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TRANSLATOR'S PREFACE

Correct understanding of a subject can only arise when the
disposition to misunderstand has first been salely set at bay. As
lomg as the disposition to misunderstand persists undetected and
uncontrolled, novel ideas even of genius can do little to alter the
outlook of those to whom they are addressed. Theiwr inner core of
inspired vision will be passed over unseen and their verbal formu-
lations either brushed aside as unworthy of notice or assimilated in
terms of the preconceptions they were wntended o dispel. On this
account they will fail to accomplish their designated purpose—Ilo
illuminate or “shed light”—but like flames without fuel, will only
exhaust thewr energy, swallowed up by darkness in the end.

This principle—that openness and unconsinctedness of mind
must be secured as the prerequisile for understanding—holds with
special force when the subject to be communicated 1s the Dhamma,
the teaching of the Buddha, which cuts across the gran of our

habitual patterns of thought. Before the new and radical ideas of
the Dhamma can sink into the mind and execute their function—to
enlighten and to liberate—the subjective propensities obstuciing
their proper apprehension must first be put away. Only when the
inclination to wrong understanding has been effectively removed
can the receptivity essential to night understanding be ensured. Only
when the mind has been made “fig, phant, unhindered, uplifted, and
serene” can the liberating, doctrine be absorbed.

Out of regard for this principle. the two major collections of
the Buddha's discourses contained in the Pali Canon—the Digha
Nikaya or “long collection™ and the Majjhima Nikaya or “muddle
length collection™—each open with a sutta designed to clear away
the obstructions preventing a right grasp of the teachings to follow
in their trail. These obstructions take the form of subjective mis-
conceptions—errors of outlook and attitude which may be either
adhered to at the theoretical level in the form of views, doctrines,
and beliefs, or clung o emotionally as the expression of forces more
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deeply mgrained in the makeup of the psvche. In either case the
misconception will act as a filter to remove from the message in-
formation the subject does not wish to hear, or as a refractor to
distort the message to bring 1t mto conformity with his own
predilections.

The Brahmaydla Sutta, the first discourse of the Digha Nikaya,
aims al eliminating the hindrance of erroncous views; it does this
by elaborating a “net” of sixty-two cases capable of containing all
theoretical stands on the primary 1ssues of speculative thought. the
nature of the sell’ and of the world. Though shorter in length than
the Brahmajala, the Mualapariyava Sutta, the first discourse of the
Majjhima Nikaya, is even larger in scope, for it sets itsell’ the aim
of exposing the whole mass of subjective misconceptions, from
their branches down to their roots. It deals not only with wrong
notions hom of speculation, but with those sprung from conceit,
craving, and other defilements as well. Briel as it is, this compact
discourse reveals the entire structure of man's egocentric orienla-
tion towards the world. It points oul the chain of conditions that
keep man tied in his mundane bonds, and the essential knowledge
he must win to break the bonds and realize genuine freedom. As
both its title and position imply, the Mulaparivaya Sutta 1s the most
fundamental of the Buddha's discourses found in the Pali Canon. Tt
15 the concentrated essence of the teaching, packing into its enig-
matic statements profound truths of ontological, epistemological,
and psyvchological significance.

The present work 1s a parallel o my earlier treatment of the
Brahmaila Sutta, published under the utle The Discourse on the
All Embracing Net of Views*® It offers an English translation of the
Mulapariyaya Sutta, “The Discourse on the Root of Existence.”
along with its commentarial exegesis, essential for understanding
the many difficult passages occurring in the primary text. The ex-
egetical material consisis of a commentary and a subcommentary.
The former i1s included in the PapaScasqdan®, the complete com-
mentary or aF-Fhakathd to the Majjhima NMikaya, composed by
Bhadantacariya Buddhaghosa in the fifth century C.E. on the basis
of the ancient commentaries he edited. The subcommentary or FHd

* Buddhast Publication Society, Kandy, 1978,
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has the dual purpose of elucidating key terms occurring in the
commentary and of explicating knotty polnts left over from the
sutta. It 1s regarded as the work of Bhadantacariya Dhammapala of
Badaratittha, who 15 sometimes assigned o the sixth century.

In my own presentation [ give the sutta first in 1ts entirety
without the commentary. This 1s followed by the exegencal sec-
ton, contaimng the commentary almostin its completeness (omittng
remarks of exclusively grammatical and etymological interest), with
selected passages from the subcommentary, particularly those
bearing on the philosophical and psychological significance ol the
discourse. There are fewer selections from the subcommentary in
the present work than in my treatment of the Brahmajala Sutta. as
the Mialapariyviva subcommentary confines itself more (o annota-
tion than to mdependent mvestigation, the distingumishing feature of
the Brahmajala subcommentary. The passages selected from the
exegetical works have been arranged 1 an interwoven pattern o
accord with the unfolding of the sutta. Phrases in parenthesis are
my own additions, inserted for the sake of clarity.

The present translation was undertaken and completed at the
request of the Venerable Nyanaponika Mahathera, who read through
the typescript and made a number of useful suggestions. For his
constant advice and encouragement [ am grateful. T am also grate-
ful to my teacher, the Venerable Balangoda Anandamaitreyva Maha
Mayaka Thera, who encouraged me in my [irst attemplts at a rough
translation of the Mulaparivava commentary. Lastly, I must express
my appreciation of the late Mr. R.G. de 5. Wettimuny. It was a
series of discussions with the late Mr. Wettimuny in 1973 that
opened my eves (o the depth of the Malaparivava Sutta, and even-
tually stimulated my own attempt to understand and interpret the
discourse. For any errors of translation or exposition 1 myself ke
full responsibility.

Bhikkhu Bodh
October 1977
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INTRODUCTION

That our spontancous mterpretations of our perceplual experience
are often undermined by other perceptions which reveal their falsity
15 a common occurrence mel with countless times in everyday life.
We see a snake on the ground, and look again to find it 1s only a
piece of rope. We seca punl of water ahead on the road, and find i
disappears when we reach the spot where 1t lay. We look up at the
stars at mght, and take them to be scintillating sources of light, yet
learn that many of these stars are long extnet, being now only dust
motes sucked up in the cosmic void.

Since ancient times thinkers of different ages and cultures have
scen in thas contradictory character of sense percepuon a fact of
deep philosophical significance. Their reflections on this theme have
led to a host of explicative theories, some calling into question the
reliability of our cognitive apparatus, others the reality of the
external world. Yet despite the doubts and disagreements these
thimkers mught entertain regarding the veracity of our perceptions,
there 18 one {act which has always seemed so evident and so obtrusive
as o be beyond questoning. This is the reality of the perceiver
itself. That the subject of perception and knowledge exists, as
accessible to introspection as colours are (o sight—this is a thesis held
to be so imdubitable as w quahiy for the most basic truth of our
experience. [t is the pivot of our common sense onentation towards
the world and the foundation of philosophical investigation alike.
Even Descartes, who was ready to drive las fireside skepticism to
the point of disnussing the whole domain of perception as an
illusory exhibition conjured up by some cunning demon, was in the
end led back by the very fact of his doubting to the inevitable
conclusion: 1 thank., theretore | am.” And so 10 1s 1 all traditional
maodes of thought, from the most rugged common sense realism 1o
the most abstruse metaphysical idealism. All concor in affirming
the reality of the subject behind the process of cognition, the one
who senses, thinks, and knows.
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Yel, it 15 just this notion of a self-existent subject thai
the Buddha takes as the target of his teaching, revealing it to be a
mere assumption unverifiable in experience. In any of its guises—
whether as the "I” of ordinary thought, the soul of religion, or the
ego of philosophy—it remains a cognitive ghost, a conception with-
out counterpart in reality. However, according to his teaching, this
notion of separate selthood 1s no simple nnocuous blunder or careless
slip in philosophical reasoning. To the contrary, it 1s a deleterious
error with serious repercussions upon the whole of our emotional
and volitonal life. The notion of an ego is the anchor of our
impulses to grasp and o possess, the root of our attachments and
aversions, and via these, the root of our suffering. It brings us
frustration and dissanslaction, sorrow, pain, anxiety, and despair;
it draws us on through the cycle of existence. as we build up with
each of our ego-affirming acts the immeasurable suffering of the
saisAric round.

The Mulaparivaya Sutta is a discourse delivered by the Buddha
for the purpose of exposing the workings of the ego-conception as
it inserts itsell into the field of perception, bringing its derivative
defilements in uts train. The sutta, according to the traditional
account, originated in response to a particular incident. As related
i the commentary, five hundred bhikkhus who were lormerly
brahmuns, scholars of the Vedas, became swollen wath conceit on
account of their learning, thereby falling away from their spiritual
duties. Recognizing the situation, the Buddha spoke this sutta to
shaiter thewr pride and thus render them open to instruction once
again. But though onginatng under specific conditions, the sutta’s
message transcends the ime and circoumstances of 1ts genesis, for
its theme is nothing less than the core of the Dhamma iiseli—the
problem of suffering and its cessation. In a series ol short, cryplic,
staccato utterances, the Buddha discloses the way the ego-notion
imposes itself on the process of experience. twisting the data to it
its own picture as o how reality should be. He shows how this
egocentric bias engenders craving and the cyclic pattern of existence,
and how by correcting the illusion of a separative ego, craving may
be eliminated and the round of suffering brought o a halt.
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The sutta unlolds in four major sections explaming the cognitive
pattern of four types of wdividuals, each in relation to twenty-
four possible objects of cognition. The four types of individuals
are the "uninstructed worldling” who lacks understanding of the
Dhamma and so repeatedly yields to the play of the ego-
consciousness; the “learner” who has seen through the falsity of the
cgo-notion and 15 working for ats full elimination; the arahat or
liberated one who has achieved emancipation from the bonds of
egoisiic chinging;, and the “Tathagata,” the Buddha, the originator
of the teaching he has discovered through his own unaided
realization. These individuals and their cognitive patterns will be
treated more fully below.

The twenty-four objects or “bases™ (varthu ) of cognition cover the
entire scale of experiential data, classified in a number of
mutually complementary ways. The first set comprises the four prima-
ry clements—earth, water, fire and air, symbolic representations for
the basic behavioral patterns of matter—extension, cohesion,
radiation, and oscillation. The next set of categories takes a tour
through the planes of existence recognized by traditional Bouddhist
cosmology, proceeding upwards [rom the lower classes of creatures
compriscd under the collective term “beings™ (Bhqta), through the
ascending classes of gods in the sense-sphere heavens and Brahma-
worlds, up to the purely mental beings of the four immaterial planes.
The next group reclassifies the cognitive objects into four classes
of sense-data—the seen, heard. sensed (via smell, taste, and touch),
and the mentally cognized. Finally the last group distnbutes the
bases into four abstract categories: the dichotomy of diversity and
unity pertaining to sense perception and meditative absorption,
respectively; the totality or “allness™ apprehended 1n mystical
experience or posited intellectually; and nibbana, the supreme goal
as conceived in the different contemplative systems.,

The Worldling

The first expository section of the sutta gives an account of the
cognitive pattern of the “uninstructed worldling™ (assutard
puthujjana), the ordinary person of mundane concerns who
neglects the arivans, the wise and holy sages, and therefore lacks
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both the understanding and practical discipline needed to dispel
the operations of the ego-consciousness. The worldling’s cognitive
process, according to the text, passes through a number of stages,
cach of which reveals a different dimension to his underlving
mental constitution. The first phase stated in the sutta 1s: “He
perceives carth as earth™ (letting earth serve as a paradigm for any
of the twenty-four bases). The “perceiving” referred o here is not,
as the text’s wording might seem (o suggesi, a perception which
grasps the object in 1ts true nature, as it really is; rather, as the
commenlary states, 10 1s a “pcn-‘cr’[cd perception” fl’fp{trimm.f-'.ﬁ'r{j
already introducing a shight distortion of its datum. We can assume
that before this perceiving “earth as earth™ supervenes, there occurs
asimple, primitive act of perception merely registering the object
in a famt and mdistnct manner. If the first impression the object
makes is lacking in interest, the mind will quickly let it go and pass
on o the next. But if the impression is found to meril sustuned
attention, the object will become the focus of a succession of per-
ceptions bringing iis features mnto sharper relief. These subsequent
perceptual acts, however, will not necessarily define the object’s
nature with exclusively greater clarity and precision. Thev may
grasp more fully the object’s prominent qualities; but at the same
tme, doe to the power of ignorance—always present at least
dormantly 1n the worldling’s mental make-up—they will also tend
to refract the object through subjective distortional media issuing
in a false or “perverted” perception. Yet this complex, intricate
process occurs so rapidly as 1o seem (o the perceiver a mere auto-

matic registration of the bare perceptual datum. Hence the sutta’s
wording: “He perceives earth as earth.”

Elsewhere 1n the suttas the Buddha lists four basic kinds of
cognitive perversion (vipallAsa), each of which may occur at three
different levels (AN 4:49/A 11 52). The four perversions are holding
the foul o be beautiful, the unpleasurable to be pleasurable, the
impermanent to be permanent, and the selfless to be a self. The
three levels on which these perversions may occur are perception
(sa$SA), thought or cogitation (citta}, and views (diEERi). The
perversion ol perception occurs when the object 18 simply noted
through one of the four distortional frames without further
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development. If the object i1s subsequenily reflected upon in the
same mode, there takes place a perversion of thought. And if, through
repeated reflection, the conviction arises that this frame yields an
accurate picture of the object, the distortion has evolved into o
perversion of views,

From the Buddhist perspective these perversions are
not inherent products of cogmuon, but adventitious overlays o the
bare cognitive act making their appearance through distinct causes.
The factors responsible for the perversions are the defilemenits
(kilesa), headed by lust, hatred, and delusion. The defilements are
the cause not only of emotional disturbance, but of cognitive error
as well. From their latent condition at the base of the mental con-
tinuom, they infiltrate the higher levels of awareness o bring about
a fundamental warp throughout the entire body of cognition. This
distortion can range all the way from our elementary responses to
the data of sensation, through our more complex judgments and
behiefs, up o the most sophisticated systems of metaphysical and
religious thought. Each provides the founding stratum for the other,
the whole structure remaining mntact so long as the defilements
persist.

The most basic of the three perversions 15 the perversion of
perception, and it is to this that the Buddha alludes in hus statement
that the worldling “perceives earth as earth.” The defilements make
their nitial impact on the perceptual act by occasioning a wrong
mode of attention (avonise manasikAra) to the objective field, the
expanse of sense data which provides the range for perception. The
objective field exhibits a variety of features, some of which are
potentially provocative of the defilements. When the dormant
defilements, through their cumulative force, push for the
opportunity to come into the open, they direct the attentional
function of consciousness to rivet upon these qualitics and revert 1o
them again and again. This “unwise attention” is followed by a
series of perceptions which take these gualities as a springboard for
imputation. In the act of perceplion one ascribes (o the object
certain properties it does not really possess but only appears to
possess through the attributive power of the unwholesome mental
dispositions. Thus under the influence of latent lust the object will
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appear beautiful (subha) and pleasurable (sukha);, under the
influence of hatred it will appear repulsive {paLigha), and under
the influence of delusion it will appear permanent {nicca) and
substantial {attA).". This false imputation, it should be noted, may
occur even at the preverbal level of awareness, where the object has
nol yet been mierpreied and rendered conceptually exphat

The perverted perceptions that result from the latent
defilements can in turn spark the defilements to rise up o the sur-
face 1n an actvated form. The perception of an object as beauntiful
and pleasurable will stmulate Tust and the effort w acquire and
enjoy it; the perception of something as repulsive will stimulate
hate and the effort to destroy it; and the perception of things as
permanent and self will harden into dogma and thence bring more
delusion. Thus in the working of the worldly consciousness a recip-
rocal operation comes into view: on the one hand the latent
defilements 1ssue in distorted percepuions; on the other, these
distorted perceptions awaken the defilements and reinforce their
underlving roots. But this whole process takes place with such
swiltness and subtlety that the worldling is not aware of 1. He
does not realize that it is his own mind that has all along been
re-modelling the raw matenals of cognition to accord with its own
propensities, but takes his perceptions to be faithful replicas of
things as they really are. Thereby he 1s deceived. and not
recognizing the deception, he goes on to erect upon his distorted
perceptions the tower of judgments, values, and convictions that
consiitutes his mental habitaton,

Conceiving

After perceiving “earth as earth™ in the next phase of cognition the
worldling goes on o “conceive” his object. This he may do in one
or another of four ways given in the sulta: "He conceives earth; he
concelves in earth; he concelves from earth; he conceives “earth 1s
mine.” 7 ? Before we can deal with these four modes n their
speciflic implications, 1t is first necessary (o examine the general
phenomenon of conceiving itself. The Pali word we have rendered
“conceiving,” mf.r.ji.Sfmi. comes from the root man, “to think.” But
what is indicated by this word 1s not simple discursive thinking.
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This latter 15 covered by the neutral term wirakka, which may be
cither of a morally wholesome or unwholesome character and may
involve either a right or a wrong grasp of its object. The word
maSSanA signifies a different, more developed type of thinking,
one that is decidedly unwholesome and always involves a wrong
grasp of the object. MaSSanA is distortional thinking—thinking
which, under the dominaton of defiled predilection, imputes 1o its
object properties or relational implications grounded not in the thing
itself, but in the constructive activity of the subjective imagination.
It is the tendency of thought 1o misconsirue its object, building
upon the preceding perceptual perversion to apprehend the object
in a mode contrary o its actual nature. I have attempted to capture
this nuance of the Pali term by translating it as “conceiving.” though
this English word hardly does justice to the full meaning of the
original.

The cognitive distortion effected in maSsanA consists essen-
tially in the intrusion of the egocentric perspective into the domain
of perceptual experience. Experience, from the Buddhist standpoint,
15 a complex relational field involving the interplay of a muluplicity
of factors—evanescent pulses of actuality occurring in functional
interdependence without the directive control of an abiding agent.
Though fused together in their immediacy into the unity of the
cognitive act, these factors can nevertheless be reflectuively divided
into two reciprocally supportive poles: on the one side, into the
cognizing or subjective pole comprising consciousness together with
its conconmutants, on the other, into the cogmzed or objective pole
comprising the data of cognmition. Intermediate between the two
stands the sensate organism whose sense faculties provide the
necessary meeting-ground for consciousness and its objective
spheres. Under the influence of ignorance { avijjA), the basic un-
awareness of the Four Noble Truths, the dependently arisen, egoless
components of the experiential field undergo a simplistie reduction
in the worldling’s mental honzon, crystallizing into an apparent
confrontation between an ego and its world as opposed but viable
realities. The cogmzing pole of the experiential complex presents
isell as a subject disunct from the cognitive act iself, the
persisting experiencer of each fleeting occasion of cognition. The
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objective pole in turn takes on the appearance ol a world of solid,
stable things spread out before cognition as the sphere of the ego’s
action and concern. From its inner citadel of subjectivity
consciousness looks out upon the world as something 11 may
potentially possess: thus it sets out o control, dominate, and
manipulate the world as a means of jusufving its own implicit claim
to-an inwardly suspect mode of being.

The emergence of the notion of a separative subject brings in
its train the more complex elaborations of the egocentric standpoint,
which evolve as attempis to define and dennfy the elusive ego-
entity. The sequence of development the Buddha indicates thus:

“Tam™ {asmi)tthis 15 a conceived 1dea (maSSital, “This I am™
favam aham asmi)—ithis 1s a conceived wdea, "T will be™ ... "1
will not be™ ... I will be with maternial form™ ... I will be
without material form™ ... "I will be percipient ... non-percipient
... neither percipient nor non-percipient’—ithese are conceived
ideas. Concerved deas are a discase, a boil, a dart. (MN 140.31/
M 1T 246)

The original sigmilication o emerge oul of the cognitive warp,
this passage makes clear, 18 the notion “T am,” which arises as both
a conceit {asmimAna) springing from a false estimation
or evaluation ol objective fact, and a desire (asmichanda) expressing
a primordial urge for being. Once the notion 1 am”™ comes into
the focus of awareness and is taken up as a theme for reflection, it
15 found to contain a lurking ambiguity. For while the wdea T 1s
doubtlessly present as a signification of each experience ("I see,” 1
hear,” “I speak,” “1 do™), it remains a signification that 1s devoid of
content. Conceptually 1t appears only n the negative, yet 1t is a
strange negabive, for it proposes (o be the essenhial purport of the
entire experiential event, its irreplaceable center and support. Thus
as soon as the notion “I” comes nto view as the ubiquitous
mtention of the cognitive act, it begins to seek a content for itself,
the pure negativity of the ego demanding form and shape n the
domain of concrete fact. This demand the worldling attempis to
meet by idenufving the spectral ego with some component of hus
psycho-physical existence. The result is the conception “This T am.”
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equating the non-apprehensible “17 with the “this,” some portion of
the five aggregates that constitute the apprehended content. The
conviction “This [am™ is called “personality view™ {.wkk{mmﬁEEh;’J,
which can assume any of twenty forms depending on whether the
ego 1s identified directly with the aggregates, or scen instead as
their possessor, container, or inner nucleus.”

Since he has now given some identity (o his supposed ego, the
worldling next proceeds o speculate about its future destination.
Al the first level his speculations veer to one of the two metaphysical
extremes—either towards eternalism (sassatavAda) when
he assumes the self o enjoy eternal existence after death (71 will
be™), or towards annihilationism (ucchedavAda) when he assumes
the self to be extinguished at death ("1 will not be™). If he accepts
the eternalist theory he must then define the mode in which eternal
survival takes place. This he does by way of the five alternative
characterizations of the self that follow—as “with material form,”
etc. Thus, beginning from the original egocentric split, the worldling
bhecomes entangled in a net of speculations about his postulated
“sell™ which not only obstruct him from obtaimning a clear insight
into the nature of reality, but keep him fettered to the round of
becoming, Itis significant in this respect that the commentary glosses
the word maSSanA by the word papaSca, which Bhikkhu Nanananda
in a penetrating study has explained as the conceptual proliferation
that arises through the ingression of the ego-notion mio the process
of experience.’

The actvity of conceiving, the commentary points out, 1s
maotivated by three underlying mental factors which impart to it its
impetus and specific direction. These three lactors are craving
(1alFhA ), conceit fm.-":naj, and views (FiEER | Under the influence of
craving the egoistic bias comes (o expression in thoughts of longing
and desire. Under the influence of conceit 1t becomes manifest in
judgments and comparisons whereby we rank ourselves in relation
to others as superior, equal, or inferior. And under the influence of
views, i.c., the theoretical bent of thought, the ego-bias issues in
dogmas, tenets, and speculations concerning the reality and nature
of the personal self and 1ts locus, the world.
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These three [acels of the ego-consciousness respectively occasion
the three conceptual constructs the worldling is prone to stamp upon
the constituting factors of his experience, namely, the notions “this
1s mine” (etai mama), “this am I (ese” ham asmi), and “this is my
sell” (eso me atiA).” The construct “this is mine” is a projection
borm of craving. for 1t 1s craving’s function to appropriate things as
the property of the sell. The construct “thas am [ 15 an elaboration
of the fundamental conceit, the conceit “Tam™ (asmimAna), the root
of later judgmenis of comparison. And the construct “this 15 my
seli™ 1s a formulaton of personality view, ansing when the
repealed occurrence of the thought “T am™ 1s taken as evidence for
an abiding self, subsequently identified with the five aggregates.
The same triad of mental factors also lies behind the phrase
“latent tendencies to [-making. mine-making, and conceit”™
(aha+kAramama+kAra-mAnAnusaya) frequently occurring in the
suttas.” Here, craving functions as the cause for “mine-making,”
views and conceit as the cause tor “I-making.” and conceit alone as
the “latent tendency to conceit.” It is important to translate the terms
of this phrase quite literally, even at the risk of awkwardness,
in order to stress the fact that the properties of “l-ness™ and
“mineness we atinbute o things are nol irnsic o the things
themselves, but are mere fabrications created by the mind and out-
wardly imputed o them beneath the shielding screen of 1gnorance.

In the sutta, the Buddha expounds four modes through which
the worldling conceives each of the twenty-four bases. Taking earth
as an cxample, without any mierpretive additions, the modal
pattern of his concerving can be rendered thus: “"He conceives earth;
he conceives in earth; he conceives from earth; he conceives “earth
1s mine.” " These crypiic phrases naturally arouse the question as to
their exact import. Bhikkhu Nipananda suggests that the fourfold
scheme should be understood as an “illustration of the worldling’s
commitment to the grammatical stucture of language.” on the
grounds that the first three forms of conceiving apprehend the
object via a distinet case in the declension of its designative noun—
that is, via the accusative. locative, and ablative. respectively.®
However, while 1t is true that the three concerving modes are ex-
pressed in accordance with the flexional pattern of language, it is
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doubtful whether a purely linguistic interpretation does full justice
to the situation’s depth.

The primary significance of the modal pattern seems to be
ontelogical rather than grammatical. The grammatical element is
there to be sure, but it is present only as a denvative of the implicit
ontology, not as the principal determinant. On the mterpretation
here advanced, each mode of concelving represents an attempt by
the worldling (at the pre-reflective as well as reflective level) to
give posilive bemng to the conceptual negativity of the intended
cgo, by positing a relationship between himsell as the subject of
cognition and the perceived phenomenon as its object, Expenence
is always thoroughly relational. Things exist not as isolated units,
but as participants i a vast network of relationships which can
be broken down only in thought and never in fact. The relations
things bear to one another are of diverse kinds. They exhibit the
relation of identity when two things are considered as distinet
instances of a general type, or when the same thing is considered
from different points of view: the relation of inherence, when one
thing is contained within another; the relation of cause and effect,
when one thing emerges Irom another as 11s source, and the relation
of contrast, when two things are distingmshed by different
properties or by spatial separanion. At the empirical level all these
relationships pertain only o observed phenomena, and o these their
legitimate application is restricted. However, on account of basic
ignorance, the worldling proceeds to construct (either tacitly or
explicitly) on the prninciple of analogy with these empirical rela-
tnonships, a relationship between what 1s actually present in his
perceptual experience and what can never be present but only pre-
supposed—namely, his “I" or sell. Hence, following the relational
pattern ol observed phenomena, he will tend either to identify with
a particular phenomenon “X.” when he conceives “X™; or (o con-
sider himself’ as inhering in the phenomenon, when he conceives
“in X777 or o consider himself as distinct from the phenomenon,
either by way of simple contrast or by way of generation, when he
concerves Trom X.” Or he mav seeck to appropriate the
phenomenon as an accessory of himself in any of these modes. The
fourth nstance of conceiving, the thought "X 15 mine,” gives
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separate recognition o this appropriative character of the ego-
consciouness: here the worldling reaches out and claims possession
over the object, bringing the acquisitive function of craving to a
climax,

The phenomenon of conceiving thus turns out to be a double
process of identuficaton and appropriation. Through craving the
worldling appropriates things as “nune,” through conceit and views
he identifies with them as “I” or “my self.” If conceiving involved
only an imaginative projection, as m fantasy or games of make-
believe, it would remain a harmless, perhaps even entertaining,
preoccupation. However, because the focus of these imaginary
constructs is the notion of an ego, a powerlul current of emotional
energy comes (o be invested in the process. And because the notion
of an ego lacks foundation, this emotional investment brings only
disappointment as the pay-off. It is constantly betrayved by the hard
facts of experience, by the impermanence ol all that 15 aken 1o be
permanent T and “mine,” and the result, for the uninstructed
worldling is, eventual suffering.

The uninstructed worldling regards material form, feeling,
perception, the mental formations, and consciousness as the self,
or the sell’ as possessing these, or as contaming them, or as
contained within them. He 1s obsessed wath the thought: 1 am
material form, etc.; material form. ete.. 15 mine.” His material
form, ete., changes and becomes otherwise. On this account there
arise in him sorrow, lamentation, pain, gref, and despair. (SN
22145 111 3)

To the four alternative modes of conceiving, the Buddha adds
one more phrase concluding the cogmuve pattern of the worldling:
“he delights in earth” fpﬂﬁ'hmﬂ abhinandati). The verb “delights.”
as the commentary points out, indicates the operation of craving,
like the phrase of the second noble truth describing craving as
“delighting here and there” (tarratatrAbhinandinz). This addition
raises the question why, when craving has already been shown as
implicated in conceiving, the Buddha introduces 1t once again
under another heading. The reason seems to be to single out a
distinct and important facet to the functioning of craving. Any
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individual mental factor, in the Buddhist analysis, is capable of
exercising a variety of functions depending on the diverse contexts
in which it occurs, and to bring these different functions into view
a corresponding vanety of descriptive terms may be necessary.
Craving is responsible not only for the perverted perception of
objects as pleasurable and attractive, or for the concerving of things
as “mine” and the impulse o acquire them. [11s responsible as well
for the mental process by which we delight in objects and wry to
exploit them for the enjoyment we imagine they can vield.

This last aspect, which is the specific connotation of the word
“delight,” acquires special prominence from the Buddhist
perspective because it is the insatiable yearning for delight that
mantams the forward movement of the round of existence. When
the mind finds satisfaction (assAda) in its objects of cogmition, 1t
hankers for a constant repetition of the enjoyment. Once its
temporary gratification subsides and desire is kindled once agan,
the search for more enjoyment is taken up anew. Since craving can
never be extinguished merely by submitiing to 1ts demands, the
termination of the physical hite-force at death does not bring an end
Lo the vicious cirele, but unly the opportumly [or craving o renew
its quest for enjoyment in a new life-form, the heir to the same
continuum of consciousness it previously inhabited: “For beings
hindered by 1gnorance and fettered by craving, a renewal of
existence takes place in the future on account of delighting here and
there {tatratatrAbhinandanA | (MN 44.3/M 1 299). Thus by stating
that the worldling delights m the object, the Buddha indicates by
imphcation that it 1s the worldly cognitive process which keeps
him in bondage to saisA ric suffering. The Buddha himself will
cxplicitly draw the connection later in the suita when, in the
exposition ol dependent origination, he declares “delight is the root
of sulfering™ (§13).

The Buddha next inguires into the reason behind the worldling s
deluded thoughts of conceiving and delight. Providing the reason
himself, he states: “Because it is not fully understood by him.”
To “fully understand™ any particular phenomenon 15 to
comprehend it by way ol the three types of full understanding
(pariSSA ) mentioned in the commentary: the full understanding
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of the known | S:J;Ifff?ffff-g-ﬁv‘;-}. the full understanding of scrutinization
(t+raEapariSSA), and the full understanding of abandoning
(pahAnapari5SA).

These three phases of comprehension follow one another in
successive stages. In the stage of the full understanding of the known,
the gross object 1s analyzed into s constituent “dhammas,” and
cach dhamma delimited in 1ts distinet charactensue, function,
manifestation, and proximalte cause. This procedure rectifies the
common sense assumpbon of simple substantial unities, disclosing
in their place a world of composite wholes made up of impersonal
components brought temporarily together through a concatenation
of conditions. In the second stage, the full understanding of
scrutinization, the dhammas resulting from the above analysis are
investigated in terms of their three general characteristics of imperma-
nence, suffering. and non-self; thereby the tendency to perceive things
as permanent, pleasurable, and self 15 countered, and the wav opened
up for a clear msight into their real natare. Finally, in the third stage,
desire and lust for the objects of cognition are eliminated by the full
understanding of abmmdoning.

Simce the lack of these three types of full understanding 1s the
basic cause behind the perveried perceptions, concervings, and
delight, the Buddha implies that the way to eliminate these deluded
cognitions, which only increase the saisAric round and the
accumulation of suffering, is to develop wisdom—baoth the mundane
wisdom of insight into the conditioned, egoless nature of
phenomena, and the supramundane wisdom of the noble path which
realizes the unconditioned element, nibbana.

The Twenty-four Bases

The same pattern of expositon, working from the perverted
perception through conceiving and delight to the lack of full
pnderstanding, is applied to ecach of the twenty-four bases
beginning with earth. To explore the concervings i relation to all
these bases individually would require a more detaled discussion
than is possible here. However, a few points arising in the sutta do
call for comment. Though my remarks will touch only on those
conceivings originating through views, it should always be borne
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in mind that all three factors—craving, conceit, and views—
motivate the conceivings ol each base. Explanations of the others
can be found in the traditional commentary following the transla-
tion of the sutla,

The worldling’s conceivings of the four elements—earth, water,
fire, and air—can be taken to represent his attempis to locate himself
in relation o the matenial world. Compelled by his 1gnorance o
mlerpret material phenomena in accordance with the egoistic bias
of his consciousness. he will incline to conceive material forms
cither along with the materialists as wdentical with his self, or with
the spiritualists as its tenement, vehicle, or physical instrument.

The conceivings of the bases from “beings™ up to the “base of
neither perception nor non-perception’” express the worldling's ways
of interpreting his relation to other sentient beings, Of particular
interest here are his conceivings of Brahma and Pajapati, two
ancient Indian representations of the creator God (though the
commentary equates Pajapati with Mara). Since the divine being is
here apprehended as a distinct person, the worldling will not
identity with him directly, but he mav imagine himself to be n the
Divine (“in bim we live and move and have our being™) or to proceed
from the Divine. The conceivings of the four immaterial planes
can be understood, in an extended interpretation, as ontological
retfications of the corresponding meditative attamments, taken to
disclose a transcendental self which is all-pervading (in the base of
infinite space), universally cognizant (in the base of infinite
consciousness), indefinable i terms of positive being (in the base
of nothingness) and indefinable in either positive or negative terms
{in the base of neither perception nor non-perception).

The next set of bases classifying the cogninve data into the
seen, heard, sensed and cognized, comes into range of the worldling's
conceivings when he imputes to the data the properties of being
“mine,” “T" and “self.” The Buddha’s later injunction to the learner
to relran from conceiving these objects may be compared 1o his
famous briet instructhion to Bahiva Darucinya—an exhortation so
deep that it brought Bahiya to enlightenment right on the spot: “In
the seen there will be only the seen; in the heard there will be only
the heard; in the sensed there will be only the sensed; in the
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cognized there will be only the cognized. That 15 how you musl
train vourself, Bahiya™ (Ud 1:10/70d 9). What is to be eliminated
from cognition is precisely the false imputations of subjectivity
that distort the incomung data and 1ssue 10 erroneous judgments and
beliefs,

The bases of diversity, unity, and allness become the objects of
views involving a high degree of philosophical abstraction. Emphasis
upon the differentiating aspect of experience prominent in
ordinary sense percepiion leads to a plurahistic ontology extolling
the ulumacy of diversity and muluplicity. Emphasis upon the uni-
fying aspect prominent in the meditative absorptions leads to a
monistic ontology stressing the ultimacy of a principle of unity—
“the One without a second.” The idea of totality, arrived at either
through meditative experience or intellectual postulation, leads o a
philosophy of the pantheistic or monistic type, depending upon the
way the “all”™ s conceptually entertained. The last two positions
can be scen as representing the two sides of mysticism, the
transcendental and the immanent: the doctrine of unily maintains
the transcendent nature of the self or divine principle, the doctrine
of wiality its immanence or all-pervasiveness.

The last base, nibhina, here signifies the worldling’s conception
of the highest goal or ultimate good. The commentary explains it as
the five forms of “nibbana here and now”—indulgence in sense
pleasures and the four jhanas. Perhaps this interpretation is too
narrow and the notion of nibbana should be extended to include the
Buddhist conception as well, seen from the viewpoint of the
uninstructed worldling. But the essential point remains the same—
that in his ignorance the deluded person of the world cannot resist
the temptation to incorporate even this item, which for the
Buddhist means the extinction of egoism and self-referential motives,
into the frame of his ego-biased picture of reality,

The Learner

[n the second expository section of the sutta, the Buddha moves on
to discuss the cognitive pattern of the learner (sekha )—the superior
disciple who has transcended the plane of the worldlings and reached
the plane of the arivans, the noble ones or holy ones. In terms of
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the character typology of the Dhamma, the learner 1s one of the
first three types of arivan individuals—the stream-enterer
f.s-r;ur.af[,r;.:m.-m}. the once-returner f.a-.:ek.:ui.iig.*imi}. and the non-returner
(anAgAm=). The fourth and last arivan individual, the arahat, is
called a non-learner fasekha), not becavse he lacks learning, but
because he has reached the goal of leaming, the attamment of final
emancipation.

The stream-enterer is a disciple who has penetrated the
Dhamma and eliminated the first three of the ten fetters binding to
.mi.‘,‘x’:rﬁ—pcmmulity view, doubt, and clinging to rules and rituals.
He will take rebirth among gods and humans for a maximum of
seven lives, after which he will attain final nibbana. The once-
returner, by further development of the path, has attenuoated lust,
hatred, and delusion, and will return to this world once more before
reaching nibbana. And the non-returner has eliminated the fetters
of sensual desire and aversion, thereby liberating himsell from all
five lower fetters and ensuring his rebirth in the “pure abodes™
(suddhAvAsA) of the upper Brahma-world, where he will
consummuate his spiritual tramming. All the learners remain subject
o the [ive subtle fetters—desire for hne-matenal and immaterial
existence, conceil, restlessness, and ignorance—and therefore still
have work 1o do in order to reach deliverance. But they are all
equipped with spiritual facultues capable of developing the path to
the end. They can no longer slide back to the level of the waorld-
ling, but apply themselves to the training in the higher virtue, the
higher consciousness, and the higher wisdom, by which they can
eradicate their remaining obstacles and reahize their goal. Because
they train in the three branches of higher learning, they are called
“learners.”

In contrast to the worldling who “perceives earth as carth,”
etc., the learner is said to “directly know earth as earth,” ete, “Direct
knowledge™ (abhiSSA ), according to the commentary, implies the
two lower types of full understanding, at least in part—that is, the
comprehension of phenomena through their specific marks and
conditions, and thewr scrutimzation through the three characterisuces.
In the Suttas and the Abhidhamma, the word abhiSSA or its
derivatives is often used o indicate the realization of the Four
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Moble Truths. Thus, while the worldling and the learner alike
perceive the cognitive object in the initial phase of perception not
mentioned but merely implied by the sutta, theiwr wavs from this
point on branch off in two different directions. Whereas the worldling
goes on to perceive the object through a perverted perception, the
learner discerns the object in s undistorted actoal natore. He
understands 1t as a compound of impermanent, conditioned
elements embraced by the noble truth of suffering. He knows that
the mental and materal forces combining in the process of percep-
non originate through prior craving, and that by the eradication of
craving here and now through the development of the noble path
this process can be made to cease. Hence unlike the worldling he is
not caught unawares in the net of conceptual proliferation, but
applies his energy to the work of cutting the tangles that keep him
from his imminent freedom.

Nevertheless, the learner 1s urged by the Buddha to refrain
from conceving and delight: “Let him not conceive (himsell as)
carth; let him not conceive (himself) in earth; let him not conceive
(himselfl apart) from earth; let him not conceive “earth 1s mine’; let
him not delight in earth.” The reason for this injunction 1s that a
remnant of the dispositions to conceiving and delight persist in the
learner’s mental constitution. He has eradicated the tendency to
views and so can no longer be assailed by the conceivings that arise
on this account. But he has only weakened, not yvet extirpated, the
defilements of craving and conceit, and therefore remains
vulnerable to the concervings which arise through these motives.
At umes, even, when he allows his mindfulness to slacken, he may
still indulge in thoughts of “T" and “mine,” though he can never
permit these o harden into settled views.

Since personality view {sakkAvadiEEhi) and the coneeit “1 am™
(asmimAna ) both revolve around the sense of e gohood, the question
may arise of the exact relationship between the two; in particular, it
may he asked how conceit can occur in the absence of any view ol
a self in the five aggregates. These issues are raised and explained by
the bhikkhu Khemaka in a sotta bearing his name. The Venerable
Khemaka, a non-retumer, was asked by a group of bhikkhus how
he could rid himself of a view of self without vet being an arahat,
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To their inguiries the Venerable Khemaka rephied (SN 22:89/5 111
130

I do not say “T am”™ {asmi) in regard to material form, feeling,
perception, mental formations, or consciousness, nor do I say
that there is an 1 am™ apart from material form, feeling,
perception, mental formations, and consciousness. However, a
sense that “T am™ is stll found in me in reference to the five
clinging aggregates; but | do not consider “this | am™ {avam
aham asmi}. ... Even though the ariyvan disciple has abandoned
the five lower fetters (making him a non-returner), nevertheless
a residual conceit T am” {anusahagato asm 1 mAne), desire 1
am’” {asm ti chando), and latent tendency “1 am™ (asm+ H anusayeo )
still remains in him in reference to the five clinging aggregates.

The idea “T am”™ is a spontancous, non-thematic notion born
from the basic unawareness of the egoless natre of phenomena. Tt
becomes manifest in consciousness in a dual form—as a conceit or
wrong estimation of oneself in relation to actuality and as a desire
directed towards the perpetnation of one’s being. Both these forms
are in essence pre-reflective. Though often reinforced by later
reflection, they do not require 1t, but can subsist in 1ts absence as
well as in s presence. The view of a sell, on the other hand, 15 a
thematic consideration bound up with reflectivity as an inherent
part of its structure, Even when held dogmatically or accepted in
Faith without examination, it invoelves at least a modicum of delib-
eration precipitatng a doctrinal stance as its articulated product.
The basis for deliberation is the original notion of egoity, the idea
“I am,” which evolves into a view of self when the worldling
accepls the wdea at s face value—as pomting o a real “I"—and
attempts to fill in the reference by identifying one or another of the
five aggregates as this “1." Such a mistake the learner can no longer
make. With his penetration of the teaching he has seen through the
illusion of the ego and therefore no longer inclines o seck his
identity among the five aggregates. However, so long as a trace of
ignorance remains unabolished in the deeper strata of his mental
continuum, an attenuated sense of egohood hingers over his
experience in the form of a subtle craving and conceit.
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For the present, therefore, the Buddha enjoins the learner to
refrain from conceiving in order that he may achieve full under-
standing of the bases. Whereas the nmnstructed worldling conceives
the aggregates through craving, conceit, and views, as “This 1s mine,
this am 1, this is my self.” the learner knows (o reverse this mode of
consideration. Applying his direct knowledge to the aggregates,
he contemplates them thus: “This is not mine, this am [ not, this s
not my self” (n'etai mama, n'eso’ham asmi, na m'eso aitA ). By
the first he attenuates craving, by the second he attenuates conceit;
the third, useful for the neophyte in training, for the learner serves
merely to confirm his freedom from a view of self. As he persists in
his practice of contemplation. his insight gradually develops to
maturity, untl he eliminates the last traces of ignorance, and with
them, the conceirvings ol subjectivity sprung from craving and
conceil.

The Arahat

The third expository section ol the sutta descnibes the cogmuive
pattern of the arahat, the liberated one. Both the learner and the
arahat share 1 the personal realization of the Dhamma. The
difference between them consists n the degree to which this
realization has penetrated the structure of subjectivity. The Buddha
cxplains the difference as follows (MN 35.24/M 1 235):

Herein, a disciple of mine (1e., a learner) sees as it really 1s all
material form, feeling, perception, mental formations, and
consciousness, thus: “This 1s not mune, this am | not, this 15 not
my self.” To this extent my disciple i1s one who follows my
mstructions and exhortation, has crossed over doubt, gotten nd
ol guestioning, attained (o self-conlidence, and dwells indepen-
dent ol others in the dispensation of the Teacher.

Herein, a bhikkhu, having seen as it really is all material
form, ete,, thus: "This 15 not muine, thas am | not, this 15 not my
self,” is emancipated through non-clinging. To this extent a
bhikkhu is an arahat, a cankerless one. ... who 1s emancipated by
final knowledge.
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For the learner, the penetration of subjectivity is only partial.
He has removed the inclination to erroneous views of selt, but stll
must strive o eradicate egoistic clinging in its more subtle forms.
But for the arahat, the penetration 1s complete. He has destroyed
the defilements in all degrees, and thus is free from even the
slightest propensity to self-affirmaton. The bases ol cognition have
been Tully understood, ignorance has been abandoned root and
branch, and craving, conceit, and views have heen brought to their
final end.

The arahat, therefore, no longer conceives anything in any way.
He does not conceive the datum, he does not concerve in the datum,
he does not conceive from the datum, he does not conceive the
datom as “mine.” This does not mean that the arahat has ceased 1o
cognize, His cognitive apparatus continues (o function with full
efficiency. even more subtle and sensitive than it was prior to his
attainment. But now it simply registers the impinging phenomena
as they appear, without distortion or falsification. The arabat no
longer sees pleasant objects as altractive, for he is free from lust; he
no longer sees unpleasant objects as repulsive, for he is free from
hatred: he no ]::-ngcr sees neulral objects as confusimg, for he 1s free
from delusion. He does not add and does not take away. Whatever
presents itselt, presents itsell just as itis. Itis seen in its bare actuality,
shorn of all embellishments and conceptual proliferatons. For him
there is in the seen only the seen. in the heard only the heard, in the
sensed only the sensed, in the cognized only the cognized. There is
no noton that 1 see, [ hear, [ sense, | cognize,” no noton that the
seen, heard, sensed, and cognized are “mine.”

To be sure, the arahat 1s at perfect liberty to make use of such
terms and designations as “T" and “mine.” Freedom from the bondage
of concepts does not imply a stricture prohibiting their use. But the
arahat deploys them only as expedients for the purpose of
communication. He is no longer deceived by them: he no longer
takes them as springs to unjustlied assumptions. He sees them as
convenient expressions, not as labels for substantial realities. He
may say “This 1s my robe,” but he 15 aware that the “my” arises
only through a convention of use and not as an indicator for a
real owner. In his own thooghts there is only “this robe to be worn
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aver this body.” He may say 1 am going to the village,” but he
knows that there is no agent who goes, only a procession of
aggregates involved in the act of going.

Because he has eliminated conceiving, the arahat no longer
secks delight in the objects he encounters. He no longer pursues
them n the hope of pleasure and enjoyment. In the absence of
delight there 15 no condition for the renewal of saisAric exislence.
Thus. with the exhavstion of his present life, the arahat brings the
long, long round to a close. He has reached the end of birth. ageing.
and death, and with it, the end of suffering.

The Tathfigata

Like the arahat, the Buddha also has attmined the destructnon of
defilements, and therefore us own cogmituve pattern, as shown in
the next section, is fundamentally the same as the arahat’s. He directly
knows each of the cognitive bases as il really i1s, and no longer
conceives them since he has ehiminated craving, concell, and views.
His stature surpasses that of the arahat-disciple in two principal
respects, one concerning the range of his understanding. the other
the priority of his attammment.

The first is indicated by a slight change occurring in the first
expository passage of the “Tathagata™ section. Whereas the arahat-
disciple does not conceive phenomena simply because he has fully
understood them (pariSSArai), the Buddha does not conceive them
because he has fully vnderstood them to the end {pﬂrf.}'.&i faniai).
This slight alteration, as the commentary explains, points to the
difference in the respective ranges of the knowledge of disciples
and the Buddha, The disciples can reach emancipation by
comprehending a limited segment of knowable phenomena, but the
Buddha reaches emancipaton through the knowledge of omniscience
(sabbaSSutaSAFa). He knows whatever can be known in all its
modes and relations; there 1s nothing which escapes the net of his
faculty of comprehension. It 1s this knowledge which makes him
properly a perfectly enlightened Buddha f.'.'a:.:.rnm.-d:.1';;;11??;:{1'..:.”:4:: I, with
the authorty o found a dispensation and the capacity to enlighten
others.
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The second difference between disciples and the Buddha
concerns the order of their attainments. The disciple achieves
deliverance in dependence upon the Buddha, but the Buddha
attains enhightenment without a teacher or guide, entirely through his
own self-evolved wisdom. His knowledge is not received via a course
of transmussion, as 15 the disciple’s, but flares up in the darkness of
ignorance oul of lus individual application to the right investigation
of phenomena. This aspect of the Buddha’s enlightenment is implied
by the second expository passage of the “Tathagata™ section,
discussing the Buddha’s realization of dependent origination—the
unique content of his enlightenment discovered by him as he sat in
meditation beneath the Bodhi Tree.

The insertion of the chain of conditions at this pomt mn the
sutta serves the further purpose of linking up the main thread of the
discourse with the two central pillars of the Buddha’s teaching—
the docirine of dependent origination and the Four Noble Truths.
The first expository section traced the cognitive process of the
worldling, underlined by latent ignorance, from the stage of
perverted perception, through the various modes of conceiving, to
delight in the bases of cognition. Now, by stating that “delight is
the root of suflering” and continuing through the subsequent
factors in the originative chain, the Buddha spells out the conse-
gquences of concerving and delight. Concerving and delight are the
origin of suffering, and when they are vielded to, will produce
their inevitable result: birth issuing 1n new ageing. sickness, and
death, and these bringing the secondary forms of suffering in their
trail. The antidote to this ongiative process lies, as the sutia
shows, precisely in the penetration of 1ts own 1nner system of
dynamics. For when the springs of origination are detected and
exposed, they are drained of their potential for cavsation and cease
to give rise to their usual effects. Ignorance is transformed into
knowledge, craving is extinguished by dispassion, and the round of
existence is thereby terminated so that it can never be set rolling
again. Thus the Buddha brings the discourse to its conclusion with
the triumphant proclamation of his own supreme enlightenment—
the great awakening which has exwricated with uimost finality the
buried root of saisA ric existence.
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Conclusion

Al the conclusion of the discourse. the sutta states that the bhikkhus
did nor delight in the words of the Exalted One. This 1s a direct
mversion of the almost invariable formula closing a sutta, which
runs: “Elated in mind, the bhikkhus delighted in the words of the
Exalted One.” lts occurrence, therefore, is a cause for conjecture,
The commentary explains this peculiar ending by reference to the
Buddha's onginal purpose in expounding the Mulaparivaya Sutta:
to shatter the conceit of the five hundred bhikkhus who, out of
imtellectual pride, had become neghgent in their religious dutes.
Because these bhikkhus could not understand such an abstruse
discourse, their minds were perplexed and their pride broken. On
account of their confusion they did not delight in the Master’s words,

Although this exegetical tradition 1s certainly plausible, another
explanation for the Mulaparivaya Sutta’s unique ending 15 possible
as well. The commentary tells us that before their ordination as
monks in the Boddha's dispensation, these bhikkhus were brahmins
whao had achieved mastery over the Vedas. It may be suggested that
the reason for their displeasure was not their inability to understand
the Buddha's discourse, but rather the fact that they understood 1t
oo well. For thewrr brahminical predilections may have carried
through past their conversion to the doctrine of the Buddha, and
wrongly influenced their understanding of the Dhamma in ways they
were not ready o renounce. The pivot of their wrong understanding
miost hikely would have been the beliefl in a permanent immortal self,
the Atman, a cardinal tenet of brahminic philosophy and a key target
of the Buddha’s exposition in the sutta. A well-known passage in the
Brhadaranyaka Upanisad (BAU 3.7.3ff.) presents a striking
parallel to the flexional pattern of conceivings given in the present
discourse:

He who mhabits the earth, vet 1s within the earth, whom the
carth does not know , whose bodv the earth is, and who controls
the earth from within—he is your Self, the Inner Controller, the
Immortal.

Other phenomena sinularly treated are: water, fire, sky, air,
heaven, the sun, the gquarters. the moon and stars, space, darkness,
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light, beings, breath, speech, eve, ear, mind, skin, intellect, and
organs of generation. In exposing such modes of thought as mere
concelvings of the uninstructed worldling, the Buddha may have
struck at the heart of these bhikkhus’ residual brahminic convictions,
thereby proveoking their resentment,

Mevertheless, the commentary relates a happy outcome (o the
entire course of events. After hearing the Malapanvaya Sutta, the
five hundred bhikkhus became humble and respectiul. They resumed
their religious duties, such as regularly attending upon the Buddha
and going to histen 1o his explanations of the Dhamma. At a later
time, when he knew that their spirttual faculties had matured and
their understanding deepened, the Buddha expounded to these same
bhikkhus the Gotamaka Sutta (AN 3:123/A T 276), proclaiming the
excellent qualifications of the Exalted One, his teaching, and his
order of disciples. As a result of listening (o this sutta, all five
hundred bhikkhus became liberated from defilements and brought
therr spiritual traiming o completion with the realizatnon of final
emancipation.
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PART ONE
MCOLAPARIYAYA SUTTA

The Discourse on the Root of Existence

(Introductory)

1. Thus have I heard. On one occasion the Exalted One was dwell-
ing at Ukkattha, at the foot of a royal Sala tree in the Subhaga Grove.
There the Exalied One addressed the bhikkhuos: “Bhikkhus.” “Lord.”
the bhikkhus replied. The Exalied One smd: “T will weach vou,
bhikkhus, the exposition of the root of all things. Listen and attend
carefully to what 1 shall say.” "Yes, Lord,” they replied.
The Exalted One spoke.

The Worldling

2. "Herein, bhikkhus, an uninstructed worldling, who 1s without
regard for the ariyans, unskilled in the Dhamma of the ariyvans,
undisciplined in the Dhamma of the ariyans, who is without regard
for the good men, unskilled in the Dhamma of the good men, un-
disciplined in the Dhamma of the good men—he perceives earth as
carth. Having perceived earth as earth, he conceives (himself as)
earth; he conceives (himself) in earth; he conceives (himsell apart)
from earth; he conceives “earth 1s mine’; he delighis in ecarth. What
15 the reason” Because it has not been fully understood by him, |
declare.

“He perceives water as water. Having perceived water as wa-
ter, he concerves (himsell as) water; he concerves (himself) in waler,
he conceives (himsell apart) from water; he conceives “water is
mine”; he delights in water. What is the reason? Because it has not
been fully understood by him, T declare.
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“He perceives lire as fire. Having perceived fire as fire, he
conceives (himself as) fire; he conceives (himsell) in fire; he con-
ceives (himsell apart) from fire, he conceives “fire 15 mune’. he
delights in fire. What 1s the reason” Because it has not been fully
understood by him, 1 declare.

“He percerves air as air. Having perceived air as air, he con-
ceives (mmsell as) air; he concerves (himself) in wr;, he conceives
(himself apart) from air; he conceives ‘air is mine’; he delights in
air. What 1s the reason? Because 1t has not been fully undersiood
by him, I declare.

3. "He perceives beings as bemgs, Having percerved bemngs as
beings, he conceives beings; he conceives (himself) in beings: he
concelves (himself apart) from beings; he conceives “beings are
mine’; he delights in beings. What is the reason? Because they have
not heen fully understood by him. I declare.

“He perceives gods as gods, Having perceived gods as gods, he
conceives gods; he conceives (himsell) in gods: he conceives (him-
sell apart) from gods: he conceives “gods are mine’; he delights in
gods. What 1s the reason? Becavse they have not been fully under-
stood by him, 1 declare.

“He perceives Pajipat as Pajapati.” Having perceived Pajapan
as Pajapati, he conceives Pajapati; he conceives (himsell) in Paja-
pati; he conceives (himselt” apart) from Pajapat; he conceives
‘Pajapati is mine’; he delights in Pajapati. What 1s the reason?
Because it has not been fully understood by him, 1 declare.

“He percerves Brahma as Brahma. Having percerved Brahma
as Brahma, he conceirves Brahma: he conceives (himself) in Brahma:
he concerves (himself apart) from Brahma; he conceives “Brahma
is mine’; he delights in Brahma. What 1s the reason” Because it has
not been fully understood by him, I declare.

“He perceives the gods of Streaming Radiance (AbhassarA ) as
the gods of Sweaming Radiance. Having perceived the gods of
Streaming Radiance as the gods of Sueaming Radiance, he con-
ceives the gods of Streaming Radiance; he conceives (himself) in
the gods of Streaming Radiance; he conceives (himself apart) from
the gods of Streaming Radiance: he conceives “the gods of Streaming
Radiance are mine”; he delights in the gods of Streaming Radiance.
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What is the reason? Because they have not been [ully understood
by him. I declare.

“He perceives the gods of Refulgent Glory (subhakiEhA ) as the
gods of Refulgent Glory., Having perceived the gods of Refulgent
Glory as the gods of Refulgent Glory. he conceives the gods of
Refulgent Glory:, he concerves (himsell) in the gods of Refulgent
Glory: he conceives (himsell apart) from the gods of Refulgent
Glory; he conceives ‘the gods of Refulgent Glory are mine’; he
delights 1n the gods of Refulgent Glory. What 1s the reason? Be-
cause they have not been fully understood by him, [ declare.

“He perceives the gods of Abundant Fruit (vehapphalA) as the
gods of Abundant Fruit. Having perceived the gods of Abundant
Fruit as the gods of Abundant Fruit, he conceives the gods of Abun-
dant Fruit; he conceives (himsell) in the gods of Abundant Fruit;
he conceives (himself apart) from the gods of Abundant Fruit; he
concerves “the gods of Abundant Fruit are mune’; he dehghts in the
gods of Abundant Fruit. What s the reason? Because they have not
been fully understood by him, I declare.

“He perceives the Vanquisher (abhibhg) as the Vanguisher.
Having px::rn::ch-‘cd the Vanquisher as the Vanguisher, he conceives
the Vanguisher; he conceives (himsell) in the Vangquisher; he con-
ceives (himsell apart) from the Vanguisher; he conceives ‘the
Vangquisher 18 mine’; he delights in the Vanguisher. What 1s the
reason” Because it has not been fully understood by him, [ declare,

4. “He perceives the base ol infinite space as the base of infiniie
space. Having perceived the base of infinite space as the base of
infimite space, he conceives (himself as) the base of infinite space;
he conceives (himself) in the base of mlinite space; he conceives
{(himself apart) from the base of infiniie space; he conceives ‘the
base of mfinite space is mine”; he delights in the base of infinite
space. What is the reason? Because it has not been fully understood
by him, I declare.

“He percerves the base ol infimite consciousness as the base of
infinite consciousness. Having perceived the base of mfinite con-
sciousness as the base of inlinite consciousness, he conceives
(himscll as) the basc of mlmite consciousness, he conceives
{himsell) in the base of infinite consciousness; he conceives
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(himsell apart) from the base of infinite consciousness; he con-
ceives “the base of infinite consciousness 1s mine’: he delights in
the base of mfinite consciousness. What 1s the reason? Because it
has not been fully understood by him, I declare.

“He perceives the base of nothingness as the base of nothing-
ness. Having percetved the base of nothingness as the base of
nothingness, he conceives (lnmsell as) the base of nothingness; he
conceives (himsell) in the base of nothingness; he conceives (him-
sell apart) from the base of nothingness; he conceives ‘the base
of nothingness 1s mine”; he delights in the base of nothingness.
What is the reason? Because it has not been fully understood by
him, [ declare.

“He perceives the base of neither perception nor non-percep-
non as the base ol neither perception nor non-perception. Having
perceived the base of neither perception nor non-perception as the
hase of neither perception nor non-perception, he conceives (him-
scll” as) the base of neither perception nor non-perception; he
concelves (himselfl) in the base of neither percepuon nor
non-perception; he conceives (himselfl apart) from the base of nei-
ther perceplion nor non-perceplion;, he conceives “the base of neither
perception nor non-perception is mine ; he delights in the base of
neither perception nor non-perception. What is the reason? Because
it has not been fully understood by him, I declare.

3. "He perceives the seen as the seen. Having perceived the
seen as the seen. he conceives (himself as) the seen; he conceives
{haomseli) in the seen; he conceives (himseli apart) from the scen;
he conceives “the seen 15 mine’; he delights in the seen. What is the
reason? Because it has not been fully understood by him, I declare.

“He perceives the heard as the heard. Having perceived the
heard as the heard, he conceives (himself” as) the heard; he con-
ceives (himsell) in the heard; he conceives (himself apart) from the
heard: he conceives “the heard is mine’; he delights in the heard.
What is the reason? Because it has not been fully understood by
him, [ declare.

“He perceives the sensed as the sensed. Having perceived the
sensed as the sensed, he conceives (hamsell as) the sensed; he
conceives (himsell) in the sensed; he conceives (himself apart) [rom
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the sensed; he conceives “the sensed 15 mine™;, he delights in the
sensed. What is the reason? Because it has not been fully under-
stood by him, I declare.

“He perceives the cogmzed as the cogmized. Having percerved
the cognized as the cognized, he conceives (himself as) the cog-
mzed; he conceives (himsell) i the cognized; he concerves (lumself
apart) from the cognized; he conceives “the cogmized is mine’; he
delights 1n the cogmized. What 15 the reason? Because 1t has not
been fully understood by him, I declare.

6. “He perceives unity as unity. Having perceived unity as unity,
he conceives (himself as) unity;, he conceives (humself) in unity; he
concelves (himsell apart) from unity; he conceives “unily is mine’;
he delights in unity. What i1s the reason? Because it has not been
fully understood by him, I declare.

“He perceives diversity as diversily. Having perceived
diversity as diversity, he conceives (himsell as) diversity;, he con-
ceives (himsell) in diversity; he conceives (himsell apart) from
diversity; he conceives “diversity is mine™; he delights in diversity.
What i1s the reason”? Because it has not been fully understood by
him, | declare.

“He perceives all as all. Having perceived all as all, he con-
cetves (himself ag) all, he conceives (himself) i all; he conceives
(himself apart) from all; he concerves “all 1s mine’; he delights in
all. What is the reason? Because 1t has not been fully understood by
him, I declare.

“He percerves nibbiana as mbbana. Having perceived nibbana
as nibbana, he conceives (himself as) mbbana; he conceives (him-
selfy in nmibbina; he conceives (himself apart) from nibbana; he
concelves ‘nibbana is mine’; he delights in nibbana. What is the
reason” Because it has not been fully understood by him, [ declare,

The Learner

7. A bhikkhu who i1s a learner. bhikkhus, who has not attained his
heart’s ideal but is sull yearning for the supreme security from
bondage—he directly knows earth as earth. Having directly known
earth as earth, let him not conceive (himself as) earth; let him not
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concelve (himsell) in earth; let him not conceive (himself apart)
from earth: let him not conceive “earth is mine™; let him not delight
in earth. What 1s the reason? Because it should be fully understood
by him, 1 declare.

“He directly knows walter as waler ... {the same pattern is re-
peated down to) ... He directly knows nibbina as nibbina. Having
dircetly known nibbana as mibbana, let him not conceirve (himsclf
as) nibbana; let him not conceive (himself) in nibbana; let him not
conceive (himself apart) from mibbana; let him not conceive “‘mibbana
is mine’; let him not delight in nibbana. What is the reason? Be-
cause it should be fully understood by him, I declare.

The Arahat
|

8. A bhikkhu who is an arahat, bhuikkhus, a cankerless one, who
has lived the holy life, done what had to be done, laid down the
burden, attained his own goal, eliminated the fetters of existence,
and 1s emancipated through final knowledge—he directly knows
earth as earth. Having directly known earth as earth, he does not
conceive (himself as) earth; he does not conceive (himself) in earth:
he does not conceive (hamself apart) from earth: he does not con-
ceive ‘earth i1s mine™;, he does not delight in earth. What is the
reason? Becouse it has been fully understood by him, I declare,

“He directly knows water as waler ... {the same pattern is re-
peated down o) [ He directly knows nibbana as nibbana. Having
directly known nibbina as nibbana, he does not conceive (himself
as) nibbana: he does not conceive (himself) in nibbana; he does not
concerve (himsell apart) from mbbana; he does not concerve “mbbana
15 mine’; he does not delight in mibbana. What is the reason? Be-
cause 1t has been fully understood by ham. [ declare.

II

9. “A blukkhu who i1s an arahat, blukkhus, ... emancipated through
final knowledge—he directly knows earth as earth. Having directly
known earth as earth, he does not conceive (hamsell as) earth; he
does not conceive (himself) in earth: he does not conceive (himself
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apart) from earth; he does not conceive “earth is mine”; he does not
delight in earth. What is the reason? Because he i1s devold of lust
through the destruction of lust.

“He directly knows water as water ... nibbana as mibbana. ...
What is the reason? Because he is devoid of lust through the de-
struction of last.

I11

10, A bhikkhu who 1s an arahat, bhikkhus, ... emancipated through
final knowledge—he directly knows earth as earth. Having directly
known earth as earth, he does not conceive (himself as) earth; he
does not conceive {himself) in earth; he does not concerve (himself
apart) from earth; he does not conceive “earth 1s nune’; he does not
delight in earth. What is the reason? Because he is devoid ol hate
through the destruction of hate.
“He directlv knows water as water ... nibbana as nibbina. .

What is the reason? Because he 15 devoid of hate through the
destruction of hate.

IV

L1, “A blukkhu who is an arahat, bhikkhus, ... emancipated through
final knowledge—he directly knows carth as carth. Having directly
known earth as earth, he does not concerve (himsell’ as) earth: he
does not conceive {himself) in earth; he does not conceive (himself
apart) from earth; he does not conceive “earth is mine”; he does not
delight in earth. What 1s the reason” Because he 1s devoid of delu-
sion through the destruction of delusion.

“He directlv knows water as water ... nibbana as nibbana. ...
What 1s the reason? Because he 1s devoud of delusion through the
destruction of delusion,

The Tathigntﬂ
|

12. “The Tathagata, bhikkhus, the arahat, the perfectly enhightened
Buddha, directly knows earth as earth. Having directly known earth
as earth, he does not conceive (himself as) earth; he does nol conceive
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(himself) in earth; he does not conceive (himself apart) from earth;
he does not conceive “earth is mine’: he does not delight in earth.
What 1s the reason” Because it has been fully understood to the end
by the Tathigata, 1 declare.

“He directly knows water as water ... nibbana as nibhana. ...
What 15 the reason? Because 1t has been fully understood to the end
by the Tathagata, I declare.

11

13. " The Tathagata, blukkhus, the arahat, the perfectly enlightened
Buddha, directly knows earth as earth. Having directly known carth
as earth, he does not conceive (lumselt as) earth: he does not con-
ceive (himsell) in earth; he does not conceive (himself apart) from
carth; he does not conceive “earth 1s mine™; he does not delight in
carth. What is the reason? Because he has understood that delight is
the root of suffering, and that with existence (as condition) there is
birth, and that for what has come to be there 15 ageing and death.
Therefore, bhikkhus, through the complete destruction, fading away,

cessation, abandoning, and relinguishing of all cravings, the

£.
Tathagata has awakened to the supreme perfect enlightenment, |
declare.

“He directly knows water as water ... nibbina as nibbana. ...
What 1s the reason? Because he has understood thal delight s the
root of sutfering, and that with existence {ns condition) there 15
birth, and that for what has come to be there is ageing and death.
Therefore, bhikkhus, through the complete destruction, fading away,
cessation, abandoning, and relinguishing of all cravings, the Tatha-
mata has awakened (o the supreme perfect enlightenment. I declare.™

Thus spoke the Exalted One. But those bhukkhus did nor delight

in the word of the Exalted One."™



PAarT Two

THE COMMENTARIAL EXEGESIS OF THE
MCLAPARIYAYA SUTTA

1. Introductory Section

Cy. Since this commentary will be clearer if we first examine the
grounds on which the Exalted One delivers a sutta, we will deal
with this matter lirst.

(The four grounds for the delivery of a sutta
[suttanikkhepaj)

There are four grounds for the delivery of a sutta: (1) personal
inclination {attajjhAsava), (2) the inclination of others
(parajjhAsava), (3) the proposal of a question (pucchAvasika), and
(4) the occurrence of a special incident {aEEhuppartika).

Among these, (1) those suttas which the Exalied One declares
entirely through his own inclination, without being requested by
others, have personal inclination as the ground for their delivery.
Some examples of this class are the Akankheyya Sutta (MN 6). the
Vattha Sutta (MN 7). the Mahasatipatthana Sutta (DN 22). the
Mahasalavatanavibhanga Sutta (MN 137). the Arivavamsa Sultta
(AN 4:28), and many suttas on the nght endeavours, the bases of
spiritual success, the faculties, powers, factors of enlightenment,
and factors of the path.

{2) Those suttas which he declares by reason of the wnclinations
of others, after discerning their inclination, acguiescence, state of
mind, aspiration, and capacity for understanding, have the inclina-
tions of others as the ground for their delivery. An instance 1s the
case of Rahula, when the Exalied One, perceiving that the factors
maturing towards emancipation had reached maturity in Rahula,
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thought: “Let me now lead Rahula o the destruction of the cankers.”™
(MN 147.1) Some suttas of this class are the Cularahula Sutta (MN
147}, the Maharahula Sutta (MN 62), the Dhammacakkappavattana
Sultta (SN 56:11), and the Dhatuvibhanga Sutta (MN 140).

(3) When the four assemblics, the four classes, nAgas, supak Eas,
gandhabbas, asuras, yakkhas," the gods of the sense-sphere-heavens,
and MahAbrahmAs approach the Exalted One and ask questons—
about the factors of enlightenment, hindrances, clinging-aggregates,
the “best treasure of man,” and so on—and the Exalted One speaks
a sulta in reply, those suttas have the proposal of a question as the
ground for their delivery. To this class belong numerous sutias of
the Samyutta Nikaya (e.g.. SN 1:1), and the Sakkapanha (DN 21),
Cialavedalla (MN 44), Mahavedalla (MN 43), Simaninaphala (DN
2). and other sutias.

(4) And those suttas declared because a special incident has oc-
curred, these have the ocowrrence of a special mcident as the ground
for their pronouncement. Examples are the Dhammadayada (MN 3),
Culasthanada (MN 11}, the Candupama (SN 16:3), Putlamamsupama
(SN 12:63), Darakkhandhupama (SN 35:241), Aggikkhandhipama
(AN 7:68, SN 12:52), Phenapindopama (SN 22:95), and
Pancchattakiopama Suttas (AN 7:65).

Of these four, this sutta has the occurrence ol 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”? The arising of conceit on account of learming,
For, it 1s told, five hundred brahnmns who were masters of the three
Vedas heard the Exalted One teaching the Dhamma, and recogniz-
ing the danger in sense pleasures and the benefit in renunciation,
went forth into homelessness in his presence. In no long time they
mastered the entire word of the Buddha, and on account of their
learning gave rise to conceit. “Whatever the Exalted One says,”
they thought, “that we gquickly understand. The Exalied One does
not say anything which does not come within scope of the three
genders, the four kinds of terms, and the seven declensions.'= Thus
there is nothing in what he says that presents a knotty problem to
us.” As a result they neglected to show proper reverence for the
Exalted One, rarely going (o attend upon him or to listen to him
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teach the Dhamma. The Exalted One understood the course their
minds were taking, and aware that it would not be possible for
them to realize the path or the fruit so long as the pillar of conceit
wis not uprooted from thewr nunds, he made their conceit the occa-
sion for the delivery of a sutta. Skillful in teaching, he undertook
this teaching on “the expositon of the root of all things™ for the
purpose of shattering their conceit.

“The Exposition of the Root of All Things”

(sabbadhammamilapariyiya)

Cy. “Of all” means withoul exception {anavasesa). For the
word “all” expresses the lack of an exception, and signifies the lack
of an excepuon in whalever term 1t comes into connection with.

Sub, Cy. The word “all” 15 found to be apphed w four cases:
the all-inclusive all (sabbasabba}), the all of restricted reference
fpadesasabba), the all of the sense bases r',i_l'ﬂf-:mﬂ.ﬂ'r::b.‘:-m, and the
all of personality ({sakkAyasabba). Thus, in the passage: “All
dhammas in all their modes enter the threshold of the Exalted One’s
portal of knowledge™ (Nidd I 357). the all-inclusive all 1s intended.
In the passage: “You have all spoken well, Sanpuua™ (MN 32.17/
M I 219), it is the all of restricted reference. In the passage: "I will
teach you the all. bhikkhus. The eye and visible forms ... the mind
and mental objects™ (SN 35:23/5 TV 15), 1t 1s the all of the sense
bases. And in the passage: “He perceives all as all” (MN 1.25/M 1 3),
it is the all of personality. Among these four, the all-inclusive all
has unrestricted application, the other three restricted application.
In the present case, the all of personality is meant.”

Cy. The word “dhamma” is found used in the following senses:
the scriptares (parivatri), the (Four Noble) Troths (sacca), concen-
tration f.*.-mmid.‘u'jl. wisdom f,.rm.S‘."i‘.afi J, nature (pakari), things endowed
with a specific nature | sabhAva }, empltiness ( .'m.f_'i;im.ﬂ: ), menit { puddal,
a disciplinary offense {Apani), the knowable (Seyva), etc. In the
passage: “Herein, a bhikkhu masters the Dhamma—the suttas,
songs,” ete. (MN 221 1/M 1 134} it oceurs in the sense of the scrip-
tures. “He saw the Dhamma. understood the Dhamma™ (DN 3,2.22/
D1 110y—in the sense of the (Four Noble) Truths. “Those Exalted
Ones were of such dhammas™ (DN 28 1/D 1 1O )y—concentration.



8 Discourse on the Root of Existence

“Truth, dhamma, fortitude, generosity”™ (Sn 188)}— wisdom. “Of a
nature to be born, of a nature to grow old, of a nature to die” (DN
22.18/D 11 307 y—nature. “Wholesome dhammas™ {Dhs Mauka 1/
Dhs 1)—things endowed with a specilic nature, "On that occasion
there are dhammas™ (Dhs $121/Dhs 25 —emptness. “Dhamma well-
pracised 1ssues n bliss” (Sn 182)—mernt. “Two dhammas are
unfixed” (SVibh Amiyvata intro/Vin I 194)—a disciplinary of-
fense. And in the passage: “All dhammas in all their modes enter
the threshold of the Exalied One’s porial of knowledge,” 1t 15 the
knowable. Here the word oceurs in the sense of things endowed
with a specific nature. This 15 the word-meaning: “They bear their
own characteristics, thus they are dhammas™ {arrano lakkhaEai
dhArent= 1 dhammA ),

Sub. Cy. “They bear their own charactenistics”: although there
are no dhammas devoid of their own characteristics, this is still
said for the purpose of showing that these are mere dhammas
endowed with their specific natures devoid of such attributions as
that of a “being,” etc. Whereas such entities as self. beauty, plea-
surableness, and permanence, elc., or natare (pakati), substance
(dabba), soul (jxwa), body, ewe., which are mere misconstructions
f,rmrr'kﬂ;:'_;:-mﬂ:.i:.*’:rfmra:mf.! J due to craving and views, or such entities
as “sky-tflowers.” ete., which are mere expressions of conventional
discourse Hukamhﬁimmz;!mj. cannot be discovered as ulumately
real actualities {saccikaEEhaparamaithato), these dhammas (i.e.,
those endowed with a specific nature) can. These dhammas are dis-
covered as nlumately real actnalities. And though there 1s no real
distinction (between these dhammas and their charactensitics), suill,
in order to facilitate understanding, the exposition makes a distinc-
tion as a mere metaphorical device (upacAramara).™ Or else they
are horne, they are discemed, known, according to their specilic
nature, thus they are dhammas (dhAr+vanti vA vathAsabhAvato
avadhArivanti SAvani+ 1i dhammA ),

Cy. The word “rool” {megla) here means particular rool-cause
(asAdhAraFahetu).

Sub. Cy. The meaning 1s: the unigue condition tor each of the
dhammas ncloded in personality. And what is that? Craving,
conceil, and views, or ignorance, ete.' For just as the conceivings
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ol craving, (conceilt, and views), which anse mm reference to the
bases of conceiving such as earth. etc., are the root-cause for their
oceurrence, so also 1s ignorance, ete. Thus it 1s said below (in the
sutta), in conformity with this: “The uminstructed worldling,” etc.,
“Because it 15 not fully understood by him.” and “Delight is the
root of suffering”; and 1n addinon, “Because he 1s devoid of lust,
hate, and delusion.” Hence their functioning as root-causes 1s shown.

Cv. The word parivAyva occurs in the texts in the sense of teaching
(desand ), cause (kAraEa), and turn (vAra). Here it has the meaning
of teaching and cause. Thus the phrase “the exposition of the root
of all things™ signifies the cause designated the particular root-
cause of all things, or the teaching of the cause of all things. But
this sutta has to be carefully mterpreted. It 1s not all specific natured
dhammas of the four planes that is indicated by the words “all
things,” but only all dhammas pertaining to the three planes included
in personality {sakkAvaparivApannA pana tebhgmakA dhammA va).'®
This here 1s the purport.

Sub. Cy. The purport is: all the dhammas beginning with earth
which function as the bases for conceiving ( maSSanAvatthu).

“An uninstructed worldling”
(assutava puthujjana)

Cy. Herein, he 1s uminstructed, needs o be taught, because he
possesses neither learning (Agama) nor spiritual achievement (adhi-
gama). For he who possesses neither the learning running counter
to the activity of conceiving because he has neglected 1o study,
question, and discrinunate the aggregates, elements, sense bases,
truths, law of conditionality. and foundations of mindfulness, etc.,
nor spiritual achievements because he has failed to achieve what
should be achieved by practice, is said to be “"uninstructed”™ on ac-
count of his deficiency in learning and spiritual achievement. He is
one who needs 1o be taught.

He is called a worldling for such reasons
As that he generates a multitude of things,
Because he s immersed in the herd,

And because he is a person who 1s distinct.
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The worldling 1s so-called because he generales a mulutude of
diverse defilements, ete.'” As it is said: “They generate a multitude
ol 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 destina-
tions, they form mulople kamma-formations, they are swept away
by a multitude of floods, affhcetied by a mulutude of affhictions,
consumed by a multitude of fevers—hence they are worldlings,
They are lusiful and greedy for the five muluple strands of sense
pleasure; therein they are bound, 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 mcarcerated—hence they
are worldlings™ (Nidd I 249), Again, one who is included among
the incalculable multitude of people who live according to an inferior
doctrine and are averse to the doctrine of the anvans 1s called a
worldling. And a person distinet or remote from the arivans endowed
with such noble gqualities as virtue, learning, etc., is called a world-
ling. Between the two types of worldlings mentioned in the following
verse it 1s the blind worldling who 1s called the “umnstructed
worldling.”

The Enlightened One, the Kinsman of the Sun,
Speaks of the worldling in a twofold way.

One 1s the worldling blinded by darkness,

The other the worldling noble and good,

“Who is without regard for the ariyans”

Cy. The ariyans are so-called because they are remote from the
delilements, because they are not heading towards decline, because
they are heading towards growth, and because they are worthy of
being henoured by the world together with its gods." Buddhas,
paceekabuddhas, and disciples of the Buddhas are called “arivans.”
Or the Buddhas alone are called “arivans™ here, while the phrase
“the good men” applies to paccekabuddhas and disciples as well.
Men who shine (sobhana ) through their possession of supramundanc
qualities are called “good men” (sappurisa). Or both words apply
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to all three; that 1s, Buddhas, paccekabuddhas, and disciples are all
both artyans and good men.

MNow, he who by nature has no regard for the ariyans, and does
not welcome their sight, 15 one “who 1s without regand (lit. without
sight) for the arivans.” This tvpe of person 1s of two kinds: he who
does not see them with the eve and he who does not see them with
knowledge. And here it is not seeing them with knowledge (SAEena
adassAv+ ) that is intended. For even though they be seen with the
fleshly eye or with the divine eve, they are still unseen, for these
eyes apprehend only the outer appearance of the ariyans, not their
interior arivan state, Though dogs, jackals, and others see anyans
with their eyes, they are not seers of the ariyans.

Here i1s a story to illustrate this: A cankerless elder residing at
Cittalapabbata had a personal attendant who had become a monk in
old age. One day, after the two had walked for alms. while follow-
ing the elder carrving the latter’s bowl and outer robe, the attendant
asked: “Venerable sir, what are the aniyans like?” The elder rephied:
“Here there is an old man. walking together with an arivan, doing
his duties towards him, carrying his bowl and robe, yet even he
does not know whalt the arivans are hike. So difficult o know are
the arivans, friend.” And though this was said, still the attendant
didn’t get the point.

Thus it 15 not secing with the eves that is meant by the phrase
“regard (for the arivans),” but seeing with knowledge. As it is said:
“What is your purpose, Vakkali. in seeing this foul body? He who
sces the Dhamma, Vakkali, he sees me”™ (SN 22:87/5 [11 120). There-
tore, even though one sees the ariyans with one’s eves, so long as
one does not see with knowledge the charactenstics of imperma-
nence, (suffering. and non-self) seen by the anyans, and does not
achieve the Dhamma achieved by the ariyans, for so long the
arivan state and the qualitics constituting an ariyan remain unseen,
and one 1s described as a person “without regard for the ariyans.”

“Unskilled in the Dhamma of the ariyans”

Cy. That 1s, without skill in the arivan Dhamma classified into
the foundations of mindfulness, etc,
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“Undisciplined in the Dhamma of the ariyans”

Cy. Here

The discipline is first twolold,
Each part again divides by five.
Because he lacks in all of this,
He's said to be undisciplined.

This discipline fvinava) is twoftold: the discipline of restraint
(saivaravinaya) and the discipline of abandoning (pahAnavinava).
And each part of this twofold discipline 15 agnin divided into five.
The discipline of restraint 15 fivefold as restraint by virtue (sla),
by mindfulness {sati), by knowledge f.ﬂiﬂzu, by panence {khanii),
and by energy (viriva). Therein, “He is endowed, perfectly en-
dowed, with this restramt of the Patimokkha™ (Vibh §508/Vibh
244 )—rthis 18 restraint by virtue. “He guards the faculty of the eye,
he acquires restraint over the faculty of the eve” (DN 2.64/D |
T0)—this is restraint by mindfulness.

Those streams which flow throughout the world, Ajita,
said the Lord,

Mindfulness serves to curb them in,

This I call the restraint of the streams.

But wisdom only turns them off (Sn 1035)—

this (last line) indicates restraint by knowledge. “He patiently endures
cold and heat™ (MN 2.13/M [ 10)—thus i1s restramt by panence. “He
does not tolerate an arisen thought of sensual desire, he abandons it”
(MN 220M T 11)—this is restramt by energy. This entire {(fivefold)
restraunt s called “restramt” {saivara) and “discipline” (vinava) be-
cause 11 respectively restramns and disciplines any bodily, (vocal, and
mental) misconduct which should be resirained and disciplined. Thus
the discipline of restraint is classified as fivefold.

The disciphine of abandoning 1s also livefold us abandoning by
factor-substitution {tada+gappahAna), by suppression ( vikkhambhana-
ppahAna), by eradication {samucchedappahAna), by subsidin g
{paEipassaddhippahAna), and by escape (nissaraFappahAna). Amon g
these, the abandoning by factor-substitution 1s the abandoning of a
negative factor by the class of insight-knowledge opposed o it. in the
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same way that darkness 15 abandoned by the Light of a lamp. Thus
personality view is abandoned by the defining of mentality-materiality,
the views of acausality and wrong causal relationships by the discern-
ment of condiions, uncertanty m regard (o this by the subsequent
transcending of doubts, the assumption of “T" and “mine™ by the
insight-comprehension of groups, the perception of the path in what 1s
not the path by the discrimination of the path from what 15 not the
path, annihilationism by the perception of arising, eternalism by the
percepiion of fall, the percepiion of fearlessness n the fearful by the
perception of fear, the perception of satisiaction by the perception of
unsatisfactorimess, the perception of delight by the contemplation of
disenchantment, the non-desire for release by the knowledge desiring
release, non-equanimity by the knowledge of equanimity, ranning con-
trary to the structure of things and to nibbiana by conformity-knowledge,
and the assumption of the sign of formations by change-of-lincage. ™
This is called “abandoning by factor-substitution.”

Abandoning by suppression 1s the abandonment of the
hindrances, etc., by the obstructive power of concentration, either
at the level of access (upacAra) or absorption {appanA). This is
likened to prevenung the growth of water-moss by siriking the
surlace of the water with a pot,

Abandoning by eradication 1s the abandonment of the host of
defilements on the side of the origin (of suffering) by completely
severing the possibility of their occurrence. It is achieved through
the development of the four supramundane paths, and occurs in the
individual mental continua of the four individuals attiming to these
paths.

The subsiding of the delilemenis at the four moments of [ruition
(following the four paths) i1s the abandoning by subsiding.

MNibbana, in which all that is conditioned 1s abandoned by the
escape from all that is conditioned, 1s the abandoning by escape.

Since this entire fivetold abandoning is abandoning in the sense
of giving up {cAga), and discipline in the sense of disciplimng, it s
called the discipline of abandoning. Or else it is called the disci-
pline of abandoning because of the arising of this and that discipline
from this or that abandoning. Thus this discipline of abandoning is
classified as fivelfold.
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Because his restraint is repeatedly disrupted and because he has
not abandoned what should be abandoned, the uninstructed world-
ling lacks this discipline that is described briefly as twofold and in
detail as tenfold. And lacking it, he is said to be “undisciplined.”
The same method applies to the corresponding statements in terms
of “the good men,” for there 15 no difference in meaning. As 1t 1s
said; “Those who are ariyans are also good men, and those who are
good men are also anyans. Whether “the aryans’ 1s said or “the
good men,” ‘the Dhamma of the anvyans’ or “the Dhamma of the
good men,” “the discipline of the arivans” or “the discipline of the
good men’——these are one. identical, the same, equivalents,
interchangeable terms.”

Why does the Exalted One, after announcing: “T will teach you,
bhikkhus, the exposition of the root of all things,” proceed to de-
scribe the worldling without even teaching the exposition of the
root? In order o show this topic by means of a teaching that has a
dhamma as subject and an individual as term of expression.™ For
the teaching of the Buddha is of four kinds: (1) a teaching that has
dhammas as subject and dhammas as terms of expression
(dhammAdhiEERAnA dhammadesanA ), (2) a teaching that has
individuals as subject and dhammas as terms of expression
(dhammAdhiEERARA pugealadesanA); (3) a teaching that has indi-
viduals as subject and individuals as terms of expression
(puggalAdhiEERANA puggaladesanA), and (4) a teaching that has
dhammas as subject and individuals as terms of expression
(pugealAdhiEERARA dhammadesanA ).

Therein, (1) “There are, bhikkhus. these three feelings. What
are the three? Pleasant feeling, painful feeling, and neither-pleasani-
nor-painful feeling™ (SN 36:11/5 IV 216)—this is a teaching that
has dhammas as subject and dhammas as terms of expression. (2)
“This person consists of six clements, six bases of contact,
eighteen mental ranges, and four foundanons™ (MN 140.8/M 11T
239)—thas 15 a teaching that has individuals as subject and dhammas
as terms of expression. (3) “There are, bhikkhus, three kinds of
individuals existing in the world. What are the three? The blind.
the one-cyed, and the two-cyed” (AN 3. 29/A 1 128)—this 1s a teach-
mg that has individuals as subject and individuals as terms of
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expression. And (4) “What, bhikkhus, 15 the fear of a bad destina-
tion? Herein, bhikkhus, someone reflects: "The result of bodily
misconduct in the life to come 1s evil” 7 (AN 4 121/A 11 123y —this
15 a teaching that has dhammas as subject and individuals as terms
of expression.

In the present case, since the worldling consists of the bases
that have not been fully understood (puthujjane apariSSA tavarthuke ),
and the conceiving | maSSanA) that is the root of all the things
intended here i1s 1tself rooted 1n lack of full understanding
faparfS.ﬁ'ﬁmqﬁk.ﬂ:J, therefore he describes the worldling first; for
when he is introduced, the meaning will be made clear through a
teaching that has individuals as terms of expression.

Sub. Cy. “The worldling consists of the bases which have not
been fully understood™; the aggregates which have not been fully
understood through the three kinds of full understanding.=' For the
aggregates are the bases of full understanding.

2. The Section on Earth

“He perceives earth as earth”
(pathavim pathavito safijandti)

Cy. Having thus descnibed the worldling, the Master goes on to
show his manner of conceiving the bases such as earth, etc., which
15 the generative source of all the things mcluded in personality.
Therein, earth 1s tourfold: charactenstic earth Hakﬂmﬁﬁpuﬂmvi},
composite earth (sasambhArapaEhav+), objectified earth
(ArammaFapaEhav+), and earth as conventional designation
f.!.'m]'i!ﬂﬂfi’fp{'iﬂrﬂv:tj, (1) In the passage: “What, friends, is the inter-
nal earth element? That which is internal, belonging to oneself,
hard, solid™ (MN 28.6/M 1 185)—this 18 characteristic earth. (2) In
the passage: “If he should dig the carth, or cause the earth to be
dug” (5Vibh Pacittiya 10/Vin IV 33)—ihs 1s composite earth. The
twenty paris of the body beginning with head-hairs, etc.. and the
external elements such as ron and copper are also included 1in com-
posite earth. For composite earth consists of earth together with its
accompanving material dhammas, such as colour, ete.* (3) “Some-
one perceives the earth-kasina™ (DN 33.3.3/D III 268 )—here the
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objectified earth 1s the earth-kasina, also called the earth-sign
(nimittapaEhav+ > (4) “Earth as conventional designation™: some-
hady who obtains jhana with the earth-kasina as basis, and is rebomn
in the world of the gods, gains the name “ecarth deity™ after his
means of arriving at such a state.

All these meanings of the word “earth™ are relevant to the present
contexl. For whatsoever istance among these four kKinds of carth
the worldling perceives as earth, he perceives (with the notion) “it
is earth”: he perceives as a segment of earth (paEhav+bhAgena); he
perceives lhr::-ugh a perversion ol perceplion, sei£ing upon the con-
ventional expression (and thinking) “it is earth™ (lokavohArai
gahervA saSSAvipallAsena saSjAnAzi). Or, without releasing such a
segment of earth, he perceives it as a being {sarfa) or as belonging
to a being. Why does he perceive it in this way? This should not be
asked, for the worldling is like a madman. He seizes upon anything
he can in whatever wav he can. Or ¢lse, the reason 1s that he has no
regard for the arivans, ete.; or, as the Exalied One will say later on,
“hecause it has not been fully understood by him.”

Sub. Cy. The base of conceiving is apprehended merely through
hearsay, ete. Thus charactenstic earth 15 included by mentioning
“hard, solid,” ete. But some raise the objection: “No conceiving
takes place when the characteristie 1s seen, and the perception which
seizes upon (the object) as a solid mass f,r;l:fﬂagﬁlhem saSSA) and
becomes the root lor the assumption of views, does nol recognize
the characteristic. Therefore characteristic earth should not be in-
cluded.”™ This is incorrect, [or the penetration of the characteristic
15 not intended here; thus the commentator says: “selzing upon the
conventional expression.” And not all perception seizes upon the
mass, nor does all become the root for the assumption of views,
Therefore, conceiving also occurs in regard to the characteristic
carth which appears through the bodv-door and elsewhere. Thus 1t
was said that the base is “apprehended merely through hearsay.,
ete.” Since the worldling, when he perceives any of these four kinds
of earth, perceives it only as a portion of earth, and not as a portion
of water, etc., 1t is said: “he perceives as a segment of earth.”
“Seizing upon the conventional expression™ in this way the
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commentator shows that the perception of characteristic earth also
oceurs through the medium of the conventional expression.

Objection: I the conventional expression is applied, what is
the fault? Don’t anyans also make use of the conventional expres-
sion, as when they say: “This, venerable sir, is the great earth,”
erc.”?

Reply: It 1s not the mere emplovment of the expression that 1s
miended here. but the wrong adherence which occurs through the
conventional expression. Thus he says: “he perceives through a
perversion of perception.” This is the meaning: He perceives it as
beautiful, ete.,” through a perverted perception springing from un-
wise reflection. By this, weak conceiving through craving, conceit,
and views i1s shown.

If so, 1t may be asked, why 15 perception mentioned? Because 1t
is evident. Just as, when a fire is smoldering and smoke is seen,
although the fire sull exists, we say “there is smoke” rather than
“there is fire,” because the smoke is more evident; in an analogous
way, although conceiving is already exercising its function {(in this
perception), this function is not distinet. The function of perception
alone 1s distinet, for perceplion 1s more evident. But this perception
accords with the conceiving and works in conjunction with the lat-
ter; therefore he says: “he perceives through a perversion of
perception.” And when it 18 sad that he percerves it thinking “it is
carth,” he means that, withoul releasing a segment of earth from
among these four kinds. he perceives what 1s in its true nature de-
voul of self, ete., as endowed with a self, ete., ike one perceiving a
lump on the head as a piece of gold.

“Having perceived earth as earth”

Cy. Having perceived earth thus with a perverted perception,
the worldling afterwards conceives 1t, 1.e., construes or discrimi-
nates it, through the strengthened proliferating tendencies of craving,
conceil, and views, which are here called “conceivings™ {aparab-
hd ge thAmapanehi raEhAmAnadiEEhipapaScehi idha maSSanAnAmena
vittehi maSSan kappeti vikappeti). This accords with the statement:
“Concepts due to proliferation are grounded upon perception”
(saSSAnidAnA ki papaScasa=khA, Sn §74). He apprehends it in
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diverse ways contrary (to reality) f #r.-*in-::ppﬁk.ﬂ:m.ffr aSSarthA gaEhA-
ti); hence it is said: “He conceives earth.” To show that conceiving
by which he conceives it by a gross method, the twenty parts of the
body such as head-hairs, body-hairs, ele., may be mentioned as
internal carth (MN 28.6/M 1 185, Vibh §173/Vibh 82). The exter-
nal earth may be understood through the passage i the Vibha+ga:
“What 15 the external carth element” Whatever 15 extemnal, and 15
hard. solid, hardness, the state of being hard. exterior. not
kammically acquired, such as: iron, copper. tin, lead, silver, pearl.
gem, cat's-eye, shell, stone, coral, silver coin, gold, ruby,
variegaled precious stone, grass, wood gravel, potsherd, earth, rock,
mountain™ (Vibh &173/Vibh 82). The earth-sign in the triad of
internal objects may also be included.” This is the interpretation of
the meaning.

Sub. Cy. PapaScasa<khd = portions of papaSca {papaSca-
koFEhAsa) Because of these, beings are detuned (papaScanti) in
saisAra. i.e., delayed. thus these are “proliferating tendencies.”
“Conceiving” {maSSanA): because of these, people conceive, i.e..
nmusconstrue {parikappenti), things as “This 15 mune,” ete. Craving,
concell, and views are referred o here by wo sypnonymous lerms,
“concelvings” and “proliferating tendencies.”

“He apprehends it ... contrary (to reality)”: like the conceiving
of views, the conceivings of craving and conceit also apprehend
things contrary to reality—craving assuming the repulsive o he
beautiful, conceit the inferior o be supenor, ele. Just as apphied
thought and the other jhiana factors, despite thewr distinet specific
natures, are nevertheless all jhana factors in so far as they share the
common nature of closely contemplating the object, in the same
way, craving, conceit, and views—despite their distinet specilic
natures as yearning (anugijjhana), self-inflation uEEari), and mis-
apprehension (pardmAsa), respectively—are all forms of conceiving
in so far as they occur in the common mode of misconstruing the
object (ArammaFaparikappanAkA rena pavarti). The “earth-sign™ is
the counterpart sign {pafibhAganimitia) of the earth-kasina.
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“He conceives (himself as) earth”
(pathavim mafifatt)

Cy. Through the three conceivings he conceives 1 am earth,”
“earth is mine,” “another is earth,” “earth belongs to another.”

Sub. Cy. The commentary shows the three conceivings in rela-
tion o one’s own continuum and the continua of others n a
condensed interpretation.” “T am earth™™: by this he shows the con-
cewving of views and the conceiving of conceit with an internal
object, for this phrase implies adherence to a view ol selfl
(artAbhinivesa) or I-making {ahaikAra). “Earth is mine”—this sig-
nifies the conceiving of craving and the conceiving of conceit; the
latter is a possible interpretation because through conceit one con-
siders oneself superior (equal or inferior) on account of some scgment
of earth which has come into one’s possession. Conceiving may be
analyzed in relation o the other two phrases in the same way.,

One who obtains jhina through the earth-kasina may adhere 1o
the object perceived in his meditation-vision as a self; or he may
take that object as a sign of his superiority. Thus he conceives ~1
am earth” (through the conceivings of views and conceit, respec-
tively). Apprehending this kasina object as {my sell,” he conceives
“earth is mine.” On the other hand. it he adheres to this object doc-
trinally as another person or as a god, he conceives “another 1s
earth™; and it he adheres to it as the self of another, he conceives
“earth belongs 1o another.”™

Cy. Or, alternauvely, he conceives internal carth through the
conceiving of craving, through the conceiving of conceit, and
through the concerving of views. How? He arouses desire and lusi
for the head-hairs, etc.: he relishes (assAderi) them, delights in them,
welcomes them, and remains holding to them. And so too for the
body-hairs, nails, teeth, skin, or any other stimulating object. Thus
he conceives internal earth through the conceiving of craving. Or
he brings dehight to bear upon them thus: “Let my head-hors, etc.,
be thus in the future! Let my body-hairs be thus!.” etc, Or resolving
his mind on the acquisition of what he has not obtained, he thinks:
“By thas virtue or observance or austerity or holy hfe {brahma-
cariva), may I have moist, soft, delicate blue-black hair,” etc. Thus



30 Discourse on the Root of Existence

in this way he conceives itemal earth through the conceiving ol
craving.

Again, on account of the beauty or ugliness of his own head-
hairs, etc., he arouses conceit: "1 am superior” or “I am equal™ or 7
am inferior.” Thus he conceives internal earth through the conceiv-
ing of conceil.

He adheres to the head-hairs, ete., as a soul (j+v), according o
the method that has come down: “The soul and the body are the
same” {MN 63.2/M I 426)—thus he conceives internal earth through
the conceiving of views. Or else, in direct contrast o the method
given in the suttas (which involves contemplating): “The internal
carth element and the external earth element are only the carth
clement; this is not mine” (MN 28.6/M [ 185), he adheres 1o the
earth element analyzed into the head-hairs, ete., as, “This is mine,
this am I, this is my self.” In this way too he conceives internal
carth through the conceiving of views,

Thus he conceives mternal earth through the three conceivings.

As the internal, so the external. How? He arouses desire and
lust for iron, copper, ete.; he relishes them, delights in them, wel-
comes them, and remains holding to them. Thinking “iron is mine,
copper is mine,” ete., he takes possession of them [n;rmriﬂ:_'rmiL
guards them, and keeps watch over them. Thus he concerves exter-
nal earth through the conceiving of craving. Or he brings delight to
bear upon them thus: “Let my won, copper. elc., be thus i the
future!” Or resolving his mind on the acquisition of what he has not
obtained, he thinks: “By thus virtue or observance or austenty or
holy life, may | be one who possesses accessories made ol iron,
copper, etc.” In this way too he conceives external earth through
the conceiving of craving.

Agam, on account of the beauty or uglincﬁﬁ ol his own iron or
copper possessions, clc., he arouses conceit: 'l am supenor” or "l
am equal”™ or “T am inferior.” Thus he conceives external carth
through the concerving of concert,

Then, perceiving a soul in iron, he adheres to iron as a soul;
the same method i regard to copper, etc. Thus he conceives
external earth by the concerving of views. Or else he interprets
the earth-sign as a sell according to the method given in the
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Patisambhidamagga: “Herein, someone considers the carth-kasina
as the self’ thinking “The earth-kasina 1s [, T am the earth-kasina,’
he considers the earth-kasina and the self as non-dual™ (Patis 2.5/
Patis [ 143). In this way too he conceives external earth though the
conceiving ol views.

Thus he conceives external earth through the three conceiv-
ings. In this way the statement “he conceives earth” 15 1o be
mierpreted in terms of the three conceivings. The remainder we
will discuss only 1n bnef,

“He conceives (himself) in earth™
(pathaviva maffiati)

Cy. Here “in earth™ is the locatuve case. Therelore he conceives
“l am in earth™;, he conceives “There 18 an obstruction (kiScanal, an
impediment (padibodha), for me 1n earth™;, he conceives “Another
15 in earth’™; he conceives “There 1s an obstruction, an impediment,
for another in earth.” This 1s the meaning here,

Sub., Cy. Since “in earth” i1s a locative expression, the stale-
ment means that he construes the basis for conceiving (1e.. the earth
clement) as a recepiacle (AdhAra) for his self’, for the self of another,
and for the accessories of both.

Chierv: Isn’t it true that composite earth 1s a receptacle-support
r'.-idh.-":mm'.rm_mj for the succession of dhammas, both those
connected and unconnected with the facultes? And the others—
characteristic earth, the carth-kasina sign, and the carth
deities—object-supports (ArammaFanissaya) for the mental factors
which take them as their objects”? So there is nothing wrong here
(i.e., when the worldling conceives earth as a receptacle).

Replyv: No, becanse he misconstrues { parikappanato) the basis
of concerving as a support. For through the conceivings of views
and conceit he takes earth as the support for “1.” 1e., for a self,
the referent of these concervings. Thus he conceives "1 am in earth.”
And through the conceiving ol craving, he takes earth as the sup-
port for the sell”s accessories, the referent of this conceiving, Thus
he conceives “There 1s an obstruction, an impediment, for me in
earth.”
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Cy. Or, altematively, this statement may be interpreted according
to the following method: “"How does one consider the self to be in
material form? Here someone regards feeling, perception, the
mental formations, and consciousness as the self, and thinks: "This
is my self; that self of mine (is embodied) in this material form.”
Thus he regards the self’ as i matenial form™ (Paus 2.80/ Pans 1
145). In this way, assuming such things as fecling, ete., (o be the
sell, he misconstrues some instance of earth, either internal or ex-
ternal, to be the locus {okAsa) for this self. Conceiving “This self of
mine is in this earth,” he conceives in earth. This 1s the way he
conceives through views, The concervings ol craving and concenl
should be understood as the alffection {sinefia) he arouses for ths
(supposcd) self of his, and the conceit based upon 1t. When, in this
same way, he conceives the self of another to be in earth, this is the
conceiving of views. But the other types of conceiving are also
recognized.

Sub, Cy, When he says “in material form,” he includes the part
(i.e.. the earth element) by mentioning the whole (i.e., material
form).** Since the whole can never be found without its parts, by
mentioning the whole the part 1s also included.

“The other types of concelving are also recognized ™ when one
regards another as superior, ete., on account of lus success, power,
ete,, taking his sell to exist with earth as dependence-supporl
(sannissava )]—this 15 the concerving of conceit. And when one re-
solves one’s mind upon these objects (with the same underlying
assumption)—this 1s the conceiving of craving.

“He conceives (himsell apart) from earth”
(pathavito manniatl)

Cy. Here “Trom earth™ 1s the ablative case. Therefore, “he con-
ceives from earth” should be understood to mean that he conceives
himself or another together with their accessories o originate
(uppatti) or W emanale (nigeamangd) lrom earth with 1s aforesad
divisions, or he conceives the self (o be other than the earth
(paEhavito aSS0 and). This is his conceiving of views. The con-
ceivings ol craving and conceit can be understood as the affection
and conceit he arouses in regard to the same base conceived by him
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with the conceiving of views. Others take the phrase “he conceives
from earth”™ to mean that after developing meditation upon a limited
carth-kasina, he assumes the existence of an immeasurable self which
15 different from the kasina ohject, and conceives “my sell 1s exter-
nal to earth.”

Sub. Cy. "To onginate or to emanate from earth™ ongination
from earth can be interpreted by way of the doctrine of the
primordial egg (brahmaEEavAda): “Then there existed an egg made
of gold. Brahma himself originated in that.”** Or it can be under-
stood by way of the doctrine of atomism r'aE'uhu-:ﬂ:rfuj, which holds
that the molecule {dviaEuka) originates from the coupling of atoms.
Emanaton from earth can be interpreted by way of theism (issara-
vAda) with its doctrine of the creative play of God {issarakutiato),
which maintains that all this world emerged from God.

“He conceives the self to be other than the earth™: he takes the
self o be water, elc.

In the first alternative (the self as originating or emanating from
earth) the ablative has the characteristic of agency (kArakalakkhaFa),
in the second (the self as other than earth) it has the characterisiic
of contrast (upapadalakihaEa).

“He conceives ‘earth is mine™
(pathavim me i maniati)

Cy. Here he lays claim to the entire great earth by way of
craving: thus in this case only one conceiving, that of craving, is
relevant. This interpretation applies to all instances of earth, inter-
nal and external, divided according to the aforesaid classification,
thus: “"Head-hairs are mine, body-hairs are mine. iron 1s mine, cop-
per is mine.”

Sub. Cy. Just as, when affection and conceit are aroused for a
base conceived by views, the concelvings of craving and conceil
arise, so we can understand that when one ranks oneself as superior,
ete., on account of a base conceived by craving, or misconstrues
that base as the property ol a sell and the sell as its permanent
master, then the concelvings of conceit and views arise.
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“He delights in earth” (pathavim abhinandati)

Cy. He delights in earth with its aforementioned classifica-
tions, he relishes i, clings to it 15 what 18 meant.

If this meaning has already been shown by the statement “he
concelves earth,” why 1s this said (“he delights in earth™)? This has
nol been explained by the ancients,™ but this is my own opinion: as
a display of elegance in teaching {desanAvildsa) or in order to point
out the danger (Ad+nava). For the Exalted One has fully penetrated
that element of Dhamma (dhammadhAtu) which, when fully pene-
trated, confers elegance in teaching through diverse and variegated
methods. Therefore, after first showing the origination of defile-
ments by way of conceiving, he now shows the same thing by way
of delighting, as an example of his elegance in teaching. Or clse:
One who conceives earth, conceives in earth, conceives from earth,
conceives “earth is mine,” is not able to abandon the craving or
views lounded upon earth; therefore he also delights in earth. But
he who delights in earth delights in suffering {dukkha), and suffer-
ing 1s the danger. Thus he says this in order to point out the danger.
For the Exalted One has smd: “Bhikkhus, he who delights in the
carth element delights in suffering, He who delights in suffering, |
declare. is not released from suffering™ (SN 14:35/5 11 174).

Sub. Cy. “That element of Dhamma™: the supreme enlighten-
ment. This 15 called an element f{ﬁhﬁi!u} because 1t bears frfh,-’{r{frfj,
bears up (upadhdreti), all knowable dhammas according to their
speciiic nature;, or because it bears up the entire succession of dham-
mas (in the continua) of the beings (o be trained, preventing them
from falling into the suffering of the planes of misery and the
suffering of saisA ra; and because it occurs in an unperverted mode.
The supreme enlightenment is the path-knowledge (of the Buddha)
founded upon his knowledge of omniscience, and his knowledge
of omniscience founded vpon his path-knowledge.

“Conceiving” 18 the misconstruimg (parikappand) of the
object which occurs by way of desiring, self-promotion, and mis-
apprehension {abhika<khanasampaggahaparAmasana).® The
misconsiruing is the adherence o the object as 17 and “mine.”
“Delighting,” on the other hand, is that through which holding
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{ ﬁ_.r_'fﬂ'm:rﬁmr Joceurs. This 1s the difference between conceiving
{nm;i..'?-:m.i ) and delighting {uf:e!n'n-:mf!fm.*i ).

“What is the reason? Because it has not been
fully understood by him, I declare.”
(aparififidtam tassd ti vadami)

Cy. Having thus shown the {worldling’s) conceiving and
delight hased upon earth, with these words the Master reveals
the reason why the worldling conceives and delights in earth.
This is the meaning: If it is asked, “For what reason does the
worldling conceive earth? Why does he conceive and delight in
carth?” the answer i1s: “because it has not been fully vnderstood
by him.” 1.e., because he has not fully undersiood the base, there-
fore (he does so). He who fully understands the earth understands
it by the three types of full understanding: the full vnderstand-
ing of the known (SAtapariSSA ), the full understanding of
scrutinization {e‘:l:ruﬁﬁpuri,ﬁ.ﬂ'ﬁj, and the full understanding of
abandoning {;mh.d:nﬂﬂﬂri._?.iﬁi k.

Therein. what is the full understanding of the known? He fully
understands the earth element thus: “This 1s the internal carth
clement, this the external. This is its characteristic, this its function,
manifestation, and proximate cause.” This is full understanding of
the known.

What is the full understanding by scrutinization” Having known
it in this way, he scrutinizes the carth element in forty-two modes
as impermanent, suffering, a sickness, cte. This s full understanding
by scrutimzaton.

What 1s the full understanding by abandoning? Having scruti-
nized it in this way, he abandons desire and lust for the earth element
through the supreme path (aggamagga). This i1s full understanding
by abandoning.

Or, alternatively, the defining of mentality-materiality
rmiimurq,rm L'm-'.t.r!'!hf-{nuj is the full understanding of the known;
from insight-comprehension of the groups { kﬂ!ﬁipﬂmmnm.&'mm}
as far as conformity knowledge {anuloma) is the full
understanding by scrutinization; and the knowledge of the
ariyvan path is the full understanding by abandoning.
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He who fully understands earth understands it by these three
full understandings. But for the worldling there is no such full
understanding. Therefore, due to his lack of full understanding, he
conceives earth and delights in 1t. Hence the Exalled One said:
“Herein, bhikkhus, an uninstructed worldling ... conceives (him-
sell as) earth ... What 1s the reason? Because it has not been fully
understood by hum, | declare.”

Sub. Cy. Therein, the “full understanding of the known™ is the
wisdom of full undersianding by which one fully vndersiands,
delimits { paricchindari), the plane of insight ['1-'fpf.!.'.'.'.'a.r:i.!':ni'1fg.in;'j. For
this understands the dhammas of the three planes, delimiting them
as internal and external and defining their characteristics, functions,
ctc.; thereby it makes it known, understood, evident, that “this 1s
the plane of insight.” Here it should be understood in terms of the
earth element. The “full understanding of scrutinization™ under-
stands the five clinging aggregates in their true nature as
impermanent, (suffering, and non-self,} by delimiting them through
msight-comprehension and scrotnizing their modes of imperma-
nence, ele., wgether with their accompanimenis. The “supreme path™
15 the path of arahaiship, for this abandons desire and lust without
remainder; or it is the supramundane path (in general). Either is the
full understanding of abandoning, which in the abstract sense is the
wisdom which abandons (defilements) by eradicating them
r.ﬁ'ﬂnmu:'c'l"rf'da::pnhr{.im.ﬁ;r{ri pﬂ:i.ﬁ'.ﬂi ).

3. The Section on Walter, etc.

Cy. “Water as water” {Apai Apato). Here. water too is fourfold:
charactenstic, composite, objectified, and conventional designation.
Among these, (1) characteristic water is explained thus: “What is
the internal water element? That which 1s mternal. belonging to
onesell, water, hquidity, moisture, moistness, the nternal coher-
ence factor of matter, kammically acquired,” ete. (Vibh §174/
Vibh 83; see oo MN 28.11/M I 187 ). (2) "Taking up the water
kasina, he apprehends the sign in water”—this 1s composite waler.
The rest 15 the same as 10 the case ol earth. But by way of interpre-
tation, the internal water element is given with the twelve items
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beginning thus: “Bile, phlegm,” etc. (see MN 28.11/M 1 187). The
external water element should be understood thus: “What is the
external water element? That which is external, water, liguidity,
moisture, moisiness, the external coherence factor of matter, not
kampmucally acquired, such as: the sap of roots, the sap of tree-trunks,
the sap of bark, the juice of leaves, the juice of flowers, frait juice,
milk, curd, ghee, butter, oil, honey, molasses, and waters in the
carth or atmosphere”™ {Vibh §174/Vibh 83). The water-sign in the
iriad of mternal objects 15 also mcloded.

“Fire as hre” (tejai tejato). In the section on fire oo, the
detailed account should be understond according to the afore-
mentioned method. But by way of interpretation, the internal fire
element is stated in terms ol a fourfold division thus: “That by
which one 15 warmed, by which one ages, by which one 15 heated,
and by which whatever is eaten, drunk, chewed, and tasted gets fully
digested” (MN 28.16/M I 188, Vibh §175/Vibh 83). The external fire
clement should be understood thus: “What 15 the external fire
element? That which is external, fire, fiery. heat, hotness, warmith,
warmness, external, not kammically acquired, such as: a log fire, a
splint fire, a grass lire, a cow-dung lire, a husk fire, a rubbish fire,
lightning iIndra’s fire}, the heat of a fire, the heat of the sun, the
heat from an accumulation of logs, the heat from an accumulation
of grass, gramn, and wares” (Vibh §175/Vibh 83).

“Adr as air” (vAvai vAvate). The same method as above also ap-
plies in this section on air, but by way of interpretation. the internal air
clement is stated thus: “Winds moving upwards, winds moving
downwards, winds residing in the bowels, winds residing in the
abdomen, winds moving along in all the limbs, sharp winds, cutting
winds, rending winds, inhalation, exhalaton™ (MN 28.21/M T 188
Vibh §176/Vibh 84) The external air element should be understood
thus: “What is external air element? That which is external, air,
airy, the external distension of matter, not kammically acquired,
such as: the easterly winds, the westerly winds, northerly winds,
southerly winds, dusty winds, dustless winds, cold winds, hot winds,
gentle winds, strong winds, black winds, high-altitude winds, wing
winds, supafFa winds, winds from a palm-leaf, winds from a fan”

{Vibh §176/Vibh 84). The rest by the aforesaid method.
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When one thing 1s mentioned, all

Things of like characteristic

Are mentioned too: this constitutes

The mode of conveving the characteristic,™

This 1s the mode of L‘mwc}ring the characteristic (lakkhaEa-
hAra), defined in the NettippakaraEa. By this principle, when the
four primary elements are mentioned, derivative materiality {upAdA
rapa) is implied along with them, since it shares the characteristic
of material form. The primaries together with derivative material-
ity make up the aggregate of material form. Therefore, the assertion
that the uninstructed worldling conceives earth, water, fire, and air
signifies that he regards material form as the self. The assertion
that he concerves m carth ... i air signifies that he regards the self
to be 1n material form. The assertuon that he conceives from carth

. from air, which implies the self to be other than matenal form,
signifies that he regards the sell to be possessed of materal form or
material form to be in the sell. Thus these are the four conceivings
of personality view (sakkA vadiEEhima$SanA ) based upon materiality,
One is the annihilationist view {ncchedadiEEhi), three are the ecter-
nalist view (sassatadiEER), thus these reduce to only two views.
This distinction should be understood.

Sub. Cy. By showing the conceiving of personality view, the
conceivings of craving and conceit based on materiality are also
shown. For these take the form of the affection and conceil he
arouses for the base he conceives through the conceiving of views.
Or else the conceiving of craving based on materiality is shown by
the statements that he conceives the elements as “mine” and delights
in them, with the conceiving of conceit following it in conformity,

4. The Section on Beings, etc.

“He perceives beings as beings”
(bhiite bhiutato safjandti)

Cy. Having explained the conceiving based on formations under
the heading of malerial form, now, since the worldling arouses
concelvings towards the bemgs who are discerned by reference to
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[ormations themselves,™ the Exalted One sels oul to expound these
living beings, beginning with the above words.

Therein, the word “being™ (bhgra) is found in the following
senses: the Nve aggregates (KhandhapaScaka), non-humans
famanussa), elements I'fﬁ!f';e'ul. existing { wjﬁmm‘i;m}. the cankerless
one (khtFEAsaa), living beings (satta), trees (rukkha), ete. In the
passage: Do yvou see, bhukkhus, that this has come into being
(bharam idat)” (MN 358.9/M I 2060}, 1t 15 the [ive aggregaltes.
“Whatever beings are here assembled™ (Sn 222)—here 1l 15 non-
humans. “The four primary elements fnmhf{hhr[iﬁj are the cause”™
(MN 109.9)—here it is the elements. “If a fact, an offence requir-
ing expiation” (SVibh Pacittiva 8/Vin IV 25)—here, existing. “The
being who swallows time™ (I 245/Ja II 260)—here, the cankerless
one. “All beings lay down the body in the world™ (DN 16.6.10/D I1
157)—here, living beings. “The destruction of plant life”
(bhagtagAma) (DN 1.1.10/D T 5)—here, trees. In the present case
the meaning of living beings applies. But not without a distinction;
for here “beings” signifies only living beings below the heaven of
the Four Great Kings (cAmmahArdjikd ).

Therein, “he perceives beings as beings”—the method (of
interpretation) has been stated.™ “He conceives beings, ele.”; this
and the tollowing can be interpreted through the three conceivings.
How? “He sees a houscholder or a houscholder’s son supphed and
furnished with the five strands of sense pleasure™ (AN 7:47/A IV
55 )—having apprehended beings in this way, he takes hold of the
notion that “beings are beantiful™ or “beings are happy” and be-
comes attached. Having seen them, having heard, smelled, tasted,
touched, cognized them, he becomes attached: thus he conceives
beings through the conceiving of craving. Or resolving his mind on
the acquisition of what he has not obtained, he thinks: “Oh, that |
may be reborn in the company of great wealthy khattivas,™ ' ete.
Thus too he conceives beings through the conceiving of craving.
But depending on his excellence or deficiency in relation 1o other
beings, he ranks himself as superior to others, or as inferior, or as
equal. As it s saud: “Heremn, someone on account of birth ... or on
a certain ground previously ranked himsell as equal 1o others: at a
later time he ranks himself as superior and others as inferior. Such
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a kind of conceit is called wmogance | mAnAtimAna)” (Vibh § 880/
Vibh 355). Thus he conceives beings through the conceiving of
conceil.

When he conceives beings thus: “Beings are permanent, stable,
eternal, not subject to change,” or “All living beings, all creatures,
all beings, all souls are without power, without strength, without
encrgy, evolving in the grnp of fate, chance, or nature, experienc-
ing pleasure and pain in the six classes”™ (DN 2.20/D 1 533)—this is
the conceiving of views.

In this way he conceives beings through the three conceivings.

How does he conceive (himself) “in beings™ (Bhatesu maSSari)?
When he wishes for his own rebirth or attainment of happiness
among such and such beings, he conceives in beings through the
conceiving ol craving, Or when he gives a gift, undertakes pre-
cepts, or observes the Uposatha,™ wishing for rebirth among those
beings (as a result of his ment), in this way oo he conceives in
beings through the conceiving of craving. When, having apprehend-
ed beings in terms of an aggregation (samaghaggAhena), he ranks
some beings as superior, some as equal, some as inferior (in rela-
tion o himsell), he conceives in beings through the conceiving of
conceil. Thus oo he conceives some beings as permanent and sta-
ble, some as impermanent and unstable, or he conceives “1 too am
a certain somebody among beings™—thus he conceives in beings
through the concerving of views,

“He concetves (himsell apart) from beings” ( bhqtato maSSati ).
he concerves (himsell apart) from beings when he conceives hum-
sell or others together with their accessories o originate from some
being; this 1s his conceiving of views. When he arouses affection
and conceit for the base conceived through the conceiving of views,
these are his conceivings ol craving and conceit.

“He conceives "beings are mine” ™ (bhgte me 1i maSSari): here
the conceiving of craving is alone relevant. This occurs when he
lays claim to beings thus: "My sons, my davnghters, my goats and
sheep, my poultry and swine, my elephants, cattle, horses, and
mares.” “He delights in beings™: the method has been stated (in the
section on carth). “Because they have not been fully understood

by him™: the beings are not fully understood because he has not
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[ully understoad the formations by reference to which beings are
discerned. The interpretation should be made by the method stated.

Having thus shown in brief the bases of conceiving by way of
formations and living beings, now, with the words “gods as gods,”
the Exalted One sets out to show the same thing in detailed
classification according 1o the division of planes. Therein, they
revel (dibbanti) in the five strands of sense pleasure or in their own
psychic powers, thus they are called gods {devas); they play (koo )
or thev shine (jorenti} 1s the meaning. There are three kinds of
“gods”: gods by convention {sammutideva), gods by rebirth
(upapattideva ), and gods by punification {visuddhideva). Gods by
convention are kings, queens, and princes. Gods by rebirth are the
gods of the heaven of the Four Great Kings and the higher heaven-
ly worlds. And gods by purification are arahats, cankerless ones.
Here gods by rebirth are meant, and not without a distinction, for
Mara and his retinue in the Paranimnutavasavati heavenly world
arc excepted; only the remaining gods in the six sense sphere
heavenly worlds are intended here as “gods.” The entire explana-
tion of the meaning should be understood n the way set forth in the
sechion on beings.

“Pmjapair; here Pajapati1s Mara. Some say that thas 1s a desig-
nation for the great kings, etc., who are overlords in the various
groups of gods, bul the Great Commentary™ rejects this as incor-
rect, for these are already included under the category of gods, Mira
alone 18 miended here by the word “Pajapat.” for he 1s the overlord
(adhipati) of this gencration (pajAva) made up of living beings.
Where does he reside? In the Paranimmitavasavatt heavenly world.™
Some say that the king of the Vasavaitis exercises rule there, wlile
Mara lives in one place wielding sovereignty over his own retinue like
a rebel prince in a frontier corner of a Kingdom. The retinue of Mara
should be understood as included along with Mara.

Here is the interpretation: When he arouses desire after seeing
or hearing that Pajapati 1s beautiful, of long-life and abundant
happiness, then he conceives him through the conceiving of craving.
When he resolves his mind on the acquisition of what he has not
obtamed, thinking: “Oh, that I may be reborn in the company of
Pajapati!™ in this way too he conceives Pajapau through the
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conceiving of craving. When, after attaining the state ol Pajapan,
he gives rise to the conceit: T am the ruler of creatures. the over-
lord,” he conceives Pajapati through the conceiving of conceil
Thinking “Pajipat is permanent and stable,” or “Pajapat will be
annihilated and destroved.” or “Pajapati is without power. without
strength, without energy, evolving in the grip of fate, chance, or nature,
experiencing pleasure and pain in the six classes,” he conceives Paja-
pati through the conceiving of views.

“In Pajapaiti™: here the conceiving of views 1s alone applicable.
[t arises when someone conceives: “Those dhammas which are
found in Pajapati are all permanent, stable, eternal, not subject to
change.” Or else he conceives: “There is no evil in Pajapati, nor are
any evil deeds found i him.”

“From Pajapati”: here the three conceivings are relevant. How?
Here someone conceives himself or another together with their
accessories o originate or emanate from Pajapan; this s his
conceiving of views. When he arouses affection and conceit for the
base concelved through the conceiving of views, these are his con-
ceivings of craving and conceit. “Pajapati 18 mine™: here the
conceiving of craving 1s alone relevant. This occurs when he lays
claim to Pajapat thus: “Pajapat is my master, he 15 my lord.” The
rest by the method stated.

“Brahma as Brahma”: he 1s magmtied {brghira) with distun-
guished gqualities, thus he is Brahma. Mahabrahma is called
“Brahma™; so too 1s the Tathagata, brahmins, mother and father.
and what 1s supreme. In the passage: "Brahma of one thousand,
Brahma of two thowsand™ (MN 120.13/M I1I 101), it 1s
Mahabrahma. * "Brahma’, bhikkhus, this 1s a designation for the
Tathagata™—here it 1s the Tathagata.

Dispeller of darkness, enlightened one, universal eve,
Gone o the world’s end, transcending all existence,
The cankerless, released from all suffering,

The bringer of truth honoured by Brahma (Sn 1133)

—here it 1s a brahmin, “Mother and father are called Brahma,
teachers of old”™ (It 106/1t 110 )—here mother and father. “He seis
in motion the wheel of Brahma (brafimacakka)” (MN 12.9/M 1 69)—
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here (1015 an adjective meaning ) supreme. Here (in the text) 1t 1s the
Brahma who is first to be born and whose life-span lasts for the
acon that 1s intended. When he 1s mentioned, the nunisters of Bralhuna
and the assembly of Brahma should also be included.” The expla-
nation of the meaning should be understood by the method stated in
the section on Pajiapati.

“The gods of Streaming Radiance™: a radiance (AbhA | streams
forth {sarati}), streams out {visarati), from their bodies like hght
from the flame of a torch, penetrating further and further
and descending; thus they are gods of Streaming Radiance
(Abhassara). By mentioning these, all {(gods) occupying the plane
of the second jhana are included. All these occupy a single level:
the gods of Limited Radiance f,rnu-:'{nibh,ij. of Immeasurable
Radiance (appamAFAbRA), of Streaming Radiance.

“The gods of Refulgent Glory™ (subhakiERA )- they are covered
with glory (subhena okiEEA ). bestrewn with glory: their bodies are
a single mass radiant and beautiful like a resplendent, blazing piece
of gold placed 1n a golden casket. By mentioning these, all (gods)
occupying the plane of the third jhina are included. All these occu-
py a single level: the gods of Limited Glory (parittasubhA), of
Immeasurable Glory (appamAEasubhA ), of Refulgent Glory.

“The gods of Abundant Fruit” (vehapphalA): these are
Brahmas on the plane of the fourth jhana. The interpretation of the
meaning for these three sections 1s the same as the method stated 1n
the section on beings,

He vanguishes, thus he 1s a Vanguisher {abhibhyg). What does
he vanquish” The four immaterial aggregates. This 1s a designation
for the beings of the non-percipient realm. The non-percipient gods
occupy one section of the same plane as the gods of Abundant
Fruit, where they remain in the same posture in which they are
reborn throughout their lives, all with similar material form resulting
from the similarity of their productive kamma consciousness. All
these are cluded here by the word “Vanguisher.” Some say the
Vanquisher is the Brahma ruling a thousand (worlds) who is the
overlord here and there, but this is incorrect, since this one 18 already
included in the Brahma section.
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In the interpretation, when he arouses desire and lust after
hearing that the Vanguisher is beautiful and long-lived, then he
concetves the Vanguisher through the conceiving of craving. When
he resolves his mind on the acquisition of what he has not obtained,
thinking: “Oh. that [ may be reborn 1n the company of the
Vanguwsher!™ 1n thas way too he concerves the Vanguisher through
the concerving of craving. Ranking himsell as inferior and the
Vanguisher as superior, he conceives him through the conceiving
of conceit. Misapprehending the Vanquisher as permanent and
stable, etc., he conceives him through the conceiving of views. The
rest follows the method stated in the section on Pajapati.

5. The Section on the Base of Infinite Space, etc.

Cy. Discussing the heavenly worlds in succession, the Exalted One
shows the non-percipient realm and then skips over the pure abodes
(suddhAvAsA} in order to discuss the base of infinite space
(AkAsAnaScAyatana). The reason he omits the pure abodes is be-
cause this is an explanation of the round of existence fuﬂ."'—:ﬂn{mh-{},
and the pure abodes pertain to the ending of the round (viuEFa),
since they are inhabited exclusively by gods who are non-returners
(eanAgAm+) and arahats. Or the reason is that the life-span of these
gods 1s only a few thousands of acons, and they only exist during
the time when a Buddha has appeared in the world. But Buddhas
sometimes do not appear for an incalculable number of acons, and
during this time that plane (of the pure abodes) is empty. For the
realm of the pure abodes belongs to the Buddhas like a campground
to a king. For this reason they are not mcluded in the (seven) sta-
tons of consciousness or the (nine) abodes of beings. But these
concervings occur at all times; therefore the Buddha only speaks of
the planes which always exist.

The base of infinite space is the four aggregates based on tlhis
plane—the wholesome (kusala), resultants {1*!’;1.*’:#:{:}. and
inoperatives (kiriva )", But here only the aggregates of those reborn
on that plane are meant, for this is a discussion delimiting the planes
of existence. The same method 1n the case of the base ol mnfmnite
consciousness, etc, The interpretation of the meaning in these four
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sections follows the method given in the section on the Vanguisher.
But here the conceiving of conceit should be interpreted according
o the method of the section on Pajapati.

6. The Section on the Seen and Heard, etc.

Cy. Having thus shown the bases of conceiving in detail by classi-
fying them into their distinet planes, etc.. the Exalted One now
shows all the dhammas of the three planes ncluded in personality
(sakkAva) which function as the bases of concerving, by classifying
them into a fourfold scheme as the seen, heard, sensed, and cognized.

Therein, the “seen™ {diEFEha) means what is seen by the fleshly
eye and by the divine eve. This is a designation for the visible form
base J'T{.J'T.-":}'{ri"ﬂ'ﬂﬂ'}, “He conceives (himself as) the seen™: he con-
ceives the seen with the three concelvings. How? (1) Secing the
visible form base in terms of the perception of beauty {subhasaS54 )
and the perception of pleasure (sukhasaSSA ), he arouses desire and
lust for it, relishes it, and delights in it. For this has been said by the
Exalted One: “Beings become lustful, bhikkhus, over the form ol a
woman, entranced, infatated, intoxicated, and fettered. Coming
under the sway of the form of a woman, they sorrow for a long
tme” (AN 5:535/A TII 68). Thus he conceives the seen with the con-
ceiving ol craving. Or he thinks: "May my body be thus in the
future,” and brings delight to bear upon it; or he gives alms yearning
for the attminment of physical beauty, and so on in detail. In these
wavs too he concerves the seen with the conceiving of craving.
{2} He arouses conceit on account of the excellence or deficiency of
his own form in relation to another’s, thinking: “T am superior to
him,” or “I am equal.” or “I am inferor.” Thus he conceives the
seen with the conceiving of conceit. (3) He conceives the visible
form base as permanent, stable, and eternal, or as a self or the
property of a sell, or as auspicious or inauspicious. Thus he con-
ceives the seen with the conceiving of views. In this way he conceives
the seen with the three concelvings.

How does he concerve himsell “in the seen”? He conceives in
the seen when he regards the seli 1o be in visible form {rqpasmii
attAnam). Or he conceives in the seen when he thinks: “Lust, etc.,
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are 1n visible form just as milk 15 in the mother’s breast.” This is his
conceiving of views, The concelvings of craving and conceit are
the affection and conceit he arouses in regard to the base conceived
by the conceiving of views. Thus he concerves “in the seen.” The
remainder should be understood by the method stated in the section
on carth.

sub, Cy. "When he regards the sell as in visible from™: taking
the immaterial dhammas such as feeling, etc.. to be the self, or all
dhammas apart from the visible form base, imagining the
visible form base internally or externally as its container (okAsa),
he conceives: “This self of mine is in this visible form base.” Thus
he conceives “in the seen.”

Cy. “The heard™ (suta ): what 1s heard by the fleshly car and by
the divine ear. This is a designation for the sound base (saddAvatana).

“The sensed™ (muta): that which 1s apprehended by sensing,
1.e., by approach and contact. What 15 meant 1s that 1t 1s cognized
through the mutual adherence of the sense faculty and objects. This
is a designation for the bases of odovr, flavour, and touch.*

“The cognized™ {h':'{i.fjffmj: cognized with the mind. This 15 a
designation for the remaining seven sense bases, or [or the mental
object (dhammArammaka). But here only that which is included in
personality is applicable. In detail these sections should be under-
stood by the method stated in the section on the seen.

7. The Section on Unity, etc.

Cy. Having thus shown all personality distributed into four classes,
as the seen, eic., the Exalted One, by the words “umiy™ {ekaita)
and “diversity” (nAnafta), now shows the same as divided into two
classes through a section on the attainer (samApannaka) and on the
non-attainer {asamApannaka). By the word “unity” he shows the
attainer, and by the word “diversity” the non-attainer.

Sub, Cy, “A section on the attainer™ on the occasion of a
jhiana pertaining to the fine-material sphere ( raqpAvacara) or the
imumaterial sphere (argpAvacara). Since the jhana occurs in a single
mode on a single object, it is called “vnity.” The occurrence of the
resultant jhana may also be included in the section on the attainer,
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“A section on the non-attainer™: on the occasion of the
occurrence of sense sphere phenomena. For even in access concen-
tration {upacArajihdnag), the mind has not completely attained to
unity.,

Cy. This is the word-meaning: unity = oneness {ekabhiAval,
diversity = manyness (nAnAbhAva). The four immaterial aggregates
pertain to the case of the attainer, all five aggregates to the case of
the non-attainer. The interpretation can be made by the method of
the Dispensation (i.e., the canonical texts) thus: “He regards
material form as the self,” ete., or by the commentanal method
given in the section on earth, having determined by ivestugation
which is appropriate. But some say that unity indicates the method
of unity (ekattanava) and diversity the method of diversity
( rra{nmrfmﬁj'fi,ll, Others say the adherence (o the views “the self is
immutable after death and percipient of unity/percipient of diversity™
15 meant. Neither ol these is correct tor they are not intended here.

Having thus shown all personality as twolold, now collecting 1t
together he shows the same thing again as singlefold with the words
“all as all™ (sabbai sabbare). This 18 the method of interpretation:
Relishing all (sabbai assAdento), he conceives all through the con-
ceiving of craving, Concelving all as created by himself, thus: “These
beings have been created by me,” ete., he conceives all with the
conceiving of conceit. “All is caused by past kamma,” “All is created
by God,” “All i1s without cause, without condition,” “All exists,”
“All does not exist,” etc.—in these ways he conceives all through
the conceving of views.

How does he conceive himsell” “in all™? Here someone holds
such a view: “My self is great” (mahA me artd ). Imagining all the
world as a dwelling, the container (kA sa ) for the self, he conceives:
“This self of mine is in all” (so kho pana me avai attA sabbasmii ),
This 15 lns concewving of views, His conceivings ol craving and
conceil are the affection he arouses for this sell and the conceit
based upon i1, respectively, The rest should be understood by the
method stated in the section on earth.

Sub. Cy. "Relishing all”: when there is no perception of the
danger in all phenomena pertaining o the three planes, due w the
absence of disenchantment (nibhidA) they are contemplated as
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satisfaction (assAda) and craving increases. For this has been said by
the Exalted One: “For one who dwells contemplating satistaction in
things subject to the fetters, craving increases”™ (SN 12:53/5 11 86).

“"Conceiving all as created by himsell™: through conceit he con-
ceives himself to be the creator, and ranks himself as superior. etc.,
by concewving all to be created by him; for such a conceit only
arises when he conceives himsell 1o be the creator.

The “ete.” after “all does not exist” indicates that fatalism
1’1::'_1'{:;*:’1',*’:{!-::). etc., should be mcluded.

“My selfl is great”™: by this he shows the doctrine which regards
all as the manifesiation of the sell (artano vibhgtipavattivAda).

“The rest should be understood by the method stated in the
section on earth™: the conceiving which occurs thus: T am in all;
an obstacle, an impediment, for me is in all; another is in all; an
obstacle, an impediment, for another is in all.”

He concerves himsell apart “from all” when he holds the view
that “All this world 1s made of spint” (sabbao'vai loko purisamayo),
and conceives the origination or emanation of the sell to proceed
from the all consistung in spirit. The affection and conceit he
arouses [or the base conceived by the conceiving of views are his
concelvings of craving and conceit, respectively.

Conceiving “All is my self, or my creator, or my master,” he
concetves “all 1s mine.” Delightung in it with craving and views,
“he delights in all.” Thus the occurrence of the conceivings should
be understood here.

Cy. Having shown all personality as smglefold, wiath the words
“nibbina as mbbana™ he shows the same as agam singlefold by a dif-
ferent method. Here “nibbana”™ should be understood as the five kinds
of “supreme nibbana here and now” {paramadiEEhadhammanibbAna)
which have come down in the passage beginning: “When this self,
furnished and supphied with the five strands of sense pleasure, rev-
¢ls 1o them, then it has attained to supreme nibbana here and now™
(DN 1.3.20/D 1 36). Relishing this nibbana, he conceives it with
the conceiving of craving. The conceit he arouses because of this
nibbana when he thinks T have attained nibbina”™—this is the way
he conceives mibbana through the conceiving of conceit. Holding
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that which is in reality not nibbana to be nibbana and to be perma-
nent, ete., he conceives nibbana through the conceiving of views,

Taking his self to be other than nibbana, conceiving “This self
of mine is in this nibbana™—he conceives himself “in nibbina.”
This 1s his conceiving of views, The alfectuon he arouses for this
self and the conceit based on 1t are his conceivings of craving and
of conceit, respectively.

This is the method by which he conceives himself apart “from
nibbana™: taking his self to be other than mibbana, concerving “This
is nibbana, this the self. This seli of mine comes from nibbana, 1t s
other than nibbana™—he conceives himself apart “from nibbana.”
This is his conceiving of views. The affection he arouses for this
self and the conceit based upon it are his conceivings of craving
and of conceit, respectively. He conceives “nibbhina is mine”™ thus:
“Oh, how hlissful is my nibbana!” The rest by the method stated.

Sub. Cyv. Those who hold the doctrine of supreme nibbana
here and now conceive the five aggregates which have attained 1o
the ultimate happiness {ukkaisagarasukhasahitai hi khandha-
paScakai) o be nibbana; but in reality, they remain only personality
(sakkAya). The five kinds are the happiness of sense pleasures men-
tioned in the commentary, and the happiness of the four fine-material
sphere jhanas.

Cy. Here i1s the summing up verse:

Because he does not understand

The person (sakkAva) as it really is

The worldling only generates

Concervings in the person-group (sakkAva).,

Though in truth foul and penshable,
painful, void of an mner lord {aparinAvaka),
The fool takes it in the opposite way,
Grasps hold of it through his conceivings.

He contemplates the person-group

As beautiful and pleasurable,

Plunging in through conceivings of craving
Like a moth into a candle flame.
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Standmg on deas ol permanence,
Extolling himself for his excellence,
Like filth being poured nto filth
Concervings ol concelt arise.,

Like a madman his image in a glass,

The tool takes the self to be real,

And so too property of this sellf—

These are his concevings i terms ol views.

This that we have called “conceiving”
[s the very subtle bondage of Mara,
Flexible and ditficult to break.

By this the worldling is held in thrall.

Though strogghng and striving with all his might,
He does not escape the person-group,

Gut circles on like a leash-bound dog

Tied 1o a firmly planted post.

This worldling atached w the person-group
Is constantly slain with vehement force

By the pains of birth, disease, and age,

By all the sufferings ol the round.

Therefore 1 say to you, good sir,
[scern the person with sharp msight
As bound to pain, an impure mass,
Subject (o break vp, vind of self

The sage perceiving as it 18

This, the true nature of our being,
Abandons all conceiving’s modes
And from all suffering finds release.

The discussion of the first method, the twenty-four sections by
way of the worldling, is completed.
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8. The Section on the Learner

Cy. So far the Exalted One has shown the cognilive process (pavatti)
of the worldling in regard to the bases such as earth, etc., which
process becomes the root of all the dhammas included in personality.
MNow, with the words “A bhikkhu who 1s a learner,” he undertakes
o show the cogmuve process of the learner {sekha ™ as it oceurs in
regard o these same bases.

In what sense 1s the learner called by this name? He 15 a learner
because he has obtained the qualities that make him a learner. For
this 15 said: “To what extent, Lord, 15 one a learner”?” “Here,
bhikkhus, a bhikkhu is endowed with a learner’s right view ... a
learner’s night concentration. To this extent a bhikkhu is a learner”
(SN 45:13/8 V 14). Moreover, “he learns {sikkhari), therefore he is
a learner.” For this is said: “He learns, bhikkhu, thus he 1s called a
learner. And what does he leam? He leams the higher virtue, the
higher consciousness, and the higher wisdom. He learns, bhikkhu,
thus he 1s called a learner™ (AN 3:84/A 1 231).

The noble-minded worldling {kalvA Eaputhujjana) who fulfils
the practice in conformity (with the supramundane path,
anulomapaLipadA ), who is endowed with virtue, restrained over the
doors of the senses, moderate in eating, who applies himself to
wakefulness, and 15 devoted o the development of the constituents
of enlightenment in the first and last watches of the night, thinking:
“Today or tomorrow [ will achieve one of the fruits of recluse-
ship”™—he too i1s called a learner because he learns. But i thas place
only the learner who has attained to penetration is meant,* not even
the noble-minded worldling.

“Wheo has not attained his heart’s ideal” {appattamAnaso): the
word mAnasa has the mean ings of lust fﬁiya.ll, mind (citta), and
arahatship. In the passage “The heart 1s a snare that wanders about
i muid-aie” (SN 4:15/S T 111), it means lust. “Mind, mentality,
mentation {mAnasa)’—here, mind. “A learner who has not attained
his heart’s ideal”—here, arahatship. In the present case too arahat-
ship 1s mtended. Thus the meaning 18 “who has not attained
arahatship.” “Supreme” (anuttara). the best, the unegualled.
“Security from bondage™ (vogakkhema): security from the four
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honds,* Arahalship itself is intended. “Yearning” (patthavamAno
there are two yearnings, the yearning of craving {mE”.Fui;:-mmr:a.-ui J
and the yearning of desire ff.-m.rmf.:af;.:e.rmmrﬁ ). Here desire to do, the
wholesome yearning of desire is intended. The phrase means that
he desires to atiain security from bondage, desires to achieve 1t; he
slants, slopes, and mclines to it as his goal.

“He directly knows earth as earth”
(pathavim pathavito abhijandti)

Cy. He directly knows earth in its nature as earth {pafhave-
bhAvena), unlike the worldling who perceives it with a completely
perverted perception. Further, he knows it with distinguished knowl-
edge ( abhivisiEEhena .,'i'.afi Eﬁm:}. What 15 meant 1s that, resolving upon
the earth i accordance with 1ts real nature as earth, he knows 1t as
impermancnt, suffering, and non-self.

Sub. Cy. “With distinguished knowledge™: without falling short
of the true nature of dhammas and without overshooting the mark,
as confused comprehension and wrong understanding do, he knows
it with distinguished knowledge which directly confronts the true
nature of dhammas without falling away from it. The meaning 1s:
with the full understanding through scrutinization based on the full
understanding of the known, and with one section (ekadesa) of the
full understanding of abandoning.*’

“Let him not conceive (himself as) earth”
(pathavim ma mafri)™

Cy. He cannot be described either as one who conceives or as
one who does not conceive. What is the purport here? Because he
has not abandoned any of the conceivings, the worldling is de-
scribed as one who conceives. The arahat, who has abandoned them
all, 15 described as one who does not conceive. The learner has
abandoned the conceiving of views, and has diminished the others.
Thercfore he cannot be described as one who conceives, like the
worldling, nor can he be described as one who does not conceive,
like the arahat.

Sub. Cy. MA maS5+: mA = he conceives by way of the unaban-
doned forms of conceiving: amadi+ = he does not conceive by way
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of the abandoned forms of conceiving. Combined, the two yield
mA maSs+.

Or else mA mass+ is a command prohibiting an optional action,
like “Do not injure, do not hurt,” ete. The meaning is: he should not
conceive (na madSeyyva). The learner cannot be described as “one
who concerves” like the worldling who has not abandoned any of
the conceivings, nor as “one who does not concerve™ hike the arahat
who has abandoned them all. For him part of the conceivings are
abandoned, part unabandoned. And though the conceivings that are
unabandoned have been greatly diminished by him, he still should
not conceive through those, much less through the others, due 1o
the absence of a more distinet concelving. This absence of
conceiving {amaSSanA) is for the purpose of fully understanding
the base: 1t 15 not an absence of conceving achieved through the
full understanding of the base, as is the case with the arahat. Since
it 15 possible for him w fully understand that which should be fully
understond, concervings do not arise for him in the way they do for
the worldling. who is destitute {of that capacity).

“Because it should be fully understood by him”
(pariifeyyam lassa)

Cy. The base of conceiving should be fully understood by the
learner through the three full understandings, for he has entered the
course of rightness frjﬂ:kf.!.immf_r.-'{ﬂmmiJ"" and 15 bound for enlight-
enment. Unlike the worldling he is not wholly lacking in full
understanding, and unlike the arahat he has not completed full un-
derstanding.

9. The Section on the Cankerless One

Cy. Having thus shown the cognitive process of the leamer in re-
gard to the bases such as earth, ete., with the words “A bhikkhu
who 1s an arahat,” the Exalted One next undertakes o show the
cognitive process of the cankerless one (kh+EAsava).

Therein. arahat = one who is remote from the defilements
Hmkukr’hﬂﬁj, far from the defilements. The meaning is: one who
has abandoned the delilements. As the Exalted One says: “And how
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bhikkhus, is a bhikkhu an arahat? He is remote from evil,
unwholesome states, from states which are defiling, leading to
rencwed existence, disturbing, bringing painful results, conducing
to future birth, ageing and death. Thus, bhikkhus, a bhikkbu is an
arahat™ (MN 39.29/M T 280},

“A cankerless one™ the four cankers (Asava) are the canker of
sensual desire, the canker of desire for existence, the canker of wrong
views, and the canker ol 1gnorance. For the arahat these four can-
kers are destroyed. abandoned. eradicaied, silenced, consumed by
the fire of knowledge so that they can no more arise again; there-
fore he is called a cankerless one.

“Lived the holy Life” { visitavA ). he has lived in co-residence
with his teacher, dwelt in the arivan path, and abided n the ten
arivan abidings. He has lived the life, completed the course; thus
he is one "who has lived the holy life.”

“Done what had o be done” (katakaraE+yvo): in comparison to
the noble-minded worldling, the seven learners are doing what has
to be done by the four paths. For the cankerless one all that should
be done has been done and completed. There is nothing further for
him o do o achieve the destruction of suffering; thus he has “done
what had to be done.” For this 15 smd:

For such a bhikkhu perfectly released.,

Who dwells with ever tranguil mind,

There is no repetition of what he has done,

Nor does anything remain that he must do. {Th 642)

“Laid down the burden” {ohitabhAro): there are three burdens—
the burden of the aggregales, the burden of the defilements, and the
burden of kamma-formations. For the arahat these three burdens
have been lad down, thrown down, deposited, cast down; there-
fore he 1s called one who has “laid down the burden.”

“Attained his own goal” {anuppanasadartho): by “own goal™
arahatship 15 meant. For that is one’s own goal, one’s personal
goal, in the sense that it is connected with oneself, that it can never
be abandoned by oneself. and that it 1s one’s supreme goal.

“Eliminated the fetters of existence” (parikkh+Eabhava-
saivejano): the ten fetters are the fetters of senswval lust, aversion,
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concelt, views, doubt, clinging to rules and ritwals, lust for
existence. jealousy. stinginess, and ignorance. These are called
“fetters of existence™ because they felter {saivojenti ), connect,
bemgs o the states of existence, or because they fetler one exisl-
ence (o the next. These fetters of existence are eliminated by the
arahat, abandoned, consumed by the fire of knowledge: therefore
he s called one who has “clhiminated the fetiers of existence.”

“Emancipated through final knowledge™ (sammadaSSA vimurto):
what 15 meant by “final knowledge™? He has known. scrutinized,
investigated, clarified, and illuminated with knowledge perfectly,
as it really is, the aggregates’ meaning of aggregates, the bases’
meaning of bases, the elements” meaning of elements. sutfering’s
meaning of oppressing, the origin’s meaning of source, cessation’s
meaning of peace, the path’s meaning ol seemg, or the division
beginning thus: “All formations are impermanent.” etc.
“Emancipated”: there are two emancipations, cmancipation of nund
(cittassa vimutii) and nibbana. Since his mind 15 emancipated from
all defilements. the arahat is emancipated by the emancipation of
mind. And since he is resolved upon nibbana (nibbAnai
adhimuttartA ) he is also emancipated in nibbina. Therefore he is
called “emancipated by final knowledge.”

“Because it has been fully understood by him”
(parinfnatam tassa)

Cy. What is meant is that the arahat has fully understood the
bases of concelving through the three kinds of full understanding.
Therefore he neither conceives the base nor does he conceive the
conceiving, The remmnder by the method stated.

Al the end of the nibbana section. three additional sections are
stated n terms of the destructuon of lust, hate, and delusion. Each
should be applied to each of the sections dealing with the bases,
beginning with earth, just as the statement on full understanding
should be applied to all terms. Only one condensed statement 15
given since the meaning is the same 1n all cases.
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“Because he is devoid of lust through the destruction
of lust” (Rhaya ragassa vitaragatia)

Cy. Those outside (the Buddha’s Dispensation) who are de-
void of lust for sensual pleasures are not “devoid of lust through
the destruction of lust.”™ The arahat alone 1s. Therefore it 1s said:
“Because he is devoid of lust through the destruction of lust.” This
method should also be applied to the cases of hate and delusion.
Just as, when it 1s sad “because 1t has been fully understood by
him,” the meaning 1s that because 1t has been fully understood he
concelves nelther the base nor the conceiving, so here too because
he 1s devoud of lust he concelves neither the base nor the conceiv-
ing.

And here the section on full understanding is stated for the pur-
pose of showing the fulfilment of the development of the path
(mageabhAvanApAripgr+), the others for the purpose of showing the
fullilment of the realization of the fruit {pl'mfm‘m.'(.'hr'kﬂﬁ:ﬂ:pﬁrquriJ'.
Or else, the arahat does not conceive for two reasons: because he has
fully understood the base and because he has eradicated the unwhole-
some roots. Therefore the section on full understanding shows his full
understanding of the base, the others his eradication of the unwhole-
SOME rools.

In the three latter sectuons, the following distncuon should
be understood: Having seen the danger in lust, he dwelt in the
contemplation of suffering, became emancipated through the
deliverance of the wishless (appaEihitavimokkha), and is devoid
of lust through the destruction of lust. Having seen the danger in
hate, he dwelt in the contemplation of impermanence . became eman-
cipated through the deliverance of the signless {animittavimokkha),
and 15 devoid of hate through the destruction ol hate, Having seen
the danger in delusion, he dwelt in the contemplation of non-self,
became emancipated through the deliverance of emptiness
f.mS.Su!.*’:w'mnkkhu,l, and 15 devord of delusion through the destruc-
tion of delusion.

It such 1s the case, since no one becomes emancipated through
three deliverances, shouldn't two sections be omitted”? No, Why?
Because there 1s no specification. For it was said “a bhikkhu who is
an arahat”™ without specification. It was not said that he is
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emancipated by the wishless deliverance or by either of the other
two;, therefore all that 1s appropriate for an arahat should be men-
tioned.

Or else, withoul distinction, whoever is an arahat, by fully
understanding the sutfering in change ( w'_;mr'f.’:"?imﬂdnki:ﬂ'm}. becomes
devoud of Tust through the destruction of lust; by fully understanding
the suffering in painful feeling (dukkhadukkha), becomes devoud
of hate through the destruction of hate; and by fully understanding
the suffering in formations ( sa~khAradukkha), becomes devoid of
delusion through the destruction of delusion. Or by fully under-
standing a desirable object (iEEhAranmaka), he becomes devoid of
lust through the destruction of lust; by fully understanding an un-
desirable object (aniEERA rammaEa), he becomes devoid of hate
through the destruction of hate: and by fully understanding a neutral
object (majjhattArammakEa), he becomes devoid of delusion through
the destruction of delusion. Or by eradicatung the latent tendency to
lust for pleasant fechng, he becomes devoid of lust through the
destruction of lust; and by eradicating the latent tendencies to aver-
sion and delusion for painful and neutral feelings, respectively, he
becomes devoud of hate and devoid of delusion. Therefore, showing
these distinctions, the Exalted One says “devoid of lust, devoid of
hate, devold of delusion.”™

10. The Section on the TathAgata

Cy. Having thus shown the cognitive process of the cankerless one
in regard to the bases such as earth, etc., with the words “The
Tathagata, bhikkhus,” the Exalted One next undertakes to show hus
(W L‘-Ug]’li[l\"ﬂ PridcCss.

Therein, “the Tathagata™ the Exalted One is called the
Tathigata for eight reasons: (1) because he has “thus come™ {rathd
Agata ), (2) because he has “thus gone” (tathA gata); (3) because
he has arrived at the real charactenistic {tathalakkhaEai Agata}):
(4) because he has awakened to real phenomena 1in accordance with
actuality (tathadhamme vAthAvato abhisambuddha), (5) because
he is a seer of the real fmr.l’mdmxr'i'.‘i;m}'. (6) because he 1s a speaker
of the real { F'J.’I!'Jli.f{l’.."i-df&"{.‘fﬂ); (7) because he acts in accordance with
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his teaching frr::fiﬂkﬁrﬂﬁyﬂ}: and (8) 1n the sense ol surpassimmg
(abhibhavanaEEhena ).

He 1s an “arahat™ for the following reasons: (1) because he 1s
remote from the defilements (Araka);, (2) because his enemies {ari)
and (3) the spokes have been destroyed (hara);, (4) because he 1s worthy
(araha) to receive the requisites, ete.; and (5) because of absence of
scerel (rahAbhAva) evil-doing. And he 15 a perfectly enlightened
Buddha ( sammAsambuddha) becavse he is perfectly (sammA) and by
himself { sAmai) enlightened (buddhea ) to all things. Thas 1s a summary
these two terms are elucidaied in detal in the Visuddhimagea, in the
explanation of the Recollection of the Buddha. ™

“Because it has been fully understood to the end by
the Tathagata™ (parififidtantam tathagatassa)

Cy. Here. the base of conceiving has been fully understood by
the Tathagata. It has been “Tullv understood to the end.,” [ully un-
derstood to the conclusion, fully understood to the limit, fully
understood without any remainder, is meant. For although there 1s
no distinction between Buddhas and disciples in regard to the aban-
doning of defilements by the four paths, there 15 a distinction in
regard to their range of full understanding. For disciples can attain
nibhana after insight-comprehension of only one segment of the
four elements. But for the Buddhas there isn't even the shightest
thing in the formations which has not been seen, weighed, scruti-
nized, and realized with knowledge.

“Because he has understood that delight is the root of
suffering (nandi dukkhassa milam), and that with
existence (as condition) there is birth, and that for what
has come to be there is ageing and death.”

Cy. “Delight” is prior craving (purimatabhA), “suffering” is
the five aggregates {paScakkhandhA ), “root” is the beginning (Adi).
“Having understood™: he has known that the delight (occurming) in
the previous existence 15 the root of the present suffering.
“Existence” = kamma-existence. “Birth” = the resultant aggregates.
Since those are born they are called “burth,” or this teaching (1s
stated) under the heading of birth. This 15 the meaning: he has
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known that with kamma-existence (as condition) rebirth-existence
oceurs. “What has come to be” (bhigra)l = a living being {sarra).
This is meant: he has known that ageing and death come upon the
aggregates of the living being that has come to be through rebirth-
exisicnce,

To this extent, showing the canse for the absence of concerv-
ings in him to be us penetration of dependent origination when he
attamned omniscience alter comprehending the formations with
msight whale sitting 1n the nvincible posture at the footl of ithe
Bodhi tree, he shows dependent origination with its four sections
(catusa+khepa), three links (tisandhi), three periods of time
(tivaddha) and twenty modes | v sar dkAra).

How is all this shown? Here, delight is one section. Suffering
15 mven as a second, existence 15 o Unrd, and barth, ageing, and
death are the fourth. Thus the four sections should be understood.™
Between craving (= delight) and suffering there 1s one link,
between suffering and existence a second, and between existence
and birth a third. Thus, just as there are three links between the four
fingers, there are also three links between the four groups. Delight
belongs (o the past period of time;, birth, agemmg, and death to the
future; and suffering and existence (o the present. Thus the three
periods of ime should be undersiood.

In the past there were five modes, of which craving alone has
come down under the name “delight.” But though they are not
mentioned in the text, ignorance, formations, clinging, and exisi-
ence are included along with craving, since they all share the
charactenstic of being conditions. The phrase “birth, ageing, and
death™ mdicates the aggregates which are subject to birth, ageing,
and death, and thus future consciousness, mentality-materiality, the
sixlold base, contact, and feeling are implied.* These twenty modes
have the charactenstics described as follows: “In the previous
kamma-existence, ignorance with 1ts characteristic of delusion, for-
mations of accumulating, craving of attachment, clinging of
involvement, and existence of volition—these five states in the pre-
vious kamma-existence are conditions for rebirth-linking in this
existence. Here, consciousness with its characteristic of rebirth-
linking, mentality-materiality of descending. the bases of sensitivity,
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contact of touching, and feeling of being lell—these five stales in
the rebirth-existence i this life are conditioned by previously done
kamma. With the matoration of the sense bases here, ignorance
with 1ts charactenstic of delusion, formations of accumulating, crav-
ing ol attachment, clinging of involvement, and existence of
volilon—these five states in the present kamma-exisience are con-
ditions for future rebirth-linking. In the future, consciousness with
its characteristic of rebirth-linking, mentality-materiality of descend-
ing. the bases of sensitivity, contact of touching, and feeling of
being felt—these five states in future rebirth-existence are condi-
tioned by kamma done here.”™"

Thus by the statement: “He has understood that delight is the
rool of suffering, and that with existence (as condition) there is
birth, and that for what has come (o be there 15 agemg and death,”
this entire dependent origination with its four sections, three links,
three periods of tme, and twenty modes, 15 shown.,

Next the Exalted One says:

“Therefore, bhikkhus, through the complete destruction,
fading away, cessation, abandoning, and relinquishing
of all eravings, the Tathagata has awakened to the
supreme perfect enlightenment, [ declare.”
(tasmatiha bhikkhave tathagato sabbaso tanhanam
khaya viraga nirodha eaga patinissagga anuttaram
sammasambodhim abhisambuddho ti vadami)

Cy. Here, “all cravings™ is the same as delight. “Destruction™
(Khava) 1s the ultimate destruction by the supramundane path. The
following words are synonyms for destruction. For those cravings
that are destroyed have also faded away, ceased, been abandoned,
and been relinquished. Or else, “destruction”™ can be interpreted as
the common function of the four paths, “Tading away™ {L-e'r,-igu,ll as
the first path, “cessation” (nirodha) as the second, “abandoning™
(cAga) as the third, and “relinquishing” (paEinissagga) as the fourth.”
Or else: through the “destruction™ of those cravings by which he
might perceive earth as earth; through the “fading away™ of those
by which he might conceive earth: through the “cessation” of those
by which he might conceive mn earth; through the “abandoning™ of
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those by which he might conceive from carth; and through the
“relinguishing™ of those by which he might conceive “earth is mine.”
Or else: through the “destruction” of those by which he might con-
ceive earth, and so forth until, through the “relinquishing™ of those
through which he might delight in earth. These interpretations are
all possible; there 15 nothing w exclude them.

“Supreme perfect enhightenment” {anutiara sammAsambeodhi)
the perfect enlightenment and self-enlightenment (sammA sAmaSca
bodhi ) which i1s unsurpassed, the best of all. The word bodhii 1s used
in the texts to signify a wee, the path, the knowledge of omni-
science (sabbaSSutaSAEq), and nibbina. In the passages: “lirsi
enlightened at the foot of the Bodhi wee™ and “between Bodhi and
Gava” (Mv L1.1 & 167/ Vin [ 1 & B), 1t 15 the tree that i1s called
bodhi. ™ In the passage: “The knowledge of the four paths is called
bodhi” (Nidd 11 57), it is the path.” In the passage: “He of the most
excellent profound wisdom attmned bodhi™ (DN 30,1 27/D 11 1549),
it is the knowledge of omniscience. In the following it is nibbana:
“Having attained to boedhi, the deathless, the unconditioned™
(untraced). Here the Exalted One’s knowledge of the path of ara-
hatship 15 intended; others say the knowledge ol omniscience as
well.

[s the path ol arahatship attained by disciples the supreme en-
lightenment or not? It 1s not. Why? Because il does not vield all the
noble qualities {guta). For some disciples, the path of arahatship
yields only the fruit of arahatship; for some the threefold knowl-
edge; for some the six direct knowledges {c:hhi.ﬁ'.ﬁ'fij; for some the
four discriminations fp.::E;'_'.'ﬁnrMafd;{j; for some the knowledge of
the perfections (pAram#) of disciples. For paccekabuddhas it vields
only the knowledge of a paccekabuddha’s enlightenment. But for
Buddhas it yields the endowment with all noble qualities, just as
the coronation of a king confers sovercignty over all the nation.
Therefore any other degree of enlightenment is not the supreme
enlightenment.

“Awakened to” fabhisambuddho): directly known, penetrated,
attained, achieved. “T declare™ (iti vadAmi): T explain, teach, pro-
cloam, establish, reveal, analyze, make mamfest. Therein, ths 1s
the interpretation: “The Tathagata, bhikkhus, does not conceive
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(himsell as) earth ... does not delight in earth. What is the reason?
Because he has understood that delight is the root of suffering, and
that with existence (as condition) there 18 birth, and that Tor what
has come (o be there 15 ageing and death; what 15 meant 1s that he
has understood, penetrated, this dependent ongination. And what
1s more: since he has understood dependent origination thus, the
craving called “delight” has been abandoned in all 1ts aspects by the
Tathagata. Through the complete destruction of all cravings, the
Tathagaia has awakened to the supreme perfect enlhightenment:
therefore he does not conceive (himself as) earth ... does notdelight
in earth, I declare.” This is meant: “By reason of his awakening he
does not conceive and does not delight, T declare.”

Or else: “Since cravings have gone to complete destruction
through his understanding of dependent origination by the method,
‘Delight is the root of suffering,” therefore, bhikkhus, through the
complete destructnon of all cravings, the Tathagata has awakened
o the supreme perfect enlightenment, 1 declare. By reason of his
awakening, he does not conceive earth ... does not delight in earth.™

11. Conclusion

“Thus spoke the Exalted One™: the Exalted One spoke this enftire
sulta, [rom the end of the miroduction to the words “awakened Lo
the supreme perfect enlightenment, I declare,” showing his supremely
deep knowledge of omniscience which does not yield a foothold to
the wisdom of others, The text compnses two recitation sections
and eight major expository sections—one on the worldling, one on
the learner, four on the arahat, and two on the Tathagata. Each
nluj{:r sechion, 1, contans l‘ﬂ.'::nly-ﬂ:-ur minor sechons, from
carth down to nibbana.

But though this sutta, endowed with variegated methods and
elegance of teaching, was spoken by the Exalted One with a Brahma-
like voice sweet as the song of the cuckoo, pleasing to the ear,
consecrating the hearts of the wise with the ambrosia of the death-
less, “those bhikkhus did nor delight in the word of the Exalted
One.” Why not? Because they didn "t understand it Since they didn't
uvnderstand the meaning of the sutta, they didn’t rejoice m it. For
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though endowed with variegated methods and elegance of teaching,
at the time this sutta was for them like delicious food placed before
a man with his mouth bound by a thick, broad cloth.

But didn’t the Exalted One fulfil the perfections for four
immeasurables plus 100,000 acons and attain omniscience all for
the purpose of teaching the Dhamma to others in a way they could
understand? If so, why didn’t they understand it in the way he taught
1t? The reason has been given in the section explamning the grounds
for the delivery of this sutta: “He wvndertook this teaching for the
purpose of shattering their conceit.”™ Therefore this need not be
repeated here. Having heard thas sutta taught for the purpose of
shattering their conceit, those bhikkhus thought: “The theorist, he
says, perceives carth. The learner, the arahat, and the Tathagata
directly know it. What is this? How is this? Previously we could
quickly understand whatever the Exalted One said. But now we
cannot make head or tail out of this “expositon of the root”. Oh, the
Buddhas are immeasurable and unfathomable!” Thuas they became
humble, like snakes with drawn fangs. and went respectfully to
attend upon the Buddha and listen to the Dhamma.

On that occasion a number of bhikkhus, sitting together in the
Dhamma hall, started the following conversation:— “Oh, the spirtual
power of the Buddhas! Those brahmin-monks were so puffed up
with conceit, but the Master’s teaching on the exposition of the
root made them humble,” This was the talk going on among these
bhikkhus. Then the Exalted One came out from his Fragrant Cottage,
went to the Dhamma hall displaying a wonder appropriate for the
occasion, sat down in the special seat reserved for him, and said 1o
the bhukkhus: “What kind of conversation were yvou having jusi
now, bhikkhus?" They reported the matter to the Master. The
Master saad: “It is not only now, bhikkhus, but in the past as well
that I humbled these men while they were going about with their
heads swollen with conceit.” Then the Exalted One related the fol-
lowing story of the past, a parallel to the present incident.

“Once upon a tme, blukkhus, a certain famous brahmin was
living in Benares. He was master of the three Vedas with their
vocabularies, liturgy, phonology and etymology, and the histories
as a [ifth; skilled in philology and grammar, he was fully versed in
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natural philosophy and in the marks of a Great Man."™ He taughi

mantras to five hundred brahmin youths. Those youths, being clever,
learned much guickly, bore it well in mind. and did not forget what
they learned. The brahmin too did not have the closed fist of some
teachers, but taught them every branch of knowledge as though
pouring water into a jar, telling them: "This branch of knowledge
leads 1o so much weltare in this hife and 10 the next.” In tume those
brahmin youths aroused the conceit: "Whatever our teacher knows,
that we know. We too can now be teachers.” From then on those
vouths became disrespectful towards their teacher and neglectiul of
their duties. The teacher, aware of the situation, thought: I will cul
down their conceit.” One day, when they came to attend on him,
after they had done homage and ok their seats, he said: “Dears, T
will give you a niddle. Solve it if you can.” "Give i, teacher, give
it", they eagerly replied, so intoxicated were they with the pride of
their learning. The teacher said:*

"Time swallows all beings that live
Together with itsell as well,

But the being that swallows up this time—
He consumes the consumer of beings.”

*Answer this nddle, dears.”

“But though they pondered it over and over, they couldn’t figure
it out, but could only remain silent. The teacher dismissed them:
‘Enough for today, dears. Go, by tomorrow you should be able to
answer 1.’

“But even though ten and twenty of them tried to solve it to-
gether, still they couldn™t make head or tail out of the riddle. The
next day they went to the teacher and reporied: “We can’t under-
stand the meaning of this nddle.” The teacher, in order to cut down
their conceit, recited this stanza:

‘Many downy heads were held high with conceit,
But some clever man has bound them by their necks.”

“Hearing this, those youths became silent, shame-faced, shoul-
ders slumped, downcast, seratching the ground with their fingers.
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Then the teacher, seemg that they were ashamed, said: "Learn, dears,
the solution to this riddle.” Then he expluned:

“Time’ 18 the carlier part of the day and the later part of the
day. "Beings’ are living beings. Time does not eat the skin and
flesh of heings. but swallows and devours them by depriving them
of life, beauty, and strength, by crushing their youth, and by de-
stroving their health. "Together with isell™: thus devouring them, 1t
does not omit anything but devours all. Not only does it devour all
beings, but it also devours itself. For the earlier part of the day does
not remain when the later part wrrives, and the later part of the day
does not remain when the next day amves. "The being who swal-
lows up this time’—ithis is the arahat, the cankerless one. For he is
called one who “swallows up time’ because he has “eaten up’ time
by baming out the time of future rebirth. "He consumes the con-
sumer of beings™: it is craving which consumes beings in the planes
of misery. This the arahat has burnt up with the fire of knowledge
and reduced to ashes. Thus he 15 said (o “consume the consumer of
beings.’

“Through this explanation of their teacher those youths per-
ceived the meaning of the rniddle as clearly as the smooth and rough
parts of a road illuminated at mght by the light of a thousand lamps.
They all vowed: “As long as life lasts we will live under our teach-
er. Greal, indeed, are these teachers! We were so puffed up with
conceil on account of learning that we did not even know the mean-
ing of a four-line stanza.” Humbled, from then on they performed
thewr proper duties towards their teacher as they dud in the past, and
in the next hife were born in heaven.

“Al that ume, bhikkhus, I was the teacher and these bhikkhus
were the brahmin vouths. Thus in the past as well I humbled these
men when they were going about with their heads swollen with
concelt.

Hearing this story of the past. thinking “In the past as well we
were knocked down because of conceit,” those bhikkhus became
even more humble and applied themselves even more to their indi-
vidual meditation subjects.

On a later occasion the Exalted One, walking on tour through
the country, reached Vesali, where he dwelt at the Gotamaka
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shrine. Knowing that the understanding of those hve hundred
bhikkhus had become mature, he taught them the Gotamaka Sutta
(AN 3:123/A T 276): "Through direct knowledge ruhhiﬁ'ﬁfi}-ie).
bhikkhus, I teach Dhamma, not without direct knowledge. | teach
a firmly grounded Dhamma with firm grounds {sanidAna), not
groundlessly. I teach Dhamma that 1s convincing (sappAEihAriva),
not unconvineing. And since | teach Dhamma through direct
knowledge, etc., my exhortation and my instruction should be
put into practice. It 1s sufficient for yvou to

be pleased, bhikkhus, suificient for vou o be exuliant,
sufficient for vou to be joyiful: "The Exalted One is a perfectly
enlightened Buddha, the Dhamma is well-expounded. the Sangha
is practising the good path.”™ Thus spoke the Exalted One. And
while this exposition was being spoken the ten thousandfold world
system shook.

Having heard this sutta, those five hundred bhukkhus attuned
arahatship together with the four discriminations right in their very
seats.” Thus on this occasion the present teaching (i.e., the
Mulaparivaya Sutta) reached the fullilment of its purpose.

The Commentary to the Mualapariyaya Sutia is concluded.
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. Because these defilements are the real couses for the “signs”

(mimirta) the worldling perceives in things, they are called 1n the
texts “sign-makers” {Irr-.l'ﬂflﬂ'.l'ﬂkﬂ'r'ﬂfl?ﬂ:l.' “Lust, frend, 15 a sign-
maker, hatred 1s a sign-maker, delusion 15 a sign-maker™ (MN
43.37/M T 298).

. PaEhavii maSSati, paEhavivai maSSari, paEhavite maSSati,

‘pakhavt me' ti maSSati. In the translation below I have added
parcnthctical phrascs to these statements for the sake of clarity;
but in the hight of the commentary even these will be seen to
create an oversimplification of the meaning, and hence must be
taken with reserve,

It cannot be stressed strongly enough, confra a number of popu-
lar expositions of the Buddhist point of view, that the
ego-conception 15 nol a product of social conditioning or of a
misunderstanding of the abstractive character of language. The
basic structure of the egoistic bias is already present in tofo as a
potential in the worldling’s mental constitution {from the mo-
ment of birth. It 15 an inherent concomitant of 1gnorance and
craving, the causes of renewed birth. The impact of the environ-
ment calls forth the ego-notion in articulated form, but such an
unfolding would not be possible if the basic disposition to ego-
1stic distortion were not implicitly present from the start. In this
connection see MM 64.3/M 1 432, where the Buddha says that
even in a little infant who does not have even an idea of a person,
the latent tendency to personality view still lies dormant.

Sec MN 44.8/M T 300, etc.

. Bhikkhu Nanananda, Concept and Reality in Early Buddhis

Thought (Kandy: Buddhist Publication Society, 1971), pp. 2—
13.

. Strictly speaking, all three notions, as deliberate considerations,

are species of personality view. But insofar as the resulting views
can be traced back to deeper psychological motives, the first and
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second can be regarded as thematie justilications of craving and
conceit.

See MM 72.15/M 1 486; MN 109 13/M T 18, MM 112.11/M IIT
32, ete,

Concept and Reality, p.49.

Ski. Prayjapati, an ancient name for the supreme deity of early
Indian religious thought. The commentary identifies him with
Mara.

The reason for this peculiar conclusion is explained in the
commentary. See also Introduction, pp. 21-22.

Various types of non-human beings. The nAgay are dragons, the
supabEas large birds, the gandhabbas celestial musicians, the
aswras Utans, and the vakkhas ogres,

The principal categories of Indian grammar.

“Personality” (sakkAva) here signifies the five clinging-
aggregates (paScupAdAnakkhandhA) which constitute the
empirical being rather than character or personal temperament,
as the word “personality” ordinarily suggests.

At the most basic ontological level the dhamma 1s identical with
its sabliAva or specific nature. There is no real distinction between
subject and predicate, between quality and beaver, and any such
distinctions that occur in the exposition are mere concessions to
ordinary usage for the purpose of communicating a particular
point.

The “ete.” may imply kamma and all other defilements.

This excludes all the dhammas of the supramundane plane—the
four paths, fruits, and mbbana.

Lit. “many person” or “herd person.” The Pali word puthu actually
represents two different Sanskrit words, péthu, many or numer-
ous, and péthak, separate or distinct. Prefixed to the noun jana,
“person,” 1t gives the resultant compound a double sigmificance: a
commuon person, and a person who is distinet. The former is cty-
mologically correct, but the latter also vields a pertinent meaning.
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All etymological plays on the word “arivan.”

These various types of insight knowledge arc discussed 1n
Visuddhimagga, Chapiers 18-21. The Pali of this passage reads:

NAmargpavavarthAnena sakkAvadiEEhivA; paccava-
pariggahena ahetuvisamaheindiEEh+nai; tass'eva
aparabhAgena ka=khAvitaraEena kathaikathxbhAvassa;
kalApasammasanena Jahai mamAl ti gAhassa;
maggAmaggavavatthAnena amagge maggasaiSAva;
udavadassanena m‘n'.l're'dnd:'EEhr'}?{: vavadassanena
sassatadiEEhivA; bhavadassanena sabhave abhavasa$SAva;
Ad+navadassanena assAd fr.i..'n,S._S;’i Vil! nibhidAnu pﬁs.mm’i Vil
abhh e'mrf.'m_ﬁ'.ﬁ'.ﬂ: ver; M uf'.r'."m.i:ﬂm_'rmi fn-i. Eena amuceitu-
kmn}'m.-'{j'n: upg?.tk.l’r.-'ilr‘-'f-": Eena an :rp{'.i:khﬁ:_'rﬁ; anulomena
dhammaEEhitivai nibbAne ca paEilomabhAvassa; gotrabhunA
sa~khAranimittaggAhassa pahAnai; etai tada+gapahAnai
ufiim:.

The word dhamma here is used in the sense of conerete actoali-
tics endowed with a specific nature. The individual (puggala) is
a unified assemblage of such dhammas, not a concrete unity in

11s own right.

WVism 20.3-4; also commentary below.

. According to the analysis of matter in the Abhidhamma, all mat-

ter contains at the munimum eight components—earth, water,
fire, air, colour, smell, taste, and nutritive essence. Those specics
ol matter in which the earth element is predominant are reckoned
as "composite carth.”

The kasiEa is a circular disc exemplifying an clement or a colour
used as an object of concentration in the development of medita-
Liom.

This objection is framed by identifying the perception
ol characteristic earth with the penetration of the phenomenal
characteristic through insight-wisdom. Since conceiving 1s
incompatible with such penetration, the disputant tries to exclude
characteristic carth from the bascs of conceiving. Bul the
subcommentator points out that the penetration of the character-
1st1e through msight 15 not the meaning intended here.
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. The “ete.” implies the other three perverted marks: permanent

{nicea), pleasurable (sukha), and self fattA ),

Dhammas taking internal objects, dhammas taking external
objects, and dhammas taking both internal and external objects.
see Dhs §51053-10535/Dhs 184,

The fact that this 1s a condensed interpretation implics that the
concelvings can be extended to inanimaie nature as well as 1o
living beings.

The aggregate of material form, as includi ng all types of matter,
also includes the carth element, so when the former 15 mentioned
the latter 15 implied.

According to the Laws of Manu, Mn 1.9, the seed deposited in
the waters produced as the [irst erecation of the Sell-existent, be-
came a golden egg, resplendent as the sun, in which the
Selt-existent Brahma was born as Brahmi the Creator.

The "ancients™ fpfiriﬁ'ij are the early teachers whose inlerpreta-
tions of the canonical texts formed the basis for the old
commentarics edited by Buddhaghosa.

These are the charactensiics ol craving, concell, and views,
respectively.

o See Vism 20018-19. Here. however, only forty modes are

mentioned.

From the NettippakaraFa, a post-canonical excgetical treatise.
Translated by Bhikkhu Manamoli as The Guide (London: Luzac
& Co., 1962); see pp. 50-54 for treatment of this conveyvance
maode,

Ye sa=khdre upAdiva sanA paSSap+vanti. This is said because
“beings” are not individual concrete actualities existing in their
own right, but assemblages of “formations™ or conditioned
mental and material dhammas conceptualized as unities with
reference to these dhammas.

The lowest of the six sense sphere heavenly worlds.

The method for explaining perception is the same as that in the
previous sections.
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The administranve-warrior class of ancient Indian society.

The Buddhist holy day, observed on the new and full moon
days.

MahA AEEhakathA. This is the primary source upon which
Buddhaghosa based his own polished edition of the commen-
tarics.

The highest of the six sense sphere heavenly worlds. The name
means “wielding control over the creations of others.”

For all these deities oceupy a plane ol existence determined by
the kamma of the first jhana attainment. In Buddhist cosmology
the varous planes of existence represent ontological counter-
parts of different states of consciousness, and are created by the
kammic cncrgy ol the latter. A similar principle applies to the
following classes of gods.

. The wholesome in the case of non-arahat yogis who have attained

to this base in meditation, the resultant in the case of beings
rchorn on this plane, and the inoperative in the casc of arahats
who have attained to this base in meditation.

According to the Pali commentaries, in contrast to seeing and
hearing, the acts ol smelling, tasting, and touching always involve
direct contact of sense organ and object.

The word “trainee” mught have been used, suggesting the practi-
cal nature of the learning-process undergone.

That 1s, the three aniyan individuals—a stream-enterer, once-
returner, and non-returner.

The four bonds {yvega) are sensual desire, desire for existence,
wrong views, and ignorance.

See above, pp. 49-30).

I have followed the second explanation of the subcommentary
in the translation, which is the meaning the conlext secms 1o
require, though the commentary gives a different explanation.

The Noble Eightfold Path in its supramundane aspect,
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. That 15, they may become temporarily “devoid of lust™ through

the suppression of lust in the jhianas or meditative absorptions,
but the latent tendency 1o lust {rd gdmusava) stll remains ready
to spring up again when conditions call 1t forth.

. The commentary gives a detailed elaboration of each of these

eight reasons, here omitied since 1t is included 1in my earlier work
Discourse on the All-Embracing Net of Views: The BrahmajAla
Surra and its Commentaries, (Buddhist Publication Society,
Kandy, 1978).

. Vism 7.4-29,
. For an explanation of these calcgornies sce Vism 17.287-297.

. Of the four, delight = past active; suffering = present resultant,

cxlstence = presenl aclive; birth, agemng, and death =
future resultant.

Present resultant existence involves the five beginning with con-
selousness; present active existence the hive beginning with
LEnorance.

See Patis 1L.275/Patis [ 52,

The four paths of stream-entry {sotApatti), once-returner
{sakadAgAmz), non-returner {fandgAmz}, and arahatship,

The famous Bodhi tree beneath which the Buddha attained
cunlightenment.

The four supramundane paths.
Thas is the stock canonical description ol the learned brahmin.,

] 245 KAlo ghersaii hhr{.rfd:.rrf, sabbAn‘eva sah'attanA.
vo ca kAlaghase bhate, sa bhatapacanii pacri.

. The four discriminations (paEisambhidA} are four types of

specialized knowledge. They are the diserimination of meaning
(or effect. artha); the discrimination of doctrine {or canse.
dhamma); the discrimination of language (nirutti); and the dis
crimination of perspicuity {paEibhAng), that is, the ability to
utthize the former three kinds of Knowledge in expounding the
teaching. See Vism 14.21-31.



Of related interesi from the BPS

The All Embracing Net of Views
The Brahmajila Sutta and its Commentaries
Translated by Bhikkhu Bodhi

The Brahmaala, one of the Buddha's most important discourses,
weaves a net of sixty-two cases capturing all the speculatve views
on the sell and the world. The massive commentary and
subcommentary allow for a close in-depth study of the work. The
hook contains a lengthy treatise on the Theravada conception of
the Bodhisattva ideal. The long introduction is 1tself a modern philo-
sophical commentary on the sutta.

BF 2085, 2000, 350 pp.

Concept and Reality in Early Buddhist Thought
Bhikkhu AAEananda

This 15 an important original work of Buddhist phalosophy, dealing
with the problem of what the author calls “conceptual prolifera-
tion” {papaSca). the mind’s tendency to distort reality through 1is
own conceptual activity. Building vpon a suggestive passage in the
[amous Madhupindika Sutta, the author develops a thesis which
ties together many important but seldom explored strands in early
Buddhist thought. The book contains profoundly illuminating
remarks on obscure passages from the Pali Canon, and has signifi-
cant implications for philosophy, psvchology and ethics.

BP 4048, 1997, 170 pp.



Of related interest from the BPS

The Life of the Buddha
According to the Pili Canon

Bhilkhu AAEamoli

MNumerous hives of the Buddha have been writien and translated,
but this volume, with its comprehensive material and original
method of presentation, may well claim a place of its own., Com-
posed entirely from texis of the Pali Canon, the oldest authentic
record, 1t portrays an mmage ol the Buddha—the great Master of
Wisdom and Compassion—which is vivid, warm, and moving. The
ancient texts are rendered in a language marked by lucidity and
dignity as hefits the beauty of the original. They are presented in a
framework of “narrators™ and “voices™ which serves to connect the
canonical texis through historical notes and other informations thus
giving coherence (o the narrative. The book also includes a chapter
on the Buddha’s doctrine that is highly illuminating and has a dis-
tinct flavour of 1ts own. This 15 a book that can inform and inspire.

BP 1058, 2006, 396 pp.

The Great Discourse on Causation
The Mahanidaina Sutta and Its Commentaries
Translated by Bhikkhu Bodhi

The Mahanidana Sutta 1s the Buddha’s longest discourse on depen-
dent arising, often taken to be the key to his entire teaching. The
commentary treats this doctrine according to the Abhdhamma
method, explamed m an appendix. A penctratnve mtroduction lays
bare the sutta’s structure and the philosophical significance of de-
pendent arising.

BP 21185, 2000, 160 pp.
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The Discourse on the Root of Existence

The Malapariyaya Sutta, is considered one of the most
important texts in the Pali Canon. The Buddha taught it to
clear away the mental obstructions preventing a correct grasp
of his teaching and to open the way for insight to arise. It aims
at eliminating the whole range of subjective misconceptions
centered on the concept of an ego right down to their roots. It
reveals the structure of man’s ego-biased orientation towards
the world, shows the way this mental stratification colours
and distorts his understanding, and points out the work of
inner re-orientation he must do to free himself from his
egoistic bonds.

The present work offers an English translation of the
discourse together with its commentarial exegesis, essential
for understanding the many difficult passages occurring in
the primary text. The presentation gives the sutta first, then
follows it with an exegetical section containing the
commentary and selected passages from the subcommentary:
The introduction provides a detailed guide to the meaning of
the sutta and explores its implications for epistemology,
ontology, and psychology. It discusses important topics dealt
with in the discourse such as the structure of ego-
CONSClousness.

The translator, Bhikkhu Bodhi, is a well known
American scholar-monk. Among his many works are
Connected Discourses of the Buddha, All Embracing Net of Views,
I the Buddha's Words, Noble Eightfold Path. He is the President
of the BPS.
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