipoise under desirable and undesirable
circumstances; his establishing others in this guality; the exposition of
the pair of qualities that form the foundation of wholesome dhammas;

164, In the twelve-factored formula of dependent origination, the factors from
inorance through feeling are the mbentance from the past, and the factors
from craving on are the extension into the fuiure,

165, In the same formula, ignorance is the principal factor among the past
conditions, craving the principal factor among the present conditions.

L6, The nibbina-element with residue (su-upddisesuanibbinadhara), ie., the
nibbina experienced by the arahat while alive, and the nibbina-element
without residue (anupdadivesanibbdnadharu), the mbbinag attiuned with the
arahat’ s final passing away,

167, OFf truth, relinguishment, peace, and wisdom. See MM 140.11.
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instruction in the threefold training; the four types of individuals, ie.,
the one who torments himself, ctc. (MM 31.8); the four kinds of
kamma, dark and bright, with their results (MM 57); the exposition of
the domain of the four boundless states:'™ the comprehension of the
five facts—orgin, (passing away, sausfaction, unsatislactoriness, and
escape)—as they really are; the six principles of fraternal behavior;'®

the ten -LlLlu]ili::F. that provide onc with a rr:l'ugc;'-_m clc.

I. THE SIXTEEN MoODES OF CONVEYANCE

1. Tue MopE oF CoNVEYING A TEACHING (desandhdra)

The five aggregaies of clinging that function as the foundation for
views about the sell and the world: indicated by the reference to
feclings and bases of contact: these five aggregates of chinging, except
for craving, are the truth of suffering (dukkhasacca).

Craving is the truth of the origin of suffering (samudavasacca).
This is indicated in the text by the term “agitation” (parttassand), is
referred to in 1ts own nature by the phrases “immersed in craving™ and
“with feeling as condition, craving arises,” and is again implied by the
expressions “the ongin (of feelings)” and “the leash of existence.”
This is the treatment according to the sutta method.

According to the Abhidhamma method, the truth of the ongin 1s
kamma and defilements, indicated in brief by any words signifving
mundane wholesome or unwholesome dhammas; e.g., by the words
“resentment’” and “exultation,” by the phrases “by means of ardor™ and
“cornupted by mund,” by all terms signifying views, by the mentioning
of wholesome and unwholesome, realms of existence, sorrow, etc.,
and by the term “ongin’™ in 1ts different contexts.!”!

The non-occurrence of both (kamma and defilements) is the truth
of cessation (nmirodhasacca), It 15 indicated in the text by the

168. Identical with the four bralmavilidras.
169, Loving acts of body, speech. and thought, common views and virtues,

170 Nathakaranadhammda, See AN 10:17.

171, According 1o Vbh 4.2, the ongin of soffering, i is widest application,
includes all wholesome and unwholesome kamma as well as the totality of
unabhandoened defilements which maintain the continnity of samsira.
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expositions of the passing away of feelings and the escape from them,
by the phrase “he has realized within himself the state of perfect
peace,” and by the expression “emancipated through non-clinging.”

The way leading to the understanding of cessation is the truth of
the path {maggasacca). It 15 referred to in the several passages about
understanding as they really are the origin, ete.. of feelings, in the
passagc about understanding as they n:ull}f arc the ongin cic., of the
six bases of contact, and in the passage about the cutiing off of the
leash of existence,

“Satsfaction” should be understond as the truth of the origin,
“unsatisfactoriness™ as the truth of suffering, and “escape™ as the truths
of cessation and the path. This 1s the interpretation by way of the four
truths, but satistaction, unsatisfactoriness, and escape have come down
i the text in their own nature. The “fruit” {phala) is the purpose; this,
as stated above, 15 to 1nstruct the beings to be trained how to maintain
cquipoise, cte. The "means™ (upayva) 1s the method by which the
vartous purposes are o be achieved; that is, nol giving way 1o
resentment, ete., remembering that the fruits of resentment, ete., do not
alfect any other mental continuum (than one’s own), acknowledging
and unravelling the true nature of praise and blame, ete. The
“injunction” (anari) of the Lord of the Dhamma 1s the prohibition
agalnst giving way Lo resentment, ele.

2. THE MoODE OF CONVEYING AN INVESTIGATION (vicavahdra )

(Here omitted, as concerned only with investigating the choice of
words.)

3. THE MoDE oF CONVEYING A CONSTRUING (yuffthdra)

Mot giving way to resentment vnder any circumstances leads to
cquipoise’—this is the construing, because in this way the mind
procecds evenly under both desirable and undesirable circumstances.

“When resentment, ete., arse 1 a certain mental continuum, the
obstacles that they create lead to the destruction of the achievements
(developed in the continuum)”™—this is the construing, because there 1s
no transference ol the kKammas (sown 1n one's own continuum) to the
mental continua of others.

“When the nund 15 overwhelmed by the arising of resentment,
ete., it will be incapable even of distinguishing what is rightly and
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wrongly spoken”™—this is the construing, because of the mental
blindness and darkness of those overcome by anger and greed.

“Abstinence from the destruction of life, ete.. leads to receiving
the joy and praise of all beings”—this i1s the construing, because a
highly favorable report circulates concerning one who 1s endowed
with virtue.

“Though the praising of the Tathdgata on account of his qualitics
such as profound knowledge, eic., refers to only one part {of what 1s
praiseworthy in him), yet it leads to understanding all the gquahities of
the Ommscient Onc —this 15 the construing, becausc (1t refers to
those qualities) he does not hold in common with others.

“Meditative achievements and reasoning based on unwise
reflection lead to the adherence to cternalism, cle.”—this 15 the
construing, because the net ol speculative thought-constructions has
not yet been extirpated.

“When there 15 no comprehension of the unsatisfactoriness in
feeling, craving lor leeling will increase”—ithis 15 the construing,
because one only contemplates the satisfaction in feelings.

“When there is lust for fecling, the assumption of a self and a
self’s property, and the assumption of eternalism. ete., will agitate (the
mind ) —this is the construing, because of the proximity of the cause.
For craving 15 the condition for chinging (to views and to a docirine of
self).

“Contact 15 the cause for the proclamation of such views as
cternalism, ete., and for the experiencing of feclings corresponding to
such views"—ithis is the construing, because these latter cannot occur
without the meeting of object, faculty, and consciousness (constituting
contact).

“With the six bases of comtact as the foundation, there is an
unbroken continuation of the round of existence™ —this 15 the
construing, becanse ignorance and craving have nol yel been
abandoned.

“Understanding the origin, etc., of the six bases of contact

¥

transcends the ideas of all the theorists”™—this 15 the construing,
becavse (such vnderstanding leads to) the penetration of the Four
MNoble Truths.

“All the theorists are trapped in these sixty-two views'—this 15
the construing, because those who deny the moral efficacy of action,
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cic., as well as the theists, etc., are also included in this net; this has
been explained above {pp. 13411.).

“The body of the Tathagata stands with the leash that bound it 1o
existence cut’—this is the construing, since the Exalted One, by
developing the seven factors of enlightenment as they really are with a
mind established in the four foundations of mindfulness, has achieved
his original aspiration.

“With the breakup of the body he will atiain to parimibbana, and
(gods and men) shall see him no more”™—this is the construing, since
with the attainment of the nibbana-clement without residuc none (of
the aggregates) such as material form, ete., will remain.

4. Tue Moog or ConveyinG THE PrROXIMATE Cavse (padaithdna-hdra)

Unacceptable, abusive. critical speech referring to those deserving
praisc 15 a proximate causc for the varnous kinds of loss (vipaim).
Acceptable, laudatory, appreciative  speech  referring  to  those
deserving praise is a proximate cavse for the wvarious kinds of
achievement (sampaiti).

Giving way 1o resentment, ete., 1% 4 proxXimate cause for suffering
in the hells, ete. Mot giving way to resentment, elc., 1s a proximate
cause Tor all achievements, such as a hq:mr::nl}-' reharth, ele.

Abstinence (rom the destruction of life, ete., is a proximate cause
for the aggregate of noble virtue, the aggregate of noble virtwe for the
aggregalc of noble concentration, and the aggregate of noble
concentration for the aggregate of noble wisdom.

The Exalted One’s knowledge of penctration, possessing
profundity of objective domain, 15 the proximate causc for his
knowledge of teaching, His knowledge of teaching is the proximate
cause for enabling the beings to be trained 1o escape from all the
sullering ol the round.

All views, as the clinging 1o views, are the proximate cause for the
ninefold existence; existence is the proximate cause for birth, and birth
for aging and death, as well as for sorrow, cle.

The penctration of the origin and passing away of feelings as they
really are 15 also the understanding and penetration of the Four Noble
Truths. Therein, the understanding of the truths 1% the proximate cause
for their penetration, and their penetration is the proximate cause for
the four fruits of recluseship.



224 The All-Embracing Net of Views

“Who do npot know and do pot see”™—this is a reference to
1gnorance. lgnorance is the proximate cause for kamma-formations,
and so on through the chain of dependent origination down to feeling
as the proximate cause for craving. “The agitation and vacillation of
those tmimersed i craving”—here, craving 1s the proximate cause for
clinging.

“That too 15 conditioned by contact”—here, the pmc]amalim\ of
clernalism, etc., 15 the proximate cause for cstablishing others 1in a
wrong adherence. The wrong adherence is the proximate cause for
aversion to hearing the truc Dhamma, to associating with good pcnplc,
to reflecting wisely, and to practicing i accordance with the Dhamima;
and for their hearing false Dhamma, ete,”

“"Without contact”—contact is the proximate cause for fecling.
The six bases of contact are the proxumnate cause for contact isell and
for all the suffering of the round. Understanding the origin, ete., of the
six bases as they really are is the proximate cause for disenchantment
{nibbidd), dispassion (virdga), ete., down to parinibbana through non-
clinging.

The Exalted Onc’s cutting off of the leash ol existence 15 the
proximale cause for his knowledge of omniscience, as well as for his
parinibbina through non-clinging.

5. THE MonE OF CONVEYING THE CHARACTERISTIC (lakkhapahdra)

By mentiomng resentment, clc., anger, malice, demigration, domu-
neciing, envy, stinginess, presumption, and the belitthng of others may
also be included, for these all have a single characteristic insofar as they
arc all contained in the classes of consciousness associated with aversion
{patghacittuppdda).

By mentioning jubilation, etc., covetousness, unrghicous greed,
concell, arrogance, vamty, and negligence may also be included, for
these all have the same characieristic insofar as they are all contained in
the classes of consciousness associated with greed (lobhacittuppada).

Again, by mentioning resentment, the remaning bodily knots and
hindrances may be included, since they all share the common
characteristic of being knots and hindrances.!™ And by mentioning
jubilation, contact and the remaining factors ol the aggregate of mental

172, Resentment (aghdata), as an equivalent of ill will (bydpdda), implies the
other three knots (gantha) and four hindrances (niverana).
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formations may be included, since they all share the characteristic of
belonging 1o the formations aggregate. '™

By mentioning virtue, the training in the higher consciousness and
in the higher wisdom may also be included, since they all share the
charactenstic of being forms of higher trammng. The restraint of the
senses should be considered as part of virtue.

By mentiomng views, the remaining types of clinging may be
mcloded, since they all share the characterisiic of being forms of
clinging.

By mentioning f::-clingr-;, the remaining aggregates of ur:]ingi ng may
be mcluded, since they all share the characteristic of being aggregates
of clinging. So too, since feching is included in the base of mental
ohjects (dhammdayatana) and in the eclement of mental objects
(ddhammadhdin), all the other sense bases and elements that come
within the range of insight-comprehension (sammasana) may be
included, since they all share the characteristic of being sense bases
and elements.

By referring to ignorance with the words “who do not know and
do not see,” the other roots, cankers, [loods, bonds, hindrances, ele.,
may be included, since they all share with 1gnorance the characteristic
of belonging to the same group, such as roots, etc. The same applies to
the reference to craving, i.c., “the agitation and vacillation of those
immersed 1o craving,”

By mentioning contact—"that too 15 conditioned by contact™—
perceplion, mental formations, and consciousness may be 1ncluded,
since they share the characteristic of being aggregates and caunses for
the inversions {vipalldsa).

By mentioning the six bases ol contact, the aggregates, laculties,
clements, ete., may be included, since they all share the characteristic
of being causal bases for the arising of contact and come within range
ol insight-comprehension.

And by mentioning the leash of existence, the defilements such as
ignorance, ete., may also be included, since they share the
characteristic of being roots of the round.

173, Jubllanon {dnamdi), a synonym for rapture (piri), 15 a member of the
formations aggregate and so implies the remaining members of the aggregate,
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6. Toe Mone oF CoONVEYING THE FOURFOLD ARRAY (catuby@hahdra)

(1} The Source (niddna). The source of this teaching consists in those
beings who are capable of training yet whose minds are shaken by
praise and blame, who do not refrain from wrong livelihood, who
adhere to such false views as eternalism, etc., and who cannot
appreciate the flavor of the perfectly enlightened Buddha’s noble
qualities because they are not established in the tranmng-ageregate of
virtue, etc,

(11} The Purport (adhippayval. The Exalted One’s purport is this:
“How can these beings be freed from the aforementioned faunlts and
devote themselves to their own welfare and the welfare of others by
lollowing the right path of practice’?”

(1) Linguistics (siraten). This deals with the derivanon of words.
It can be easily understood by consulting the derivation of words given
in the commentary, but we do not deal with it at length for fear of
getting caught up in excessive details.

(1v) The Sequence (sandhi). The sequence 15 sixfold: (a) the
sequence of words (padasandhny; (b of the meamings of words
{padatthasandhi); (¢) of exposition (middesasandhi), (d) of delivery
(nikkhepasandhi); (e) of the sutta (suttasandhi); and (f) of the teaching
(desandasandhi).

{a) The “sequence of words”™ is the connection between one word
and another, [e.g., between “of me™ and “dispraise”™ (in §3 of sutta}].

{b) The “sequence of word-meanings™ 15 the connection between
the meaning of one word and the meaning of another, [between the
Exalted One, signified by “of me,” and the lack of noble qualities
attributed to him by others, sigmified by the word “dispraise™).

{¢) The “sequence of exposition” is the connection between the
consccutive scctions of a sutta with several sections, and between
the earlier and later portions of a sutta with a single section. This
may be illustrated by the connection between the Master's teaching
that begins: "I, bhukkhus, others should speak 1n dispraisc of me,”
cte., and the dispraise spoken by the wanderer Suppiva; between his
teaching that begins: “If, bhikkhus, others should speak in praise of
me,” clc., and the praise spoken by the youth Brahmadatia; and
between his teaching that begins: “There are, bhikkhus, other
dhammas, deep, difficult to see,” etc., and the praise spoken by the
bhikkhus.
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(d) The “sequence of delivery™ has been explained above by
way of the four grounds for the delivery of a sutta (pp. 104-5).

(e) The “sequence of the sutta™ has already been examined in
the commentary. It is analyzed into the three sequences of meaning:
the sequence based on a question, the sequence dictated by
inclination, and the sequence dictated by the natural structure of the
teaching (pp. 193-90).

(1) The “sequence of teaching™ is the coherence between the
teaching (in this sutta) and the teaching (in other suttas). It may be
illustrated by the following examples.

The teaching, "I others speak i dispraise of me ... you should
not give way to animosity in yvour heart,” this links up with the simile
ol the saw: “If, bhikkhus, robbers should cut vou Lup limb for limb with
a double-handled saw_ he who feels anger in his heart would not be a
follower of my teaching™ (MM 21.20j).

“You would only be creating an obstacle for yourselves™—this
links up with the teaching that “beings are owners ol their kKamuma,
heirs to their kamma™ (MN 135.4).

“Would you be able to recognize whether their statements are
rightly or wrongly spoken?’ —this links up with the teaching: “The
angry man does not know the meaning”™ { AN 7:60),

“If others speak in praise of me ... yvou should not give way to
exultation in your heart”™—this links up with the simile of the rafi:
“Even (wholesome)} dhammas must be abandoned, bhikkhus, much
more, then, what 1s contrary to {wholesome) dhammas™ (MM 22.13).

“You would only be creating an obstacle for vourselves™—ihis
links up with the teaching: “The greedy person does not know the
meaning” ([t 3:35).

“Trifling and insignificant matters, the minor details of mere
moral virtue"—this links up with passages showing the inferiority of
virtue to jhiinas, since even the first jhiana is ol greater fruit and greater
benefit than moral virtue, e.g.. “When he abides having entered the
first jhana—this, brahmin, 15 a sacrifice less difficult and less

troublesome than the previous one, but of greater fruit and greater
benefit” (DM 5.73).

“Having abandoned the destruction of life”—this links up with
such teachings as: “The recluse Gotama 15 virtuous, he 15 endowed
with wholesome ways of conduct™ (DN 4.6).
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“There are other dhammas, deep,” etc.—this links up with other
texts illustrating the profundity of the Buddha's knowledge through its
penetration of dhammas possessing profundity of objective domain,
c.g.: This Dhamma discovered by me is deep,” ete. (MN 26.19).

“There are, bhikkhus, some recluses and brahmins who are
speculators about the past ... speculators about the future™—these link
up with the tcaching 1n the Pancattava Sutta (MN 10211 And the
passage: “Having understood the origin of feclings ... the Tathigata 1s
emancipated through non-clinging”—this links up with the teaching
{in the samc sutta); “This 15 condioncd and gross. But there s
cessation of formations. Having understood that there 1s, perceiving
the escape from this, the Tathagata has transcended this.™

“That 15 nnl:,r the I'ccling of those who do not know and do not sce,
the agitation and vacillation of those who are unmersed in craving™—
this links up with the teaching (again in the same sutta): “That these
honorable ones, apart Irom faith, apart from preference, apart from
hearsay, apart from ratiocination, apart from reflective acquiescence in
a view, will have pure and lucid personal knowledge {of their
doctrines)—this is impossible. And since they have no pure and lucid
personal  knowledge (ol their doctrines), whatever section of
knowledge these honorable recluses and brahmins (claim to) clarifv,
this can be declared to be mere chinging on their part.”

“That too 15 conditioned by contact”™—ihis links up with the
following teachings: “Dependent on the eve and visible forms, cye-
consciousness arsces. The mecting ol the three i1s contact. With contact
as condition, feeling arises. with feeling as condition, craving arises;
and with craving as condition, clinging arnises™ (SN 12:44-45); and:
“These dhammas, [riend, are rooted 1 desire, onginated by attention,
subsumed under contact, and they converge upon fecling” (AN 8:83).

“When a bhikkhu understands the six bases of contact”™—this links
up with the teaching: “When, Ananda, a bhikkhu does not regard feeling
as the self, or perception, or mental formations or consciousness—aunol
regarding them thus he does not cling to anything in the world. Not
clinging he is not agitated, and free from agitation, he inwardly attains to

nibbana™ {untraced; cf. SN 22:43).

174, Here the subcommentator brings in the summary passages [rom the sutta,
which hst in condensed form the same set of views as those given in the
Brahmajila Sutta.
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“All these are trapped in this net with its sixty-two divisions™ —
this links up with the teaching: “Whoever declares (these views), all
declare views belonging to these five groups or to a certain one of
them™ (MN 102.13).

“With the breakup of the body ... gods and men shall see him no
more '—ihis links up with the following teaching:

“Just as a flame flung into the wind,
Upasiva”—said the Lovd,
“Flies to 1ts end, no more to enter concept’s range,
The sage set free, released from the mental-group,
Attains the end, no more to enter concept’s range.”
(Sn 1074)

7. THE MobE oF ConvEVING CONVERSION (dvatfahdra)

By the phrase “you should not give way to resentment,” elc., acting in
conformity with patience and meekness (is indicated). Therein, along
with patience, faith and wisdom enabling one to endure the pain
caused by the wrongs of others may be included. and along with
meckness, virtue may be included. By mentioning faith {and wisdom),
the faculties of Tmth {and wisdom) and all the other constituents of
enlightenment!™ turn up (@vatran). By mentioning virtue, freedom
from remorse and all the other benefits of virtue turn up (AN 10:1].

By the statement “he abstains from the destruction of life,” ete.,
abiding in diligence (is indicated). With this, the entire holy life of the
Dispensation turns up. By mentioning dhammas possessing profundity
of objective domain, the supreme enlightenment 15 extolled. For the
supreme enlightenment is both the knowledge of the destruction of the
cankers, having the unobstructed knowledge as 1ts proximate causc,
and the unobstructed knowledge, having the knowledge of the
destruction of the cankers as its proximate cause. With this, all the
Euddhu-qu:alilir::-: such as the ton powers, cic., turn up.

By mentioning the views of eternalism, ete., ignorance and
craving are implied. With these, the beginningless round of samsira
turns up. The penctration of the origin, ctc., of feelings as they really

175, Bodhipakbhivadhammd, The faculbes of faith and wisdom belong to the
five faculties, which constituie one set among the thirty-seven constituents of
enlightenment.
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are implies the Exalted One’s purification of the three kinds of full
understanding. '™ With these, all his paramis headed by the perfection
of wisdom {pafifidpdarami) turn up. By referring to ignorance with the
words “who do not know and do not see,” unwise reflection is
included. With this, the dhammas rooted in unwise reflection trn up.
By referring to craving with the words “the agitation and vacillation of
thosc immersed in craving,” the mine dhammas rooted 1 craving turn
up. 7T With the words, “that too is conditioned by contact,” he shows
that the proclamation of eternalism, etc., occurs in dependence on
condibions., With this, the three characienistics of impermancnce,
sulfering, and non-self turn up. The vnderstanding of the six bases of
contact as they reallv are points to the achievement of emancipation.
With this, the seven purnifications turn L1p.'-_"3 The words “the body of
the Tathagata stands with the leash that bound it 1o existence cut”
imply the abandoning of craving. With this, the Exalted One’s
abandoning of all defilements turns up.

8. T MonE oF CoNvEYING CLASSIFICATION {vibhattihdra)

Resentment and jubilation, etc., are unwholesome dhammas; their
proximate cause 1s unwise reflection, etc. Those dhammas by means of
which one does not give way to reseniment and jubilation, cte., by
which one desists {rom them—those are wholesome dhammas, such as
benevolence, etc.; their proximate cause is wise reflection. Among
these, resentment, cle., pertain 1o the scnse sphere; benevolence, ele.,
to all four planes. 5o too, abstinence from the destruction of life, etc.,
may be wholesome or indeterminate; their proximate cause 15 shame
and moral dread. Therein, the wholesome may pertain to the sense
sphere, or they may be supramundane; the indeterminate is exclusively
supramundanc. The dhammas referred to in the phrase: "There are,
bhikkhus, other dhamimas deep,” ete., may be wholesome, or they may
be indeterminate. The proximate cause for the wholesome dhammas is
insight leading to 1:1'|'|n::r11::nm:;]?“’1 the proximate causc for the
indeterminate is the dhammas of the path, insight, or advertance.

176. The foll understanding of the known {Adrupariiid), full understanding
through scrutimzation {(franapariiid), and full enderstanding  through
abandoning {pahanapariing). See Vism 20:3-5,

177, See DM 159, AN 9:15,

178. See MN 24.9-15.
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Among these, the wholesome are exclusively supramundane; the
imndelerminale may pertiun o the sense sphere or they may be
supramundane. All views are unwholesome dhammas pertaining to the
sense sphere. Their proximate cause, without distinction, 15 unwise
reflection over a wrong adherence. But taken separately, the proximate
cause for eternalism 1s the misapplication of the method of umty due to
the failure to disscct the compact of the continuity {of succecssive
dhammas inio its discreie components); this may be conjoined with
reasoning or the recollection of past lives, The proximate cause for
annihilationism is the misapplication of the method of diversity due to
the failure to apprehend the nterconnection (between the dhammas
functioning) as causes and effects (in the successive life-continmtics
within the same gcncml continuumy); this 15 conjoined with the
corresponding act of attention. The proximate causes for the remaining
views may be stated as 1s appropriate for each case.

“Of feelings™—here, feelings may be wholesome, unwholesome,
or indeterminate; they may pertain to the sense sphere, 1o the fine-
material sphere, or to the immaterial sphere. Their proximate cause 1s
contact. The penetration of the ongin of feelings, cte., as they really
are, 15 the knowledge of the path; emancipation through non-clinging
15 the fruit. The classification of these dhammas should be made by
wiay of the method given in the section on “deep dhammas.” [gnorance
and craving are unwholesome dhammas pertaining to the sense sphere.
Of these, the proximate cause for ignorance 1s the cankers, or unwise
reflection; the proximate cause for craving 15 perceiving salisfaction in
dhammas subject to the fetters. “That too is conditioned by contact™—
here, the classification of dhammas, etc., in the case of contact should
be understood in the same way as in the case of feeling., By this
method, the classification of dhammas, ¢te.. in the case of the bases of
contact, ete., should also be brought in, as is fitting in each case.

Y. THE MoDE OF CONVEYING REVERSAL (parivattahdra)
Mot giving way to resentment, cte., having fortificd patience and
meckness, by perfecting the powers of reflection and meditative

development results in practice for the welfare of both oneself and
others. But if resentiment, ete., are allowed 1o continue, they will result in

179, Virrhanagdamanivipassanda: The stage of insight immediaely preceding
the attainment of the supramundane path. See Vism 21.83.
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ugliness, uneasiness, the loss of wealth, disrepute, and inaccessibility 1o
others; they will finally lead to great suffering in the hells.

Abstinence from the destruction of life, ete.. results in the entire
sequence of noble states beginning with freedom from remorse (AN
10:1). But the destruction of life, etc., resulis in the entire sequence of
ignobhle states beginning with remorse.

The l-:nnw]cdg:: posscssing profundity of objective domain, by
comprechending the true nature of all that 15 knowable, helps the beings
to be trained attain to such distinguished qualities as the (threefold)
Icnm-.'lr:dgc, the (s1x) direct knnwlcdgr:.'-;, cte., according to their fitness,
But knowledge lacking such profundity of objective dommn, becanse
it is obstructed by the knowable, cannot lead to the aforesad
distinguished qualities.

All views veering 1o the two extremes of eternalism and anmbhila-
tionism cannot transcend the “shore of personality™ (sakkavarira), for
they are incapable of leading to liberation (anivyanikasabhavarea). But
the right view pertaining to the Middle Way, together with its requi-
sites,"™ crosses beyond the “shore of personality”™ and arrives at the
further shore (1.c., nibbana), for it tends to hberation by its very nature,

The penetration of the origin, etc., ol fechings as they really we
results in emancipation through non-clinging, for it belongs to the
path. But non-penctration of the ongin, cte., of fechngs leads to
confinement in the prison of samsira, for it functions as the condition
for kamma-formations.'®!

The delusion concealing the true nature of feelings resulis in
delight in feelings. But the comprehension {of feelings) as they really
are results in disenchantment and dispassion towards feclings,
Craving conjoined with unwise reflection upon wrong adherences
spreads out the complex net of views, The eradication of this craving
by the first path (i.e., the path of stream-entry) shrivels up this net of
VIEWS,

Contact is the condition for the proclamation of eternalism, ete.,
for there 1s no (such proclamation) in the absence of contact.

180, The requisites (parikkhdard) of right view are the other seven factors of
the Noble Eightiold Path.

18]. MNon-penetration 15 here synonymous with 1gnorance, the condiiion lor
kamma-formations, according to dependent origination.
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When there 15 no cessation of the bases of contact, etc., 1n those
bound by the bondage of views, there 15 no cessation of contact, cte.,
and thus no ceasing of the suffering of samsira. Through the full
understanding of the bases ol contact, etc., in accordance with their
nature, one ranscends all speculative views. But when the bases of
contact, etc., are not fully understood, one does not transcend the
holding to views.

The cutting ofl of the leash of existience conduces 1o the non-
production of another 1ndividual form (anrabhdava). But so long as the
leash of existence 1s nol cut ofl, the succession of existences revolves
onwards into the future.,

10. Tone Mope oF CoNvEYING SYNONYMS (vevacanahdra)

(S1nce this mode merely gives synonyms for the words occurring in
the text, it 15 here omitted).

11. Toe MopE oF CONVEYING A DESCRIPTION (padifialli)

Resentment may be described by way of iis base as of ten or nineteen
types. Displeasure mav be described by way of the objects of
mspection (upavicdra) as of s1x types. Jubilation may be described by
way of rapture, etc., as of nine types; rapture, its synonym, may be
described as of five types—as mnor, {momentary, showering,
uplifting, and pervading). Joy may be described by way of the object
of inspection as of six types. Virtue may be described as of many
types—as avoldance and performance, ete. The knnwlc-dgc pPOssCssIng
profundity of objective domain 1s of four or twelve types by way of
classes of consciousness; but by way of objective domain it 15 of many
types. Views arc described 1n terms of sixty-two divisions, as
cternalism, ete., but by analyzing their contents further, they become
cven more multitudinous. Feeling 1s described as of six, a hundred and
cight, and many types. Its ongin and passing away arc cach described
as of five types. The satisfaction (in feelings) 1s described as of two
types; its unsatisfactoriness as of three types; and the escape (from
feeling) as of one and of four types. Emancipation through non-
chinging 1s described as of two types.

Ignorance, 1ndicated by the phrase “who do not know and do not
15 desenibed by way of 1ts objective domain as ol Tour and of

sce,

eight types. Craving, indicated by the phrase “immersed in craving,™ 1s
described as of six, a hundred and eight, and many types. Contact 1s
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described as of six types by way of its support. Clinging is described
as of four types; existence, of two or many types; birth, by way ol 1its
synonyms, as sixfold, aging as sevenfold, and death as eightfold or
ninefold. Sorrow 1s described as fivelold, lamentation as sixfold, pain
and grief as fourfold, and despar also as fourfold.

“Such is the origin” is a descrniption of the source. “He
understands as they really are”™ is a description of the full
understanding of suifering, a descripion of the abandoning of s
origin, a description of the realization of 1ts cessation, and a
deseription of the dcvclupmcnl of the path {|cuding to 1ls cessation).
“They are all wapped (1o this net).” ete., 15 a description of the
inclusion of all views. “Stands with the leash that bound it to existence
cut” 15 a desenption of the two kinds of parinibbanz.

50 too, the wholesome and unwholesome dhammas beginning with
resentment may be analyzed as a description of the source, etc.; and
again, resentment may be analyzed as a descnption of a synonym for ill
will, displeasure as a description of a synonym for grief, and so on.

12. Tue MobE oF CoNvEYING WAYs oF ENTRY {ofarapahdra)

By mentioning resentment and animosity, the aggregate of mental
formations is included; by mentioning dir-;]jlcu!-:urc, the aggregalc ol
feeling is included. This is the entry by way of the aggregates. Again,
by mentioning resentment, etc., the mental-object base, the mental-
object clement, the truth of suffering, and truth of the origin are
implied. This s the entry by way of the sense bases, elements, and
truths.

The 1gnorance co-nascent with resentment, ete., 15 their condition
as rool cause, co-nascence, mutuality, support, association, presence,
and non-disappearance conditions. The non-co-nascent 1gnorance 1s
their condition as proximily, conbguily, proximale-decisive-support,
absence, and disappearance conditions. The non-proximate is a
condition only by way of decisive-support.

The way in which craving, clhinging, cte., and contact, ctc.,
function as conditions may be explained as is appropriate for cach
case, according to whether (the conditioned states) are co-nascent with
them or nol. Some [actors are a condition as predominance condition,
some as kamma condition, some as nutriment condition, some as
faculty condition, some as jhana condition, and some as path
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condition—this distinction should be recognized. This is the entry by
way of dependent orgination.

Through the same method the entry by way of the aggregates, ete.,
may be explicated in the case of jubilation, etc.

Again, virtue 15 the absunence from the destrucuon of life, a
volition, and the mental concomitants such as benevolence, etc. The
destruction of life, ete., consist only in volition. These, and the
dhammas that assist them such as conscientiousness, kindness, ete.,
are incloded in the aggregate of mental formations, the mental-object
basc, ctc. This 1s the entrance by way of the aggregates, clc., according
o the method given above. This method also applies to knowledge,
views, fecling, ignorance, craving, ¢te. The references to escape and to
emancipation through non-clinging imply the unconditioned element;
the entry here may be made by way of elements.

The passage: “Having understood as they really are ... the
Tathigata is emancipated through non-clinging”™ implies the Exalted
One’s ive aggregates (virtue, concentration, wisdom, emancipation,
and knowledge and vision of emancipation) and his thirty-seven
constituents of enlightenment, beginning with the four foundations of
mindfulness. These give entry under the corresponding headings. The
phrase: “That too is conditioned by contact,” signifying the
conditional dependence of the proclamation of views, gives eniry by
way of the fact of impermanence. As the actual nature of dhammas,
this gives entry by way of dependent ongination. The suffering and
absence of selfhood inherent in the impermanent give entry by way of
the wishless and by way of emptiness, respectively. The same method
may be applied to the remaining terms.

13. Tne Mobpg oF CoNvEYING A CLEARING Up (sodhanahdra)

"I others speak in dispraise of me—this 15 a starling point
(@rambha). “Or in dispraise of the Dhamma, or of the Sangha™— this
15 a clearance of terms {(padasuddhi), not a clearance of the starting
pomt. “You should not give way to resentment,” cle.— this is a
clearance of terms and a ¢learance of the starting point. The same
method applies to the passage giving the opposite case.

“It 15 only o rilling matters,” ete.—this 18 a starting point. “And
what are those?” etc.—this 18 a question. “Having abandoned the
destruction of life,” etc.—this is a clearance of terms, not a clearance
of the starting point, not a clearance ol the question. “These are those
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trifling matters,” etc.—this is a clearance of the question, a clearance
of terms, and a clearance of the starting point.

“There are, bhikkhus, other dhammas.” etc.—this is a starting
point. “And what are those dhammas?”,” etc.—this 15 a question.
“There arc some recluses and brahmins,” etc.—this is a starting point,
“And owing to what”’, etc.—this 15 a question. “That with his mind
thus concentrated,” ctc.—this 15 a clearance of terms, not a clearance
of the starting point, not a clearance of the quesiion. “These are those
recluses and brahmins,” et¢.—this is a clearance of terms, a clearance
of the question, and a clearance of the start ng point.

In the sume way, the starting point, ¢te., may be understood 1o
each case,

14. TuE MobE oF CoxvEYING TERMS OF EXPRESSION (adhifthanahdra)

“Dispraisc™ is a general term of expression {(samafinate adlitthanam).
Without differentiating this, the particular terms {(visesavacana) “of
me, or of the Dhamina, or of the Sangha™ (are extracted). The same
method with the bright side (1.c., in the casc of prase).

“Virtue” 15 a general term of expression. Without differentiating
this, the particular terms “abstains from the destruction of life,” ete.
(are extracted).

“Other dhammas,” ete., 18 a general term of expression. Without
differentiating this, the particular terms “this the Tathagata
understands,” ctc. (arc extracted).

“Speculators with regard to the past,” ete., 18 a general term of
expression.  Without differentiating  this, the particular terms
“eternahsts,” ete. (are extracted).

Along the same lines, the general and particular terms should be
elicited in each case,

15. THE MoDE oF CoxvEYING REQUISITES (partkkharahdra)

The mineteen bases of resentment. such as the thought: “He did me
harm,” ete., are the caunse (herw) for resentment, ete. Excessive
affection for the object 15 the cause for jubilabon, ete. Shame and
moral dread, together with such qualities as fewness of wishes, ele.,
arc the cause for virtue. The cause for the dhammas described as
“deep,” ete., are the paramis, particularly the perfection of wisdom.
The cavses for views are, in general, association with bad men,
listening to false doctrine, and unwise reflection upon wrong



The Method of the Exegetical Treatises 237

adherences; in particular, the recollection of past lives is a cause for
cternalism, ete. lgnorance, craving, kamma, and contact are the causes
for feeling. The noble path is the cavse for emancipation through non-
{:Iinging. Unwise reflection 15 the cause for the prnc]nmntinn {of
views). The contemplation of satisfaction in dhammas subject to the
fetters is the cavse for craving. The six bases are the cause for contact,
and mentality-materiality 1s the cause for the six bases. And the
development of purity 15 the cause for cuiting off the leash of
existence,

16. THE Mopg OF CONVEYING COORDINATION (samdropanahdra)

By the phrase “vou should not give way to resentment,” etec.,
accomplishment 1n paticnce 15 shown; by the phrase “it 15 only io
irnifling matters,” ete.. accomplishment in meckness; by the phrase
“there arc other dhammas,” clc., Illi.‘Cﬂmp"iﬁhl'l'IG]ﬂ in knnwlcdgc. The
two phrases “because he 15 free from musapprehension he has realized
within himself the state of perfect peace,” and “having vnderstood as
they really arc the origin, cte., of feclings, the Tathagata is
cmancipated  through  non-clinging. ™ indicate  the Buddha's
accomplishment 1n mastery over knowledge and emancipation
together with his accomplishment in concentration.

Therein, the accomplishment o patience, perfected by the power of
reflection, is the proximate cause for the accomplishment in meekness.
The m:n:umplir-;hmr:nl in meckness 1s, 10 denotation, virtue itscll. So too,
the phrase “abstinence from the destruction of hfe” shows the analytical
synonyms for virtue, Virtue is the proximaie cause for concentration,
and concentration the proximate cause lor wisdom. By virlue the
abandonming of transgressions and the abandoning of defilement by
wrong conduct are perfected. By concentration the abandoning of
obscssions, the abandonmmmg by suppression, and the abandoning ol
defilement by craving are perfected. And by wisdom the abandoning of
latent tendencies, the abandoning by eradication, and the abandoning of
defilement by views are perfected. Thus by the three aggregates—uvirtue,
concentration, and wisdom—ithe development of serenity and insight 18
fulfilled and the three kinds of abandonment are perfected.
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II. THE FIvE METHODS
( Panicavidhanayva)

1. Toe METHOD OF THE CONVERSION OF DELIGHT (rnandivdvattanaya)

By the phrase “you should not give way to resentment,” ctc., the
reduction of craving and ignorance 15 shown, For when there is
affection and confusion regarding objects that can be taken as a self or
as the property of a self, resentment ariscs, expressed 1n the thought:
“He did me harm,” ele.

Again, by the phrases “he abstains from the destruction of hfe.”
ele., “he has realized within himself the state of perfect peace,” “he 1s
emancipated through non-clinging,”™ “he understands as they really are
the origin, etc., of the six bases ol contact,” etc., the ultimate
abandoning of craving and ignorance 15 shown. Material and
immaterial dhammas are the foundation (adhitthana) for ignorance
and craving, which are shown in their own nature in such passages as
“speculators about the past,” etc., and “who do not know and do not
see,” elc. Serenity (samatha) and insight (vipassand) are their
opposites  (l.e., of craving and of ignorance, respectively).
Emancipation by mind {cefovimuttr) and emancipation by wisdom
{paffavimutti) are their respective froits. 15

Therein, craving, or craving and ignorance together, 15 the truth of
the origin. The material and immaterial dhammas that serve as ther
foundation are the truth of suffering. Their non-occurrence is the truth
of cessation. The serenity and insight that understand cessation are the
truth of the path. Thig ig the interpretation 1n terms of the four truths.

By mentioning craving, the entire foction of unwholesome states
may be brought 1n by way of hypocnsy, craftiness, conceit, arrogance,
vanity, negligence, evil deswres, evil friendship, lack of shame and
moral dread, etc. And by mentioning ignorance, the faction of
unwholesome statcs may be brought in by way of inverted reflection,
anger, malice,  demgration,  domineering,  envy,  sUnginess,
presumption, recalcitrance, wviews of existence, views of non-
cxistence, cte. By reversing what has been said, the wholesome action

182, See AN 2.3, 10, which explains serenity as the means for abandoning lust
and achieving emancipation by mind, and insight as the means for abandoning
ignorance and achieving emancipation by wisdom.
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may be brought in by way of absence of hypocrisy and craftiness, etc.,
and by way of uninverted reflection, etc. And again, the wholesome
faction may be introduced by way of the factors on the side of serenity,
such as the faculty of faith, etc.; and by way of the factors on the side
ol insight, such as the perception of impermanence, elc.

2. Toe METHOD OF THE TREFOIL (fipukkhalanava)

By the phrase “you should not give way to resentment,” ete., as well as
by the relerences 1o abstaining from the destruction of life and from
harsh speech, non-hatred is shown. By the phrase “you should not give
way o jubilaton,” ete., as well as by the relerence o abstaining from
unchastity, non-greed 18 shown., By mentioning the abstinence from
taking what is not given, eic., both are shown. “This the Tathagata
understands™—by this non-delusion 15 shown. Thus the three
wholesome roots are shown as the opposites of the three vnwholesome
roots and by the injunctions not to give way to resentment, etc. From
the three unwholesome roots the entire faction of unwholesome states
may be elaborated by way of the three kinds of wrong conduct,
defilements, stains, unrighteous ways, unwhaolesome perceptions and
thoughts, evil dhammas, etc. And from the three wholesome roots the
entire faction of wholesome states may be derived by way of the three
kinds of nght conduct, kinds of cleansi ng, rightcous ways, wholesome
perceptions  and  thoughts, kinds of wisdom, good dhamimas,
concentrations, doors to deliverance, deliverances, elc.

Here too an interpretation in terms of the four truths may be
established. How? Greed, or all whelesome and unwholesome roots,
are the truth of the origin. The clinging-aggaregates produced through
these, scrving as their toundation and objective range, arc the truth of
suffering. [Their non-occurrence 1s the truth of cessation. And the
deliverances, etc., understanding cessation are the truth of the path].

3. THE METHOD OF THE L10N'S PLAY (sthavikkilitanaya)

By the injunction not to give way to resentment and jubilation, ete.,
mindfulness is shown. For through mindfulness one recognizes
blameworthy and blameless states, discerns the dangers in the former
and the benefits in the latter, abandons the blameworthy, and
undertakes the blameless.

Again, by mentioning abstinence from wrong livelihood, cnergy
15 shown. For through energy one dispels thoughits of sensual desire, 11l
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will, and aggression. And the perfecting of energy is the (means for)
virtue through purification of livelihood.

By mentioning abstinence from the destruction of life, etc.,
mindfulness is shown. For through mindfulness one recognizes
blameworthy and blameless states, discerns the dangers in the former
and the benelits in the latter. abandons the blameworthy, and
undertakes the blameless. Thus mandfulness 15 said to have as its
manifestation confrontation with the objective domain.

“This the Tathagata understands”™—by this concentration and
wisdom arc shown. For through wisdom onc comprechends things as
they really are; and one who 1s concentrated understands things as they
really are,

By the words “permancnt, stable,” cte., the inversion of hnlding
the impermanent to be permanent {anicce niccan i vipalldso) is
shown; by the words “(the self i1s) immutable after death and
exclusively happy.” and "altains supreme mbbina here and now,” etc.,
the inversion ol holding that which i1s unpleasurable 1o be pleasurable
(asukhe sukhan ti vipalldse) is shown; by the words “furnished and
:-;upp]i::d wilh the five strands ol sense ]'Jlr:ﬂ.'-iur::," the inversion ol
holding the wmpure to be beautitul (asubhe subhan o vipalldso) is
shown; and by all these passages setting forth the various views, the
imversion of holding that which is non-self 10 be self 15 shown
{anatiani aita u vipallase). Thus the four inversions are shown. The
four foundations of mindfulness are implied as their opposites.'®

Therein, four types of individuals may be explained through the
four faculties. How? The individual with a craving temperament
{tanhdacarita) 1s of two types: one with dull faculties and one with keen
faculties., So too is the individual with a theornizing lemperament
{ditthicarita), The first of these (the craving type with dull faculues),
having conceived the inverted view of the impure as beautiful, comes
1o recognize the true nature ol the body as it really 18 by the power of

183. Mindfulness of the impurity of the body corrects the inversion of holding
the impure to be beautiful. Mindfulness of the unsatisfactoriness and
inadequacy n all feeling corrects the wversion of holding the unpleasurable to
be pleasurable. Mindfulness of the fleeting nature of conscionsness or mind
corrects the inversion of holding the impermanent o be permanent. And
mindfulness that all dhammas are non-self correcis the inversion of helding
what 15 non-self 1o be self.
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mindfulness and thereby enters the order of rightness.'™ The second
(the craving type with keen faculties), having conceived the inverted
view of the unpleasurable as pleasurable, dispels this inversion by the
POWEr OF Cnergy, called “restraint by energy,” as it is said: "He does
not tolerate an arsen thought of sensual desire™ (MM 2.2(3) The third
(the theorizing type with dull faculties), holding the impermanent to be
permancint contrary to its actual nature, penctrates the momentariness
of formations as it really 15 with a mind well concentrated through the
power of serenity. The fourth (the theonzing tvpe with keen faculties),
deccived by its apparent compaciness of continuty, aggrcgation,
function, and object, wrongly adheres to the 1dea of a sell 1n what 1s
not a self but a mere assemblage of dhammas such as contact, ete, He
dispels this wrong adherence by reflection upon four-cornered
emptiness, 5

And here, through the four inversions, the entire faction of
unwholesome states can be brought in by way of the four cankers,
floods, bonds, bodily knots, evil courses, arisings of craving, and types
of ¢linging, the seven stations of consciousness, the absence of full
understanding, c¢tc. 5o too, through the four loundations of
mindfulness, the entire faction of wholesome states can be brought in
by way of the four jhanas, abidings, foundations, dhammas partaking
of happness, immecasurables, right endeavors, bases of spirtual
success, el

The perception of beauty and the perception of pleasure (in the
impure  and  unpleasurable, respectively), or all four inversions,
indicate the truth of the origin. The five aggregates of clinging that
serve as their foundation and object are the truth of suffering. [Their
non-occuwtence 15 the truth ol cessation, And the loundations ol
mindfulness, ete., that understand cessation are the truth of the path].
This is the interpretation in terms of the four truths.

4. ToeE METHOD OF PLOTTING THE INRECTIONS (disdlocananaya)

5. THE METHOD OF THE HOOK (ankusanaya)

By showing the three methods dealing with meaning, the two methods
dealing with their expression (vohdaranayva) are shown, For the plotting
(samalocana) of the dhammas according to the directions of the three

184, Samematianivima: the supramundane path.
185, Curukotisuwinard. The four “corners’ are the emptiness of both a sell and
the property of a self (arra-arraniva) in both internal and external aggregates.
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methods dealing with meaning is the method of “plotting the
directions.” The guiding together of these dhammas 18 the “method of
the hook.” Thus the five methods are laid down.

III. THE PATTERN OF THE DISPENSATION
(Sdsanapatthdna)

In the sixteenfold pattern of the Dispensation, this sutta is classified as
a sutla dczlling with defilement, mnnm]il;.\e',”":'I and the ur.icpi,ls_" |since 1t
analyzes the defilements of craving and views, ete., the making of
merit by virtue, ete., and the adept’s aggregates of virtue, ete.]. Or it is
classified as a sutta dealing with defilement, morality, penetration, and
the adept, [since it analyzes the aforesaid items, and also the learner’s
aggregate of virtue, ete.].

In the twenty-cight-fold pattern of the Dispensation, it should be
understood as mundane and sopramundane 1n scope, as expressed in
terms of both beings and dhammas, as dealing with knowledge and the
knowable, vision and meditative d::v::lnpm::nt, the Buddha's doctrine
and the doctrine of outsiders, the answerable and the unanswerable,
the wholesome and the unwholesome, the allowable and the refused,
and eulogy,

186, Visand, elsewhere translated as mental impressions. Here the term
indicates those aspects ol the eaching which induee wholesome “mental
impressions” conducive 1o spirtual progress but do not pertan directly 1o the
supramundane path,

187, Asekha, lit. “one beyond study,” an arahat, The “learner” {(sekha) is @
noble disciple below the level of arahat training for the goal.



ParT Four

A TREATISE ON THE PARAMIS

We now undertake a detailed explanation of the paramis for clansmen
following the suttas who are zealously engaged in the practice of the
vehicle to great enlightenment {mahabodhivana), in order to improve
their skillfulness in accumulating the requisites for enlightenment, %%

This is the schedule of the questions: (i) What are the paramis?
(11} In what sense are they called paramis? (i) How many are there?
(1v) What 1s their sequence? {v) What are their characteristics,
functions, manifestations, and proximate causes? (vi) What 1s their
conditton?  (vi1) What 15 thewr delilement? (viu) What 15 ther
cleansing? (ix) What are their opposites? (x) How are thev to be
practiced” (x1) How are they z:nnl}"f.::d'? (xu} How are they
synthesized? (xni) By what means are they accomplished? (xiv) How
much time 15 required to accomplish them™ (xv) What benefits do they
bring? (xvi) What is thewr frunt”

The answers follow:

(i) What are the paramis?

The paramis are the nohle :|u:aliti|:5 such as giving, ete.,
accompanied by compassion and skillful means, and untainted by
craving, conceit, and views, %

188, For the tanslation of this treatise, the full-length version of the
Carrvdpitoka Afthakathd has been vsed rather than the abridged version of
sub.Cy. Likewise, N.5ub.Cy. gives the lull version, with minor vanations in
readings.

243
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(ii) In what sense are they called “paramis™?

The bodhisativas, the great beings, are supreme {(parama), since
they are the highest ol beings by reason of their distinguished gualities
such as giving, virtue, etc. The paramis—ithe activites of giving,
ctc.—are their character or their conduct. Or else: he excels, thus he is
supreme  (parafi 1 parame). the bodhisattva 1s the fulfiller and
guardian of the noble qualities such as giving, ete.; that which belongs
to the supreme—ithe character or conduct of the one who is supreme
{1.c., of the bodhisativa)—is a parami, ie., the activiiies of giving,
etc, !

(iii) How many are there?

In brief there are ten. These have come down in the texts in their
specific character. As it 1s said:

RcJ'l::uiing then I saw: the first parami 1s giving,
The great way followed by the sages of the past. (Bv [T v.117)

And again 1t 15 said:

“How many dhammas are there, vencrable sir, culminaung in
Buddhahood™

“There  are, Sarputta, ten  dhammas culmi nating  in
Buddhahood. What are the ten? Giving, Sariputta, is a dhamma
culminating in Buddhahood. Virtue, renunciation, wisdom, energy,
patience, truthfulness, determination, Imring kindness, and
equanimity are dhammas culminating in Buddhahood.”'®" Thus
spoke the Exalted One. Having spoken thus, the Well-Farer, the
Teacher, further said:

Chiving, virtue, then renunciabion,
Wisdom and energy come o five:
Patience, truth, resolution, love,

With equanimity, these are ten.'™

189, Tunhdamdnadistht anupahund  karemiapdvakosallaparggalitd  dandadavo
NG paramive.

190, Some Turther derivations, intelligible only in PAli, are here omitted.

191, Phine, sila, nekkhamma, paifa, viriva, bhanti, sacca, adhitthana, meltd,
upekkh,

192, Bv Il v.76, somewhat different in text.
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But some say there arc six. This is said by way of their synthesis,
which we will explain below (see section xii).

(iv) What is their sequence?

Here “sequence™ means sequence of teaching. This sequence is
rooted in the order in which the paramis are mmually undertaken,
which in turn is rooted in the order in which they are investigated.!™
The quality that is investigated and undertaken at the beginning is
taught first. Thercin, giving 1s stated [rst, [or giving assists (the
development of) virtue and is easy to practice. Giving accompanicd by
virtue 1s abundantly fruitful and beneficial, so virtue is stated
unmediately after giving. Viriue accompanied by renunciation
renunciation by wisdom ... wisdom by energy ... energy by patience

patience by truthfulness ... truthfulness by determination
determnation by loving kindness ... and loving Kindness accompanied
by equaninuty is abundantly fruitful and beneficial; thus equanimity is
stated immediately after loving kindness. Equanimity is accompanied
by compassion and compassion by equanimity. (Someone may ask:)
“How can the bodhisattvas, the great compassionate ones, look upon
living beings with equanimity?” Some teachers say: “Sometimes they
show equanimity towards living beings when 11 15 necessary 1o do so0.”
But others say: “They do not show equanimity towards living beings
butl towards the offensive actions performed by beings.™

Another method (of explaining the sequence) may be given:

(1) Giving 1s stated at the beginning: (a) because 1t 1s common 10
all beings, since even ordinary people practice giving; (b) because 1t is
the least fruitful; and (¢) because it 18 the easiest to practice.

(2) Virtue 1s stated immediately after giving: (a) because virtue
purifies both the donor and the recipient; (b} 1o show that, while giving
benefits others, virtue prevents the affliction of others: (¢} in order to
state a factor of abstinence immediately after a factor of positive
achivity; and {d) 1n order to show the cause lor the achievement ol a

193, An allusion to the first stage in the active career of a bodhisativa. After
the bodhisattva makes his original aspiration at the feet of a living Buddha and
receives from the him prediction of his future attmnment of Buddhahoaod, he
goes nto solitude and investgates each of the plramis in lerms of s specific
character, Following the investigation, he then undertakes their practice. See
Bv I, vv.116-66
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favorable state of future existence right after the cause for the
achievement of wealth, 1™

(3) Renunciation 18 mentioned immediately after virtue: (a)
because renunciation perfects the achievement of virtue; (b} in order to
list good conduct of mind immediately after good conduct of body and
speech; (¢} because meditation (jhana) succeeds easily for one who
has purificd virtue; (d) 1n order to show that the purnification of onc’s
cnd (dsava) through the abandoning of the offensive menial
defilements follows the purification of one’s means (payoga) by the
abandoning ol offensive actions; and (c) to statc the abandoming ol
mental obsessions inmediately after the abandomng of bodily and
verbal transgressions, '™

(4) Wizdom 15 mentioned immediately alter renunciation: (a)
because renunciation 1s perfected and purified by wisdom; (b} to show
that there 15 no wisdom in the absence of meditation, since
concentration 15 the proximate cause of wisdom and wisdom the
manifestaton of concentration: {¢) in order to list the causal basis for
equanimity immediately after the causal basis for serenity; and (d) to
show that skillful means in working for the wellare of others springs
from meditation directed 1o thewr welfare.

(3} Energy is stated immediately after wisdom: (a) because the
function ol wisdom 1s perlected by the arousing ol energy; (b} to show
the miraculous work the bodhisattva undertakes for the welfare of
heings after he has reached reflective acquicscence in their emptiness;

194, Ac¢cording 1o the working of the kammic law, the practice ol giving
brings as its retnbution the acquisition of wealth, the observance of precepts
the attarnment of a happy rebirth enther in the heavens or in the homan world,
195, “Renunciation” means not only the ootward renunciation of materaal
things, but the abandoning of mental defilements as well. Buddhist psychology
recogmzes three stages wn the working of a defilement: (1) the stage of
dormancy, where the defilement remains as a latent tendency {amusava) at the
base of the mental continuum; (2) the stage of obsession (parivarthdna), when
the defilement comes to the surface as a factor of active consciousness; and
(3} the stage of transgression (vitikkama), when the defilement motivates some
unwholesome action of body or speech. Virtue, as the observance of
precepts, inhibits the active expression of defilements through body or speech.
seremily meditation, especially at the level ol jhina or absorptien, prevents the
rise of mental obsessions. And wisdom or insight brings about the eradication
of defilements right down 1o the most basic level of dormancy.
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(¢) to state the causal basis for exertion nght after the basis for
cquanimity; and (d) to state the arousing of cnergy right afier the
activity of careful consideration, according to the statement: “The
activity of those who have carefully considered brings excellent
results.”

(6) Panence 15 mentioned immediately after energy: (a) because
paticnce 15 perfected by energy, as 1t said: “The cnergetic person, by
arcusing energy, overcomes the suffering imposed by beings and
formations™; (b) because patience is an adornment of cnergy, as it is
said: “The patience of the cnergetic person shines with splendor™; (c) in
order 1o state the causal basis for seremty unmediately after the basis for
exertion, Lor restlessness due to excessive activity 1s abandoned through
reflective acquicscence in the Dhamma (dhammanihanalkhani);'%°
(d) in order to show the perseverance ol an energelic person, sinee one
whao 15 patient and free from restlessness perseveres in his work; (e} in
order to show the absence of craving for rewards 1n a bodhisattva
diligently engaged in activity for the welfare of others, for there 18 no
craving when he reflects on the Dhamma in accordance with actuality;
and () to show that the bodhisattva must patiently endure the suffering
created by others even when he 18 working w the utmost for their
welfare.

(7) Truthfulness 15 stated immediately after patience: (a) because
the determination to practice patience continves long through
truthfulness; (b} having first mentioned the patient endurance of
wrongs inflicted by others, o mention next hdelity to one’s word 1o
render them help; (¢} in order to show that a bodhisativa who through
patience does not vacillate in the face of abuse, through truthful speech

196, Divemmanijihanakfhanti, The word fhanti, ordinarly osed to mean
patence 1n the sense of the forbearance of the wrongs of others and the
endurance of hardships, 15 sometimes also used 1o signify the mtellectal
acceptance of doctrines not vet completely clear to the understanding, Patience
thus becomes a virtue not only of the will but of the intellect. It 15 a
“suspension of dishelief” bom of trust, a willingness to acquiesce in
propositions baffling or even scandalous to the rational understanding in the
conlidence that the growth of wisdom will transform this acquiescence nto
clear and certain Knowledge. The compound dhammuanifjhdnakihanti seems (o
imdicate an intermedhate stage in thas process of transtormation, where the
nnderstanding can accept by way of reflection the article inttially assented o
in fanth, without fully grasping it by immediate insight.
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does not relinguish (his antagonist}; and (d) to show the truthfulness of
the knowledge developed through reflective acquicscence in the
emptiness of beings.

(&) Derermination 1s stated i1‘|'|m|:di:m:]:.-' after truthfulness; (a)
because truthfulness is perfected by determination, since abstinence
{from falsechood) becomes perfect in one whose determination is
unshakable; (b) having first shown non-deception in specch, to show
next unshakable commitment to one’s word, for a bodhisattva devoted
to truth proceeds to fulfill his vows of giving, etc., without wavering,
and (¢) to show, nght atter the veracity ol lcnnwlr:dgc, the r:-m‘np]clc
accimulation of the requisites of enlightenment (bodhisambhara); tor
one who knows things as they really are determines upon the requisites
of enlightenment and brings them to completion by refusing to
vacillate in the face of their opposites. Y7

(9) Loving kindness 1s mentioned immediately after determination:
(a) becausc ]mring kindness perfects the determination to undertake
activity for the wellare of others; (b} in order to list the work of actually
providing for the welfare of others right after stating the determination
to do so, for “one determined upon the regusiies of cnlightmnm:nl
abides in loving kindness”; and (¢} because the undertaking (of activity
for the welfare of others) proceeds imperturbably only when
determination 15 unshakable.

{10y Equanomiry 1s mentuoned immediately after loving Kindness:
(a) because equanimity purifies loving kindness; (b) in order to show
the indifference one must mamiain towards the wrongs inflicted by
others when one 15 providing for their welfare: (¢) having mentioned
the development of loving kindness, to state next the development of
the quality which evolves from it; and {d) to show the bodhisattva’s
wonderful virtue of remaining impartial even towards those who wish
him well.

Thus the sequence of the piaramis should be understood as
explained.

197, The requisites of enlipghtenment are the paramis themselves, divided into
two groups: the requsiles of ment (pufdavambhara) and the reqosites of
knowledge (Adnasambhdra).
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(v} What are their characteristies, functions, manifesta-
tions, and proximate causes?

Firstly, all the piramis, without exception, have as their
characteristic the benefitiing of others: as their function, the rendering
of help to others, or not vacillating; as their manifestation, the wish for
the wellare of others, or Buddhahood; and as their proximate cause,
oreal compassion, or compassion and skillful means.

Taken separately, the perfection of giving is the volition of
relinquishing  oneself and one’s  belongings, accompanied by
compassion and skillful means. The perfection of virtue is good
conduct of body and speech, accompanied by compassion and skillful
means: 1 denotatien, 1t 15 the abstinence from what should not be
done, the volition to do what should be done, etc. The perfection of
renunciation 1s the act of consciousness that occurs renouncing scnsc
pleasures and existence preceded by the perception of their inherent
unsatisfactoriness, and accompanied by compassion and skillful
means. The perfection of wisdom is the comprehension of the gencral
and particular  characteristics  of  dhammas,  accompanied by
compassion and skillful means. The perfection of energy is bodily and
mental work for the welfare of others, accompanied by compassion
and skillful means. The perfection of patience is the endurance of
harm imposed by beings and formations, or the act of consciousness
occurring in such a mode, predominated by non-aversion and
accompanied by compassion and skillful means. The perfection of
truthfulness 1s non-deceptivencss in speech, analyzed into an
abstinence, a volition, ete., accompanied by compassion and skillful
means.,  The perfection of  determination 15 the unshakable
determination to undertake {activity for the good of others),
accompanicd by compassion and skillful means; or it 1s the act of
consciousness occurring 1n such a mode. The perfection of loving
kindness is the wish to provide for the welfare and happiness of the
world, accompanied by compassion and skillful means; in denotation,
it 18 benevolence, The perfection of equanimity is the attitude of
impartiality towards desirable and undesirable beings and formations,
dispelling attraction and repulsion, accompanied by compassion and
skillful means.

(On the basis of these definitions, the characteristics, ete., may be
stated thus:)
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(1} Grving has the characteristic of relinquishing; 1ts function is to
dispel greed for things that can be given away; its manifestation 1s
non-attachment, or the achievement of prosperity and a favorable state
of exisience; an object that can he relinquished is 1ts proximate cause.

(2) Virtue has the characteristic of composing (silana);
coordinating (samddhdna) and establishing (patisthana) are also
mentioned as its characteristic. Its function 15 o dispel moral
depravity, or 1ts function is blameless conduct; 1ts manifestation 1s
moral purity; shame and moral dread are its proximate cause.

(3} Renunciation has the charactenstic of departing from scnsc
pleasures and existence, its function 15 to verify thewr inherent
unsatisfactoriness; its manifestation is the withdrawal from them: a
sense of spiritual urgency is its proximate cause.

(4) Wisdom has the characteristic of penetrating the real specific
nature (of dhammas), or the characteristic of sure penetration, like the
penetration of an arrow shot by a skillful archer; its function is 1o
tlluminate the objective field, like a lamp; s manifestation 18 non-
confusion, ke a guide in a forest; concentration, or the four (noble)
truths, 15 1ls proxumale causc.

(3) Energy has the charactenistic of striving; its function is to
fortify; its manifestation 1s indefatigability; an occasion for the
arousing of cnergy, or a sense of spiritual urgency, 15 1ts proximalte
Calsg.

(0} Partence has the characteristic of acceptance; its function 1s to
endure the desirable and undesirable; its mamfestation 15 tolerance or
non-opposition; secing things as they really are is its proximate cause.

(7} Truthfulness has the characteristic of non-deceptiveness in
specch; s lunchon 18 o verlly in accordance with  Lact; s
manifestation is excellence; honesty is its proXimate cause.

(8} Derermination has the characteristic of determining upon the
requisites  of enlightenment; its function i 1o overcome ther
opposites; its manifestation 1s vnshakeableness in that task; the
requisites of enlightenment are its proximate cause.

(9} Loving kindnesy has the characteristic of promoting the
welfare (of living beings); its function is to provide for their welfare,
or 115 function 1s to remove resenbment; its manifestation 1s kindliness:
sceing the agrecable side of beings is its proximate causc.

(10} Equanimiity has the characteristic ol promoting the aspect of
ncutrality; its function is to sec things impartially; its manifestation is
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the subsiding of attraction and repulsion; reflection upon the fact that
all beings inherit the results of their own kamma is 1ls proximale
CaAUsE,

And here 1t should be mentioned that accompaniment by
compassion and skillful means 15 the distinguishing feature of the
charactenistic of each virtue—e.g., of relinguishing in the case of
miving, cte. For the virtues such as giving, cte., which occur 1n the
mental continuities of bodhisattvas, arc always accompanied by
compassion and skillful means. It is this which makes them paramis.

(vi) What is their condition?

The condiiion of the piramis 1s, hrestly, the greal aspiration
(abhinthara). This 1s  the aspiration supported by the eight
{.lurL]H'iv:ﬂlinnﬁ (to be ﬁhnrt]}’ discussed), which occurs thus: "Crossed |
would cross, freed [ would free, tamed 1 would tame, calimed 1 would
calm, comforted I would comfort, attained to nibbiana I would lead to
nibbana, purificd I would purify, enhightened I would enlighten!” This
15 the condition for all the paramis without exception.

The eight qualifications through which the aspiration succeeds
arc; the human state, the male sex, the cause, the sight of the Master,
the going forth, the achievement of noble qualities, extreme
dedication, and strong desire. '™

(1) The human state (manussatta): The aspiration for Buddhahood
only succeeds when made by one who has attwined to the human state
of existence, not when made by one existing as a naga, supanna, etc.
Why"! Because these other states do not correspond with the state ol a
Buddha {who alwavs arises in the huoman state).

(2) The male sex (lingasamparti): For one who has attained to the
human state, the aspiration only succeeds when made by a man, not
when made by a woman, eunuch, neuter, or hermaphrodite. Why? For
the aforesaid reason (1.e., because the Buddha 15 always of the male
sex), and because there 15 no fulfillment of the required characteristics
(in these other cases), As it is said: “This is impossible, bhikkhus, this
cannot come to pass, that a woman might become a Holy One, a
perfectly enlightened Buddha™ (MM 115.15, AN 1:15).

198, See By 11 v, 59,
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(3} The cause (hetu): the achievement of the necessary supporting
conditions. Even lor a man, the aspiration only succeeds for one
endowed with the necessary supporting conditions, that is, one who
has achieved the requisite causal foundation, not for anyone clse.

(4) The sight of the Master (sarthdradassana): the personal
presence of the Master. The aspiration only succeeds when made by
onc aspiring in the presence of a living Buddha, When made after the
before a shrine, at the foot

Exalied One has passed into parimbbana
of the Bodh Tree, 1n front of an image, or in the presence of
paccckabuddhas or the Buddha's disciples—the aspiration does not
succeed. Why? Because the recipient lacks the power (necessary to
confirm the aspiration). The aspiration only succeeds when made in
the presence of the Buddhas, for they alone possess spiritual power
adequate to the lofliness of the aspiration.

(3) The going forth (pabbajpa). The aspiration succeeds only
when made in the presence of the Exalted Buddha by one who has
gone Torth {into the homeless state of o monk), either as a bhiklkhu or
as an ascetic who maintains the doctrine of kamma and the moral
clficacy ol action; 1t does not succeed for one hiving in the houschold
state. Why? Because the houschold state does not correspond with that
of a Buddha (who has himself gone forth). The great bodhisattvas (in
their last existence) attain the supreme enlightenment only afier they
have gone forth into homelessness, not while they are sull
houscholders. Therefore, at the time of making the resolution, 1t 1s
only one who has gone forth, endowed with the appropriate gualities
and determination, who can succeed.

(6} The achievement of noble qualities (gunasampartr). the
achievement of such noble qualities as the direct knowledges, cte. For
the aspiration only succeeds when made by one who has gone forth
and gained the eight meditative attainments (samdpatit) and the five
mundane kinds of direet knowledge:!™ it does not suceeed for one
devoid of these gualities. Why? Becavse one devoid of them is
incapable of investigating the paramis. It is because he possesses the
necessary supporting conditions and the direct knowledges that the

199, The eight meditative attainments are the fowur jhinas and the four
immaterial attmnments, The hive mundane kKinds of direct knowledge are
discussed briefly below, in the secuon on the practce of the perlectnon of
wisdom.
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Cireat Man, alter he has made the aspiration, 15 able to investigate the
paramis by himselfl,

(71 Extreme  dedication {(adikdra): extreme devotion. The
aspiration only succeeds for one endowed with the aforesaid qualities
who at the time has such strong devoton for the Buddhas that he is
prepared to relinguish his very life for them.

(3) Strong desire {chandard); wholesome desire, the wish for
accomplishment. One possessed of the aforesaid qualities must have
strong desire, vearning, and longing to practice the dhammas
culminating in Buddhahood. Only then does his aspiration succeed,
not otherwise,

The following similes illustrate the magnitude of the desire
required. If he were to hear: “He alone can attain Buddhahood who
can cross a whole world system filled with water and reach the farther
shore by the bare strength of his arms™—he would not deem that
difficult to do, but would be filled with desire for the task and would
not shnink away. It he were o hear: "He alone can attain Buddhahood
who can tread across a whole world system filled with flameless,
smokeless red-hot coals, cross over, and reach the other side,” ete.. .. I
he were to hear: “"He alone can attain Buddhahood who can tread
across a whole world system that has become a solid mass of sharp
pomted sword-stakes, cross over, and reach the other side,” ete.... I
he were to hear: “He alone can attain Buddhahood whoe can cut
through a whole world system that has become a jungle of thorny
crecpers covered by a solid thicket of bamboo, cross over, and reach
the other side,” etc.... I he were to hear: “Buddhahood can only be
attained after being tortured in hell for four incalculables and a
100,000 acons”—he would not deem that difficult to do, but would be
filled with desire for the task and would not shrink awav. Such 15 the
magnitude of the desire required.

The aspiration, made by one endowed with these eight factors, is
in denotation the act of consciousness occurring together with the
collection of these eight factors. Its characteristic is rightly resolving
Lo attain the supreme enlightenment. Iis function 15 to yearn, “Oh, may
I awaken to the supreme perfect enlightenment, and bring well-being
and happincss to all beings!™ It is manifest as the root cause for the
requisiics of enlightenment. Iis proximate cause 1s greal compassion,
or the achievement of the necessary supporting conditions. Since it has
as 115 object the inconceivable plane of the Buddhas and the welfare of
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the whole immeasurable world of beings, it should be seen as the
loftiest, most sublime, and most exalted distinetion of ment, endowed
with immeasurable potency, the root cause of all the dhammas
culminating in Buddhahood.

Simultancous with its arising, the Great Man enters upon the
practice of the vehicle to great enlightenment. He becomes fixed 1n his
destiny, irreversible, and therefore properly gains the designation
“bodhisativa.” His muind becomes fully devoied to the supreme
enlightenment 1n its completeness, and his capacity to fulfill the
training in the requisites of enlightenment is established. For when
their aspiration succeeds, the Great Men correctly wnvestugate all the
paramis with their self-evolved knowledge which prefigures their
future attainment of omniscience. Then they undertake their practice,
and fulfill them in due order, as was done by the wise Sumedha when
he made his great aspiration.

The aspiratnon has four conditions (paccava), four causes (hetu),
and four powers (bala).

Therein, what are the four conditions? (1) First, the Great Man
sees a Tathagata performing a miracle, replete with wonders and
marvels, through the great spiritual power of a Boddha, His mind,
taking this display as its object and support, becomes fixed upon the
grcal enlightenment, and he thinks: “This Dhamma-clement 15 indeed
endowed with tremendous spiritual power, since by penetrating it the
Exalted One has acquired such a wonderful and marvelous nature and
such mmconccivable spintoal power.” Taking this display of the
Buddha’s spirttual power as condition and support, he resolves upon
the supreme enlightenment and fixes his mind on this goal. (2) In the
second case he does not see the great spiritual power of the Tathagata,
but he hears: “The Exalted One 15 of such and such a nature.” Taking
this as condition and support, he resolves upon the supreme
enlightenment and fixes his mind on this goal. (3) In the third, he
neither sees the great spiritual power of the Tathagata, nor hears about
it from another, but he hears someone expounding the Tathagaia's
Dhamma with a discourse concerning the spiritual power of a Buddha,
such as a discourse on the ten powers of a Tathagata (MN 12.9-20).
Taking this as condition and support, he resolves upon the suprcme
cnlightenment and fixes his mind on this goal. (4) In the fourth case,
he neither sees the great spiritual power of the Tathagata, nor hears
about 1t from another, nor hears the Dhamma of the Tathagata. But he
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is a man of lofty temperament and a noble disposition, and he thinks:
“T will protect the heritage, lineage, tradition, and law of the Buddhas.”
To this end he honors, reveres, esteems, worships, and venerates the
Dhamma. Taking this as condition and support, he resolves upon the
supreme enlightenment and fixes his mind on this goal.

What are the four causes for the great aspiration? (1) First, the
Great Man is naturally endowed with the nccessary supporting
conditions {wpanissaya), having observed his course of duties under
former Buddhas. (2) The Great Man is naturally endowed with a
compassionate temperament and disposition. He desires o alleviate
the suffering of bewngs and 15 even ready to relinguish his own body
and life 1o do so, (3) Until he reaches his goal, the Great Man 1s willing
to struggle and strive for an extremely long time along a course
wvolving  great  hardship, without fear and without becoming
disenchanted with all the suffering of the round, all for the sake of the
welfare of other beings. (4) The Great Man relies upon good friends,
who restrain him from evil and establish him in what 15 good.

These are the necessary supporting conditions with which the
Great Man 15 endowed: Just as his temperament slants, Hlnpcﬁ, and
slides without deviation to full enlightenment, so too it mclines to
conduct for the welfare of beings; for in the presence of former
Buddhas he has made the resolution for Tull enhightenment, declaring
mentally or verbally: “1 too would become a perfectly enlightened
Buddha and promote the welfare and happiness of all beings.™
Because he 15 endowed with such supporting conditons, the following
traits appear in him, creating a sharp distinction between himsell and
beings bound for the enlightenment of a disciple (savakabodhisatta) or
the enlightenment of a paccekabuddha (paccekabodhisatia), with
regard to their faculties (mmdrivaro), ways of practice {patiparite), and
skillfulness (kosallato). First, the Great Man, endowed with the
necessary supporiing conditions, possesses lueid faculies and loeid
knowledge, but not so the others. Second, the Great Man practices not
for his own welfare but for the welfare of others—for the welfare and
happiness of the many, out of compassion for the world, for the good,
welfare, and happiness of gods and men, but not so the others. And third,
he applics skillfulness to his practice through his ingenuity in creating
opportunities (to benefit others) and his skill in distinguishing what 1s
possible from what is not possible.
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Thus the Great Man is naturally inclined to giving and delights in
giving. Whenever he has anything that may be given away he gives it
away and does not feel any annovance on account of giving. He is
constantly and continually in the habit of sharing. He gives joyfully,
full of solicitude, not with an apathetic mind. Even after giving a large
zift he does not become complacent, much less after giving a small
gift. To gencrate zeal 1n others, he spcaks 1n praisc ol giving; he
delivers discourses concerned with giving; he is elated when he sees
others practicing giving; and he gives fearlessness to others in fearful
situabions. These arc some ol the Great Man's traits, indicating the
perfection of giving, due to his inclination towards giving,

Again, the Great Man feels shame and moral dread over evil
deeds such as taking life, ete. He 15 benevolent towards Iiving beings.
He 15 meek, good-natured, free from craftiness and hvpocrisy, upright,
easy 1o admonish and endowed with qualities which make him easy to
admonish, gentle, compliant, and humble. He never takes an article
belonging 1o someone else, not even a blade of grass. If he offers 1o
cover another’s expenses himself, he does not break his word, If
someone, through forgetfulness or negligence, leaves some article
behind, he reminds him and endeavors to prevent it from falling into
another’s hands. He is not lustful, does not arouse even an evil thought
over women bound to other men, and avoilds misconduct with women
from afar. He is a speaker of truth, devoted to truth; one who
reconciles those who are at vanance and promotes Iriendships; his
speech is endearing, preceded by a smile, congemal; he speaks on the
good, speaks on the Dhamma. He is free from covetousness, ill will,
and 1nverted views, possessing the knowledge of the ownership of
action and the knowledge in conformity with the Four Moble Truths,
He is grateful and thankful, venerates his elders, is completely pure in
his livelihood, and a lover of the Dhamma. He exhorts others to
undertake the Dhamma, restrains beings in every possible way from
doing what is lmproper, and establishes them in the fulfillment of their
duties. He himselfl endeavors to fulfil his own duties, and if he finds
that he has done something he should not have done he immediately
desists. These are some of the Great Man's troits, indicating the
perfccuon of virtue, duc to his inclination towards virtuc.

Again, his defilements and hindrances are feeble. He inclines
towards solitude and is generally free from distraction. Evil thoughts
do not invade his mind. When he has gone into solitude he can
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concentrate his mind with little trouble. Thoughts of loving kindness
readily flow from him even towards those who are hostle towards
him; how much more then towards others? He is mindful,
remembering and recollecting what was done and said long ago, and
mielligent, being endowed with wisdom nourished by the Dhamma.
He is adroit 10 the fulfilment of his various duties and energetic 1n
working for the welfare of beings. Through the power of his patience
he can endure anything, His determination 1s unshakable, and he
stands firm in his undertakings (to promote the welfare of beings).
And he remains equamimous in all situations requiring cquanimity.
These are some of the Great Man's trants, indicating the remaining
paramis, due to his inclination towards the qualities for which they
stand.

When 1t 15 said of the Great Man, endowed with these trais
indicating the requisites of enlightenment, that “reliance upon good
iriends 15 a cause for the great aspiration —this, mm brnef, 1s the
characteristic of the good friend. The good friend possesses faith,
virtue, learning, renunciation, energy, mindfulness, concentration, and
wisdom. Through his accomplishment in faith he has faith in the
colightenment of the Tathdgata and in kamma and s fruts; thus he
does not abandon his wish for the welfare of heings, the root cause for
the supreme enlightenment. Through his accomplishment in virtue he
15 dear and agreeable to beings, revered and esteemed, an exhorter, a
censor of evil, a ‘teacher patient 1n  speech. Through his
accomplishment in learning he gives profound discourses, leading to
the welfare and happiness of beings. Through his accomplishment in
renunciation he is of few wishes, content, secluded, and aloof.
Through his accomplishment 1n energy he 15 energelic in promoting
the wellare of beings. Through his accomplishment in mindfulness his
mindfulness is established in blameless states. Through his
accomplishment in concentration he 18 undistracted and concentrated
in mind. Through his accomplishment in wisdom he understands
things in their undistorted nature. Through mindfulness he examines
the consequences ol wholesome and unwholesome actions; through
wisdom he understands as they really are what is beneficial and
harmful for hei ngs; through concentration he unifies his mind on that
matter; and through energy he restrains beings from what i1s harmful
and enjoins them in what is beneficial. Hence it is said:
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He is dear, revered, and esteemed,

A teacher patient in speech.

The talks he gives are deep and profound,

He does not enjoin ane in improper ways. (AN 7:36)

Relying on a good friend possessed of these qualities, the Great Man
brings to perfection his own achievement of the necessary supporting
conditions. Having fully purified his end and means and come into
possession of the four powers, it 15 not long before he acquires the
cight factors, makes the great aspiration, and becomes established in
the state ol a bodhisattva
full enlightenment.
These are his  fouwr powers: (1) The “internal power”
{ugtharikabala) i1s the longing or undeviating inclination for the supreme
enlightenment which 1s grounded upon personal 1deals (anasannissaya)
and in reverence for the Dhamma; through this power the Great Man,
dominated by his personal ideals (ard@dhipan) and upheld by a sense of
shame, forms the aspiration, fulfills the paramis. and atiains the supreme
enlightenment. (2) The “external power™ (bahirabala) is the longing or

mreversible, fixed in destination, bound for

undeviating nchination for the supreme enbghtenment, which s
grounded vpon consideration for others; through this power the Great
Man, dominated by a consideration for the world (lokddhipati) and
upheld by a sense of moral dread ™ forms the aspiration, fulfills the
paramis, and attains the supreme enlightenment. (3) The “power of the
supporting conditions™ (upamissavabala) is the longing or undeviating
inclination for the supreme enlightenment based on the achievement of
the necessary supporting conditions; through this power the Great Man,
endowed with sharp facultics and a lucid constitution and upheld by
mindfulness, forms the aspiration, fulfills the paramis, and attains the
supreme enlightenment. (4) The “power of effort™ (pavogabala) is the
Great Man's endowment wath the appropniate clffort for supremc
enlightenment, that 1s, his thoroughness and perseverance in his work;
through this power the Great Man, with purified effort and uninterrupted
work, forms the aspiration, fulfills the paramms, and attains the supreme
enlightenment.

2000, Preterring here the reading in N.Sub,Cy., effappasannissava. Cp-a has
mdndpassave, "upheld by conceit,” which seems out of place.
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The aspiration originating by means of the four conditions, the
four causes, and the four powers, and succeeding when 1t becomes
cndowed with the collection of eight factors, is the condition—ithe root
cause—for the paramis. When 1t anses, four wonderful and marvellous
qualities establish themselves i the Great Man: (1) He develops a
heart of love for all living beings in every realm of existence, just as if
they were his own dear children: yet his mind does not hecome defi led
by worldly affection for children. (2) His inclination and efforts turn
towards promoting the welfare and happiness of beings. (3) The
potential Buddha-qualities within himsell grow more and more
promunent and come 1o matunity. (4) Since the Great Man possesses
the condition for the loftiest flood of merit and goodness, the very
nuiriment of happiness, he becomes worthy of gifts, the ultimate
receptacle for the reverence of beings, an unequalled field of merit for
the world, It 15 1n this way that the great aspiration, with its numerous
noble qu:tlilicﬁ and benefits, funchons as the condition tor the paramis.

Like the aspiration, greal compassion (mafdfarund) and skillful
means (updvakosalla) are also conditions for the paramis. Therein,
“skillful means™ is the wisdom which transforms giving (and the other
nine virtues) into requisites of enlightenment. Through thewr great
compassion and skillful means, the Great Men devote themselves 1o
working umnterruptedly for the welfare of others without any concern
for their own happiness and without any fear of the extremely difficuli
course of conduct that great bodhisattvas must follow. And their
nature 15 such that they are able to promote the wellare and happiness
of beings even on occasions when they are merely seen, heard of, or
recollected, (since even the sight, report, or thought of them) inspires
confidence. Through his wisdom, the bodhisattva perfects within
himself the character of a Buddha, and through his compassion, the
ability to perform the work of a Buddha. Through wisdom he brings
himsell across (the stream ol becoming), through compassion he leads
others across. Through wisdom he understands the suffering ol others,
through compassion he strives to alleviate their suffering. Through
wisdom he becomes disenchanted with suffering, through compassion
he accepts sulfering. Through wisdom he aspires for nibbana, through
compassion he remains in the round of exisience. Through compassion
he enters samsira, through wisdom he does not dehight 1o it. Through
wisdom he destroys all attachments, but because his wisdom is
accompanicd by compassion he ncver desists from activity that
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benefits others. Through compassion he shakes with sympathy for all,
but because his compassion 18 accompanied by wisdom his mind 1s
unattached. Through wisdom he 18 free from “T-making™ and “my-
making,” through compassion he i1s free from lethargy and depression.
S0 oo, through wisdom and compassion respectively, he becomes
his own protector and the protector of others, a sage and a hero, one
who docs not torment himself and one who does not torment others,
one who promotes his own welfare and the welfare of others, fearless
and a giver of fearlessness, dominated by consideration for the
Dhamma and by consideration tor the world, gruici'ul for favors done
and forward 1n doing favors for others, devoid of delusion and devoid
of craving, accomplished in knowledge and accomplished in conduct,
possessed of the powers and possessed ol the grounds of self-
confidence. Thus wisdom and compassion, as the means for attaining
each of the specific fruits of the paramitas, 1s the condition for the
paramis. And the same pair is a condition for the resolution as well.
The four factors—zeal, intelligence, stability, and beneficent
conduct—are likewise conditions for the paramis. Because they serve
as the basis for the ansing ol Buddhahood, these factors are called
“grounds for Buddhahood™ { buddhabhimive). Herein, “zeal” (ussaha)
means energy in striving for the requisites of enlightenment.
“Intelhgence” (wmmanga) 1s wisdom in applving skillful means to the
requisites of enlightenment. “Stability™ {avatthdana) is determination,
an unshakable determination of the will, “Beneficent conduct”
(hitacarivd) 1s the development of loving kindness and compassion. 29!
Another set of conditions is the six inclinations—the inclinations
towards renunciation, solitude, non-greed, non-hatred, non-delusion,
and escape. For bodhisattvas, secing the fault in sense pleasures and in
houschold life, incline to renunclation. Secing the favlt in company,
they incline to solitude. Seeing the faulis in greed, hatred, and
delusion, they incline to non-greed, non-hatred, and non-delusion.
Seeing the favlt in all the realms of existence, bodhisativas incline 1o
escape. Therefore these six inclinations of bodhisativas are conditions
for the paramis. For the paramis do not arise without seeing the danger
in greed, etc., and the superiority of non-greed, etc. The inclination to
non-greed, etc., 15 the slantiing of the mind towards rehinquishing, ctc.,

L] 1 i I
becanse of the superiority of non-greed, ete. 2%

200, Sp-al 50
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30 too, for bodhisattvas striving for enhightenment, the inclination
towards each of the ten piramis 1s a condition for the practice of cach.
For bodhisattvas, through their inclination towards giving, see the fault
In its opposite, i.e., in stinginess, and therefore fulfill the perfection of
eiving. Through their inclination towards virtue, they see the fault in
moral depravity, and therefore fulfill the perfection of virtue. Through
their inclination towards renunciation, they scc the fault in scnsc
pleasures and in houschold life; through thewr inchination towards
knowing things as they really are, they see the faults in ignorance and
pcl]'.ulc:-:ir.:,r; through their inclination towards cnergy, they scc the fault
w laziness, through their inchination towards patience, thev see the
fault in impatience; through their inclination towards truthfulness, they
see the fault in deceptive speech: through their inclination towards
determination, they see the Fault 1o lack of determination; through their
inclination towards loving kindness, they see the fault in 11l will; and
through their inclination towards equanimity, they sece the danger in
the wvicissitudes of the world. Thus they fulfill the perfection of
renunciation, and the other perfections down to equanimity. In this
wiy, the inclination towards giving, and towards the other nine
virtues, by bringing about the achievement of all the piramis, serve as
their condition.

Reviewing the danger in their opposites and the benefits in thewr
praciice 15 another condition for the paramis; e.g.. in the case of the
perfection of giving, the danger in non-relinguishing and the benefit in
relinquishimg. This 1s the method of reviewing:

(1) The perfection of giving should be reflected uwpon thus:
“Possessions such as fields, land, bullion, gold, cattle, buffaloes,
slaves, children, wives, etc., bring immense harm 1o those attached 1o
them. Because they stimulate desire they are wanted by many people;
they can be confiscated by kings and thieves; they spark off disputes
and create enemies; they are basically insubstantial; to acquire and
protect them one has to harass others; when thev are destroyed, many
kinds of calamities, such as sorrow, etc., follow; and because of
altachment to these things, the mind becomes obsessed with the stain
of stinginess, and as a result one is reborn in the plane of misery. On
the other hand, onc act of relinquishing these things is one step 1o
safety. Therefore one should diligently relinguish them.”

202, Thad.
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Further, when a suppliant asks for something, a bodhisattva
should reflect: “He 1s my intimate {riend, for he divulges his own
secret to me. He is my teacher, for he teaches me: "“When you go, vou
have to abandon all. Going to the world beyond, you cannot even take
your own possessions!” He 15 a compamon helping me to remove my
belongings from this world which, like a blazing house, is blazing with
the fire of death. In removing this he helps me to get rid of the worry it
costs me. He 15 my best fnend, for by enabling me o perform this
noble act of giving, he helps me to accomplish the most eminent and
difficult of all achievements, the attainment of the plane of the
Buddhas.”

He should further reflect: “He honors me with a lofty task;
therefore | should acknowledge that honor faithfully.” And: “Since life
18 bound to end I should give even when not asked, moch more when
asked.” And: “Those with a lofty temperament search for someone to
give to, but he has come to me on s own accord because of my
merit.” And: "Bestowing a gift upon a suppliant will be beneficial 1o
me as well as to him.” And: “Just as [ would benefit myself, so should
I benefit all the world.”™ And: “If there were no suppliants, how would
I fulfill the perfection of giving?" And: “Everything [ acquire should
he obtained only to give to others.” And: “When will beggars feel free
1o take my belongings on their own accord, without asking?™ And:
“How can 1 be dear and agreeable to beggars, and how can they be
dear and agreeable to me” How can [ give, and after miving be elated,
exultant, filled with rapture and joy? And how can beggars be s0 on
my account? How can my inclination to giving be lofiy? How can 1
give to beggars even without beings asked, knowing their hearts’
desire’?™ And: “Since there are goods, and beggars have come, not to
give them something would be a great deception on my part.” And:
“How can [ relinguish my own life and limbs to those who ask for
them'™

He should arouse a desire to give things away without concern by
reflecting: "Good returns to the one who gives without his concern,
just as the boomerang?® returns 1o the one who threw it without his
concern.” If a dear person asks for something, he should arouse joy by
reflecting: “Onc who is dear is asking me for something.” If an

203, Kitpaka. Mone of the meanings in the standand dictionaries are relevant to
the context. This goess at 118 meaning seems to be what the contexit requires.
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indifferent person asks for something, he should arouse joy by
reflecting: “Surely, if [ give him something he will become my friend,
since giving to those who ask wins their affection.” And if a hostile
person asks for something he should be especially happy, thinking:
“My foc is asking me for something; though he i1s hostile towards me,
by means of this gift he will surely become myv dear friend.” Thus he
should give to neutral and hostile people in the same way he gives to
dear people, having first aroused loving kindness and compassion.

If, due to their cumulative force, states of greed should arise for
things that can be given away, the bodhisattva-aspirant should reflect:
“Well now, good man, when vou made the aspiraton for full
cnlightenment, did you not surrender this body as well as the memt
gained in relinguishing it for the sake of helping all beings? Auachment
o external objects 15 hike the bathing of an elephant; therefore vou
should not be attached to anything. Suppose there is a grealt medicine-
tree, and someone 1n need of 1ts roots, takes away 11s rools; someone 1n
need of its shoots, bark, tunk, limbs, heartwood, branches, foliage,
fowers, or fruits, takes away 1ts shoots, bark, trunk, etc. The tree would
not be assailed by such thoughts as: “They are taking away my
belongings.” In the same way, when 1 have undertaken to exert myself
for the welfare of all the world, T should not arouse even the subtlest
wrong thought over this wretched, ungratcful. 1mpure body, which |
have entrusted to the service of others, And besides, what distinction can
be made between the internal material elements {(of the body) and the
cxternal material elements (ol the world)? They are both subject to
inevitable breaking up, dispersal, and dissolution. This 1s only confused
prattle, the adherence to this body as “This is mine, this am I, this is my
self.” I should have no more concern over my own hands, feet, eyes, and
flesh, than over external things. Instead I should arouse the thought to
surrender them to others: "Let those who need them take them away.””

Asg he reflects in this way, resolved upon full enlightenment,
without concern for his body or life, his bodily, vocal, and mental
actions will easily become fully purified. When his bodily, vocal, and
mental actions, along with his livelihood, become purified, he abides
in the practice of the true way, and through his skillful means in regard
to gain and loss, he is able to benefit all beings o an even greater
cxtent by relinguishing material gifis and by giving the gift of
fearlessness and the gift of the true Dhamma.

This is the method of reflecting on the perfection of giving.
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(2) The perfection of virtue should be reflected upon as follows:
“Even the waters of the Ganges cannot wash away the stain of hatred,
yet the water of virtue 18 able to do so. Even vellow sandalwood
cannot cool the fever of lust, yel virtue 1s able to remove it. Virtue is
the unique adornment ol the good, surpassing the adornments
cherished by ordinary people, such as necklaces, diadems, and
carrings. It 15 a sweet-scented fragrance superior o incensc as il
pervades all directions and i1s always in place; a supreme magical spell
which wins the homage of deities and of powerful khattivas, ete.; a
staircase ascending to the world of the gods, to the heaven of the Four
Great Kings,”™ ete.: a means for achieving the jhiinas and the direct
knowledges; a highway leading to the great city of nibbana; the
foundation for the cnlighlcnmcnt ol di.‘ii.‘i".llﬂ.‘i, paccckabuddhas, and
perfectly enlightened Buddhas. And as a means for the fulfilment of
all one’s wishes and desires, it surpasses the tree of plenty and the
wish-fulfilling gem.

And the Exalied One has sald: “The heart’s resolution ol the
virtuous, bhikkhus, succeeds on account of his purity™ (AN 8:33).
And: “If, bhikkhus, a bhikkhu should wish: ‘May [ be dear and
agrecable to my companions in the Holy Life, revered and estecmed.”
he should be perfect in fulfilling the rules of conduct™ (MN 6.3). And:
“Wholesome virtues, ﬁ;mmdu, lcad to freedom from remorse” (AN
10:1). And: “These, houscholders, are the five benefits of the virtuous
man’s endowment with virtue” (DN 16.1.24). Thus the noble qualities
of virtue should be reflected upon by way of these suttas, and the
danger in moral depravity by way of such suttas as “The Simile of the
Mass of Fire™ (AN 7:68).

Virtue should be reflected upon as the basis for rapture and joy; as
giving immunity from fear of self-reproach, the reproach of others,
temporal punishment, and an evil destination after death; as praised by
the wise: as the root cause tor [recdom from remorse: as the basis for
security, and as surpassing the achievements of high birth, wealth,
sovereignty, long life, beauty, status, kinsmen, and friends. For great

204, The first and lowest of the six sense-sphere heavens of Buddhist
cosmology, The “ete.” mdicates that the observance of virtue of a superior
grade and imtensiy will give access to the hive higher heavens of the sensuous
realm, or 1o the Brahma-world if coupled with the attainment of the meditative
absorptions.
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rapture and joy arise in the virtuous man when he reflects on his own
accomplishment i virtue: “l have done what is wholesome, I have
done what is good, I have built mysell a shelter from fear.” The
virtuous man does not blame himself, and other wise men do not
blame him, and he does not encounter the dangers of temporal
punishment or an evil destination after death. To the contrary, the wise
praisc the noble character of the virtuous man, and the virtuous man is
not subject to the remorse which arises in the immoral man when he
thinks: T have committed evil, wicked, sinful deeds.” And virtue is
the supreme basis for sccurnty, since 1t 1s the foundation for diligr:m:c,
a blessing and a means for achieving great benelits, such as preventing
the loss of wealth, ete, Accomplishment in virtue surpasses birth 1n a
good family, since a virtuous man of low birth deserves to he
worshipped even by great, powerful khattivas, Virtue surpasses
material wealth, for it cannot be confiscated by thieves, follows one 1o
the world beyond, produces great fruit, and acts as the foundation for
such gualities as serenity, ete. Because it enables one 1o achieve
supreme soverelgnty over one’s own mind, virtue surpasses the
sovercigniy ol Khattiyvas, ete. And because ol thewr virtue, beings attain
soverelgnty in their respective orders. Virtue 15 superior even to life,
for it 1s said that a single day in the life of the virtuous is better than a
hundred vears of life devoid of virtue (Dhp 110); and there being life,
the disavowal of the training (in the Holy Life) is called {spiritual)
death (MM 105.22). Virtue surpasses the achievement of beauty, for it
makes one beautilul even to one’s enenues, and 1t cannol be
vangquished by the adversities of aging and sickness. As the foundation
for distinguished states of happiness, virtue surpasses such
distinguished dwellings  as  palaces, mansions, cte., and such
distinguished social positions as that of a king, prince. or gencral.
Because it promoles one’s highest welfare and follows one to the
world beyond, virtue surpasses kinsmen and [riends, even those who
are close and affectionate. Again, in accomplishing the difficult task of
self-protection, virtue is superior to troops of elephants, horses,
chariots, and infantry, as well as o such devices as mantras, spells, and
blessings, for it depends on onesell, does not depend on others, and
has a great sphere of influence. Thus it is said: “The Dhamma protects
the one who lives by the Dhamma™ (Th 303).
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When one reflects in this way upon the numerous noble qualities
of virtue, one’s unfuliilled achievement of virtue will become fulfilled,
and one’s unpurified virtve will become purified.

If, due to their cumulative force, states antithetical to virtue, such
as aversion, should arise from time to time, the aspirant should reflect:
“Did you not make the resolution to win full enlightenment? One
defective in virtue cannot cven succeed in mundanc affairs, much less
in supramundane matters. You should reach the peak of virtue, for
virtue is the foundation for supreme enlightenment, the foremost of all
achievements. You should always be well behaved, safeguarding vour
virtue perfectly, more carefully than a hen safeguarding its cggs,
Further, by teaching the Dhamma vou should help beings to enter and
reach maturity in the three vehicles.”™ But the word of a morally
dubious man 15 no more reliable than the remedy of a doctor who does
not consider what 1s suoitable for his patients. How can 1 be
trustworthy, so that 1 can help beings to enter and reach maturity in the
three vehicles? 1 muost be pure in character and in virtuve. How can 1
acquire the distinguished attainments such as the jhinas, etc., so that I
will be capable of helping others and of fulfilling the perfection of
wisdom, etc? The distingmished attainments such as the jhinas, ete.,
are not possible without purification of virtue, Therefore virtue should
be made perfectly pure.”

(3) The perfecrion of renunciation should be reflected upon by
first discerning the dangers in household hife, according 1o the texi
“Houschold hilfe 1s constricting, a path for the dust of passions,” ele.
{DN 2.41); in sense pleasures, according to the text, “Sense pleasures
are like a skeleton,” ete. (MN 54.15); and in sensual desire, according
1o the text “Suppose a man borrowed a loan and undertook work,” ete.
(DM 2.69). Then, in the opposite way, on¢ should reflect upon the
benefits in going forth,”™ according to the text “Going forth is like
open space,” ete. (DM 2.41). This i a brief statement. For details one
should consult such suttas as “The Great Mass of Suffering”™ (MN 13}
or “The Simile of the Venomous Snakes™ (SN 35:238).

205, See discussion of the “three vehicles,” in Introduction, p. 41.

20, Pubbajja. The going Torth Irom household hife into the homeless hife of a
monk: specifically, the [irst stage of ordination into the Boddhist monastc
arder.
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(4) For the perfecnon of wisdom, the noble gualities of wisdom
should be considered, as follows: “Without wisdom, the virtues such as
giving do not become purified and cannot perform their respective
functions. Just as, without life, the bodily organism loses its luster and
cannot perform iis proper activities, and as without consciousness, the
sense faculties cannot exercise their functions in their respective
spheres, just so, without wisdom, the facultics such as faith, cic., cannot
perform their functions. Wisdom is the chief cause for the practice of the
other paramis. For when their wisdom-eyes open up. the great
bodhisattvas give even their own limbs and organs without extolling
themselves and disparaging others. Like medicine-trees, thev gmve
devoid of discrimination, filled with joy throughout the three times. By
means of wisdom, the act of relingquishing, exercised with skillful means
and practiced for the welfare of others, attains the statos of a parami; but
aving for one’s own benefit 1s like an investment. Again, without
wisdom, virtue cannot be severed from the defilements of craving, cic.,
and therefore cannot even reach purilication, much less serve as the
foundation for the qualities of an ommscient Buddha. Only the man of
wisdom clearly recognizes the dangers in houschold life, in the strands
of sense pleasure, and 0 samsira, and sees the benefits in going forth, 1o
altaining the jhanas, and in realizing nibbana; and he alone goes forth
into homelessness, develops the jhame attainments, and  directed
towards nibbina, establishes others therein.

“Enecrgy devoid of wisdom does not accomplish the purpose
desired since 1t 15 wrongly aroused, and 1t is belicr not to arousc cnergy
at all than to arouse 1t in the wrong way. Bul when energy 1s conjoined
with wisdom, there i1s nothing it cannot accomplish, if equipped with
the proper means. Again, only the man of wisdom can patiently
tolerate the wrongs of others, not the dull-witted man. In the man
lacking wisdom, the wrongs of others only provoke impatience; but
for the wise, they call his patience into play and make it grow even
stronger. The wise man, having understood as they really are three
noble truths,*™ their causes and opposites, never speaks dn::::r:pth-‘cly 1o
others. 50 oo, having fortified himsell with the power of wisdom, the
wise man in his fortitude forms an unshakable determination to
undertake all the paramis. Only the man of wisdom is skillful in

207, Excloding the third noble truth, the cessation of suffering, which the
hodhisativa will only realize directly upon his attainment 1o Buddhahood.
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providing for the welfare of all beings, without discriminating hetween
dear people, neutrals, and enemies. And only by means of wisdom can
he remain indifferent to the vicissitudes of the world, such as gain and
loss, without being affected by them.”

In this way one should reflect upon the noble qualities ol wisdom,
recognizing it to be the cause for the punfication of all the paramis.

Furthcrmore, without wisdom therc 15 no achicvement of vision,
and without the achievement of vision there can be no accomplishment
in virtue, One lacking virtue and vision cannot achieve concentration,
and without concenlration one cannol cven sccurc onc’ s own welfare,
much less the lofty goal of providing for the welfare of others,
Therefore a bodhisattva, practicing for the welfare of others, should
admonish himself: “Have you made a thorough effort to purify vour
wisdom?" For it is by the spintoal power of wisdom that the Great
Beings, established in the four foundations, benefit the world with the
four bases of bencheence, hclp beings enter the path to emancipation,
and bring their faculties to maturity 2% Through the power of wisdom,
again, they are devoted to the investigation of the aggregates, sense
bases, cte., fully comprchend the processes ol ongmation  and
cessation 1n accordance with actuality, develop the qualities of giving,
ctc., to the stages of distinction and penetration, and perfect the
traning of bodhisattvas., Thus the perfection of wisdom should be
reinforced by determining the noble gqualities of wisdom with their
numerous modes and constituents.

(3) The perfection of energy should be rellected vpon thus:
“Without energy a man cannot even achieve success in worldly works
dirccted to wvisible ends. But there 15 nothing the energetic,
indefatigable man cannot achieve. One lacking energy cannot
undertake to rescue all beings from the great flood of samsira; even if
his energy is only moderate he will give up in the middle. But one
bristling with energy can achieve perfection in all he undertakes.”™

The noble qualities of energy should be further reviewed as follows:
“One intent on rescuing himself alone from the mire of samsara cannot
fulfil his ideal if he relaxes his energy; how much less one who aspires
to rescue the entire world?” And: “Through the power of energy such
wrong thoughts as the following are kept away: “It is quite right for you
o escape from the suffering of samsira by yoursell alone; for so long as

218, For the four foundations, see p. 302; for the four hases, p. 310,
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you are a foolish worldling the host of defilements is as difficult to
restrain as a herd of mad elephants, the kamma cavsed by them 1s like a
murderer with drawn sword, the evil destinations based on these actions
stand constantl y before yvou with open doors, and evil friends are ﬂ]Wﬂ}"ﬁ
around to enjoin you in those actions and admomsh you to practce
them.”” And: "It even full enlightenment can be achieved by one’s own
cnergy, what can be difficult™”

(6) The perfection of patience should be considered next:
“Patience is the unimpeded weapon of the good in the development of
noble qualitics, for it dispels anger, the opposite of all such qualities,
without residue. It 15 the adornment of those capable of vanquishing
the foe; the strength of recluses and brahmins; a stream of water
cxtingmshing the fire of anger; the basis for acquiring a good
reputation; a mantra for quelling the poisonous speech ol evil people;
the supreme source of constancy in those established in restraint.
Patienee 15 an occan on account ol 1ts depth; a shore bounding the
greal ocean ol hatved; a panel closing off the door o the plane of
misery; a staircase ascending to the worlds of the gods and Brahmas;
the ground for the habitation of all noble qualitics; the supreme
purification of body, speech, and mind.”

FPatience should be further strengthened by reflecting: “Those who
lack patience are affbeted in this world and apply themselves 1o
actions that will lead to their affliction in the life to come.” And:
“Although this suffering arises through the wrong deeds of others, this
body of mine is the field for that suffering, and the action which 15 1ts
seed was sown by me alone.” And: “This suffering will release me
from the debt of that kamma.” And: "If there were no wrongdoers,
how could | accomplish the perfection ol patence”™ And: “Although
he is a wrongdoer now, in the past he was my benefactor.” And: “A
wrongdoer 1s also a benefactor, for he is the basis for the developing of
pattence.” And: “All beings are like my own children. Who becomes
angry over the misdeeds of his own children?” And: “He wrongs me
because ol some residue of anger in mysell; I should remove this
residue.” And: 1 am just as much the cause as he is for the wrong on
account of which this suffering has arisen.” And: “All those dhammas
by which wrong was done, and thosc w whom 1t was done—all thosc,
at this very moment, have ceased. With whom, then, should you now
be angry, and by whom should anger be arovsed”? When all dhammas
arc non-sclf, who can do wrong to whom?”
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If, due to its cumulative force, anger caused by the wrongs of
others should continue 1o overpower the mind, one should reflect:
“Patience is the contributive cavuse for rendering help to others in
return for their wrongs.” And: "This wrong, by causing me suffering,
15 a condinon for fmth, since suffering 15 sad 1o be the decisive
support for fath, and it is also a condition for the percepltion of
discontent with all the world.” 2% And: “This is the nature of the sense
facultics—to encounter desirable and undesirable objects. How, then,
is 1t possible not to encounter undesirable objects”” And: “Under the
control of anger, a person becomes mad and distranght, so why
retaliate”” And: “All these beings are watched over by the Buddha as
if they were his own dear children. Therefore I should not be angry
with them.” And: “When the wrongdoer is endowed with noble
qualities, I should not be angry with him. And when he does not have
any noble qualities, then I should regard him with compassion.” And:
“Because of anger my fame and noble r_luuliliq:ﬁ diminish, and to the
pleasure of my enemies | become ugly, sleep in discomtort, ete.” And:
“Anger 15 the only real enemy, for 1t 1s the agent of all harm and the
destroyver of all good.” And: “When onc has patience one has no
enemics.” And “DBecause of his wrong, the wrongdoer will meet
suffering in the future, but so long as [ remain patient I will not.” And:
“Enenues are the consequence of my angry thought. When | vanguish
anger by patience, my foe, who is the byv-product of my anger, will
also be vanquished.” And: T should not relinguish the noble quality of
paticnce because of a little anger. Anger 1s the antithesis and
obstruction to all noble qualities, so if 1 become angry, how can my
virtue, ete., reach fulfilment? And when those gualities are absent,
how can I devole mysell to helping other beings and attain the ulumate
goal in accordance with my vows,” And: “When there is paticnce, the
mind becomes concentrated, free from external distraction. With the
mind concentrated, all formations appear to reflection as impermanent
and soffering, all dhammas as non-self, nibbana as wnconditioned,
deathless, peaceful, and sublime, and the Buddha-qualities as endowed
with inconceivable and immeasurable potency. Then, established in
acquiescence in conformity,“'" the groundlessness of all “T-making’

204, Sufferning 18 sand 10 be the decisive support for Tanth in the Upamisa Sutta,
SN 12:23. The “perception of discontent with all the world™ is one of the
subjects of meditation mentioned in the Girimdnanda Sutta (AN 10:60h,



A Treatise on the Paramis 271

and “‘mine-making” becomes evident to reflection thus: “Mere
dhammas alone exist, devoid of a sclf or of anything pertaining to a
self. They arise and pass away in accordance with their conditions.
They do not come from anywhere; they do not go anywhere; they are
not established anywhere. There 15 no agency in anything whatsocver.”
In this way a bodhisattva becomes hixed in his destiny, bound for
cnlightenment, irreversible.”

This 15 the method of reflecting upon the perfection of paticnce.

(7) The perfection of truthfuiness should be reviewed thus:
“"Without truthfulness, virtue, cle., is impu:-‘.sih]-n:, and there can be no
practice 1n accordance with one’s vows, All evil states converge upon
the transgression of truth, One who 15 not devoted to truth 1s unreliable
and his word cannot be accepted 1n the future. On the other hand, one
devoted 1o truth secures the foundation of all noble qualines. With
truthfulness as the foundation, he is capable of punifying and fulfilling
all the requisites of enlightenment. Mot deceived about the true nature
of dhammas, he performs the functuons of all the requisites of
enlightenment and completes the practice of the bodhisattva path.”

(8) The perfection of determinanion should be reviewed thus;
“Without firmly undertaking the practice of giving (and the other
paramis), maintaining an unshakable determination in the encounter
wilth their opposites, and practucing them with constancy and vigor, the
bases of enlightenment—iu.e., the requisites such as giving, ete.—do
not arise.”

(9) The noble gualities of loving kindness should be reflected
upon as follows: “One resolved only vpon his own wellare cannot
achieve success in this world or a happy rebirth 1n the life to come
without some concern for the wellare ol others: how, then, can one
wishing to establish all beings in the attainment of nibbana succeed
without loving kindness? And if you wish to ultimately lead all beings
o the supramundane achievement ol nibbana, you should begin by
wishing for their mundane success here and now.” And: I cannot
provide for the welfare and happiness of others merely by wishing for

210, Anulomivam khantivam thito, " Acquiescence n conformity™ 15 the stage
in the development of insight where the meditator can accept the basic truths
revealed by contemplation without yet having fully apprehended them by
wisdom. Khanti here signifies the acceptance of recondie doctrines rather
than patience in the ordinary sense. See p. 247, n. 196,
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it. Let me put forth effort to accomplish it.” And: "Now 1 support them
by promoting their wellare and happiness; afterwards they will be my
companions in sharing the Dhamma.” And: “Without these beings, [
could not acquire the requisites of enlightenment. Since they are the
causce for the manifestation and perfecting of all the Buddha-qualities,
these beings are for me a supreme field of merit, the incomparable
hasis for plﬂniing wholesome roots, the ultimate objcct of reverence.”

Thus one should arouse an especially strong inclination towards
promoting the welfare of all beings. And why should loving Kindness
be developed towards all beings? Because it is the foundation for
compassion. For when one delights i providing for the welfare and
happiness of other beings with an uvwnbounded heart, the desire to
remove their affliction and suffering becomes powerful and firmly
rooted. And compassion is the first of all the dhammas eulminating in
Buddhahood—thelr footing, foundation, root, head, and chief.

(100 The perfection of equammity should be considered thus:
“When there 15 no equanimity, the offensive actions performed by
beings cause oscillation in the mind. And when the mind oscillates, it
is impossible to practice the requisites of enlightenment.” And: “Even
though the mind has been softened with the moisture of loving
Kindness, without equanimity one cannot purify the requisites of
enlightenment and cannot dedicate one’s requisites of merit along with
their resulis to furthering the welfare of beings.™

Moreover, the undertaking, determination, fulfilment, and
completion?!! of all the requisites of enlightenment succeed through
the power of equanimity. For without equanimity, the aspirant cannol
relinguish something without making false discriminations over gifts
and recipients. Without equanimity, he cannot purify his virtue
without always thinking about the obstacles to his life and to his vital
needs. Equanimity perfects the power of renunciation, for by its means
he overcomes discontent and delight. [t perfects the functions of all the
requisites (by enabling wisdom) to examine them according to their
origin. When energy is aroused lo excess because 1t hasn’t been
examined with eguanimity, it cannol perform its proper function of
striving. Forbearance and reflective acquiescence (the modes of
paticnce) arc pnr..r.'ihlc :ml:,r 1n onc posscssed of cquanimity. Because of
this quality, he does not speak deceptively about beings or formations,

211. Sumdddndd hitthdnapdriparinippholtive.,
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By looking upon the vicissitudes of worldly events with an equal
mind, his determuinaton to fulfil the practices he has undertaken
becomes completely unshakable. And becavse he is unconcerned over
the wrongs done by others, he perfects the abiding in ]m-‘ing kindness.
Thus cquammity is indispensable to the practice ol all the other
paranis.

Such 1s the reflection on the perfection of equanimity.

Thus reviewing the danger in their opposites and the benefits n
their practice 18 a condition for the paramis.

Another condition for the paramis consists in the fifteen dhammas
comprising right conduct (carana) and the five mundane kKinds of
direct knowledge, together with their requisites.”’ Herein, the
dhammas comprising nght conduct are: restraint by virtue, guarding
the doors of the sense facolues, moderation in eating, application to
wakefulness, the seven good dhammas,*!? and the four jhanas. The
thirteen ascetic pruclicc.ﬂ:“ and the qualities such as fewness ol wishes
are the requisites for the four states beginning with restraint by virtue.
Among the seven good dhammas, the requisites for faith are: the seven
recollections—ol the Buddha, the Dhamma, and the Sangha, ol virtue,
gencrosity, the deities, and peace; the avoidance of mean people and
association with alfectionate people; reflection upon things inspiring
conlidence; and the disposition towards laith. The reguisites lor shame
and moral dread are: reflection uvpon the danger in immoral conduct;
reflection upon the danger (of rebirth) in the plane of misery;
reflection on the fortifying character of wholesome states; the
avoldance of people devoid of shame and moral dread and association
with people endowed with these qualities; and the disposition towards
shame and moral dread. The requisites for learning are: previous
ctfort; interrogation: application to the true Dhamma: the study of
blameless branches of knowledge; maturity of the facullies;
remoleness from the defilements; the avoidance of ignorant people and
association with learned people; and the disposition towards erudition.
The requisites for energy are: reflection upon the fearfulness in the

212, These two sets are the foundatuon for the bodhisattva’s endowment with
knowledge and condoct, which comes (o maturity as one of the nine distinctive
attributes of a Buddha indicated in the epithet vijjdearanasampanne,

213, Faith, shame, moral dread, learning, energy, mindfnlness and wisdom,
214, Dhutadhammd: the thirteen ascetic practices are discussed in Vism 2.
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plane of misery; reflection upon the course to he followed; reflection
upon the greatness of the Dhamma; the dispelling of sloth and torpor;
the avoidance of lazy people and association with energetic people;
reflection upon right endeavor; and the disposition towards energy.
The requisites  for  mindfulness  are:  mindfulness and  clear
comprehension; the avoidance of people with confused mindfulness
and association with pecople with cstablished mindfulness; and the
disposition towards mindfulness. And the requisiies for wisdom are:
interrogation; the cleansing of the bases (i.¢., maintaining a clean body
and dwelling-place); the harmonization of the facultics;”” the
avordance of dull-witted people and association with wise people;
reflection upon the profound course of knowledge; and the inclination
towards wisdom.

The requisites for the four jhinas are: the four factors beginning
with restraint by virtue; the development of meditation in the
preliminary portion with a certain object among the thirty-cight
objects of meditation; and the five achievernents of mastery.?!® The
way the factors of right conduct, etc.., serve as conditions for the
requisites of enlightenment (i.e., for the paramis), can be adduced as
follows: “He 15 capable of offering the gift of fearlessness 1o beings
through the purification of his means (payoga) by virtue, etc.; of
offering material gifts through the purification of his end (dsava); and
of offering the gift of the Dhamma through the purification of both,”
and so on, as is appropriate in each case. But we do not adduce 1t at
length Tor fear of getting caught up in excessive details. So too, the
“wheels of achievement,” etc., are also conditions for the paramis.

215, The “harmomzation of the Taculties™ requires the balancing of faith with
wisdom, and of energy with concentration, since an excess of one member of
each pair over iis counterpart leads to a deviation from the correct path of
praciice.

216. The thirty-eight objects are the forty traditional subjects of serenity
meditation given in the standard meditation mannals, minus two kasinas. See
Vism 3.104=105. The preliminary portion of development is the practice
preceding and leading wp tw the (hiinas. “The Tive types of mastery” are
mastery in adverting to the jhiina, in aftamng it 10 resolving, in emerging, and
in reviewing. See Vism 3.131-136.
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(vii) What is their defilement
(sankilesa)?

In general, being misapprehended by craving, ete., 15 the
defilement of all the paramis. Taken separately, discriminating
thoughts (vikappa) over gifts and recipients are the defilement of the
perfection of giving. Discriminating thoughts over beings and times
arc the defilement of the perfection of virtue. Discriminating thoughts
of delight in sense pleasures and existence, and of discontent with their
pacilication, are the defilement of the perfection of renunciation.
Discriminating thoughts of “I" and “mine™ are the defilement of the
perfection of wisdom; discriminating thoughts leaning to listlessness
and restlessness, of the perfection ol encrgy; discriminating thoughis
of onesell’ and others, of the perfection of patence; discriminating
thoughts of avowing to have scen what was not scen, cie., of the
perfection of truthfulness; discrimnating thoughts perceiving flaws in
the requisites of enlightenment and virtues in their opposites, of the
perfection of determination; discriminating thoughts confusing what 15
harmiul with what is beneficial, of the perfection of loving kindness;
and discriminating thoughts over the desirable and undesirable, of the
perfection of equammity. Thus the defilements should be understood.

(viii) What is their cleansing
(roddana)?

Their ::Ir:ﬂn:-:ing i5 the removal of the taints of craving, clc., and
the absence ol the aforementioned discriminations. For the paramis
become pure and lominous when untainted by such defilements as
craving, conccil, vicws, angcr, malice, denmigration, dominccring,
covy, stinginess, craliiness, hypocrisy, obstinacy, preswmption, vanity,
and negligence, and when devoid of the discriminating thoughts over
aifts and recipients, cle.

(ix) What are their opposites
(patipakkha)?
In general, all the defilements and all unwholesome dhammas are
their opposites. Taken separately, stinginess 1s the opposite of giving,
and so on, as mentioned earlier.”!” Further, giving is opposed to greed,

217. See p. 261
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hatred, and delusion, since it applies the qualities of non-greed, non-
hatred, and non-delusion, 1o gifts, recipients, and the [ruits of giving,
respectively. Virtue is opposed to greed, hatred, and delusion, since it
removes crookedness and corruption in hm‘lﬂ}f conduct, etc.
Renunciation 15 opposed (o these three corruptions since 1t avoids
indulgence in sense pleasures, the affliction of others, and self-
mortification. Wisdom opposcs them 1n so far as greed, cle., creale
blindness, while knowledge restores sighi. Encrgv opposcs them by
arousing the true way free from both listlessness and restlessness,
Paticnce opposcs them by accepling the desirable, the undesirable, and
cmptiness, Truthfulness 15 their opposite becavse 1t proceeds 1n
accordance with fact whether others render help or inflict harm.
Determination 1s the opposite of these three defilements since, after
vanguishing the vicissitudes of the world, it remains unshakable in
fulfilling the requisites of enlightenment in the way they have been
undertaken. Loving kindness 15 the opposite of greed, hatred, and
delusion, through its seclusion from the hindrances. And equanimity is
their opposite by dispelling attraction and repulsion towards desirable
and undesirable objects, respectively, and by proceeding evenly under
VArVINgG Clreumsiances.

(x) How are they to be practiced?

(1) The perfection of giving, firstly, 1s 1o be practiced by
benefitting beings i many ways—by relinguishing one's happiness,
belongings, body, and life to others, by dispelling their fear, and by
instructing them in the Dhamma, Hercin, giving is threefold by way of
the object to be given: the giving of material things {dmisaddna), the
giving of fearlessness (abhavadana), and the giving of the Dhamma
{dhammaddana). Among these, the object 1o be given can be twolold:
internal and external. The external gift is tenfold: food, drink,
garments, vehicles, garlands, scents, unguents, bedding, dwellings,
and lamps. These gifts, again, become manifold by analyzing cach into
its constituents, ¢.g2.. food into hard food, soft food, ete. The external
gift can also become sixfold when analyzed by way of sense object
(arammanato): visible forms, sounds, smells, tastes, tangibles, and
non-sensory objects. The sense objects, such as visible forms, become
manifold when analyzed into blue, etc. So too, the external gift is
manifold by way ol the divers valuables and belongings, such as gems,
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gold, silver, pearls, coral, etc.; fields, lands, parks, etc.; slaves, cows,
bufTaloes, ete.

When the Great Man gives an external object, he gives whatever
15 needed to whomever stands in need of it; and knowing by himself
that someone 15 in need of something, he gives 1t even unasked, much
more when asked. He gives generously, not ungenerously. He gives
Hu”if.‘if:]lﬂ}', nol insul'ﬁci:nlly, when there 15 something to be given.
He does not give because he expects something in return. And when
there is not enough to give sufficiently to all, he distributes evenly
whalcver can be sharcd. Bul he docs not give things that bring
affhicuion to others, such as weapons, powsons, and intoxicants, Mor
does he give amusements that are harmful and lead to negligence. And
he does not give unsuitable food or drink to a person who 15 sick, cven
though he might ask for i, and he does not give what is suitable
beyvond the proper measure.

Again, when asked, he gives o houscholders things appropriate
for householders, and 1o monks things appropriate for monks. He gives
to his mother and father, kinsmen and relatives, f{riends and
colleagues, children, wife, slaves, and workers, without causing pain
to anyone. Having promised an excellent gift, he does not give
something mean, He does not give because he desires gain, honor, or
lame, or because he expects something in return, or out ol expectation
of some fruit other than the supreme enlightenment. He does not give
detesting the gift or those who ask. He does not give a discarded ohject
as a 211, not even to unrestrained beggars who revile and abuse him.
Invariably he gives with care, with a serene mind, full of compassion.
He does not give through belief in superstitious omens; but he gives
believing in kamma and its frut. When he gives he does not afflict
those who ask by making them do homage to him, ete.; but he gives
without afflicting others. He does not give a gift with the intention of
deceiving others or with the intention of injuring; he gives only with
an undefiled mind. He does not give a gift with harsh words or a
frown, but with words of endearment, n:nug-u:ni:tl speech, and a smile
on his face. Whenever greed for a particular object becomes excessive,
due to its high valve and beauty, 1ts antiquity, or personal attachment,
the bodhisattva recognizes his greed, quicl-:l:,r di!-:pn:l.': it, sccks out somc
recipients, and gives 1t away. And if there should be an object of
limited value that can be given and a suppliant expecting 1t, without a
sccond thought he bestirs himsell and gives 1t to him, honoring him as
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though he were an uncelebrated sage. Asked for his own children,
wile, slaves, workers, and servants, the Great Man does not give them
while they are as yet unwilling to go, afflicted with grief. But when
they are willing and joyful, then he gives them. But if he knows that
those who ask for them are demonic beings—ogres, demons, or
goblins—or men of cruel disposition, then he does not give them
away. S0 too, he will not give his kingdom to thosc intent on the harm,
suffering, and affliction of the world, but he would give 1t away to
righteous men who protect the world with Dhamma.

Thas, ﬁrf-;r.]}r, 15 the way to practice the giving of cxternal gifts.

The wnternal gift should be vnderstood i two wavs, How'? Just as
a man, for the sake of food and clothing, surrenders himself to another
and enters into servitude and slavery, in the same way the Great Man,
wishing for the supreme wellare and happiness of all beings, desiring
to fulfil his own perfection of giving, with a spiritually oriented mind,
for the sake of cnlighlcnmcnl, surrenders himself to another and enters
into servitude, placing himself at the disposal of others. Whatever
limbs or organs of his might be needed by others— hands, feet, eyes,
ctc.—he gives them away to those who need them, without tremblin

o
and without cowering. He 18 no more attached to them, and no more
shrinks away (from giving them to others) than if they were external
objects. Thus the Great Man rehinquishes an internal object in two
ways: for the enjoyment of others according to their pleasure; or, while
fulfilling the wishes of those who ask, for his own self-mastery. In this
matter he 15 completely gencrous, and thinks: “I will attamn
enlightenment through non-attachment.” Thus the giving of the
internal gift should be understood.

Herein, giving an internal gift, he gives only what leads to the
welfare of the recipient, and nothing ¢lse. The Great Man does not
knowingly give his own body, limbs, and organs to Mara or to the
malevolent deities in Mira's company, thinking: “Let this not lead 1o
their harm.” And likewise, he does not give to those possessed by
Mara or his deities, or to madmen. But when asked for these things by
others, he gives immediately, because of the rarity ol such a request
and the difficulty of making such a gift.

The giving ol fcarlessness 15 the giving of protcction to beings
when they have become frightened on account of kings, thieves, fire,
water, cnemies, lions, tigers, other wild beasts, dragons. ogres,
demons, gﬂhlinﬁ, cle.
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The giving of the Dhamma 1s an undistorted discourse on the
Dhamma given with an undefiled mind; that 15, methodical instruction
conducive to good in the present life, to good 1n the life to come, and
to the ultimate good. By means of such discourses, those who have not
cotered the Buddha's Dispensation enter 1t, while those who have
entered 1t reach maturity therein. This 1s the method: In brief, he gives
a talk on giving, on virtuc, and on hecaven, on the unsatisfactoriness
and defilement in sense pleasures, and on the benefit in renouncing
them. In detail, to those whose minds are disposed towards the
cnlighlcnmcnl of dis::iplc:-‘., he gives a discoursc :::-:'l.'lhli:-:hing and
punfying them (n progress towards their goal) by elaborating upon
the noble qualines of whichever among the following topics is
appropriate: going for refuge, restraint by virtue, guarding the doors of
the sense facultues, moderation 1n eating, applicaton 1o wakefulness,
the seven good dhammas; application to serenily by practicing
meditation on one of the thirty-eight objects (of serenity meditation);
application to 1nsight by contemplating the objects of insight-
interpretation such as the material body; the progressive stages of
punfication, the apprchension ol the course ol nghiness, the three
kinds of clear knowledge, the six direct knowledges, the four
discriminations, and the enlightenment of a disciple.”'® S0 too, for
beings whose minds are disposed towards the enlightenment of
paccekabuddhas and of perfectly enlightened Buddhas, he gives a
discourse establishing and purifyving them in the two vehicles (leading
to these two types of enhightenment) by elaborating upon the greainess
of the spiritual power of those Buddhas, and by explaining the specific
nature, characteristic, function, etc., of the ten paramis in their three
stages. Thus the Great Man gives the gift of the Dhamma to beings.

218, The seven stages of punficanon {saffa viswddhi) are given m briel n the
Rathavinita Suita (MM 24), and in full detail in the Visaddhimagga, The “course
of rightness” (sumafiu-nivdma) is the supramundane path leading to nibbiina,
which opens up to the contemplative disciple when he has reached the peak of
insight; wpon entering this course he becomes wreversibly bound for
enlightenment and final deliverance. The three kinds of clear knowledge {vijja)
are the recollection of past hives, knowledge of the passing away and rebirth of
bemgs, and knowledge of the destruction ol the cankers. The six direct
knowledges (abhinna) are given above, The four discrinmunations (parisambhidia)
are the discrimination of meaning, of dhammas, of etymology, and of ingenuity.
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When he gives a material gift, the Great Man gives food thinking:
“May I, by this gift, enable beings to achieve long life, beauty,
happiness, strength, intelligence, and the supreme fruit of wnsullied
bliss.” He gives drink wishing to allay the thirst of sensual
defilements; garments o gain the adornments of shame and moral
dread and the golden complexion (of a Buddha); vehicles for attaining
thec modes of psychic potency and the hliss of nibbana: scents for
producing the sweel scent of virtue, garlands and unguenis for
producing the beauty of the Buddha-qualities, seats for producing the
scat on the terrace ui'-n:nli;_:hlcnm-n:m; bedding tor producing the bed of
a Tathagata™s rest; dwellings so he mught become a refuge for beings;
lamps so he might obtain the five eves,?!™ He gives visible forms for
producing the fathom-wide aura (surrounding a Buddha); sounds for
producing the Brahma-like voice (ol a Buddha); tastes for endearing
himself to all the world: and tangibles for acquiring a Buddha’s
clegance.

He gives medicines so he might later give the ageless and
deathless state of nibbana, He gives slaves the gift of freedom so he
might later emancipate beings from the slavery of the defilements. He
gives blameless amusements and enjovments in order to produce
delight in the true Dhamma. He gives his own children as a gift in
order that he mught adopt all beings as s children by granting them an
arivan birth. He gives his wife as a gift in order that he might become
master over the entire world. He gives g@mits of gold, gems, pearls,
coral, cte., in order 1o achieve the majpor marks ol physical beauoty
{characteristic of a Buddha's body). and gifts of the diverse means of
beautification in order to achieve the minor features of phvsical
beauty. 2" He gives his treasuries as a gilt in order 1o obtain the
treasury of the true Dhamma; the gift of his Kingdom in order to

219. The five eves are the fleshly eve (mumsuccakkiug, the organ of physical
sight, which for a Buddha s said to be still many times more powerful than the
eves of an ordinary person: the divine eve (dibbucakkhu). by which he sees
beings pass away and re-anse in accordance with their kamma throughout all
the planes ol existence: the wisdom eve (paindcakkhu), by which he sees all
dhammas n their specific and general charactenstics and the modes of
conditionality; the Buddha-eye (buddhacakkhi), by which he sees the
propensities and disposiions of bengs, as well as the matority of thewr
faculties; and the wmversal eve {(samanfacakffu), his Knowledge of
omniscience. See Nidd 1 pp. 356-360,
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become the King of the Dhamma; the gift of monasteries, parks, ponds,
and groves in order to achieve the jhinas, eic.; the gift of his feet in
order that he might approach the terrace of enlightenment with feet
marked with the auspicious wheels; the gift of his hands in order that
he might give to beings the rescuing hand of the true Dhamma to help
them across the four floods®!'; the gift of his ears, nose, ete., in order
to obtain the F.pirill.ml tacultics of faith, cte.; the @it of his eyes in order
o obtain the umiversal eye; the gift of his flesh and blood with the
thought: “May my body be the means of life for all the world! May 1t
bring welfare and happiness to all beings at all times, even on
occasions of merely secing, hearing, recollecting, or ministering 1o
me!” And he gives the gift of his head o order to become supreme in
all the world.

Giving thus, the Great Man does not give unwillingly, nor by
affhicting others, nor out of fear, moral shame, or the scolding of those
in need ol gifts. When there 1s something excellent, he does not give
what 15 mean. He does not give extolling himsell and disparaging
others. He does not give out of desire for the fruit, nor with loathing
for those who ask, nor with lack of consideration. Rather, he gives
thoroughly, with his own hand, at the proper time. considerately,
without discrimination, filled with joy throughout the three times.**
Having given, he docs not become remorseful afterwards. He does not
become either conceited or obsequious in relation to the recipients, bui
behaves amiably towards them. Bountiful and liberal, he gives things
together with a bonus. For when he gives food, thinking: “I will give
this along with a bonus,” he gives garments, ete., as well. And when he
gives garments, thinking: I will give this along with a bonus,” he
oives food, ete., as well, The same method with gifts of vehicles, cte.
And when he gives a gift of one of the sense objects, such as visible
forms, he gives the other sense objects also as a bonus.

The gift of wvisible forms should be undersiood thus. Having
cained something, such as a flower, garment, or relic of a blue, yellow,

220, The thirty-two major and eighty minor characteristics of a Great Man's
body.

221. The four floods of sensoal desire, desire Tor existence, wrong views, and
1EMOTANCE.

222, The "three umes™ are before presenting the gfl, whale giving it, and atter
giving il.
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red, or white color, etc., considering it in terms of its visible form,
thinking to make a gift of a visible form, he offers 1t to a worthy
recipient together with its base.

The gift of sounds should be understood by way of the sounds of
drums, etc. It is certainly not possible to give a sound as one gives a
cluster of lotuses, tearing it out by its bulb and roots and placing it in
the hands. But one gives a gift of sound by giving i1ts basc. Thus he
makes a gift of sound by presenting a musical instrument, such as
drums or tom toms, to the Triple Gem; or by gmiving medicine for the
volce, such as oil and molasses, 1o preachers of the Dhamma; or by
announcing a lecture on the Dhamima, chanting the seriplures, giving a
discourse on the Dhamma, holding a discussion, or expressing
appreciation for the good deeds of others.

The gift of scents 1s made when, after getting a delightfully
scented object, such as scented roots, powdered scent, etc., considering
1L1n terms ol 11s scent, thinking o make a @it of scent, he offers 1t to
the Triple Gem. He relinguishes a scented object such as agarn or
sandalwood, for the purpose of making an offering of scent.

The gift of tastes is made when, after getting a delightfully
flavored object, such as flavored roots, ete., considering it n terms of
its taste, thinking to make a git of taste, he gives it to worthy
recipicnts, Or he relinguishes a flavorful object, such as grain, cows,
ete. 2

The gift of tangibles should be understood by way of beds, chairs,
clc., and by way of coverlets and mantels, cic. For having gained some
soft, delightful, blameless tangible object, such as a bed, chair,
cushion, pillow, undergarment, or upper garment, considering it in
terms of its tangible qualites, thinking to make a gift of a tangble
item, he gives it to worthy recipients; having gained the aforesaid
tangible objects, he relinquishes them.

The gift of mental objects (dhammaddna)*** should be understood
by way of nutriment, drink, and life, since it 18 the mental-object base
(dhammdarammana) that 15 intended here. Having gained a dclighti'ul
object such as nutriment, considering 1t as part of the mental-object
base, thinking to make a gift of a non-sensory object, he gives

224, Our Indian commentator 15 no doubt thinking of cows as a source for the
“five delicacies”—milk, curd, butter, ghee, and cream of ghee—nol as 3
source of beefsteak.
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nutriment—i.e., ghee, butter, etc; or a drink—i.e., the eight kinds of
drink such as mango juice, ete.; or, considering it a gift of life, he gives
a ticket-meal or a fortnightly meal, etc.. gets doctors to wait upon the
sick and afflicted, liberates animals from a net, has a fishing net or
bird-cage destroyed, releases prisoners from prison, causes an
injunction to be given forbidding the slaughter of animals, or
undertakes any action of a similar nature for the sake of protecting the
life of beings.

This entire accomplishment in giving he dedicates to the welfare
and happiness of the whole world, and to his own unshakable
emancipation through supreme enlightenment. He dedicates it to the
attainment of inexhauvstible desire (for the good).** inexhaustible
concentration, mgenuily, l-:nm-.'ln::dg::, and emancipation. In practicing
the perfection of giving the Great Being should apply the perception of
impermanence to life and possessions. He should consider them as
shared in common with many, and should constantly and continuously
arouse greal compassion towards beings. Just as, when a house 1s
blazing, the owner removes all his property of essential value and
himself as well without leaving anything important behind, so does the
Great Man invariably give, without discrimination and without
concern,

This 15 the method ol pracucing the perfection of giving.

{2) Mow comes the method of practicing the perfection of virtue.
Since the Great Man desires to adorn beings with the adornment of the
virtue of the ommscient, at the beginmng he must hirst purtly his own

224, The word Jdhamma here, signifving the sixth external sense base, the
objective sphere of adeation, imagination, and reflection, and reflectve
thought, sigmifies not only ideas, images, and mental properties, but also,
according 1o the Abludhamma method, a number of matenal phenomena not
accessible to sensory perception, such as the nuintive essence of food, the life
faculty, the element of material cohesion, etc., the existence of which is
inferred from the patterms of behavior exhibited by sensory phenomena. Thus
while these phenomena are material and not ideational, they are sull
incorporated in the mental-object base because they are accessible 1o
mferential thought rather than o immediate sensation. MNeedless 1o say, s
dhammaddna should be distingmshed from the similarly named gift of the
Buddha's Teaching.

225, Chandu, here signifving not craving or lnst, but the morally wholesome
application of will power 1o the practice of the IDhamma.
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virtue, Herein, virtue 1s purified in four modes: (1) by the punfication
of one's inchinations {ajphdsavavisuddhi), (2) by the undertaking of
precepls (samddana), (3) by non-transgression (avifikkamana), and
(4) by making amends for transgressions (panpdkatikarana). For
someone who is dominated by personal ideals 15 naturally disgusted
with evil through the punty of his own inclinations and purifies his
conduct by arousing his inward sensc of shame. Somconc clsc, who is
dominated by a consideration for the world, afraid of evil, purifies his
conduct by receiving precepts from another person and by arousing his
sensc of moral dread. Both establish themselves in virtue through non-
transgression. But if, due 1o forgetfulness, they sometimes break a
precept, through their sense of shame and moral dread, respectively,
they quickly make amends for it through the proper means of
rehabilitation.

Virtue is twofold as avoidance (varra) and performance
{cartita). Herein, this 1s the method by which wvirtue as avoidance
should be practiced. A bodhisattiva should have such a heart of
sympathy for all beings that he does not feel any resentment towards
anyone, even in a dream. Because he is dedicated to helping others, he
would no more misappropriate the belongings of others than he would
take hold of a poisonous water-snake. It he 1s a monk, he should live
remote rom unchastity, abstaining from the seven bonds of sexuality,
not to speak of adultery.®™ If he is a householder, he should never
arouse even an evil thought of lust for the wives of others. When he
speaks, his statements should be truthiul, beneficial, and endearing,
and his talk measured, timely, and concerned with the Dhamma. His
mind should always be devoid of covetousness, ill will, and inverted
views, He should possess the knowledge of the ownership ol kamma,
and have settled faith and affection for recluses and brahmins who are
faring and practicing rightly.

Becanse he abstains from unwholesome states and from the
unwholesome courses of kamma leading 1o the four planes of misery
and the suffering of the round, and because he i1s established in the
wholesome courses of kamima leading 1o heaven and liberation, through
the purity of his end and the purity of his means the Great Man's wishes
for the welfarc and happiness of beings succeed immn::dinlr:l}-', cxm:l]}f in
the wav they are formed, and his piramis reach fulfilment, for such 1s his

226, On the “seven bonds of sexuality,” see p. 116, n. 4.



A Treatise on the Paramis 285

nature. Since he desists from injuring others, he gives the gift of
fearlessness to all beings. He perfects the meditation on loving kindness
without trouble, and enjovs the eleven benefits of loving kindness
(AN 11:16). He is healthy and robust, attains longevity, abundant
happiness, and distinguished characteristics, and eradicaies the mental
impression of hatred.**” So too, because he desists from taking what is
not given, his posscssions cannot be confiscated by thieves, ete. He s
unsuspicious to others, dear and agrecable, trustworthy, unattached 1o
prosperity and success, inclined 1o relinquishing, and he eradicates the
mental impression of greed.

By desisting from unchastity he becomes unexcitable, peaceful 1o
body and mind, dear and agreeable, unsuspicious to beings. A good
report circulates concerming him. He is without lust or attachment to
women, 18 devoted 1o renunciation, achieves  distinguished
characteristics, and eradicates the mental impression of greed.

By desisting from false speech his word comes to be authoritative
for others. He is regarded as reliable and trustworthy, one whose
statements are always accepted. He 1s dear and agreecable to deities.
His mouth gives off a sweet fragrance and his bodily and vocal
conduct are protected. He achieves distinguished characteristics, and
cradicates the mental impressions of the defilements.

237, On the subject of the vdsund or “mental impressions” the commentary o
the Udana says: “The vasani are particular dispositions 1o aclions existing as
mere potential forces built up through the delilements that have been brought
into play through the course of beginningless time. Found in the mental
continmues even of those devoid of defilements (1.¢., of arahats), they function
as motives for conduct similar to the conduct followed while the defilements
were yel unabandoned. In the case of the Exalied Buddhas, who through the
fulfilment of their original aspiration abandon the defilements along with the
obstruction of the knowable, no vdsend remain in their mental continuities,
But in the case of disciple-arahats and paccekabuddhas, who abandon the
defilements without removing the obstruction of the knowable, the wisund
remain.” The classical example of this 15 the case of the monk Pilindavaccha
who, though an arahat, continued 1o address other blukkhus by the word
vosale, a derogatory term used by brahmins 1o refer to those of low caste, For
this bhikkhuo, however, the word was not used due 10 concent or contempt for
others, but merely through the habitual force of past usage, since he had been a
brahmin through many previous lives, See Ud. 3.6 and its commentary.
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By desisting from slander he obtains a retinve and following that
cannot be divided by the attacks of others. He possesses unbreakable
faith in the true Dhamma. He is a firm friend, as exceedingly dear 1o
beings as though they were acquainted with him in the last existence.
And he 1s devoted 10 non-defilement.

By desisting from harsh speech he becomes dear and agreeable to
becings, p]:ﬂﬁunt in character, sweet 1n specch, held in esteem. And he
develops a voice endowed with eight factors 22

By desisting from idle chatter he becomes dear and agreeable to
beings, revered, held in esteem. His statements are accepted and his
talk 15 measured. He acquires great influence and power, and becomes
skillful in answering the questions of others with the ingenuity that
creates opportunmitics (to benefit others). And when he reaches the
plane of Buddhahood, he becomes capable of answering the numerous
questions of beings, speaking numerous languages all with a single
reply.

Through his freedom from covetousness he gains what he wishes
and obtains whatever excellent possessions he needs. He 15 honored by
powerful khattiyas. He can never be vanguished by his adversaries, is
never defective in his faculties, and becomes the peerless individual.

Through his freedom from ill will he gains a pleasant appearance.
He 15 estcemed by others, and because he delights in the welfare of
beings, he automatically inspires their confidence. He becomes lofty in
character, abides in loving kindness, and acquires great influence and
JRLRLL L e

Through his freedom from wrong view he gains  good
companions. Even if he is threatened with the guillotine, he will not
perform an evil deed. Because he holds to the ownership of Kamimna, he
does not believe in superstitions omens. His faith in the true Dhamma
15 established and firmly rooted. He has faith in the enlightenment of
the Tathagatas, and no more delights in the diversity of outside creeds
than a roval swan delights in a dung heap. He is skillful i fully
understanding the three characteristics (of impermanence, suffering,
and non-sell’), and in the end gains the unobstructed knowledge of
omuniscience. Until he attains final enhightenment he becomes the

228, The eight qualities of the Buddha's voice: 1t 15 [rank, clear, melodious,
pleasant, full, carrying, deep and resonant, and does not travel beyvond his
audhence.
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foremost in whatever order of beings {he happens to be reborn in), and
acquires the most excellent achievements.

Thus, esteeming virtue as the foundation for all achievements—as
the soil for the origination of all the Bmidhn-qu:sliti:ﬁ, the beginning,
footing, hecad, and chiel’ of all the dhammas culminating in
Buddhahood—and recognizing gain, honor, and fame as a foe in the
guisc of a friend, a bodhisattva should diligently and thoroughly
perfect s virtue as a hen guards 1ts cggs: through the power of
mindfulness and clear comprehension in the control of bodily and
vocal action, in the taming of the scnsc facultics, in purification of
livelihood, and in the use of the requisites,

This, firstly, 1s the method of practicing virtue as avoidance.

The practice of virtue as performance should be understood as
follows: Herein, at the appropriate time, a bodhisattva practices paying
homage, rsing up, making reverential salutations, and courteous
conduct towards good frniends worthy of reverence. Al the appropnate
tme he renders them service, and he waits upon them when they are
sick. When he receives well-spoken advice he expresses his
appreciation. He praises the noble gqualines of the virtuous and
patiently endures the abuse of antagomists. He remembers help
rendered to him by others, rejoices in their merits, dedicates his own
merils to the supreme enlightenment, and always abides diligently in
the practice of wholesome dhammas., When he commits a
transgression he acknowledges 1t as such and confesses 1t to his
co-rehgionists. Afterwards he perfectly fulfils the right pracuice.

He 15 adroit and nimble in fulfilling his duties towards beings
when these are conducive to their good. He serves as their companion.
When beings are afflicted with the suffering of disease, ete., he
prepares the appropriate remedy. He dispels the sorrow of those
afflicted by the loss of wealth, etc. Of a helpful disposition, he
restrains with Dhamumna those who need to be restrained. rehabilitates
them from uvnwholesome wavs, and establishes them in wholesome
courses of conduct. He inspires with Dhamma those in need of
mspiration. And when he hears about the loftiest, most ditficulr,
inconceivably powerful deeds of the great bodhisattvas of the past,
rq:z-‘.uliing in the ultimaie welfare and happiness of beings, by mecans of
which they reached perfect maturity 1n the requisites of enlightenment,
he does not become agitated and alarmed, but reflects: “Those Great
Beings were only human. But by developing themselves through the
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orderly fulfilment of the training they attained the loftiest spiritual
power and the highest perfection in the requisites of enlightenment. I,
too, should practice the same training in virtue, ete. In that way L, too,
will gradually fulfil the training and in the end attain the same state.”
Then, with unflageing energy preceded by this fath, he perfectly
fulfils the training in virtue, ete.

Again, he conceals his virtues and reveals his faults. He is few in
his wishes, content, fond of solitude, aloof, capable of enduring
suffering, and free from anxiety. He 15 not restless, puffed up, fickle,
scurrilous, or scattered in specch, but calm in his facultics and mind.
Avouding such wrong means of hivelihood as schemung, etc., he 1s
endowed with proper conduct and a suitable resort (for alms). He sees
danger in the .-;Iightcr-;l faults, and having undertaken the rules of
tranming, trains himsell in them, energetic and resolute, without regard
for body or life. He does not tolerate even the slightest concern for his
body or life but abandons and dir-‘.pclr-‘. 1t; how much more, then,
excessive concern”? He abandons and dispels all the corruptions such
as anger, malice, etc., which are the cause for moral depravity. He
does not become complacent over some minor achievement of
distinction and does not shrink away, but strives for successively
higher achievements. In this way the achievements he gains do not
partake of diminution or stagnabion.

The Great Man serves as a guide for the blind, explaining to them
the right path. To the deal he gives signals with gestures of his hands,
and in that way benelits them with good. So too for the dumb. To
cripples he gives a chaiwr, or a vehicle, or some other means of
convevance. He strives that the faithless may gain faith, that the lazy
may generale zeal, that those ol confused mindiulness may develop
mindfulness, that those with wandering minds may become
accomplished in concentration, and that the dull-witted may acquire
wisdom. He strives 1o dispel sensual desire, ill will, sloth-and-torpor,
restlessness-and-worry, and perplexity in those obsessed by these
hindrances, and to dispel wrong thoughts of sensuality, ill will, and
ageression n those subjugated by these thoughts, Out of gratitude 1o
those who have helped him, he benefits and honors them with a similar
or greater benefit in return, congenial in specech and endearing in his
words.

He is a companion in misfortune. Understanding the nature and
character of bcings, he associates with whatever beings nced his
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presence, in whatever way they need it; and he practices together with
whatever beings neced to practuice with him, m whatever way ol
practice 18 necessary for them. But he proceeds only by rehabilitating
them from the unwholesome and establishing them in the wholesome,
not in other ways., For i order to protect the minds of others,
bodhisattvas behave only in ways which increase the wholesome.**
So too, because his inclhination is to benefit others, he should never
harm them, abuse them, humiliate them, arouse remorse i them, or
incite them to act in ways that should be avoided. Mor should he place
himself in a higher position than those of inferior conduct. He should
be neither altogether inaccessible 1o others, nor too accessible, and he
should not associate with others at the wrong time,*"

He associates with beings whom 1t 1s proper to associate with at
the appropriate tune and place. He does not eriticize those who are
dear to others in front of them, nor praise those who are resented by
them. He 1s not intimate with those who are not trustworthy. He does
not refuse a proper vitallon, or engage In persuasion, or accepl
excessively. He encourages those endowed with faith with a discourse
on the benefits of faith; and he encourages as well those endowed with
virtue, learning, generosity, and wisdom with a discourse on the
benefits of those qualities. If the bodhisattva has attained to the direct
knowledges, he may nspire a sensc of spirtual urgency in the
negligent by showing them the fate of those in hell, etc., as is fit
Therehy he establishes the faithless (immoral, 1gnorant, stingy, and
dull-witted) in faith (virtue, learmng, gencrosity, and wisdom). He
makes them enter the Buddha’s Dispensation and brings to maturity
those already endowed with these qualities. In this way, through his
virtuons conduct, the Great Man's immeasurable {lood of ment and
coodness ascends to ever increasing heights,

The detailed explanation of virtue is given in diverse ways in the
Visuddiimagea in the passage beginning: “Virlue is the states
beginning with wvolition, present in one who abstains from the
destruction of life, etc. or 1n one who fulfills the practice of the duties™

229, The author introduces this word of caution apparently as a safeguard
against the tendency lo use the principle of compassion as a pretext for
behaving in ways that violate the basic principles ol ethics,

230, This may also be iranslated: “He shonld not be unserviceable 10 others,
nor too servile, nor should he serve at the wrong time.”
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(Chapter I). All that should be hrought in here. Only there is this
distinction: in that work the discussion of virtue has come down for
beings who seek the enlightenment of disciples (savakabodhi-
saffavasena); but here, because the discussion is intended for great
bodhisativas (mahdbodhisattavasena), it should be explained making
compassion and skillful means the forerunners. Just as the Great Man
docs not dedicatc the ments from his practice of virtuc to lis own
release from alflicuon 1in the unfortunate destinations, or to his own
achievement of Kingship in the fortunate destinations, or to becoming
i wnrld-ruling monarch, a god, Sakka, Mara, or Brahma, so too he
does not dedicate 1t 1o his own attanment of the threefold knowledge,
the six direct knowledges, the four discriminations, the enlightenment
of a disciple, or the enlightenment of a paccckabuddhas. But rather he
dedicates 1t only for the purpose of becoming an omniscient Buddha in
order to enable all beings to acquire the incomparable adornment of
virtue.

This is the method of practicing the perfection of virtue.

(3) The perfection of renunciation is the wholesome act of
consciousness that occurs renouncing sense pleasures and existence,
preceded by the perception of their inherent unsatisfactoriness and
accompanied by compassion and skillful means. The bodhisattva
should practice the perfection of renunciation by first recognizing the
unsatisfactoriness in sense pleasures, ete., according to the following
method: “For one dwelling 1n a home there 15 no opportunity to enjoy
the happiness of renunciation. etc., because the home hic is the
dwelling place of all the defilements, because a wife and children
impose resirictions (on one’s freedom), and because the diverse crafis
and occupations such as agriculture and trade lead to numerous
entanglements. And sense pleasures, like a drop of honey smeared
over the blade of a sword, give limited satisfaction and entail abundant
harm. They are fleeting like a show perceived in a flash of lightning;
enjoyable only through an inversion of perception like the adornments
of a madman; a means of vengeance like a :::Lmn-ur'l:agcd pit of
excrement; unsatistying like a thin drink or water moistening the
fingers; afflictive like food inwardly rotten; a cavse for calamity hke a
baited hook; the cause of suffering in the three times like a burning
fire; a basis for bondage like monkev's glue; a camoutlage for
destruction like a murderer’s cloak; a place of danger like a dwelling
in an enemy village; food for the Mara of the defilements like the
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supporter of one’s foes; suhject to suffering through change like the
cojoyment of a festival; inwardly burmng like the fire in the hollow of
a tree; fraught with danger like a ball of honey suspended from birana
qTASs 10 an old pit; intensifying thirst like a drink of salt water; resorted
to by the volgar like liquor and wine; and giving hittle satisfaction like
a chain of bones.”

Having rccognized the unsatisfactoriness in sense pleasures in
accordance with this method, he should then, by the reverse method,
contemplate the benefits 1n renpunciation, with a mind slanting,
slﬂping, and im:lining towards the happincss ol renunciation, solitude,
and peace.

Since renunciation is rooted in the going forth (1.e., into the
homeless life of a monk), the going torth should be undertaken. If the
Great Being 1s living at a time when no Buddha has arisen in the
world, he should go forth under ascetics or wanderers who maintain
the doctrine of kamma and the moral elficacy of action. But when the
perfectly enlightened Buddhas appear in the world, he should go forth
only in their Dispensation. Having gone forth, he should establish
himsell in virtue, as deseribed above, and in order to eleanse his virtue,
should undertake the ascetic practices. For Great Men who undertake
the ascetic practices and maintain them properly become content and
few m their wishes, The stains of their defilements are washed off in
the waters of such noble qualities as effacement, solitude, aloofness
from society, the arousal of energy, and ease of maintenance, and all
their conduct becomes punfied through their blameless rules,
observances, and noble gqualities. Established in three of the ancient
traditions of the arivans,**! they are able to achieve the fourth of the
ariyan traditions, i.e., delight in meditation, entering and abiding 1in
jhiana, both access and absorption, through whichever among the forty
subjects of meditation are appropriate. Thus they completely fulfil the
perfection of renunciation.

At this point it would be proper to explain in detail the thirteen
ascelic practices and the forty meditation subjects for the development
ol concentration, 1.e., the ten kasina-devices, the ten impurities, the ten
recollections, the four divine abodes, the four immaterial states, the
onc perception, and the one analysis. But since all these arc explained

231, The four arvan traditions (arivavamsa) are contentment with any kind of
robe, almsfood, and dwelling, and delight in meditation.



262 The All-Embracing Net of Views

in complete detail in the Visuddhimagga, it should be understood in
the way stated there. Only there is this disunction: in that work the
subject is explained for beings who seek the enlightenment of
diﬁi’.‘i]‘.lll:ﬁ- But here, because it 15 intended for great bodhisattvas, it
should be explained making compassion and skilliul means the
forerunners.

This 1s the method of practicing the perfection of renunciation.

(4) Just as hight cannot co-exist with darkness, wisdom cannot
co-¢xist with delusion. Therefore a bodhisattva wishing to accomplish
the perfection of wisdom should avoid the causes of delusion. These
are the causes of delusion: discontent, languor, drowsiness, lethargy,
delight in company, attachment to sleep, irresoluteness, lack of
enthusiasm for knnwlcdgc, false over-cstimation of onescll, non-
interrogation, not maintaining one’s body properly, lack of mental
concentration, association with dull-witted people, not ministering to
those possessed ol wisdom, :-:n::|I'-.'.::'nr:L::rrl[n1 false diserimination,
adherence to wverted views, athleticism, lack of a sense of spiritual
urgency, and the five hindrances; or, in brief, any states which, when
indulged in, prevent the unarisen wisdom from arising and cause the
arisen wisdom to diminish. Avoiding these causes of confusion, one
should apply effort to learning as well as to the jhinas, etc.

This 15 an analysis of the sphere of learning: the five aggregates,
the twelve sense bases, the eighteen elements, the four truths, the
twenty-two faculties, the twelve factors of dependent ongination, the
foundations of muindlulness, cte., the wvarous classilications of
dhammas such as the wholesome, ete., as well as any blameless
secular fields of knowledge that may be suitable for promoting the
welfare and happiness of beings, particularly grammar.®3? Thus, with
wisdom, mindfulness, and energy preceded by skillful means, a
hodhisattva should first thoroughly immerse himself in this entire
sphere ol learning—ithrough study, listening, memorization, learning,
and interrogation; then he should establish others 1n learning. In this
way the wisdom born of learning (suramayr paitnd) can be developed.
S0 o, out of his wish for the welfare of others, the bodhisattva should

232, The “etc.” aller the foundations of mindfulness implies the remainder of
the thirty-seven constitwents of enlighlenment. The “etc.” afler “wholesome™
implies the entirety of the Abhidhamma classification of dhammas, Grammar
i5 the traditional queen of Indian secular sciences.



A Treatise on the Paramis 203

develop the wisdom of ingenuity in creating opportunities 1o fulfil his
various duties to s fellow beings, and the skillful means in
understanding their happiness and misery.

Then he should develop wisdom born of reflection {cinramayi
pafifid) by first reflecting upon the specilic nature of the dhammas
such as the aggregates, and then arousing reflective acquicscence in
them. Mext, he should perfect the pr:liminﬂr}' portion of the wisdom
born of meditation (pubbabhdgabhdvandpaina) by developing the
mundane kinds of full vnderstanding through the discernment of the
specitic and ;_:r:ncrul charactenistics of the aggregates, cte, 2 To do so,
he should fully vnderstand all internal and external dhammas without
exception  as  follows:  “This 15  mere mentality-materiality
(mamarapamatia), which arses and ccascs according to condihons.
There 1s here no agent or actor. It 18 “unpermanent” in the sense ol not
being after having been; “suffering™ in the sense of oppression by rise
and fall; and ‘non-self” in the sense ol being insusceptible to the
exercise ol mastery.” Comprehending them in this way, he abandons
attachment to them, and helps others to do so as well. Entirely out of
compassion, he continues to h::lp his fellow be ngs enter and reach
maturity o the three vehicles, assists them to achieve mastery over the
Jhanas, deliverances, concentrations, attainments, and mundane direct
knowledges, and does not desist until he reaches the very peak of
wisdom and all the Buddha-qualities come within his grasp.

The wisdom born of meditation may be divided into two groups.
The first comprises the mundanc direct knowledges, together with
their accessories; namely, the knowledge of the modes of psychic
power, the knowledge of the divine car-clement, the knowledge of
penctrating other minds, the knowledge of recollecting past lives, the
knowledge of the divine eye, the knowledge of kammic retribution,
and the knowledge of the future.*** The second comprises the five

233, For the mundane kinds of full understanding (puriifd), see
Vism 20.3-5. The specilic characteristics are the deflining marks of each
particular type of phenomena, the general characteristics their common marks
of impermanence, sulfering. and non-self. The preliminary portion of the
wisdom bormn of meditation 15 comprised under the mundane Kinds of Tull
understanding. According to the Theravida account, a bodhisatta cannot attain
supramundane wisdom wniil the eve of lns enhghienment, for he must wal
nal hus paramis have reached the level of compleleness required for
Buddhahood before entering the path to final deliverance.
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purifications—purification of view, purification by overcoming doubt,
purification by knowledge and vision of what is and what 1% not the
path, purification by knowledge and wvision of the way, and
purification by knowledge and vision. The first four of these are
mundane, the last 1s supramundane. After acquiring through study and
interrogation o knowledge of the dhammas such as the aggregates,
ctc., constituting the so1l of wisdom, he should establish himself in the
two purifications constituting its roots, purfication of virtue and
purification of mind, and then accomplish the five purifications just
mentioned which constitute the trunk of wisdom. Since the method for
accomplishing these, along with the analysis of their objectuive sphere,
15 explained in complete detail in the Visuddhimagga, 1t should be
understood 1n the way given there. Only in that work the
explanation of wisdom has come down for beings seeking the
enlightenment of disciples. But here, because 1t is intended for the
great bodhisativas, 1t should be cx]'}lz:in::d making compassion and
skilltul means the forerunners. One further distinetion must also be
made: here insight should be developed only as far as purification by
knowledge and vision of the way, without attaining purification by
knowledge and vision.**®

A Great Being who has formed his aspiration for supreme
enlightenment should, for the sake of fulfilling his piaramis, always be
devoted 1o what is proper and intent upon service.”’ Therefore he
should be zealous in providing for the welfare of beings, and from
time to time, day by day, should reflect: “Have [ accumulated any
requisites of merit and knowledge today? What have 1 done for the

234, The knowledge of kammic retnbulion (also called knowledge of the
passig away and re-anising of beings) and the knowledge of the future are two
accessories of the divine eye; thus, though seven ilems are listed. only five
direct knowledges are involved. The sixth, supramundane direct knowledge 15
the knowledge of the destruction of the cankers, the attanment of arahatshap.
235, For the tive direct knowledges, see Vism 12 and 13; for the sphere of
wisdom, 14 through 17; for the five purifications of wisdom, |8 through 22.
236, Punfication by knowledge and vision is the supramundane wisdom of
the four noble truths, Becanse this purnhcaton issues in the reahzation of
nibbiina, the bodmsattva-aspirant must stop short of this attianment so that his
realization of mbbina will coincide with his perfect enlightenment.

237, From this point on the remaining piramis are treated piecemeal and
synoptically rather than in svstematic detail like the first four.
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welfare of others”” In order to help all beings he should surrender
somne possession of s with a mind unconcerned with body or life.
Whatever action he does, bodily or vocal, all should be done with a
mind slanting towards full enlightenment; all should be dedicated 1o
cnlightenment. He should turn his mind away from sense pleasures
whether superior or inferior and should apply skillful means to the
fulfilment of his various dutics.

He should work encrgeiically tfor the welfare of beings, be capable
of enduring everything, whether desirable or undesirable, and should
speak without deception.™® He should suffuse all beings with
umversal loving kindness and compassion. Whatever causes suffering
for beings, all that he should be ready to take upon himself; and he
should rejoice in the ments of all beings. He should frequently reflect
upon the greatness of the Buddhas and the greatness of their spiritual
power. Whatever action he does by body or speech, all should be
preceded with a mind slanting towards full enlightenment. In this way,
the Great Being, the bodhisativa, devoted to what is proper, endowed
with strength, firm in striving, day by day accumulates immeasurable
requisites of merit and knowledge through the practice of the paramis.

Further, having relinguished his own body and hife for the use and
protection of heings, the bodhisativa should seek out and apply the
antidotes to the varnous Kinds ol suffenng to which beings are
exposed—hunger, thirst, cold, heat, wind, sun, etc. And whatever
happiness he himself gains by alleviating these kinds of suffering, and
the happiness he gains when his own bodily and mental afflictions
subside in delightful parks, gardens, mansions, pools, and forest
ahodes, and the happiness of the blissful jhanic attainments he hears
are expericnced by the DBuddhas, thewr enlightened disciples,
paccekabuddhas, and great bodhisattvas, established in the practice of
renunciation—all that he seeks to procure universally for all beings.

This, firstly, 15 the method for a bodhisativa not yet established on
the plane of concentration. One established on the plane of
concentration hestows upon beings the rapture, lr.'1r||:|ui1]1'll-..', happiness,
concentration, and true knowledge produced in the achievements of
distinction as they are experienced by himself. He procures them and
dedicates them to all. Such a bodhisattva should contemplate the
whole world of sentient beings immersed 1n the great suffering of

238. An allusion 1o the piramis of energy, patience, and truthfulness.
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samsara and in the sufferings of the defilements and kamma-
formations at its base. He should see the beings in hell experiencing
violent, racking, agonizing pains uninterruptedly over long periods,
produced as they are cut up, dismembered, !-111-]i|, pulvcri:r.cu:l. and
roasted in scorching fires; the great suflering of the ammals due o
their mutual hostility, as they afflict, harass, and kill one another, or
fall into captivity at the hands of others; and the suffering of the
various classes of ghosis, going aboui with thewr bodics aflame,
consumed and withered by hunger, thirst, wind, and sun, weeping and
wailing as their food turns inte vomit and spittle. He should
contemplate as well the suffering experienced by men, which 1s often
indistinguishable from the suffering in the plane of misery: the misery
and ruin they encounter 1n their scarch (for the means ol sustenance
and enjoyment); the various punishments they may meet, such as the
cutting off of their hands, etc.; ugliness, deformity, and poverty;
affliction by hunger and thirst; being vanguished by the more
powerful, pressed into the service of others, and made dependent upon
others; and when they pass away, falling over into the hells, the realm
of ghosts, and the animal kingdom. He should see the gods of the
sense-sphere being consumed by the fevers of lust as they enjoy their
scnse objects with scattered minds; hiving with their fever (of passions)
uncxtungumshed like a mass of fire stoked up with blasts of wind and
fed with a stock of dry wood: without peace. dejected, and dependent
on others. And he should see the gods of the fine-material and
imimaterial spheres, after so long a hife span, in the end succumb to the
law of impermanence, plunging from their heights back down into the
round of birth, aging, and death, like birds swooping swiftly down
from the heights of the sky or hike arrows shot by a strong arm
descending in the distance. And having seen all his, he should arouse a
sense of spiritual urgency and suffuse all beings universally with
loving kindness and compassion. Accumulating the requisites of
enlightenment in this way by body, speech, and mind without
interruption, he should fulfil the perfection of energy, arousing zeal
while working thoroughly and perseveringly and acting without
cowering, in order that all the paramis may reach fulfilment.

While striving for the statc of Buddhahood, the store and
repository  of inconceivable, immeasurable, vast, lofty, stainless,
incomparable, undefiled gualities, he should encourage the arising of
cnergy; for such cnergy 1s cndowed with inconceivahle ﬁpirituu]
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power, which common people cannot even hear about, much less
praciice. [t 1s entirely through the spintual power of energy that the
practice of all the requisites of enlightenment succeeds—ihe threefold
arising of the great aspiration, the four grounds for Buddhahood, the
four bascs of beneficence, the single flavor of compassion, the
reflective acquiescence which 1s the specific condition for the
rcalization of the Buddha-qualitics, being untainted amidst all things,
the perception of all beings as his own dear children, not being
fatigued by all the sufferings of samsara. the relinquishing of
cvervthing that may bc given away, dr:lighl in so giving, the
determination upon the higher virtue, etc., unshakeableness therein,
rapture and exultation in wholesome actions, the nclination towards
scclusion, application to the jhinas, being insatiable in blameless
states, teaching the Dhamma to others as he has learned 1t out of the
wish for their welfare, firm initiative in setting beings upon the true
path, sagacity and heroism, being impr:rlurhuhlc i face of the abusive
speech and wrongs of others, the determination upon truth, mastery
over the meditative attainments, the attainment of power through the
direct knowledges, the comprehension of the three characteristics, the
accumulation of the requisites for the supramundane path by
practicing meditation in the foundations of mindfulness, etc., and the
descent on to the nine supramundane dhammas>®. Thus from the time
of forming the aspiration until the great enlightenment, a bodhisattva
should perfect his energy thoroughly and uninterruptedly, without
surrendering, so that 1t mght 1ssue i higher and higher states of
distinction. And when this energy succeeds, all the requisites of
enlightenment—jpatience, truthfulness, determination, etc., as well as
aiving, virtue, etc.—will succeed; for all these occur 1n dependence on
chergy.

The practice of patience and the rest should be understood in
accordance with the same method.

Thus through giving, relinquishing his own happiness and
belongings to others, he practices the benefitting of others in many
ways; through virtue, the protection of their lives, property, and wives,
the non-breach of his word, endearing and beneficial speech, non-
injury, ctc.; through renunciation, many kinds of beneficial conduct
such as giving the gift of the Dhamma in return for their material gifis;

239, The four paths, the foor froits, and nibbina.
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throngh wisdom, skilliul means in providing for their welfare; through
cnergy, the arousing of zeal in his work without slacking off; through
patience, the enduring of the wrongs of others; through truthfulness,
not breaking his pledge to help others without deception; through
determination, remaining unshakable in rendering them help even
when encountering difficulties; through loving kindness, concern for
their welfare and happincss; and through cquanimity, remaining
imperturbable whether others render help or inflict harm,

This 15 the practice that the great bodhisativa, compassionate for
all beings, undertakes for the sake of incalculable beings, by means of
which he accumulates 1mmeasurable requisites of ment and
knowledge not shared by worldlings. Their condition has been stated.
They should be accomplished thoroughly.

(xi) How are they analyzed? (ko vibhago)

They are analvzed into thirty paramis: ten {(basic) paramis, ten
intermediate  paramis  (wpapdrami), and ten ultimate paramis
{paramatthaparami).

Herein, some teachers say that the ten basic paramis are the
intermingled bright and dark dhammas practiced by a bodhisattva who
has just formed his aspiration, whose end 18 the wellare of others, and
whose means are directed towards working for this end; the
imtermediate paramis arc the bnght dhammas untainted by any
darkness; and the ultiimate paramis are the dhammas which are neither
dark nor bright,

Others say that the basic paramis are being lilled at the ime of the
commencement; > the intermediate piramis are filled on the plane of
hodhisativahood; and the ultimate paramis reach perfect fulfilment in
all modes on the plane of Buddhahood. Or alternatively, the basic
paramis involve working for the welfare of others on the plane of
bodhisativahood; the intermediate paramis, working for one’s own
welfare; and the ultimate paramis, the fulfilment of the welfare of both
oneself and others with the achievement of the Tathagata’s powers and
grounds of self-confidence on the plane of Buddhahood. Thus they
analyze the paramis according 1o the beginning, mddle, and

2, Sumuddgame: the commencement of a bodhisattva’s career, when the
pdramis arise together in his mind as the potential out of which his ascent 1o
Buddhahood will grow.
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consummation (of the bodhisattva’s career) by way of the resolution
(to fulfil them), the undertaking (of their practice), and their
completion, respectively.

Still others analyze them according to the division in the
accumulation of merit of those who are by nature compassionaie and
free from hate, according to whether they have attained to the
happiness (of a favorable state) of existence, the happiness of
cmancipation, or the ultimate happiness.

Again, some sav that among those upheld by a sense of shame,
mindlulness, and scll-csteem, who give predominance o the
suprimundane Dhamma and revere virtue, concentration, and wisdom,
the paramis are analvzed according to their ability to facilitate the
attainment of the three types of enlightenment—the basic paramis
1ssuing in the enlightenment of a disciple who reguires the help {of a
Buddha) to cross (the current of samsiara), the intermediate paramis in
the ::nlighl::nmcnl of a paccckabuddha who crosses over himself {but
cannot help others o cross), and the ultimate paramis in the
enlightenment of a supreme Buddha who helps others across.

Others hold that the basic paramis are the requisites occurring
from the time of the mental resolution until the resolution by speech;
the intermediate, those which occur from the time of the spoken
resolution until the resolution by body; and the ulumate, those which
occur following the resolution by body. But still others explain that the
basic paramis are the requisites which occur by rejoicing in the menis
ol others; the intermediate, those which occur by exhorting others o
practice; and the ultimate, those which occur through one’s own
practice. 50 loo, some say the basic paramis are the requisites of meri
and knowledge 1ssuing in a happy state of existence; the intermediate,
those 1ssuing in the happiness of mbbana for oneself. and the ultimate,
those issuing in both kinds of happiness for others.

The basie perfection of giving (ddnapdrami) is the relinguishing
of one’s children, wife, and belongings. such as wealth; the
intermediate perfection of giving (dana-upaparami), the relinquishing
of one’s own limbs; and the wlimate perfection of giving
(danaparamarthapdrami), the relinquishing of one’s own life. The
three stages in the perfection of virtue should be understood as the
non-transgression {(of moral conduct) on account of the three—
children and wife, limbs, and life; the three stages in the perfection of
renunciation, as the renunciation of those three bases after cutting off
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attachment to them; the three stages in the perfection of wisdom, as the
discrimination between what 1s beneficial and harmful 1o beings, after
rooting out craving for one’s belongings, limbs, and life; the three
stages in the perfection of energy, as striving for the relinguishing of
the aforementioned things; the three stages in the perfection of
patience, as the endurance of obstacles to one’s belongings, limbs, and
life; the threc stages 1 the perfection of truthfulness, as the non-
abandoning of truthfulness on account of one’s belongings, limbs, and
life; the three stages in the perfection of determination, as unshakable
determunation despite the destruction of one’s hr:lnvngin.g:-:1 limhs, and
life, bearing in mind that the paramis wlimately succeed through
unflinching determination; the three stages in the perfection of loving
kindness, as maintaining loving kindness towards beings who destroy
one's belongings, ete; and the three stages in the perfection of
equanimity, as maintaining an attitude of impartial neutrality towards
beings and formations whether they are helpful or harmful in regard 1o
the aforementioned three bases (1.e., belongings, limbs, and life).

In this way the analvsis of the paramis should be understood

(xii) How are they synthesized? (ko sangaho)

Just as the ten paramis become thirtyfold through analyvsis, so they
become sixfold through their specific nature: as giving, virtue,
paticnce, encrgy, meditation, and wisdom,?#!

When this set 15 considered, the perfection of renunciation, as the
going forth mnto homelessness, is included in the perfection of virtue;
as seclusion from the hindrances, in the perfection of meditation; and
as a generally wholesome dhamma, 1n all six piramias. One part of
the perfection of truthfulness, 1.e.. 11s aspect of truthful speech or
abstinence from falschood, 15 included 1n the perfection of virtue, and
one part, Le.. its aspect of truthful knowledge, in the perfection of
wisdom. The perfection of loving kindness 1s included in the
perfection of meditaton, and the perfection ol equanimily in the
perfections of meditation and of wisdom. The perfection of
determination is included by all.

241, Thas 15 the standard enumeration of the paramitds in the Mahdyina
literature, though the list itself probably goes back to the pre-Mahfiying
schools.
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These six paramis fall into at least fifteen pairs of complementary
qualities which perfect fifteen other pairs of qualities. How?

(1) The pair—giving and virtwe—perfects the pair of doing what
is beneficial for others and abstaining from what is harmful to them.

(2) The pairr—giving and patience—rperfects the pair of non-greed
and non-hatred.

(3) The parr—giving and energy—periccts the pair of gencrosity
and learning.

{4) The pair—giving and meditation
scnsual desire and hatred,

{3) The parr giving and wisdom, the ariyvan vehicle and burden.

(6) The dyad of virtue and patience, the purification of means and
the punfication of the end.

{(7) The dyad of virtue and energy, the dyad of medinatve
development (1.e., serenity and insight).

(8) The dyad of virtue and meditation, the abandoning of moral
depravity and of mental obsession.

(9) The dyad of virtue and wisdom, the dyad of giving.**

(10} The dyad ol paticnce and energy, the dvad of acceptance and
heat, 24

(11) The dvad of patience and meditation, the abandoning of
opposing and favoring,

{12) The dyad of patience and wisdom, the acceptance and
penetration of emptiness,

(13) The dyad of energy and meditation, the dyad ol exertion and
non-distraction.

(14) The dyad of energy and wisdom, the dyad of refuges.

{15) The dyad of meditation and wisdom perfects the dyad of
vehicles (i.e., the vehicles of serenity and insight).

The tnad of giving, virtue, and patience perfects the abandoning
ol greed, hatred, and delusion. The triad of giving, virtue, and energy
perfects the giving of wealth, life, and bodily vitality. The triad of
aiving, virtue, and meditation perfects the three bases ol meritorious

perfects the abandoning of

242, Perhaps giving fearlessness through observing the precepts, and giving
the Dhamma through wisdom.,

243, The heat of meditative endeavor; as thas 15 a techmcal term of the
Sarvastviada school, it seems the six piramiiis were formulated by its
adberents, who flourished in northwest India.
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deeds. The tnad of giving, virtue, and wisdom perfects the triad of
giving material gifts, fearlessness, and the Dhamma. In the same way,
the other triads and tetrads may be applied to one another as is
appropriate in each case.

These six piramis are also included 1n the four foundations, which
provide a synthesis of all the paramis.** What are theyv? The
foundations ol truth, the foundation of relinguishment, the foundation
of peace, and the foundation of wisdom. Here 1s the word explanation:
it is a foundation because 1t is founded by this, or it 1s founded upon
this, or it itself 15 a foundation. It 1s truth and 1t 15 a foundation, or it is
the foundation for truth, or truth 15 the foundation for this—thus 1t 18
the foundation of truth. The same with the rest.

Thercin, taking them first without distinction: after making his
aspiration for the sopramundane gualities, the Great Being, filled with
compassion for all beings, establishes the foundation of truth by
acquiring all the paramis in conformity with his vow; the foundation of
relinguishment by relinquishing their opposites; the foundatuon of
peace by pacifving their opposites with all the qualities of the paramis;
and the foundation of wisdom by skillful means in promoting the
welfare of others through those same qualities,

Taken separately, giving is a proximate cause for the four
foundations of wholesome dhammas as  follows: (1) {for the
foundation of tuth) since one vows o give 1o those who ask without
deceiving them, gives without violating one’s vows, and rejoices
without deceirving them about the gift; (2) (lor the lToundation of
relinguishment) through the relinguishing of the opposite gualities
such as stinginess, etc.; (3) (for the foundation of peace) through the
pacification of greed, hatred, delusion, and fear, in regard to the
objects to be given, the recipients, the act of giving, and the loss of the
objects to be given, respectively, (4){and for the foundation of
wisdom) through giving according to desert, at the proper time, in the
appropriate manner, and through the pre-eminence of wisdom. Virtue
15 a proximate cause for the four foundations, thus: (1) through non-
transgression ol the restraint undertaken; (2) through the relinguishing
of moral depravity; (3) through the pacification of misconduct; and

244, The suttanta basis for these four foondations (catedart adhirthdandni) 1s the
Dhdtnvibhanga Sota, MM 140, though there the foundatnons are given not in
relation 1o the paramis but as qualities of the arahat.
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(4) through the pre-eminence of wisdom. Patience is a proximate
cause for the four foundations, thus: (1) through patient acceptance in
accordance with one's wvow; (2)through the relinquishing of
discrimination against others on account of their wrongs; (3} through
the pacification of the obsession of anger; and {4) through the pre-
eminence of wisdom,

Encrgy 15 a proximate causc tor the four foundations: (1} through
working for the welfare of others 1in accordance with one's vows;
(2} through the relinquishing of dejection; (3) through the pacification
ol unwholesome dhammas; and (4) through the pre-cminence of
wisdom., Meditation 1s a proximate cause for the fouwr foundations:
(1} through concern for the welfare of the world in accordance with
one’s vow; (2) through the relinquishing of the hindrances; (3} through
the pacification of the mind; and {4) through the pre-emunence of
wisdom. And wisdom 1s a proximate cause for the four foundations:
(1) through skillful means in promoting the welfare of others in
accordance with one’s vow; (2) through the relingquishing of unskillful
activity, (3) through the pacification of the fevers springing from
delusion; and (4) through the attainment of omniscience,

The foundation of wuth 18 practiced by acting in accordance with
one’s vow and understanding;*** the foundation of relinguishment by
relinquishing (outer) objects of sense enjoyment and the (inner)
defilement of sensuality; the foundation of peace by the pacification of
hatred and suffering; and the foundation of wisdom by understanding
and penctration. The foundation of truth 1s embraced by the threefold
truth and opposed to the three corruptions (of greed, hatred, and
delusion). The foundation of relinquishing 15 embraced by the
threcfold relinquishment and opposed to the three corruptions. The
foundation of peace is embraced by the threefold pacification and
opposed to the three corruptions. And the foundation of wisdom is
cmbraced by the threefold knowledge and opposed to the three
corruptions.

The foundation of truth embraces the foundations of
relinquishment, peace, and wisdom through non-deceptiveness and
through acting 1n accordance with one’s vow. The foundation of
rclinqui!-:hmr:nt cmbraccs the foundations of truth, peace, and wisdom

245, Newva: literally, “the knowable,” but it here seems that the understanding
of the knowable rather than the object of knowledge is meant.
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throungh the relinquishing of their opposites and as the fruit of
relinguishing everything. The foundation of peace embraces the
foundations of truth, relinquishment, and wisdom, through the
pacification of the fever of defilement and the fever of kamma.*® And
the foundation of wisdom embraces the foundations of truth,
relinguishment, and peace, since they are all preceded and
accompanicd by knowledge. Thus all the paramis are grounded in
truth. clarified by relinquishment, intensified by peace, and purified by
wisdom. For truth is the cause for their genesis, relinquishment the
causc for thewr acqusition, peacc the cause for their growth, and
wisdom the cavse for their purification.

In the beginmng (of the bodhisattva’s carcer) truth i1s the
foundation, since his vow 15 made 10 accordance with truth. In the
muddle, relinguishment 18 the foundation, since alter forming his
aspiration the bodhisattva relinquishes himself for the welfare of
others. In the end, peace 1s the foundation, since the consummation (ol
the career) 1s the attainment of perfect peace. And in every phase—the
beginning, the middle, and the end—wisdom is the foundation, since
the entire carcer onginates when wisdom 15 present, docs not exist
when it 18 absent, and because the nature (of wisdom) accords with the
VoW,

Through the foundations ol truth and relinguishment, which
promoie one’s own and others” welfare and create reverence and love,
the Great Men, as laymen, benefit others with material gifts. And
through the foundations of peace and wisdom, which hikewise promote
one’s own and others” welfare and create reverence and love, the Great
Men, as monks, benefit others with the gift of the Dhamma.

The fulfilment of the four foundations takes place in the
bodhisattva’s last existence. Some sav that rebirth into the final
existence lakes place when the four foundations are fulfilled. {On this
interpretation) the bodhisattva descends into his mother’s womb,
remains there, and emerges mindfully and clearly comprehending
through his commencement of the foundation of wisdom. Through his
fulfilment of the foundations of truth,*¥ as soon as he is born he goes
forward with a stride of seven steps facing north, surveys all the
dircctions, and with a voice encompasscd by truth, roars his lion’s roar
three tumnes: “I am the foremost 1o the world, | am pre-eminent in the

246. Preferring reading in M.Sub.Cy. o Cp-a.
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world, I am supreme in the world.” Through the commencement of the
foundation of peace, when he sees the old man, the sick man, the
corpse, and the monk, skilled in a section of the four truths, his
intoxication with  youth, health, and life becomes pacified. And
through the commencement of the foundation of relinquishment, he 1s
able to relinquish without concern a great circle of relatives and the
sovereignty of a world-ruling monarch that lay within his grasp.

Others hold, as a second position, that the four foundations are
fulfilled with the enlightenment. For through the commencement of
the foundation of truth 1n accordance with s vow, he penctrates the
Four MNoble Truths, thus the foundation of truth 1s fulfilled. Through
the commencement of the foundation of relinquishment, he
r-clinr.]ui!-:h-c.-; all the delilements and corruptions; thus the foundation of
relinquishment 18 fulfilled. Throogh the commencement of the
foundation of peace, he attains the supreme peace; thus the foundation
of peace is fulfilled. And through the commencement of the
foundation of wisdom, he obtains the vnobstructed knowledge: thus
the foundation of wisdom 1s fulfilled. But despite the ultimacy of the
enlightenment, this position 1s untenable.

Others hold, as a third position, that the four foundations are
fulfilled with the setting in motion of the Wheel of the Dhamma. For
having commenced the foundation of tuth, he fulfils the foundation of
truth by teaching the Four Moble Truths in their twelve modes. Having
commenced the foundation of relingquishment, he fulfils the foundation
of relinguishment by making the great offering of the true Dhamma.
Having himself attained the supreme peace through his
commencement of the foundation of peace, he fulfils the foundation of
peace by (bringing peace) o others. And having commenced the
foundation of wisdom, he fulfils the foundation of wisdom by
understanding the propensities, etc., of the people to be trained. This

247, Should this be commencement (sumuddgama) rather than fulfilment
(peariparn)? All the texts read panpiin, though the context seems to require
samuddgama. Technically, the commencement signifies the ansing of the
particular virtues at the beginning of the bodhisattva’s career and their gradual
maturation over many lives, the fulhilment the full flowering of those same
virtues. This first position places the fulfilment of the foundations all before
the enlightenment.
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position, too, is not tenable, for even at this point the function of a
Buddha has not vet been concluded.

Still others hold, as a fourth position, that the four foundations are
fulfilled with the parinibbana. For with the parinibbana, the foundation
of truth is fulfilled by the attainment of the uliimate truth; the
foundation of relinquishment, by the relinguishing of all the strata of
cxistence; the foundation of peace, by the paciheation of all
formations; and the foundation of wisdom, by the completion of the
purpose of wisdom,

Hercin, alter he has commenced the foundation of truth, the Great
Man's fulfilment of the foundation of truth i1s particularly evident at
his birth, which 1s the field for his loving kindness. After he has
commenced the foundation of wisdom, his fulfilment of the
foundation of wisdom 15 particolarly evident at his enlightenment,
which 1s the field for his compassion. After he has commenced the
foundation of relinquishment, his fulfilment of the foundation of
relinguishment i particularly evident when he sets in motion the
Wheel of the Dhamma, which is the field for his sympathetic joy, And
after he has commenced the foundation of peace, his fulfilment of the
foundation of peace 15 particularly evident at hig parinibbina, which is
the field for his equanimity,

The virtue ol one who has commenced the foundation of truth 1s
io be known by living together with him. The honesty of one who has
commenced the foundation of relinquishment 1s to be known through
intercourse with him. The fortitude of one who has commenced the
foundation of peace 18 1o be known on occasions of misfortune. And
the wisdom of one who has commenced the foundation of wisdom is
1o be known through discussion with him. Thus his purificaton of
virtue, livelihood, mind, and view should be known,

Again, through his commencement of the foundation of truth, he
does not follow a wrong course out of hatred, since he is free from
deceptiveness. Through his commencement of the foundation of
relinquishment, he does not follow a wrong course out of greed, since
he is without attachment. Through his commencement of the
foundation of peace, he does not follow a wrong course out of fear,
since he 1s without obstruction. And through his commencement of the

48, bor the ulimate purpose of wisdom 15 the attmnment of the mbbiina-
element without residue, the ending of the round of birth and death.
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foundation of wisdom, he does not follow a wrong course out of
delusion, since he comprehends things as they really are.

Thus through the first foundation he tolerates without hatred:
through the second he uses without greed: through the third he avoids
without fear; and through the fourth he dispels without delusion.
Through the first he attains the happiness of renunciation, and through
the others, the happiness ol solitude, of peace, and of cnlighicum:nt,
respeciively. So too, through the four foundations he atiains,
respectively, the rapture and happiness born of seclusion, the rapture
and happiness born of concentration, the hndi]y happincss
unaccompanied by rapture, and the happiness of equanimity born of
the purification of mindfulness.

Thus it should be understood how the body of the paramis is
wcloded 1o the four foundations, which are adorned with numerous
noble qualities. And just as the paramis are all included in the four
foundations, they are also included in wisdom and compassion. For all
the requisites of enlightenment can be wncluded in wisdom and
compassion, and the noble qualities such as giving (and the other
params ), accompanicd by wisdom and compassion, are the requisiics
for the great enlightenment culminating in the perfection of
Buddhahood.

(xiii) By what means are they accomplished?

The means by which the piramis are asccomplished 1s the four-
factored method: (1) the accumulation without omission of all the
requisites of ment, cte., for the sake ol supreme cnlighlcnmcnl, bry
performing them without deficiency; (2) performing them thoroughly
with respect and high esteem; (3) performing them perseveringly
without nterruption; and {4} enduring elfort over a long period
without coming to a halt half-way. We will explain the length of time
later.

For the sake of the supreme enlightenment, the Great Being,
striving for enlightenment, should first of all surrender himsell to the
Buddhas, thus: T offer myself up to the Buddhas.™ And whenever he
oblains any possession, he should first of all resolve upon it as a
potential gift: “Whatever requisite of life comes my way, that [ will
give to those who need it, and I myself will only use what remains
over from this gift.”
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When he has made a mental determination to completely
relinguish whatever posscssions come his way, whether animate or
inanimate, there are four shackles to giving (which he must
overcomel, nnmcl:..". not being accustomed to giving in the past, the
infenority of the object to be given, the excellence and beauty of the
object. and worry over the loss of the object.

(1} When the bodhisativa posscsscs objects that can be gmiven and
suppliants are present, but his mund does not leap up at the thought of
giving and he does not want to give, he should conclude: “Surely, I
have not been accustomed to giving in the past, thercfore a desire to
give does not arise now 1 my mind, So that my mind will delight in
giving in the future, I will give a gift. With an eve for the future let me
now relinguish what 1 have to those in need.” Thus he gives a gift—
generous, open-handed, delighting i relinguishing, one who gives
when asked, delighting in giving and in sharing. In this wav the Great
Being destroys, shatters, and eradicates the first shackle to giving.

(2} Again, when the object 1o be given is infenor or defective, the
Great Being reflects: “Because I was not inclined to giving in the past,
al present my requisites are defective. Theretore, though it pams me,
let me give whatever | have as a gift even if the object 15 low and
inferior. In that way I will. in the future, reach the peak in the
perlection of giving.” Thus he gives whatever kind of gilt he can
generous, open-handed, delighting in relinquishing, one who gives
when asked, delighting in giving and in sharing. In this way the Great
Being destroys, shatters, and cradicates the seccond shackle to giving.

(3) When a reluctance to give arises due to the excellence or
heauty of the object to be given, the Great Being admonishes himself:
“Good man, haven't you made the aspiration for the supreme
enlightenment, the loftiest and most superior of all states? Well then,
for the sake of enlightenment, it is proper for you to give excellent and
beautiful objects as oifts.” Thus he gives what 18 excellent and
beautiful—generous, open-handed, delighting in relinquishing, one
who gives when asked, delighting in giving and in sharing. In this way
the Greal Man destroys, shatters, and eradicates the third shackle 1o
oiving.

(4) When the Great Being is giving a gift, and he sces the loss of
the object being given, he reflects thus: “This 15 the nature of material
possessions, that they are subject to loss and to passing awav.
Morcover, 1t 15 because [ did not give such gifts in the past that my
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possessions are now depleted. Let me then give whatever [ have as a
oift, whether it be limited or abundant. In that way I will, in the future,
reach the peak in the perfection of giving.” Thus he gives whatever he
has as a gift—generous, open-handed, delighting in relinguishing, one
who gives when asked, delighting 1n giving and in sharing. In this way
the Great Being destrovs, shatters, and eradicates the fourth shackle to
TIVING.

Reflecting upon them thus in whatever wayv 1s appropriaie 15 the
means for dispelling the harmiul shackles to the perfection of giving,
The same method used for the perfection of giving also applies to the
perfection of virtue and the other perfections.

Further, self-surrender to the Buddhas 1s also a means for the
m:-mplci:: ﬂccnmpli.-;h ment of the paramis. For when the Great Man,
stratming  and  striving  for the fulfilment of the requisites of
enlightenment, encounters troubles difficult to endure, depriving him
ol happimess and his means of support, or when he encounters injurics
mnposed by beings and formanons—difticult 1o overcome, violent,
sapping the vitality—then, since he has surrendered himself to the
Buddhas, he reflects: 1 have relingquished my very sell o the
Buddhas. Whatever comes, let it come.” For this reason he does not
waver, does not quake, does not undergo the least vacillation, but
remains absolutely unshaken in his determination to undertake the
oo,

In brief, the destruction of self-love and the development of love
for others are the means for the accomplishing of the paramis. For by
fully understanding all dhammas in accordance with thewr nature, the
Great Being who has formed the resolution to attain the supreme
cnlightenment remains untainted by them, and his seli-love therebhy
becomes eliminated and exhausted, Then, since through the repeated
practice of great compassion he has come to regard all beings as his
dear children, his loving kindness, compassion, and affection for them
increase. In conformity with this stage the Great Man, having expelled
the defilements such as stinginess, etc., opposed to the requisites of
cnlightenment, and dispelled greed, hatred, and delusion in regard to
himself and others, further causes people to enter and reach maturity in
the three vehicles by benefitting them to the umtmost with the four bases
of bencficence which accompany the four foundations, namely:
oiving, loving speech, beneficent conduct, and equality of treatment.
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For the great compassion and the great wisdom of the Greal
Beings are adorned by giving, Their giving 15 adorned  and
accompanied by loving speech, loving speech by beneficent conduct,
and beneficent conduct by equality of treatment. When the
bodhisattvas are practicing the requisites of enlightenment, they treat
all beings without exception as equal with themselves, and perfect
their scnsc of r:qu:alil}' by remaimng the same under all circumstances,
pleasant or painful. And when they become Buddhas, their ability to
train people is perfected by benefitting them to the utmost with these
same four bases of bencficence brought to fulfilment by the four
foundations. For the perfectly enlightened Buddhas, the base of giving
15 brought to fulfilment by the foundation of relinquishment, the base
of I{}\-‘ing specch by the foundation of truth, the basc ol beneficent
conduet by the foundation of wisdom, and the base of equal treatment
by the foundanion of peace. For in regard to parinibbina, all the
disciples and paccekabuddhas are completely equal to the Tathagatas;
they are identical, without any distinction. Thus it 1s said: “There 15 no
diversity among them in regard to emancipation”™ (see SN 22:538),

He 1= truthful, gencrous, and peacelul,
Endowed with wisdom and sympathy,
Complete in all the requisites,

What good can he not achieve™

He 1s the great compassionate Teacher,
Equanimous yel secking the welfare of all,
Free from concern on all occasions,

Oh, how wonderful 15 the Conqueror!

Dispassionate towards all dhamimas,
And towards all beings of equal mind,
Still he abides devoted to their welfare,
Oh, how wonderful 15 the Conqueror!

Alwn:,rﬁ engaged in work promoting

The welfare and happiness of all hiving beings,
He never ceases on account of the trouble—
Oh, how wonderful is the Congucror!
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(xiv) How much time is required to accomplish them?

As a minimum, four incalculables (asarkhevva) and a hundred
thousand great acons (mahdkappa); as a ouddle fgure, eight
incaleolables and a hundred thousand great acons; and as a maximum,
sixteen incalculables and a hundred thousand great acons.** This
threefold division obtains by way of those in whom wisdom is
predominant, those in whom faith is predominant, and those in whom
energy is predominant, respectively. For those in whom wisdom is
predominant, faith 1s weakest and wisdom keenest; [or those in whom
faith is predominant, wisdom is middling (and energy weakest), and
for those in whom energy 1s predominant, wisdom 15 weakest {and
faith middling). But supreme cnhghtenment must be achieved by the
power of wisdom; so it is said 10 the commentary.

But others say that the classification of the time required for
bodhisattvas obtains by way of the keen, muddling, and tender quality
of their energy. Still others sav that without distinction the three
divisions of time correspond to the tme required for their requisites of
enlightenment 1o reach fullilment, which in turn 1s determined by the
keen, middling, and tender quality of their factors maturing towards
emancipation (vmuntipanpacaniva dhammad).

Bodhisattvas also become threefold at the moment they form the
aspiration, according to their division into those who comprehend
through a condensed teaching (uggharnirasni), those who comprehend
through an elaborated teaching (vipaiciannd), and those who are
capable of training (nevya).”® Among these, he who comprehends
through a condensed teaching has such supporting conditions that, if
he were disposed towards the enlightenment of a disciple, he could

249, The duration of a great aeon 15 indicated 1 the text only by means of
similes. E.g., if there were a mountain crag of solid granite a vejuna (i.e.,
approximately seven miles) high and a vejuna round, and a man passing it
once every hundred years were to stroke it once with a silk handkerchief, by
this means it would take less time for him to wear away the mountain than it
takes for an acon 1o elapse. An “incalculable™ means an incalculable number
of great acons; 1t must be disungmshed from the [our incaleulables which
make up each great aeon, the four periods of expansion, evelution, contraction,
and dissolution,

250, The Suttanta basis for this classification is found in AN 4:133. For an
explanation of these types, see The Guide, p. 15, n. 41/1.41/2.
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attain arahatship together with the four discriminations and the six
direct knowledges while listening to a four-line stanza from the lips of
a perfectly enlightened Buddha, even while the third line has not yet
been concluded. The second has such supporting conditions that, if he
were disposed towards the enlightenment of a disciple, he could attain
arahatship together with the six direct knowledges while listening to a
four-line stanza from the hips of the Exalted One, even while the fourth
line has not yet been concluded. And the third has the supporting
conditions to attain arahatship together with the six direct knowledges
when the four-line stanza he hears from the Exalted One has been
concluded.

These three types, who form their aspirations without any allotted
division of time, receive predictions (of thewr future Buddhahood)
directly from the Buddhas. Then they fulfil the paramis in order and
reach the supreme enlightenment according to the aforementioned
time allotted to each type. But that these Great Beings—day by day
giving great gifis like those given by Vessantara, > accumulating all
the other paramis in the same way, making the fve great
relingquishings, reaching the summit in conduct for the good of
relatives, conduct for the good of the world, and conduct developing
intelligence—should become perfectly enlightened Buddhas before
the time allotied to their respective types 1s fulfilled, this 15 not
possible. Why? Because their knowledge i1s not yet mature enough and
their accumulation of the factors culminating in Buddhahood not yet
complete. For just as grain ripens only afier the lapse of the time
required (for its growth), so too the supreme enlighienment is
perfected only after the lapse of the aforementioned perods of time.
Before then, even though striving with all his might, the bodhisattva
cannot attain enlightenment. The paramis are fulfilled according to the
aforementioned distinction of time. Thus it should be understood.

(xv) What benefits do they bring?

The benefits obtaned by bodhisattvas who have formed their
aspirations are explained thus:

251. A prince noied for his generosity and selflessness; the last human
existence of the bodhisattva who became the Buddha Gotama.
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Those men in all factors complete,

Bound for perfect enhghtenment,

Though wandering through the round of births
Fﬂlr counl |Cﬁﬁ- acons }"C[ 1o come

Mever arise in Avicl hell,

Mor in the intermundane voids.

They never appear as tawny lilans

Or ghosts consumed by hunger and thirst.

Though rchborn 1n the 11|:3m’: of woc,
They do not take on minor forms,
And when reborn 1n the world of men
They never come deprived of sight.

Their hearing is intact from birth,
Mor are they dumb or lame of limb.
They never become of female sex,
Eunuchs or hermaphrodites.

Those men bound for cn]ighl-c:nmcnl
Never commuit the five dark deeds.
Always pure in their way of life,

Their conduct’s range is free from flaw,

They never hold inverted views

But recognize the law of kamma.

They are born at tumes in heavenly worlds,
But not in the insentient or pure abodes.

Those true men bent on renunciation,
Detached from all the planes of existence,
Plough their course for the good of the world,
Striving to fulfil the paramis.

Some other benecfits of the paramis are the following: the sixteen
wonderful and marvellous qualities that begin: “Mindful and clearly
comprehending, Ananda, the bodhisattva passes away from the Tusita
heaven and descends into his mother’s womb™ (MM 123.6); the thirty-
two portents, such as “cold disappears and heat 15 allaved,” and “when
the bodhisattva is born, this ten-thousandfold world sysiem shakes,
trembles, and quakes,” ete. (ibid.); and the other qualities shown here
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and there 1n the Jatakas, the Buddhavamsa, etc., such as the fulfilment
of the bodhisattva’s wishes, his mastery over kamma, and so forth,
Other benefits are the pairs of complementary qualities such as non-
greed and non-hatred already discussed.

Moreover, from the time that he makes the aspiration, the
bodhisativa becomes like a father to all beings, wishing for their
welfare. By reason of his distinguished gualitics he is worthy of
offerings, worthy of reverence, worthy of estcem, a supreme ficld of
merit. He 15 generally dear 1o humans and to non-humans alike, and is
protected by deities. Because his mind 1s grounded in loving kindness
and compassion, he cannot be harmed by wild beasts, ete. Whatever
order of beings he is reborn in, on account of his distingmshed mert,
he surpasscs the other beings there in his superior beauty, fame,
happiness, strength, and domimon.

He 1s healthy and robust. His faith 1s very pure and lucid. His
cnergy, mindfulness, concentration, and wisdom are also very pure
and lueid. His defillements, disturbances, and passions are weak.
Because his defilements are weak, he 15 easy to admonish, adroit,
paticnt, meck, ::{mgcniul, and hl.::-;]'}iluhlc:. He s free from anger,
malice, denigration, domineering, envy, stinginess, crafliness, hypo-
crisy, obstinacy, pride, presumption, and negligence. He endures
torments at the hands of others but never torments anyone himself,
Whenever he enters a village area. the unansen dangers and calamities
facing the beings there generally do not arise, and those that have
ansen subside. And whenever he is reborn in the planes of misery,
unlike the common inhabitants there, he 15 not oppressed by excessive
suffering but acquires an even greater sense of spiritual urgency.

Therclore these distinguished qualities of the Great Man—such as
being like o father to beings, being worthy of offerings, etc.—found in
this or that state of existence, are the benefits of the paramis.

Further, the accomplishment of life span, the accomplishment of
form, the accomplishment of family. the accomplishment of sover-
eignty, credibi lil}r, and greatness of spiritual power are also benefits of
the Great Man's paramis. Therein, the “accomplhishment of life span”
{@vusampadd) is length of life or longevity 1n whatever state of exist-
cnce he takes rebirth in; by this means he concludes whatever
wholesome undertakings he began and accumulates many wholesome
qualities. The “accomplishment of form™ (rifpasampada) 1s beauty of
form, comcliness, or loveliness: by this mcans he 1nspires confidence
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and esteem in beings who take physical form as their standard. The
“accomplishment of familv” (kelasampadd) 1s rebirth in excellent
families; by this means he is (judged) to be worth approaching and
ministering to by beings who are intoxicated with the vanity of birth,
cic. The “accomplishment of sovercignty” (issarvasampadd) is great-
ness of power, greatness of influence, and greatness of retinue; by
mcans of these he 15 able to benefit with the four bases of benchcence
those who need to be benefited and to restrain with Dhamma those
who need to be restrained. “Credibility™ (ddeyvavacanatd) means
trustworthincss, rc]iuhi]il}': by this mcans he becomes an authonty for
beings, and his command cannot be disregarded. “Greatness of spiri-
twal power” (mahdanubhavard) means magnitude of spiritual power, by
this means he cannot be vanguished by others, but he himself invari-
ably vanquishes them—Dby Dhamma, by righteousness, and by his
genuine noble gualites.

Thus the accomplishment of life span and the rest are benefits of
the Great Man's paramis. These are the cause lor the growth of his
own boundless requisites of merit, and the means by which he leads
other beings to enter and reach matunity in the three vehicles.

(xvi) What is their fruit?

Their fruit is, in brief, the state of perfect Buddhahood. In detail, it
1s the acquisition of the form-body (rapakdye) resplendent with the
multitude of mentorious qualities such as the thirty-two characteristics
of a Great Man, the eightv minor marks of physical beautv, the
fathom-wide aura, etc.; and, founded upon thas, the olorious Dhamma-
body {(dhammakdaya) radiant with its collecuon of infimite and
boundless merntorious qualitiecs—the ten powers, the four grounds of
sell~confidence, the six kinds ol knowledge not held i common with
others, the eighteen unigue Buddha-dhammas, and so forth.”? And so
numerous are the Buddha-qualities that even a perfectly enlightened
Buddha could not finish describing them, even after many acons. This
15 their fruit,

252, Although n late Mahfivina Buddhism, the concepl of the Jwrmakdva
came 1o express the identity of the Beddha’s essential natere with the essential
nature of all particular existents, here the term dhammakdva 1s used simply o
signify the collection of spiriival qualities that define a Buddha as such,
without any ontological implications.
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And it 1s saud:

It a Buddha were 1o speak 1n praise of a Buddha,
Speaking nothing else through the duration of an acon,
Sooner would the long-standing acon reach its end,
But the praise of the Tathagata would not reach its end.



ParT FIVE

THE MEANING OF THE WORD
“TATHAGATA”

CY. The Exalted One 1s called "the Tathagata™ for eight reasons:

(1) because he has “thus come” (rathd dgato);

(1) because he has “thus gone™ (rarhd gato),

(111) because he has come to the real characteristic (of dhammas)
(tathalakkhanam dgato),

(iv)  because he has awakened to real dhammas in accordance
with actuality (rathadhamme yathavato abhisambuddho);

{v) because he 1s a seer of the real (rathadassitava):

{vi) because he 1s a speaker of the real (rathavadiiayva);

{vi) because he practices what he teaches {tarhakdaritdva);

{vin) and in the sense of vanguishing or surpassing
(abhibhavanatthena).

(i) Why is the Exalted One called the Tathagata because
he has “thus come®™

Because he has come in the same way that the previous perfectly
culightened Buddhas came, engaged in exertion for the welfare of the
whole world, came—that 15, as the Exalted Vipassi, Sikhi, Vessabhu,
Kakusandha, Konagamana, and Kassapa (came).™ What 1s meant”? Our
Exalted One (the Buddha Gotama) has come through the very same
aspiration (abhinihara) that these Exalted Ones came through. Or just as
the Exalted Vipasst ... the Exalied Kassapa came after they had fulfilled
the full thirty paramis—i.e., the ten basic, ten intermediate, and ten

317
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ultimate paramis of giving, wvirtue, renunciation, wisdom, energy,
paticnce, truthfulness, determination, loving kindness, and cquammity;
made the five great relinguishings—i.e., the relingquishing of limbs, eyes,
wealth, kingdom, and children and wife; fulfilled the preliminary effort,
the preliminary conduct, the preaching of the Dhamma, conduct for the
good of relatives, etc.; and reached the summit in conduct developing
intelligence—exactly thus has our Exalted One come (tathd amhdakam pi

Bhagavd dgaio). Or clse, just as the Exalted Vipasst ... Kassapa came
by developing and cultivating the four foundations of mindfulness, the
four right endecavors, the four bascs of spiriluul success, the five
faculues, the five powers, the seven factors of enlightenment, and the
Moble Eightfold Path—exactly thus has our Exalted One come, Hence
he 15 the Tathagata because he has "thus come.”™

As Vipassi and the other great sages of the past
Came to the stale of omniscience in the world,
In that very same way the Sakvan sage came.
Thus he, the all-seeing, is called "Tathagata.”

Sub.Cy. Though the five great relingquishings belong to the perfection
of giving, they are mentioned separately in order to show that they are
distinet forms of relinquishing, that they are extremely difficult to
practice, |and that they are distinet requisites Tor enlightenment|. For
the same reasons, the relingquishing of the eyes 18 mentioned separately
from the relinquishing of the limbs. And though theyv all involve
possessions, the relinguishing of children and wife 15 mentioned
separately from the relinquishing of wealth and kingdom. The
“preliminary effort™ 15 the achievement of the meditative attainments
and the (five) direct knowledges, together with the preliminary portion
of practice for these consisting in the doties of advancing and
retreating (to and from the wvillage for alms). The “preliminary
conduet”™ 1s the achievement of extraordinary practice in giving, ele.,
included in the Cariyapitaka, But some say the preliminary effort is the
aspiration, and the prr:]iminnr:-..' conduct either the practice of giving,
ele., or solitary wandering by way of bodily seclusion.

253, These are the six Buddhas mentioned 1n the most ancient canonical texts
as the immediate predecessors of the Buddha Gotama, See Mahapadiana Sutta,
DI 14, Later canonical works mention twenty-seven preceding Buddhas, and
trace the original aspiration of our present Buddha back to the twenty-fourth,
the Buddha Dipankara,
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The “preaching of the Dhamma™ is talk that establishes and
matures beings 1 the three types of enlightenment by explaining o
them the practice of giving, etc., fewness of wishes, etc., the
unsatisfactoriness of samsara and the benefit of nibbana. “Conduct
developing intelligence™ 15 the widening of knowledge by means of
the knowledge of the ownership of action (kammasakardndana). the
study of blameless occupations and hlameless ficlds of knowledge, the
study of the aggregaies, bases, eic.. and the scrutinization of the three
characteristics. In denotation it 18 the same as the perfection of wisdom
but 15 mentioned secparately in order to show the requisite of
knowledge.”** By mentioning the foundations of mindfulness (and the
other constituents of enlightenment), he shows the way of arrival that
has been brought to its climax, |for those states can be understood as
the constituents of the supramundane paths and froms]. Or the
foundations of mindfulness, ete., can be considered only as the
accompaniments of insight |[by taking them as the preliminary
(mundane) portion of practice].** And here it should be understood
that by mentioning the aspiration he shows the beginning of the way of
arrival, by mentioning the paramis he shows the middle, and by
mentioning the four foundations of mindfulness, etc., he shows the
consummation,

CY. (ii) Why is he called the Tathagata because he has

“thus gone®?

Because as soon as he was born, he went in the same way that the
Exalied Vipassi... Kassapa went as soon as they were born. And how

254, That 15, amoeng the two sets of requasites (samibluira) for enlightenment,
the requisites of merit and the requisites of knowledge.

255, The thuty-seven constituents of enlightenment (bodhipakkhivadhamma)
are developed in two distinet stages. The first, the preliminary portion, consists
in their development at the time of practicing insight on the five aggrepates as
impermanent, suffering, and not-self. This portion is mundane since its object,
the aggregates, is mundane. The second portion of development consists in their
maluration i the fowr supramundane paths. Here the laclors come 1o
prommence as components of these momentary, climactic acts of path-
consciousness which realize mbbiing and break the Tetters of the round, On these
ogcasions, and in the subseguent [rons, they are supramundane, since thear
abject, nibbhina, is a supramondane dhamma.
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did the Exalted One go? As soon as he was born he stood with his feel
planted evenly on the ground, and then, facing north, went (gata)
forward with a stride of seven steps. As it is said: “As soon as the
bodhisattva was born, Ananda, he stood with his fect 11]:|r|lr:r1 r:w:nl:,f
on the ground; then, while a white parasol was held over him, facing
north, he went forward with a siride of seven steps. Having surveyed
all the directions, he then uttered the roar of the Leader of the Herd: °1
am the foremost in the world. I am pre-eminent 1 the world. T am
supreme in the world. This 15 my last birth. There is now no renewal of
cxistence.” (MM 123,200

His way of gomng was real (ratha), not voreal (avitatha), for 1t
foretokened his numerous achievements of spiritual distinction, as
follows. When, as soon as he was born, he stood with his feet (padu)
planted evenly on the ground, that was the foretoken of his oblaining
the four bases of spiritual success (iddhipada). When he walked facing
north (uttara}, that was the foretoken of his supremacy in all the world
(sabbalokurtarabhdva).®® His stride of seven steps foretokened his
obtaining the gems of the seven factors of enlightenment; the golden-
staffed chowrnies that appeared, hns defeat of all the sectanan teachers:
the white parasol, his obtaining the stainless white parasol of the
supreme deliverance of arahatship, When he stood surveying all the
dircctions after completing the seventh step, that forctokened his
obtaining the unobstructed knowledge of omniscience. And his
uttering the roar of the Leader of the Herd was the foretoken of his
setiing in moton the supreme, irreversible Wheel of the Dhamma.

Just as the previous Exalted Ones went thus, exactly thus did the
present Exalted One go (tathd avam Bhagava pi gato). And his way of
going was real, not unreal, for it foretokened the above achievements
of spiritual distinction. Hence the ancients have sad:

The very moment the master bull was born,
He stood upon the carth with even feet.
Beneath the parasol the Maruts held,
Gotama took a stride ol seven steps.

When he fimshed taking seven steps,

He surveyed all directions with his gaze,

256, M.Sob,Cy, “Fither his supremacy within all the world, or his
transcendence over the entire world.”
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And like a lion poised on a mountain top,
Uttered his roar complete 1in factors eight.
Hence he is the Tathagata becavse he has “thus gone.”

Or alternatively, as the Exalted Vipassi ... Kassapa went, exactly thus
did the present Exalted One go. That is, abandoning sensual desire by
renunciation, ill will by benevolence, sloth-and-torpor by the
perception of light, restlessness-and-remorse by non-distraction, and
perplexity by the defining of dhammas; shattering ignorance with
knowledge, dispelling discontent with joy; (1) knocking away the
pancl of the (live) hindrances with the first jhana, (2) making applied
and sustained thought subside with the second jhina, (3) making
rapture fade away with the third jhana, and (4} abandoning pleasure
and pain with the fourth jhiina; (3) surmounting perceptions of
material forms, impingement, and diversity with the attainment of the
base of infinite space, (6) the perception of the base of infinite space
with the attminment ol the base of mmlinite consciousness, (7) the
perception of the base of infinite consciousness with the attainment of
the base of nothingness, and (8)the perception of the base of
nothingness with the attanment of the base of neither perception nor
non-perception, =’

Then he went abandoning (1) the perception of permanence with
the contemplation of impermanence, (2) the perception of pleasure
with the contemplation of suffering, (3) the perception of self with the
contemplation of non-self, (4) delight with the contemplation of
disenchantment, (5) lust with the contemplation of fading away,
(6} origination with the contemplation of cessation, (7} grasping with
the contemplation  of relinquishment, (8) the perception  of
compactness with the contemplation of destruction, (9) accumulation
with the contemplation of fall, (10) the perception of stability with the
L‘nnlcmpluliun ol change, (11) the sign with the L‘:mu:mplntinn of the
signless, (12) wish  with  the contemplation of the wishless,
(13) adherence with the contemplation of emptiness, (14) adherence
duc 1o grasping at substance with the ligher wisdom of msight nto
dhammas. (15) adherence due to confusion with the knowledge and
vision of things as they really are, {10} the adherence due to reliance

257, These are the eight attainments of seremity meditation, four pertmning o
the fine-material and four 1o the immaterial plane.
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with the contemplation of danger, (17) non-reflection with the
contemplation of reflection, and (18) adherence doe to bondage with
the contemplation of the round’s end, =

Then he went demolishing the defilements co-existing with wrong
view with the path of stream-cniry, abandoning the gross defilements {of
lust, hate, and delvsion} with the path of the once-returner, extirpating
the defilements accompanied by subtle (sensual lust and ill will) with the
path of the non-returner, and eradicating all defilements with the path of
arahatship.** Thus he is the Tathagata because he has “thus gone.”

Sub.Cy. In the first case, the participle “gone™ {(gata} in the word
Tathagata 15 explained in the sense of bodily movement. In the second
case it 1s explained 1n the sense of the movement of knowledge. Here
he first shows the Exalted One’s state of Tathagatahood distinguished
by 1t movement of knowledge by way of the preliminary practice for
the first jhina, stated as the abandoning of the five hindrances, sensual
desire and the rest; next by the cight meditative attminments together
with their means; and then by the eighteen principal insights. Since the
perception of impermanence and the rest come 1o perfection for one
established in the full understanding of the known, which drives away
the delusion obstructing the discernment of mentality-materiality and
the overcoming of doubt, the “shattering of ignorance™ 1s the means
for msight. So too, since the jhinas, cte., are casily achieved when
discontent 1s dispelled by jov based on delight in the attainments, the
dispelling of discontent is the means for the meditative attainments,

The “contemplation of impermanence™ 15 a name for the insight
apprehending the impermanence of the dhammas pertaining 1o the
three planes. The “perception of permanence™ 1s the wrong perception
of conditioned dhammas as permanent or eternal. Under the heading
of perception, (wrong) views and (wrong) cognition should also be
included. The same method applies to the cases that follow. The

258, These are the eighteen principal insights (mahdvipassand), shown mn
contrast o the deloded perceptions and defilements they eliminate.

259, It 15 of mterest o note that according 1o the commentary here, the
Buddha, on the might of his enlightenment, must pass through all the four paths
crossed by his disciples: the paths of stream-entry. once-returner, non-returner.
and arahatshap. These paths are thus not a particulanty of the disciples’ course,
but a necessity for all who attaun iberation, since 11 18 the wasdom in these four
path attainments that cuts off the fetters.
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“comtemplation of disenchantment™ is the contemplation that oceurs in
the mode of becoming disenchanted with formations. “Delight™ is
craving accompanied by rapture. The “contemplation of fading away™
is contemplation that occurs in the mode of fading away.
“Contemplation of cessation” 15 either the contemplation ol the
cessation of formations, or the contemplation that “formations cease
only, and do not ansc again by way of a future re-ongination™; thus it
15 said, “by the contemplation of cessation he makes (formations)
cease and does not ornginate them.” This is powerful desire for
liberation. The “contemplation of relinquishment™ 1s contemplation
that oceurs 1o the mode of relinguishing; this 15 the cstablishing of
reflection, “Grasping”™ 1s the apprehension {of formations) as
permancnt, cte. The “perceplion of compactness™ 15 the apprehension
of wdentity {in a complex of factors) becavse of continuity,
aggregation, (sameness of) function, or (sameness of] object.
“Accumulation” is the forming (of kamma). “Change™ 1s the
attainment of distinet stages. The “perception of stability™ 1s the
apprehension of lastingness, The “sign™ 1s the apprehension of
formations as graspable entities, due tw the compaciness of their
aggoregation, etc., and to the delimitation of their individual functions.
“"Wish™ 1s the wishing of lust, ete.; in denotation 1t 1s the inclination
towards formations because of craving, “Adherence”™ 15 the scttled
view of a self. “Higher wisdom of insight nto dhammas™ is the
scrutinization of all dhammas as impermanent, soffering, ete.
“Adherence due o grasping  al substance” 15 the inversion of
apprehending a substance in the 1nsubstantial. “Adherence due 1o
confusion™ is the adherence (to the view that) the world originated
through the creative play of God, etc. "Adherence due to reliance™ 15
the apprehension of formations as a shelter and a haven; the reliance 1s
craving. The “contemplation of reflection™ is the knowledge that
“Tormations of such and such a kind are being relinguished.” The
“ending of the round™ is nibbana, the departure from the round. The
“contemplation of the ending of the round” is “change-of-lineage”
(gotrabhi), the contemplation which occurs taking nibbina as its
object.*™ The “adherence due to bondage” is the adherence 1o
formations due to being bound.

260, Vism 22.1-14.
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CY. (iii) Why is he called the Tathagata because he has
come to the real characteristies (of dhammas)?

(The six elements): The ecarth element has the characteristic of
hardness—that is real, not vnreal (ratham avitatham), the water
clement, of flowing: the fire element, of heat; the wind element, of
distending; the space clement, of intangibility; the consciousncss
element, of cognizing,.

(The five aggregates): Material form has the characteristic of
deformation; fecling, of being feli; perception, of perceiving; the
mental formations, of forming; consciousness, of cognizing.

(The jhana factors): Applied thought has the characteristic of
application of mind; sustained thought, ol continued pressure; rapture,
of pervading; happiness, of gratification, one-pointedness of mind, of
non-distraction; contact, of r.nu::hing.:“]

(The five faculues):. The faculty of faith has the characteristic of
resolution; the faculty of energy, of exertion: the faculty of
mindfulness, of awarcness; the I'm:ul'l:-.-' of concentration, of non-
distraction; the faculty of wisdom, of understanding.

(The five powers): The power of faith has the characteristic of not
wavering because of faithlessness; the power of energy, of not
wavering because of laziness: the power of mindfulness, of not
wavering because of forgetfulness; the power of concentration, of not
wavering becausc of restlessness; the power of wisdom, of not
wavering because of ignorance.

(The seven factors of enlightenment): The enlightenment factor of
mindfulness has the characteristic of awareness; the factor of
investigation of dhammas, of investigating; the factor of energy, of
excrtion; the factor of rapture, of pervading; the factor of tranguillity,
ol subsiding; the lactor of concentration, of non-distraction; the lactor
of equammuty, of detached observation.

(The ecight factors of the noble path): nght view has the
characteristic of secing; right intention, of applicaton of mind; right
speech, of embracing; right action, of onginating; right livelihood, of
cleansing; right effort, of exertion; nght mindfulness, of awareness;
right concentration, of non-distraction.

261, Comtact (phasya), though included in the jhiinic consciousness, is not @
specific jhiina factor. It s puzzling that it is included here.
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(The twelve factors of dependent origination): ignorance has the
charactenistic  of  unknowing;  kKamma-formations, of  volition;
consciousness, of cognizing: mentality, of inclining, and materiality,
of deformation; the six sense bases, of actuating; contact, of touching;
feeling, of being felt; craving, of causing; clinging, of holding;
existence, of accumulating; birth, of production; aging, of decaying,
and death, of passing away.

The elements have the charactenstes of emptiness; the sense bases,
of actuating; the foundations of mindiulness, of awareness; the right
cndcavors, of endecavoring; the bascs ol ﬁpirilual success, of succceding;
the facultics, of predominance; the powers, of unwavering. the
enhightenment factors, of emancipating, the path, of being a cause.

The truths have the characteristic of reality; seremity, of non-
distraction; insight, of contemplation; serenity and insight, of having a
single flavor; the pairs of complementary opposites,”™ of not
excecding one another.

The purfication of virtue has the characterisiic of restraint;
purification of mind, of non-distraction; purification of view, of seeing.

The knowledge of destruction has the charactenstic  of
cradication; the knowledge of non-arising has the charactenstic of
tranguillity,*

Desire has the characteristics of being the root; allention, ol being
the originator; contact, of collecting together; feeling, of convergence;
concentration, of eminence; mindiulness, of predominance; wisdom,
ol supremacy; emancipation, ol being the essence; and nmibbana, the
plunge into the deathless, of being the consummation.

All these characteristics are real, not unreal. Through the movement
of hus faculty of knowledge he has come 1o the real charactenistic (of all
dhammas); he has reached it without falling away from it, fully arrived
al it—therefore he is the Tathagata.

Thus he is the Tathigata because he has come to the real
characteristic.

262, Sub.Cy. “Serenily and insight. Some say faith and wisdom. and exertion
and non-distraction,”

263, Sub.Cyv. “Destroction 15 the path, for it destroys the delilements; non-
arising is the fruit, for it i the conclusion with no further arsing.”
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(iv) Why is he called the Tathagata because he awakened
to real dhammas in accordance with actuality?

It is the Four Moble Truths that are called “real dhammas.”™ As it is
said: “These Four MNoble Truths, bhikkhus, are real, not unreal, not
otherwise (larham  avitathdam  anaiviathant). What four? "This is
sulfering,” bhikkhus—this 15 real, not unreal, not otherwise,” and so on,
in detail. The Exalted One awakened to those truths. Therefore, because
he awakened to real dhammas, he is called the Tathigata; for here the
word “gone” has the meaning “awakened™ {abhisambuddhartha).

Further, the fact that aging and death originate and commence
with hirth as condition is real, not unreal, not otherwise. { And so forth,
until): The [act that the kamma-formations originaie and commence
with ignorance as condition is real, not unreal, not otherwise. The fact
that 1gnorance 1s the condition for the kamma-formations, the kamma-
formations for consciousness ... birth for aging and death, 15 real, not
unreal, not otherwise, All that the Exalted One awakened to. Because
he awakened to real dhammas, he is called the Tathagata.

Hence he 1 the Tathiigata becavse he awakened to real dhammas
in accordance with actuality.

Sub.Cy. The four truths are “real” because their specilic nature is
undistorted (aviparitasabhdvartd); “not unreal” becanse their specific
nature is not false {amusasabhavarid), “not otherwise™ because they
do not admit of any altcration {afndakdararahitara).

NASub.Cv. Having [irst shown the fourth reason by way of the
truths, he next shows it by wayv of the factors of dependent origination
lunctioning as conditions and conditionally arisen phenomena, which
are “real” because of the non-distortion of their specific nature.
“Awakened” is said because the root “go” {gamu) has the meaning of
understanding (buddin). 20

264, In Pah. words dernving from the rool gam: “go” and words denving from
the root budh: “understund”™ are ofien treated as interchangeable in meaning.
“For words sigmiiyving movement convey the meamng of understanding, and
words sigmiving understanding convey the meaning of movement.” (Yo hi
gatvaithe so buddivarthe, vo ca buddhvaitho so gaivariho, N.Sub.Cy.)
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CY. (v) Why is he called the Tathagata because he is a seer
of the real?

In this world 1ogether with 1ts gods, ete., in this generation with 11s
rulers and its men, whatever visible-form object there is that enters the
threshold of the eyve-door of the innumerable beings throughout the
mnumerable world systems—ithat the Exalted One knows and sces in
all its modes. And knowing and seeing it thus, he has analyzed it under
numerous names, in thirteen sections, and by fifty-two methods, as
desirable or undesirable, etc., and as found under the applicable term
among the seen, heard, sensed, and cognized, according to the method
given thus: “What is the material form that is the visible-form base?
The matenial form derivative upon the four primary clements that 15 of
colored appearance, visible, impinging, blue, yvellow,” etc, (Dhs 616),
This 1s real, not unrcal. The same method apphes o sounds cnierning
the threshold of the car-door (and the other sense objects in their
respective sense doors), For the Exalted One has said: “In this world,
bhikkhus, together with its gods, cte., 1n this gencration with s rulers
and its men, whatever 15 seen, heard, sensed, cognized, reached,
sought after, or examined by the mind—that I know, that T have
directly known. That the Tathagata has understood. But the Tathagata
does not take a stand upon 117 (AN 4:24). Hence he 15 the Tathigata
because he is a seer of the real. Here the term “Tathagata™ should be
understood to mean a scer ol the real.

Sub.Cv. "Under numerous names™: the visible form object is
described as desirable, undesirable, neutral, inferior, past, future,
present, internal, external, seen, cognized, visible form, visible-form
base, visible-Torm element, a colored appearance, visible, impingent,
blue, vellow, etc. “In thirteen sections™: this 15 said in reference to the
thirteen expository sechions which have come down 1n the chapter on
material form {in the Dhammasangant). “By fifty-two methods™: this
15 said in reference to the four methods of defining contained 1n each
of the thirteen sections. ™™ “This is real™ because of the
undistortedness of his vision and the incontrovertible character of his

265, The thirteen sections are expounded according to the varnows mental
factors. such as feeling, contact, consciousness, ete., which onginate with each
sense object as their objective basis, The four methods obtmn from the
differentiation of the cogmtive act o past, present, futore, and lutore
possibility.
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teaching. The analytical derivation of the word “Tathagata™ should be
understood thus: he goes to {gacchan)—i.c., he sces and knows—
these dhammas beginning with the visible-form object, in the very
way (fatha) they exist in their specific nature and mode.

(vi) Why is he called the Tathagata because he is a speaker
of the real?

In the forty-five vear interval between the night when the Exalted
One, sitiing in the invincible posture on the terrace of enlightenment,
crushed the heads of the three Miras*™ and awakened to the supreme
perfect enlightenment, and the mght when he attained parinibbana in
the nibbana-clement without residue while lying between the twin Sal
trees, whatever the Exalted One spoke, whether 1n the first, middle, or
final periods ih]lnwing the cnlightcumcnt—lhc discourses, muixcd
prose and verse, expositions, stanzas, joyous cxclamations, sayings,
birth stories, wonders, and miscellanies®™—all this is irreproachable
i meamng and 1n phrasing, free from excess and deficiency, perfect in
all its modes, crushing the vanity of lust, hatred, and delusion. There is
not even as much as a hair’s tip in this that 1s defective. It all appears
as though 1t had been stamped with a s nglc seal, measured with a
single ruler, or weighed vpon a single pair of scales. It is all real, not
unreal, not otherwise. As it is said: “Between the might when the
Tathagata awakens to the supreme perfect enlightenment and the night
when he attains parinibbiing i the nibbina-clement without residue,
whatever he speaks, utters, or expounds—all that is real, not
otherwise. Therefore he is called the Tathagata™ (AN 4:23). For here
the word gata has the meaning of enunciation {gada).

Hence he is the Tathagata because he 1s a speaker of the real.

Further, the word dgada or dgadang means “pronouncement’™;
that 18, a statement (vacana)., His pronouncement 1s real and
undistorted. Thus, changing the letter d to a r; the dernivation of the
word “Tathagata™ may be understood in this sense.

266, The “three Miaras™ are the dehlements, Kamma-formations, and the
malign deity. The other two Miras—of the aggregates and ol death—are only
defeated wath the attamment of parinibbina.

267. Ths is the traditional nanefold classification of the Word of the Buddha.
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(vii) Why is he called the Tathagata because he practices
what he teaches?

The bodily action of the Exalted One conforms to his speech, and
his speech conforms to his bodily action: therefore he is one who
practices what he teaches and teaches what he practices. Since he is of
such a nature, his bodily action has “gone thus™ (tathd pgata),
proceeding in accordance with his speech, and his speech has “gone
thus,” proceeding in accordance with his bodily action; thus he is the
Tathigata. As it s said: “As the Tathagata says, so he does; as he does,
s0 he says. Therefore he is called the Tathagata™ (AN 4:23).

Hence he 1s the Tathagata because he practices what he teaches.

(viii) Why is he called the Tathagata in the sense of
vanquishing or surpassing (abhibhavana)?

From the pinnacle of existence’®® downwards, and from the Avici
hell upwards, throughout the moumerable world sysiems, the
Tathagata surpasses (abfubhavar) all beings 1n regard to virtue,
concentration, wisdom, emancipation, and knowledge-and-vision of
cmancipation. There 1% none his equal or measure. He 15 unequalled,
immeasurable, incomparable—the king of kings, the god of gods, the
Sakka above all Sakkas, the Brahma above all Brahmas. Thus it is
said: “In this world, bhikkhus, together with s gods, ete., in this
ceneration with its rulers and its men, the Tathagata 1s the vanquisher,
the unvanguished, the universal seer, the wiclder of power. Therefore
he is called the Tathagata.”

Here the word-derivation should be understood as follows: Agada
15, as 1L were, a kind of medicine. What kind® His clcgunc: of teaching
and his accomulation of merit. For by means of these, he vanquishes all
the rival teachers as well as this world together with 1ts gods in the same
way that a powerlul physician vanquishes snakes with a divine
medicine. Thus his medicine (agada) for vanguishing all the world 1s his
real, undistorted elegance of teaching and his accumulations of merit.
Changing the letter o to a ¢, the denivation of the word “Tathagata™ may
be understood thus: he 1s the Tathigata in the sense of vanquishing,

268, Bhavagga: the base of neither perception nor non-perceplion, the highesi
plane of existence, the onielogical equivalent and kammic consequence of the
fourth immaterial meditative attainment.
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Furthermore,* he is the Tathdgata because he has “gone through
reality” (tathdva gata) and because he has “really gone™ (tatham gato).
Here “gone™ (gara) has the meanings of undergone (avagaia). gone
beyond (arita), attained (parta), and practiced (panpanna). Thus he 1s
the Tathigata because he has gone through—i.c., undergone—reality
by fully understanding the entire world®™ through the scrutinization
{of 1ts essential charactenstics. as impermancnt, suffering, and
non-scli’). He i1s the Tathagata because he has gone through—i.c., gone
bevond—rieality by fully understanding the world through the
abandonment of 1ts ongin. He 1s the Tathagata because he has gonc

through—i.c.. attained—reality by realizing the cessation of the world.
And he is the Tathagata because he has really gone along—ie.,
practiced—the way leading to the cessation of the world. Thus the
Exalted One has samd: “The world, bhikkhus, has been awakened to by
the Tathagata; the Tathagata is detached from the world. The origin of
the world has been awakened to by the Tathigata; the Tathagata has
abandoned the origin of the world. The cessation of the world has been
awakened to by the Tathégata; the Tathagata has realized the cessation
of the world. The way leading to the cessation of the world has been
awakened to by the Tathigata; the Tathigata has developed the way
leading to the cessation of the world. Whatever there 1s in this world
together with 1ts gods, cte., all that has been awakened to by the
Tathagata. Therefore he 15 called the Tathagata™ (AN 4:23).

The meamng of the word “Tathagata™ should be understood as
given. But this 1s the mere introduction to the explanation of the nature
of a Tathagata. For only a Tathagata himself can explain the nature of
a Tathagata in 1ts completeness.

Sub.Cv. Why is this the mere introduction”? Because the word
“Tathagata,” like the word “diligence™ " contains the entire practice
of the Dhamma as well as all the qualities of a Buddha.

269, Thas denivation, though perhaps the deepest and most suggestive of all
those given, 15 nol separately enumerated 1n the exi.

270, N.SubCy., "The “world” here 15 the noble troth of sulfering.” The
following 1tems should hkewise be connected with the remaimng three noble
truths, in their respective sequence.

271, Appamdda: the reference is 1o the Buddha's last words,



APPENDIX ONE

A SUMMARY OF THE NET OF VIEWS

A. Speculations about the Past (18 Views)

1. Eternalism { Sassaravada)

(1) Based on recollection of up to 100000 past lives
(1) Based on recollection of up to ten acons of world con-
traction and expansion.
(111}  Based on recollection of up o forty such aeons
{iv) DBased on reasoning

2. Partial-Eternalism { Ekaccasassatavdda)

(1) Theism
(i) Polytheism held by beings who were gods corrupted hy
play
(i1}  Polytheism held by beings who were gods corrupted by
mind

{1v)  Rationalist dualism of an impermanent body and an eter-

nal mind
3. Extensiomsm (Anrdnantavada)
(1) View that the world 1s finite

(1) View that the world 15 infinite

(1) View that the world 15 finite in vertical direction but infi-
nite across

{iv)  View that the world is neither finite nor infinite

4. Doctrines of Endless Equivocation (Amaravikkhepavada)

(1)  Held by one fearful of making a false statement
(11} Held by one fearful of clinging
(111)  Held by one fearful of being cross-examined
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(1v})
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Held by one who is dull and stupid

3. Docinnes of Fortuitous Ongination (Adhiccasamuppanna-

vidda)

(1)

(1}

Based on the recollection of the arising of perception
after passing away from the plane of non-percipient
heings

Based on reasoning

B. Speculations about the Future {44 Views)

1. Doctrines of Percipient Immortality ( Saifnvdda):
The self is immutable after death, percipient, and:

(i}
{11}
(111}
(1v})
(v)
(w1}
(w1}
{wvii)
(1x}
(X}
(x1)
(x11)
(X1}
{xiv)
(xv)
{xvi)

material

immuaierial

both material and immaterial
neither material nor immaterial
finite

infinite

haoth finite and infiniie
neither finite nor infinite

ol uniform perception

ol diversified perception

of limited perception

of boundless perception
exclusively happy
exclusively miserable

both happy and miserable
neither happy nor miserable

2. Doctrines of Non-percipient Immortality {(Asamnmvdda):
The self is immutable after death, pon-percipient, and:

{i}
(1)
{111}
(v}
(v}
(vi)
{vii)

(viii)

material

immatcrial

hoth material and immaterial
neither material nor immaterial
finite

infinite

both finite and infinite

neither hnite nor infinite
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3. Doctrines of Neither Percipient Nor Non-percipient Immor-
tality (N evasaifindsafinivdda):
The self is immutable after death, neither percipient nor non-
percipient, and:

(1) material
(1)  1mmaterial
{111}  both material and immaterial
{1v) neither material nor immaterial
(v) linite
(v1) infinite
{vil) both finite and infinite
{(vin) neither fimite nor inhinite

4.  Annthilationism { Uecheduvada)

(1) annihilation of the sclf composed of the four clements
() anmhilation of the divine, sense-sphere sell
(ii1)  annihilation of the divine, fine-material-sphere self
{iv)  annihilation of the self belonging to the base of infinite
space
(v) annihilation of the self belonging to the base of infinite
CONSCIOUSTICSS
{vi) annihilation of the self belonging to the base of
nothingness
(vii) annihilation of the self belonging to the base of neither
perceplion nor non-perceplion
3. Dwoctrines of Nibbana Here and Now
(Dhrrthadhammambbanavada)
(1)  Mibbina here and now in the enjoyment of the five
strands of sense pleasure
(11)  Mibbana here and now in the first jhana
{iin)  Mibbana here and now in the second jhana
{1v)  Mibbana here and now in the third jhana
(v) DMibbina here and now in the fourth jhina
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SOME PALI PASSAGES FROM THE
SUBCOMMENTARIES

(NSub.Cy. Interpolations in brackets)

1. THE ACT OF KILLING IN TERMS OF THE DOCTRINE OF NOXN -SELF

Erh'dha: Khane khane nirg)jhanasabhavesu sankharesn ko hanti, ke
va  haiinan?  Yadi  ciracerasikasanidne  so ariparavd . na
chedanabhedanddivasena vikopanasamattho, napi vikopanive. Atha
rilpasantdno  so  acetanatdva  katthakalingaripamo n na  taitha
chedandding pananpdare  labbhari  varhd marasarive. Pavogo pi
panatipdatassa paharanappakdardadi atitesu va sankharesu bhaveyva
andgatesy v paccuppannesy vd, tattha na  idva  aritandgatesu
sambhavan  tesam  abhdvaro;  paccuppannesu  ca  sankhdrapam
khanikana  sarasen'eva  mrwjthanasabhdavatdyva  vindsabhimukhesu
mippavojane  pavegoe  sivd,  vindsassa  ca  karanaraghitattd  no
paharanappakdradipavogahemkam  maranam,  nirthakardva  ca
sankhdrdnam  kassa so pavogo, khanikand vadhadhippavasama-
kalabhipjanakassa  kirivaparivosanakalanavaithanate  kassa  va
pananpatakammabaddho 1t?

Vuccate:  Yuthdavattuvadhakacetandsahito  sankhdrdnam  puiijo
sattasankhato hantd, rena pavartitavadhakapavoganimitiam apagat-
WS vifiianaiviindriye matavahdrappavatiinibandho wirha-
viettavadhappavogakarane uppajjandroho raparipadham masamithe
hafifiaii, kevalo va cittacetasikasantano. Vadhappavoga-visavabhdve
pi tassa paicavokdrabhave ripasamanadhi-navuirisdva ripasantane
parena  pavejitajivitindrivupacchedakapavogavasena  tannibbatti-
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vibandhakavisadisariapuppariva  vihare  vicchedo  horf 0 na
pandaripdatassa asambhavo. Nam ahetwko pandapdto, na ca payvogo
nippavojane  paccuppannesy  sankhdresu  katapavogavasenda
tadanantaram up ] jand rafassa sankharakalapassa rathd
anuppattito,  khanikdnam  sankhdrdnam  khanikamaranassa  idha
maranabhdvena  anadhipperand,  santattmaranassa  ca  varha-
vuttanayvena sahetwkabhi-vate na  ahetukam  maranam, na ca
katiwrahito pandapdiappayvego mirthakesu g sankhdreswe sannihitard-
martena upakdrakesu anano anuriapaphaluppddananivatesu karanesu
kattwvoharasiddhito vatha “padipo pakasen, msakare candima”™ i ca.
Na ca kevalassa vadhadhip-pdvasahabhune cinacetasikakalapassa
pananpdare  icchite  santdnavasena avarthitasseva  pamjananalo;
santdnavasena  pavat-tamdananaiica  padipddimam  atthakirivdsiddh
dissari 11 anh’ eva pandupdrena kammabaddho, Avai ca vicdro
admnadanadisu pi vathasambhavam vibhdvetabbo,

2. THE DOCTRINE OF EMERGENT MANIFESTATION: ANALOGY OF THE JAR AND
THE LAMIP

Katham pana [samripavasena | vijjamano veva pubbe anabhibyatio

Tbvatnrapavasena] abhibyainm  gaccharn?  Yatha  andhakdrena

paticchanno ghato dlokena ablibvarnm gacchari.

Idam ettha vicaretabbam: —Kim karonto aloke ghatam pakasett n
vuccate? Yadi ghatavisavam buddhom karonto [pakdsen], buddhiva
anuppanndva  uppattidipanate  abhibvarivade  havan.,  Arha
ghatabuddhivi  avaranabhitam andhakaram vidhamanto, evamp
ablubvartivade hdavarveva., Sanhighatabuddhivd andhakdro katham
fassa avaranam hott 1? Yartha gharassa abhibvari na vujarn, evam
(dinthigankaparikappitassa] attano pi fabhibyatti na yujjati veva].
Tatthdaps h vadi indriyvavisavadisannipdtena anuppanndva buddhiva
wppattl, upparimvacanen’ eva ablibvarmvado hdavan, [fabhibyattimai-
tam attkkamma anuppannayva eva buddhivad uppattidipanate |, tathd
sassatavddo pr [ten’ eva kdranena|.

(For the following the more claborate version of MN.5ub.Cy. 1s
given): Atha buddhippavattiva  dvaranabhitassa  andhakdrattha
nivassa  mohassa  vidhamanena  buddhi  wppanna.  Evampt  sati
aithavisavaya buddhivad katham moho tassa avaranam hoti n?
Hdavat'eva ablibvattivado, Ko ca bhivvo:-bhedasabbhavato pi abhi-
byativadeo  havari,  Na ki ablubvanjanakanam  candima-
sarivamanipadipddinam  bhedena  abhibyanjirabbanam  gharadinam
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bhedo hon, hon ca visavabhedena  buddhibhedo  yarhavisayvam
buddhivd sambhavaro n bhivvo pi ablibvattt na vugati veva; na
¢ ettha vigjamanarabhibyattivasena vuttikappand vuitd@ vijjamanarabhi-
byamikirivasankhdarayva  vutiva vitimate ca  anaiilathanu  jananto.
Anaiifid veva hi tathd vamisankhard kivivd rabbantavatthuto,  vathd
phassadili  phusanadibhdve,  tasmd  vwmmato  anafiiidya eva
vigjamanatibfibyanisankhariva vuiva  parikappito  kesaiici  abhi-
bvattivado na vutto vevd n.

3 AN EXAMINATION OF ETERNALISM

Tarh avam anuyvufijane sankhepakarhd: —Yadi i parena parikappiro
attd loko va sassato sivd, tassa nibbikdratayva purimaripavijahanato
kassaci visesadhdnassa kétum asakkuneyvvatdyva ahitate
mivattanaitham, hire ca patipatitaitham wpadeso eva mppayojane siva
sassatavading, katham vi so upadeso pavattivati vikarabhavate? Evan
ca aftano  apatdkasassa viva danadifaniva  himsadikinnvg ca  na
sambhavan, Tatha sukhassa dukbhassa anubhavananibandho eva
sassatvading  na  yujjant  kammabaddha  bhavato, janadiman ca
asambhavate kuto vimokkho ?

Atha pana dhammamattam rassa uppdjjan ¢'eva vindssarn cd,
vassa vasen'dvam kirivadivohdro 6 vadeyva, evampi  purimari
pavijahanena  avarthitassa  anane  dhammamattant na  sakkd
sambhavernan. Te va pan’assa dhamma avarthabhiitd aiiiie va sivim
anaiine va., Yudi afifie, na taht tassa uppanndahi pr koct viseso atthi,
vaht karott papisamveden cavan upapajjatt can wcchitam, tasma
radavartho eva vathavutiadoso, Kiica dhammakappand pi miratthika
sivd, ath'anaiie uppddavingsavamtthi avatthdh anaifassa attane
dasam viva uppadavinasasabbhdavato kuto niccatavakase? Tasamp va
aitanae viva miccaidn bandhavimokihanam asambhava evd 1 na yugan
veva sassatavddo, Na ¢’ettha koot vadi dhammanam sassatabhdve
parisuddham vurtim vaitum samatthe, vattirahiiafi ca vacanam na
pandiianam cutam  aradherin. Tena  vuftam  vava  pandii@  na
samanuyvuijantt, tava gacchant, pavattantin.

4. THE ORIGIN OF ANNIHILATIONISM

Yatha hetuphalabhavena  pavattamananam  sabhavadhammanam
satipi ekasantdnaparivdpanndnam blunnasantatipatitehi visese hetu-
phaldnam paramarthato bhinnasabhdvand bhinnasantd- napatitdnam
viva  accamntabhedasannitthanena nanartanayassa  micchagahanam



338 The All-Embracing Net of Views

ucchedabhinivesassa kdaranam; evam hetuphala-bhiatdnam
dhammdnam vigjamdne pi sabhdvabhede ekasantatipari vapannatdva
ekattanayena accantam abhedaggahanampi kdranam evd n dassetum
“sattassa”  n vugam  palivam.  San@anavasena  hi vamamdnesu
khandhesu ghanavinabbhogdbhdvena sattagdho, sattassa ca atthi-
bhiavagidhanibandhano wechedagdho yav'dvam and nma wcchijjarr,
v 'dyvam vijjatt yevai gahanafo.
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A

146

—_—

Abandoning (pahdna), 49, 124,
217, 219, 237, 246n,, 321

Abhassara Brahma-world, 66, 153,
155, 155n.

Abstinences, three, 217

Advaita, see Vedinta

Acon (kappa), 16, 6dn,, 65, 110,
136137, 139, 1390, 153, 175-

duration of, 211n.

Agpgregates (Khoncdha), 6, 10, 13, 25,
38,49 111, 114n., 125, 128, 130,
142, 145, 153, 156, 176, 194, 201,
205, 211, 223, 225, 234, as self,
140; contemplation of, 146n.; of
the Buddha, 235

Apging and death (jurdmarana), 9.
21,34, BT, 126, 200, 206, 223 370

Apitanon (paritussandg), 1537158,
220, 228 vacillation and, 32-33,
B4-85. 158, 196, 198 219 224-
235 228 230: through views, 9,
158

Ajita Kesakambala, 192n.

Ajivakas, 178

Alteration (winakdrarafitaid), 326

Ambalatthaka, 214

Analysis, doctrine of (vibhajfavada),
20, 152n.

Animal talk (tiracehdanakathd), STn.

Annihilationism. doctring of {weche-
davada), 19, 28-29 33 To_8]. 85-
87, 167, 170, 183184 186188,
|90}, 231, 333

339

Anuridhapura, 202n., 214

Arahat, 8, 41, 1220, 183, 186, 208
219n.

Arahatship, 2. 41, 98-99, 101, 111,
189n., 208, 210, 294n., 313, 320,
322, 322n.

Ariyan traditions, four (arivavamsa),
221n.

Asanga, 45

Ascetic practices {dhnitadhammd,
dieraniger), 273, 291

Aspiration {abhinthdra), 42, 44-45
47,223, 245n., 251255, 258-259
203, 285n., 294, 2972958, 32,
304, 308, 311. 317-318

Atman, 129n.

Atoms (paramdnu), 151

Attachment {nikanri), 155

Atlnments, meditative (samdpaili),
-7 25, 41. 47,109, 174, 179-180,
252 252n., 266, 293, 295, 297,
318, 322 eight, of serenity medita-
tion, 321n.

Avici hell, 313, 329

Avowdance (varitta), 254

B

Base (dvarana), 35, 38 87, 111, 125,
145, 199-201, 208, 211, 217, 220~
222 224-225 268. 125

Benehcence, bases of (sadgahu-
verftha ), 310

Bhagavadpita, 12, 131n., 179n,
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143, 147, 157, 184n., 201, 205,
223, 296, 315

Bodhisattva, 41, 43, 4546, 243
316; great renunciation, 213; see

Birth (jari), 9. 21. 26. 34 63 87, 126

100 preiroimnis
Bodhisativabhdmi, 43
129, 152 188, 210: breakup of
(kdvassu bhedd), |87 Tathdgata's,
87, 210 triple, of the Buddha, 45
Brahma, 20. 67 palace of, 66,
Sohampati, 216; -world, 264n.
Brahmadana, 10=11

2433 16; customs of, 111 daily
rountineg, Y8—1000; form-body of, 90
knowledge and vision, 94; omm-
science and, 13-14, 122-123, 127,
196, 327, 329 surrender 1o, 307,
309: ten powers, Yn.; three kinds
of, 40 thundering of, 124-127: tri-
ple body of, 45: see also Aspira-
tion, Praise and disprose,
Tathiagata

Buddhaghosa, 202n.

Buddhahood, 46

Buddharakkhita, 136

(.

Cankers (Gseny®), 97n., 103, 144,
225, 231, 241 knowledge of the
destroction of { dsavakfhavaridna),
2790,

Catumahdarijika gods, LAl

Cause (herw), 236, 252 for aspira-
ton, 254

Canse (Kdrana), 136, 142, 199 com
mon {avisesakdranag), 197 three
kinds, 136

Cessation (piredha), 6,9, 12, 30, 349,
48, 147n.; characteristic of

(nirodhalukkhana), 147, condi-
toned (paccavanirodia), 146—
147 truth of (nirodhasacea), 148,
22

Change, 17-18, 134: charactenstic
of (viparingmalakkhana), 146;
doctrine of (viparindmavida), 134,
suffering in (viparindmadikkhord),
148n.

Change-of-lineage {gotrabhi), 323

Characteristic {{akkhona), 47, 141,
146, 324-335: mode of conveying
(lekikhamahdra), 38, 224-225; of
piaramix, 249-251; of produciion
(mibbortilahk e, 145, 147

Characteristic [!'u.i‘.‘.‘.l'm.gTthnJ}, 23101,
286, 324375 330

Chastity (brahmucarivdl, 53, 116-
L 18: see also Unchastity, Sexual
misconduct

Classification, mode of conveying
(vibhariihara), 38, 230

Clear knowledge (vijfa), 97, 97n.,
279n.

Clinging {updddna), 6. 9-10. 3233
73,87, 127, 146, 148, 168, 194,
201, 203=-204. 204n., 205, 220,
’!l'_l"'.l_"l’!lﬁ, lz_ﬂl m J:_S

Compassion (karuma), 45, 97-98,
103, 215-217. 243, 245 249 251,
253, 259260, 263, 272 283,
289n., 290, 292294 302, 306—
307, 309 314

Conceit (mana), 144, 224, 238,
275

Concentration (samddhi), 12, 16, 23,
6364 677175 82 94 100111
121, 144, 164dn,, 172-173, 181n..
atis, 240, 246, 291, 295, 324 see
also JThina

Conceptual theorems (adliiveerti), 15,
62, 75706, 83, 85, 128129

=

43,
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Condensed meaning {pindurtha), 36,
2 ] ’i a | !

Condionality (paccayakara), 13,
38101111, 124 126 217, 280n.;
see also Dependent origination

Conduct (carana), 106, 108, 227
244, 260, 273

Consciousness (offta, viifidna), 1,
21.25-26, 113-114, 114n.. 115,
122 122n,, 125, 128, 130, 162,
162n., 174-175, 194, 199-200),
200n., 223, 235, 241 249 act of
{eituppade), 253 associated with
aversion (paiighacittuppada). 224;
associated with greed (lodiu-
eittuppdda), 224; base of infinite,
321 death, 186 jhimic, 324n.;
Kamma-formations for, 326

Constituent existence (vokiara-
bhava), 25, 114, 114n., 174-176,
187 187n., 205n.

Constituents of enlightenment
(Brodhipakkhivd dhomma), 47, 229,
235, 292n.. 319n.

Construing, mode of conveying a
(vutttharay, 221-223

Contact {phussa), 35, B5-87, 133,
142 145-146, 188, 199-200, 202,
208 217, 231, 224-225, 228, 230-
231, 237 capse for proclaiming
views, 222 232 conditioned by
{phassapuceaya), 198

Contemplation (anupassand), 321 -
323 325 of danger & disenchant-
ment (ddinavanibbiddnupassandg).
158; of dissolotion (blarigd-

MU ERanG ), 158

Continnum (santdna), 13, 19, 29,
113-115, 139, 153, 184, 184n.,
195, 221, 23]

Conversion, conveyance mode of
{dvafiohdra), 38, 229-230)

Coordination, convevance mode of
{vamdropanahdra), 39, 257

Corrupted: by mind, 68-69, 161,
220: by play, 68. 160

Councils, Buddhist, 42,89, 102, 214,
214n.

Conmerpart sign (pafibhdaganiminta),
23, 164, 166

Craving, (renhda), 9. 12, 15, 32-35
40, 49 84-85, BT 95 101, 127-
128 144-146, 168, 175, 185, 194
196-198, 201-204, 206, 210, 232,
28 237138, 240, 242243, 275,
323: cause for chinging, 224: condi-
tion for views, 222; derivation of
word, 157n.; for existence
{(Bhavatanha), 32,200, 210 Tor
non-existence (vibhavatanhd), 32-
33 211 for sense pleasures
(kdmatanhd), 32-33

D

Death {marana), 157, 162, 167,
152n.

Death consciousness (cuficirrg), 186

Defilement (sankifesa), 275

Delivery of a sutta (sdtanikkliepa),
104105, 226

Dependent ongination { paticeu-
samuppdda), 12-13, 32, 34 38 48,
125, 20800, 202, 2020, 207, 2190,
224 234-235, 292, 325-3126

Description, mode of conveying
{parifian), 38, 233-234

Desire (chandu)y, 253, 281n., 325;
and lust, 168: sensual, 266, 327

Destinatons (gati), 123

Destruction of life (pdndtipdia). 33,
112-114, 223, 230, 233, 235-240),
2849

Determination {adhifthdna), 110,
244-245, 247-248, 250, 252, 257,
260-261; of energy. 110n.; perfec-
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tion of, 249, 271, 276, 301: w
undertake poardmis, 267

Development (bhavand), 2, 25-26,
49, 141, 154n., 173174, 181n.,
217, 231, 242 274n., 291, 301,
31Y9n,

Dhamma, 4749, 99100, 186, 211-
213, 214, 256, -element, 254; gill
of true, 263: meanings, 121-123:
net of, 88, 212: wheel of, 212-216,
WS—3ika, 320

Dhamma-body (dinemmakdaya), 3115

Dhammarakkhita, 135

Dihtariga, Dihwtadhammua, see
Ascetic practices

Diligence {appamddea), 330

Dipankary Buddha, 42, 318n.

Disciple (savaka), 40-41. 46, 95,
232, 255, 264, 279n., 285n., 290,
202 294295 310

Discipline (vingya), 13, 47; promul-
gation of (vinevapafifiani), 124-
125

Discontent (anabiirati). 157

Discriminations, four (patisamb-
hidday, 279, 312

Disenchantment, contemplation of
{ddinavanibbidanupassana), 138

Dissection of the compact {gha-
nuvinibbhoga), 184, 185n., 231

Diversity: in the dispositions of
beings, 11. 52, 96: method of
{nanatic-paya), |8-19.23 29 127
163, 184, 23] non-attention 1o per-
ceplions of, 80: of cogmiion and 1ls
ohject, 133; of creeds
{sumayaniara), 13, 125-127; of
planes (bhdmuantura), 124-135,
1250,

Divine eve (dibbacakkh), 28, 97,
111, 18], 280n.

Dualism, 68, 162

E

Earthquakes, 60, 213

Eel-wrigglng, 16. 24, 72n., 166

Elegance of teaching (desandvildsa).
186, 329

Elements (Jhand, 125 211, 225,
234, 292 324, 327 of mental
ohjects—or dhamma {dhamma-
dhdan), 148

Emancipation {(vipmarri), 1-2, 13, 14,
35, 44, 84, 196, 208, 216, 219,
230233, 235, 237-238: factors
maturing towards {vimurti-
paaripacaniva ditcemma), 311

Emergent manifestaton, doctrine of
(abhibyattivdda), 18, 131-134 336

Emptiness {safifara), 45, 120, 127,
194-195, 212, 219, 235, 241, 248,
oTh, 321,325

Endless equivocation, doctrines of
(emardvikkhepavada), 16, 23-24
7274 84, 166-167. 171, 186,
192193, 331 see also Eel-
wriggling

Energy (viriva), 110n., 213, 240~
241, 245-247, 250, 260-261. 267,
273n., 274n., 297, 301, 303, 311.
318, 324; excessive, 272; perfec-
tnon of, 249, 268, 275, 296, 300;
power of (virtvabala), 213 requi
gites for, 273

Enlightenment {badin), 10. 14. 4]~
42 96 109-110, 213, 229 253
255, 258, 263, 277278, 279n.,
295 307, 309, 311-313, 322n..
328: of the Tathfgata, faith in, 257
286 requisites of (bodhi-
scnebhdra), 43-44 248 248n.,
253 259 271-272 287 297, 307,
Al0=311; seven factors of
(Pojthanga), 105, 125n,, 223, 318,
320, 324-375: types of, 279, 299,




319: vehicle o great {mahdd-
bodhivina). 43, 243

Equanimuty (npekkha), 44, 244346,
248, 261, 273, 306, 318 Factor of
enlightenment, 324 neither pleas-
ant nor painful feeling, 182n.; per-
fection of, 249, 272, 275, 300U
purilication of mindfulness
through, 82

Escape (nissaranna), 37, 65, 70 76,
B4, 87, 145146, 197, 208, 220~
221, 233, 260

Erernalism (sassafovad), 16, 19, 22,
27.31.63 127-128. 130, 133, 136,
139-140. 143-144 166, 169-170.
176177, 183, 190, 192, 192n.,
193, 222 229, 231332 33]; see
also Partial-eternalism

Existence (Phava), 25, 87, 201, 205,
314, 325: condition for birth, 205:
kamma-, 205, 220-221, 227, 234,
237, 251252, 257, 269, 280, 284
286, 291, 304 leash that binds o
(Bhavanerr), 210=211; mne states
of, 205n.; pinnacle of (Bhavaggd),
329: renewal of (ponobhava), 320
round of, see Samsdra, view of
{(Fhawaditthi), 206

Exlensionism {antd@nantfuvada), dog-
trines of, see Fimtude and infinity
of the world, doctrines of

Extensionists {untdnantava), 20-71

Eyes, five, 280n.

F

Faculties (indrivea), 255 faith and
wisdom, 2290, five, 38, 105,
125n.: four, 240: twenly-two, 125

Fading away: of the immaterial.
development of (arfpavirdgu-
Bhdvandg), 26, 173=174; of the
material, development of
(rifpaviragabhavana), 25, 174, 176
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Faath { sacdeifray, 257, 267, 270, 273n.,
324: decisive support of
{dufckhdpanisd saddhd), 270n.; in
the enlightenment of the Tathagata,
286: in the true Dhamma, 286 reg-
misates of, 275 wisdom and, 217-
218, 229

False speech (musdvida), 33, 118,
283

Falsity (musd), 112

Feeling {vedung, veduvira), 7. 25, 34,
8447, 101. 114n.. 128, 130, 145,
147, 196199, 2(0n., 201-202,
218, 228, 234-235, 324-325; as
meditation-object, 208; canse for
views, 206; causes for, 237 condi-

non for craving, 201, escape from,
147, 233: proximate cause for, 224
related 1o contact, 200}

Female, see Gender

Fine-material: realm, 175: sphere
{Fipdvacara), 125, 154, 156, 187
231, 296, 333: world (riipaloka),
Bon., 153, 181

Finitude and infinity of the world,
doctrines of (wirdnanfavdda), 22,
27.70-71, 84, 86. 126, 163165,
218: see also Extensionists

Fire: of death. 262: destruction of the
aeon by, 153: disk, 163: element,
324 issuning from the Tathfigata's
body, 109 kasina, 110: oblations,
S8 sacrificial, &2

Floods, four, 28 1n.

Formatons (saakhdra). 7. 13, 19, 25,
113. 115, 128 130, 149 assem-
blage of (sankhdrdnam pufifu),
L14: kamma, 112, 126; kamma-,
126, 1My, 224, 232, 296, 335326
328n.; mental, 225, 228, 234-235,
324 momentary, 194: suffering in
{sunkhdradukfhaid), 1480, terror
of, 1538
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Form-body (rdpakdva), 90, 315

Formtouws ongination, docirines of
{udfhiccazsamuppannarada), 16,25,
J4-75 86, 126, 171, 176177,
192193, 332

Foundations (adhiithana), Toor, 45,
219, 241, 268, 302-304, 307, 310
of mindfulness (satipaithana), 40,
125n.. 223, 235, 240-24]. 292,
297 318319 325

Four Noble Truths, 37, 48-49, 145,
148, 218, 222-323, 256, 19%4n.,

Fourfold Array. mode of conveying
{catubvithaldra), 38, 226279

Fragrant Cottage, 99-100)

Fruit (phafu), 37,99, 148, 195, 197,
213, 221,227 231, 238: of recluse-
ship, 170, 224 supreme
{agguphala). 189n,

Full understanding {pariina), 48,

4

145, 229 230n., 232, 234, 241,
293, 293n., 321
Functional (kriyd), 122n.

G

Crender requirement for Buddha-
hood, 251

Oriving (dana), 44, 100, 143 243-
245, 250-251, 256, 259, 261-263,
275283 297 301, 307, 314-319:
canse for the four foundations, 302;
perfection of {danapdrami), 249,
256, 261, 299, 308-309. 318: per
tection of (ddnapdrami), reflecting
on, 261 retribution for, 246n.;
shackles o, 308

God, 8, 17, 20, 20n., 21-22, 30, 33,
1390, 151, 53 153n., 159, 192-
193 323

Cioing forth (pabbagd), 99, 213,
231252 266n., 291 benefiis of,

~dk

66 perfection of renunciation,

El

Good mend (kalvdnamitia)), 45,
255, 257 258 287

H

Happiness {sukha), 31, 121, 241,
249, 253, 257, 259, 265, 271, 278,
285, 299: of heavenly worlds, 165;
Jhana factor, 82, 190, 295 307,
324 of nibbina, 299 relinguishang
one's own, 297, 307 of renuncia-
tion, 2490

Harsh speech {(pharusd vied), 54,
119, 239 286

Hndrances (pafcanivarana), 112,
207, 224-225_ 393; abandoning,
47, 321-322: seclusion from, 276,
ETHTH

Hook, method of {wnkusanaya), 40,
241

L

[dle chatter (samphappaldpa), 34,
286: defined, 119

[gnorance {avifja), 1=2.9. 17, 33-35,
126. 142, 146, 194, 197, 206208,
216 218 224225 281n., 324
condition for kamma-formations,
125, 326 and craving, 12, 103,
223, 231, 238: dependent origina-
tion, 21%n.. 325 proximate cause
of, 231: shattering, 321322

I will {byapddea), 106, 225n., 234,
240, 256, 261, 284, 286, 288, 321
132

Immatenal planes, 25, 29, 114n.

Immortality, doctrines of, 16, 26-28:
neither percipient nor non-percipi-
ent (a evesafdl nasaifivadu), Th—
19 non-percipient {aswifnvdada),




TI=TH: percipient (safiilvddu), 76—
I

Impermanence (anicca), 230, 235,
283, 322 contemplation of

(anicodnupassiy, 322: law of, 21,
296 see also Three characterstics
Impermanent (anicea), 147, 151
[nclinations, six, 260
Infinite consciousness, base of
{(vifAdnanedyatundg), 80, 321, 333
see also Conscionsness, 80
Inlinite space, base of (akdsanaricad-
vafana), 25, B0, 321, 333
Insight (vipassand), 34. 39. 47, 111,
185n., 279; -comprehension
[ Kcirpicisoiiie ), ﬁ ::ighiuen pr'm-
capal (mechavipassand), 322
serenily and, 217-218. 237218
-wisdom (vipassandpaning), 146

Inversions (vipalldsa), 40, 225 240-

241

Investigation {vimamsa), 71, 75, 91,
115, 138, 268: methods of, 18;
made of conveving (vicayvahidras),
37. 221

1

Jaimsm, [9. 150, 171 as Miganthas,
179 192 see also Seventold pre-
dictable

Jhina, 23. 25, 30, 82, 182n,, 241,
321322 domain of, 163; eight
meditative attanments, 2532n.; lac-
tors, 324 lne-malernal planes,
181n.; fourfold and fivefold
schemes, 181n.; happiness of first,

90 immaterial, 165, 174 Kasinas,
174: mindlulness of breathing,
111: nibbina here and now, 333:
parami, condition for, 273; propul-
sive force of, 172, 175: requisites
of, 274 spheres attainable in, 135,
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155n.; supramundane, 172; virtoe
and, 246, 266, wind-kKasinas, 172,
174

Juhilation {dnanda), 532, 107, 216,

224, 225n., 230, 233, 236, 239 see

also Raplure (i)

K

Kalyana Vihira, 214

Kamma, 4, 16, 24-25, 145, 155-156,
194, 205, 220221, 227, 234, 237,
251252, 257 269, 280, 284, 286,
291, 304 accumulated in non-per-
cipient jhina, 175: -born heat ele-
ment (kammajutejo), 160 course
Oof (Kammapatha), 119, 167 debt
of, 269; destruction of, 138; -exist-
ence (kammuabhova), 205, 220-

221, 227 234 237 251252 257
269, 280, 284 286 291, 304: fever
of, 304; four kinds, 220 liberation
fram bondage to, 190 non-
occurence of, 221 ownership ol
03, 159, 227, 284, 286; seed of

rebirth-consciousness, 176, see

also Formations, -kKamma

Kandda, 151, 151, 193

Kapla, 181

Kuppa, see Aeon

Kasina, 23. 25 109, 110n,, 172-173
180-181, 291

Kassapa, 321

killing. 112-115; five components
(sumbhdra). 113; six means of
{payoga), 113

Knots {gantha), 225n.

Knowable (fewvwa), 121

Knowledge (Adna). 97, 122, 134,
173, 177, 186, 196, 216: agitation
through {fAdnatassund), 158 of the
destruction of the cankers {(dswuvd),

L144: direct, 16, 62, 66, 70, 76, 84,
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97, 177, 252 direct experiential
{paccakhaiana), 141 of fearless-
ness (Bhoayaidna), 158 inferential
{anumdnaidna), 141 of structore
of dhamimas, 126; of the ownership
ol action {Kammasakalinana),
319; portal of, 122: of recollecting
past lives, 137 of strocture of
dhammas. 126; of the universal
eye, 197: see also Clear Know]-
edge, Ommscience, Wisdom

Learning, 273
Life-span {dvu), 156

M

Mahiisinghika, 41

Mahivana, 41, 45

Mahinda the Grear, 214

Maitreyanitha, 45

Makkhal Gosila, 192n.

Male, see Gender

Mandhitu, King, |89

Mira, 212 three, 328n.

Mental impressions {vdsend). 285n.

Merit (puia), 121

Methods, five (naya), 39-40

Metteyya, 42

Maind-base {mandvarana), 2080,

Mmdiulness (sairi). 240n., 273n.
requisites for, 274

Mind-made { manomayva), 154

Miracle, 246, 254

Moggalldna, 11, Y0n.

Moral dread (ottappra), 158, 258,
273n.. 284 see also Shame

Morality, see Virtoe

N

Malanda, 10
Matural law {ofhcmmeard). 161

Mature (pakari), 18, 121

Metther percipient nor non-percipi-
ent immortality, doctrines of
in evasar it nasaifinedgda), 182—
183, 333

Mibbina, 1-2, 10, 101, 212; canse of
obtainment (sampdpakakdrana),
136: element without residue
(anupddisesunibbdanadhatu)y, 211
five types, 190n.; here and now,
doctrines of (difthadhuimma-
nibbanavada), 30-31. 81-84, 86—
87, 1326, 189195, 240; dentity
with samsara, 45; as object, 146n.;
permanent, but non-self, 20: two
elements of, 219n.; see also Pan-
nibbana

Migantha Natapuita, 123n.

Miganthas, 119

Mihilism (narehikencdoa), 4

|

Naoble Eightfold Path, 3. 10

192
49, 125, 2170., 232n., 318

Mon-percipient: being, 26, 75, 171~
177 immortality, doctnnes of
{eeserfianvaday, 182, 332: realm
(ekdchanabhimi), 1730,

MNon-returner {andgdmin), 2,99, 116,
208, 322n.

Mon-sell (anarta), 7. 12, 40, 194,
230, 240, 269-270_ 286, 203,
293n., 321, 350 killing and, 113-
L5

Mothingness: “nameless™ (“divine

essence ), A3 base ol Ghificarindg-
vaana), 80, 179, 321, 333

Mutriment {dhdra), 125, 175; of
existence, 207

0

Objects of meditation
(kammatthana), 274, 274n.; see
also Serenty



Omniscience (sabbaifintafidna), 13—
14,97, 101, 122-124, 127, 144,
148, 187, 191, 193, 207, 212, 216,
254, 280n., 286, 303. 320; as
universal eve, Y70, proximate
couse for, 224

Once-returner (sakaddgdaming, 99,
116, 208, 322n.; defilements extir-
pated, 322

Origin (of a sutta) (sumeithdng),

7 |

Origin (samudaya), 34-35, 37, 45—
49 131, 145148, 197, 220; aban-
domng, 330: of feehngs, 65, 70, 76,
84 231: four modes of (voni). 123:
place of {safjar), 199; of six bases
of contact, 87, 208209, 23K of
suffering, 220: of the world, 330

Pataliputta, 214n.

FPattbhaganimiita, see Counterpiart
s12n

Puccekabuddhe, 41, 45, 116, 252,
255, 264, 285n., 290, 295, 299 310

Pakudha Kacciyana, 192

Paramis, 4346, 96, 214, 243116

Parimbbana, 101, 120, 213, 216-
217223224 252 306, 310, 328:;
two kinds of, 234

Parinamavdda, 18, 134n,

Paritassand, word-derivaton, 137

Partial-eternalism, doctring of {ekeoe-
cusassatavada)y, 19-21. 6670,
149163, 186, 193, 331

Passing away (aithangama), 34-335,
65, 84, 87, 197, 208209 220, 233
of leelings, 145 [48; see also
Onigin (sarmudava)

Path (magga), 2. 48, 146, 211-212,
221. 231, 238239 241: of arahat-
shup, 95, 11 1: supramundane (sam-
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muttuniydmea), 2410, wisdom
{mag e apaninial, 146

Patience (Khanti), 11, 44, 107, 217,
229 231, 303; characteristic of.
250: perfection of, 44, 244-245
247, 249 267, 269271, 215276,
AU=3], A1R

Pattern of the dispensation (sdsana-
patthine). 37, 40, 242

Penetrations, four, 48

Perception (sufifia), 7. 25, 28. 75. 77,
114n.. 135, 128, 130, 142, 174,
176, 178179, 194, 225, 321, 323;
charactenstic of, 324: of discontent
for the world, 270: eighteen. that
eliminate defilements, 322n.;

inversion of (sarfavipalliasa), 140
rebirth-linking (pafisandhisaning),
172 umitorm. diversified, ele..
180182

Percipient immortality, doctrines of
(vafifvada), 7677, 177182 132

Perfections. see Piramis

Performance {cdrifta), 284

Personality (sakkdva), 130n.

Personality view (sakkdyadirthil, 3.
&, 130n., 204; five kinds, 130

Pindlapitika Elder, 214

Plane of Brahmd@’™s company (brah-
makdyikabhiami), 155

Plotting of the directions, method of
{disdlocananaya), 40, 241

Polytheism, 21

331

Powers (bala), 105, 125n.; five, 314,
defined. 324; four, 45, 254, 258,
defined, 258; ten, 90, 94, 144 216,
229 754 315

Practice for the benefit of onesell and
others, 241

Praise and dispraise, 11, 105, 108,

9 ol

Proximate canse, conveyance mode
of (padarthdana-hdra), 38, 223224
Piirana Kassapa, 192n,
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Purification (visuddiri), 306; of one’s
end (dvava), 246274, five, 294, by
knowledge and vision, 294n.; of
livelihood, 240, 287: of one’'s
means { payoga), 246, 274; of
mindiolness, 307 of piramis, 268,
seven, 2300 stages of (viswd-
dhipatipada), 279n.; of virtee, 217,
266, 284 of virtue, charactenstic
of, 325; Purpose (of a suita) (-
afanie), 215

K

Rijagaha, 10, 214n.

Rapture (piri), 66, 82, 107, 2250,
234 ras 297 307, 321, 324

Rauonalism, rationalists, 16=17, 21-
23, 28. 65,69, 7175, 137-140,
153, 162167, 178, 186,331

Reasoning (takka), 6, 16, 25-26_ 28,
62 66, 7O, 76, 122-124, 137-139,
139n., 140=141, 177_179, 182~
183, 185, 222 231, 331-332

Rebirth, 4. 26, 67-68. 75, 157, 145,
172173, 271, 315; conscionsness,
2050, consciousness, condition for
{anuntaragaecava), LIG6: death
and, 19, 153n.; inal existence, 304,
heavenly, 116n.; of an arahat,
183n.; one who has missed a, 91-
92 planes of, 157, 181n.

Rebirth-existence (upapattibhonea),
205

Receptacle of a sutta (Bhdjana), 36,
215. 217

Recollection of past lives, 16, 22,
135-137, 139-140, 182, 23], 237,
279n.

Reincarnation, 27, 32 ¢f, Kebirth

Relativism. doctrine of (anekdn-
fovada), 19, 150-151

Relinquishment: contemplation of,
A21, 325 fave, 47 312, 318 foun-

dation of, 219n., 302, 304-306,
10 threetold, 303

Renunciauon (nekkhamma), 6, 44,
107, 121, 257, 260: characteristic
of, 25k great, 213 happiness of,
290 perfection of, 244-246, 249,
261, 266 275, 290-291, 300, 318
power of, 272

Requisites {parikkhdra). 94, 287 of
enlightenment, see Enlightenment,
requisites of

Requisites, conveyance mode of
(prarikkhirahara), 39, 236-237

Besentment (a@ghara), 11, 52, 106,
216-217, 221 223224 229-23],
233-235, 237-239, 250, 284: as ill
will (bvapada), 2250, canse of,
236

Reversal, mode of conveving {pari-
vedtahdara), 38, 231, 233

Right endeavor (sammuppadiana),
1005, 2417, 274, 318

BEaght view (sammddirthiy, 3.6 12,
151, 169, 196, 212, 232: characler-
istic of, 324: requisites of
(prartklhidra), 232n.

Round of existence (veyra), 12, 34,
63, 102, 259 296; ending of, 30;
see also Samsara

5

Samsira, 1 30, 219, 220n., 229, 268
and mbbina, identity of, 45; beings
roam 0. 131; corrent of. 2949; dan
oers of, 267 escape from, 163; fac-
tors in perpetuating, 12: first point
of, 2% mire of, 268 prison of, 232:
roaming and wandering i, 63; six
sense bases, 212 sullering of, 190,
232, 297 unsatisfactoriness of, 319

Sumivega see Spirutual urgency

Saijaya Belatthapotta, 11. A 90n.,
96 96n.. 169-170, 192



exhortations to, 99: practicing the
good path, 107, 209 recollecting,
ENE]

Sankhya school, 18, 132n., 134n.,
181n.

Sdrputta, 11, 90n.

Sarvistvida school. 41, 45, 301n.

Sansfaction (ussddu), 34-35, 37, 65,
84 87, 145148 197, 208, 220; as
truth of origin, 221 in dhammas,
237 n feelings, 233: of view
{cligrhi-assada), W6

scriplure (dgerma), 140-141
reasoning based on, 103

Self (urrd), 4, 6-=7. 10, 12, 15-17.
135, 138, 143, 153n., 155n., 194,
241. 271: abandoning perceplion
of, 321 and emptiness (¢[)
(Fuitiicard), 45; annihilated, 30, 33,
79-81. 183188 body as. 22, 29
clinging to a doctrine of, 32, 194
creation by god, 35; eternal, [6-17,
19,22, 63=66, 130, 143; five sets of
views on, 27: fortnitously arisen,
25-26. 74-T76. 171-177: identifica-
tion with heavenly worlds, 29:
ummortal, 1/7-183: (injfimtude of,
22,27, 163-166: Killing and, 12—
13: and nibbana here and now, 31,
B1-82 189-191: ohjects taken as,
238 personal, 19; pre-existing, 16:
world and, 17-18, 22. 63

sense pleasures (Kamatanha), 31—
33 81. 183, 185, 189-190. 203n.,
266 clinging to {(kdmugpdddan),
148, 204 renouncing, 249

Sense sphere, 125, 176, 185, 187
? _"

Sequence of meaning, [93-195, 226
Serenity (samatha), 39,47 217 241,
246mn., 247, 279 energy and, 218:
factors of, 239 insight and, 215,

Sangha, 10 51-53, 92 96 106
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237238 see also Ohjects of medi-
lation

Sevenlold predicable (sattabhariga).
19, 150-151. 171, 192

Sexunal misconduet, 117

Sexuality, seven bonds of, 1160,
284

Shame (hiri). 167, 217, 230, 236,
238, 250, 256, 258, 273n., 284: req-
nisites for, 273: see also Moral
dread

oign (mimirta), 23, 163-166. 181n.

Sinvaddhaka, 1249

Skeleton, 266

Skillful means (updvakosalla), 44,
243, 246, 249, 251, 259

Slander (pisuna vaed), 23, 119, 286

Soul (fivay, 129, 129n., [S1-152,
191

Speculations, theoretical (dirthikap-
preirtedy, 191

Speculative views (dirthigaia), 3
sixly-two, 216

Spirttual: entity {purusa). 18; power
{anudfiava), 124; success, base of
(idedhipada), 105, 241, 318, 320.
A25: urgency (samvega), 90, 158,
189, 292, 296, 314

&r1 Lanka, 214

Standpoants {Jirthutthdne), 63, 83,
120, 142, 142n., 216

Stealing, see Taking what is not
given

stream-eniry {(sofapatii), 2,99, 116,
149, 196, 208-209, 2327, 322, 322n,

Sublime abodes (brafinavilidra),
195, 217

Suffering {drkkha), 2, 7T-8, 10, 12,
30-34, 3940, 48, 81, [46-147,
190, 230-231. 259, 269-270, 286,
293n., 295, 297 330: contempla-
twon of, 321: in hells, 223; of
samsira, 232, subsiding of (duk-
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Ehevdpasamea), |89; three types,
148n.: truth of (dukkhasacea), 148,
220 234, 258-239. 241: truth of as
the world, 48

Sumedha, ascetic, 42, 254

Supenmposition (SEE wdlivdropana,
achiydsa), 1290,

Superimposition (Skr adlvaropana,
cielfrvdsa), 143

Suppiva, 10, 90, 96n.

Supramundane (lokuitara), 2. 4647,
L1, 125, 173, 230, 243, 379,
dhamma, 299, 3190, path, see
Path. supramundane

Sympathetic joy (meditd), 306

Synonvms, mode of conveying
{(vevacanahara), 38, 133

T

Taking what is not given
{adinnddana), 53, 115-116, 285

Tathfigata, 33, 62, 65, 69, J4-77,
144-145, 148 after death, 74, 193;
body of, 87: dhammas extolled by,
122 domain of, 125; ground of
self-confidence, 103; noble quali-
nes of, 122 understands specula-
live views (difthigata). 142 word-
derivation, 4649 317330

Teaching, mode of conveying
{desunahira), 37, 220=101

Terms ol expression, mode of con-
veying (adinitthdanaliirg), 39, 236

Terror (santdsa), L3R

Theism {issuravdda), 20-21. &7,
151, 153-160

Thewsm (issaravada),, 193

Theravada, 152n., 202n.

Thouoght: discriminating (vikappa),
275; initial (or apphed) (virakka),
B2, 138, 142, 181In., 321, 324 sus-
tamned (wiedra), B2, 1810, 324:
vague (kappu), 13

Tranquillity (peassuddiiy, 295, 324—
325

Trefol, method ol (rpukhalanava),
39, 239

Truthtfulness, perfection of (sacea),
44, 244-245, 247-249. 271, 276,
2498, A, 118 charactenstic of,
250 defilement of, 275

Twin-miracle (vamakapdtithariva),

109

U

Unchastity (abrafmacarivia), 117,
239, 284285

Unil_'l-,-', method ﬂtmtf.‘.'uf.l'unu_vu], 15—
19, 22, 2930, 140, 163, 184, 195,
231

Unsatisfactoriness ( dulfiava), 34-35,
IB_40. 65,70, 76, 84 87, 145147,
197, 208, 220-222 233 249 290-
291, 319

Unwholesome (akusala), 24, 37, 40,
J2-T73. 167=169, 220, 231. 238,
241242 246, 257, 275, 284, 287,
289 dhammas, 230, 234, 303,
roots, 349, 217, 2349

Unwise reflection (ayoniso
manasikara),. 138, 140, 142, 190,
222 230-232_ 237

v

Vaifesika system, 151n.

Visana, 242n., 285n.

Vedanta, 17-18. 27, 12%n.. 155n.,
179, 181n.

Vedintins, 18]1n.

Vehweles (vana), three, 41, 4546,
266279 293 310. 315

Vesilt, 214n.

Vessantara, 312

vibhrihara, see Classification,
mesde of conveying
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Views (dihi), 14, 128-129 138
142, 144, 204n., 206, 208, 210,
212, 229 chinging o
(dirthupadianea), 32 craving and.
127: defilement of, 275: jungle of,
136, 145; net of, 211; of a world-
ling, 159 proximate canse tor nine-
lold existence, 223: temperament.
240 see also Personality view,
Speculative views, Wrong views
with fixed consequences

Virtue (sifa), 33-62, 94, 101, 108~
119, 144, 195, 208, 216, 257, 297,
318 aggregate of, 217: bodhisatt-
vas and. 261; characteristic of. 250;
defilement of, 275; and giving,
245: jhina, inferior o, 227 method
of practicing. 283-290:; opposile
of, 276 perfection of, 244-245,
246m., 249 300-301: reflecting on,
264-266; proximate cause for, 223,
236: purification of, 217, 284, 325;
restrannt by, 273274 types of, 233

Visistiddvaiia philosophy, 1Y

Visuddhimagga, 46, 155

“r

Ways of entry, mode of conveying
{otaranahdra), 38, 234938

Wholesome (kusafla). 24, 3738, 40,
T2=TA 1220 167169, 220, 23—
231, 234, 238-239, 242 257 289-
290, 292, 314; roots, 39, 217, 272

Wisdom (peyiag), 2=3. 12, 35, 97,
103, 109=111. 121, 126, 137, 173,
208, 257, 273n.. 311, 318. 324
325; bodhisattva, 259-260: coun-
terfeil { pafifidparirdpaka), 138;
emancipation by (parifidvimui),
238: eye (podfdeakkiu), 2800,
faith and. 217, 229; foundation of,
02307, 310 perfection of
{pafifdpdrami), 230, 236, 246.
proximate canse for, 237: requi-
snes for, 274 threefold, 141

World {(loka), 4. 15: as suffering, 48,
330n.; as eternal, 63-65, 130-143;
fortuttously arisen, 25 74-76,
171-177; (inm)finite, 22, 70723,
163166 partly eternal, GH-71,
149-163: pre-existing. 16: as suf-
fering, 49: see also Sell, world and

Worldling {puthujjana), 9. 11, 33,
111112, 115, 149 defined, 111n.;
unstable views of, 159

Wrong hvelihood (micchd-ajnea).
SE-62, 216=217. 240, 288

Wrong views with fixed conse-
quences {(piyatamicehdditihi), 3.
154n.

Y
Yopdedrabhdmi, 45

Z
Feal (pssdhu), 260
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