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PREFACE

The present work was originally submitted, in substantially the present
form, as a doctoral dissertation to the Department of Comparative Religion at
the University of Manchester in 1987. A constant theme of Buddhist thought is
that things do not exist by virtue of their own inherent power, but rather owe
their existence to numerous and diverse conditions; in fact on close examina-
tion the things in themselves vanish, and the various contributory conditions
are seen to be the only true reality anything has. The particular focus of the
present work is the bodhipakkhiyd dhammda—the conditions that contribute to
awakening. While the book itself may fall somewhat short of its subject matter,
at least its genesis aptly illustrates the principle of dependence upon conditions.
However, it is said that it takes the mind of an all-knowing Buddha to
encompass fully the complex of supporting conditions; I can indicate only
rather inadequately what is owed and to whom.

The University of Manchester, where I was an undergraduate and postgradu-
ate student, nurtured my interest in the study of Buddhism and Pali in a
tradition established there by T.W. Rhys Davids, the first Professor of Com-
parative Religion. For that I am grateful, and I should like to express my
gratitude especially to Lance Cousins, my supervisor, a true pandita, who first
opened my eyes to many things—whatever is of merit in the present study is
the result of his guidance. I am also grateful to K.R. Norman (of the Faculty
of Oriental Studies, Cambridge), who introduced me to some of the intricacies
of Middle Indo-Aryan philology and provided advice and criticism on a
number of points; to Professor John Hinnells (of the Department of Compara-
tive Religion, Manchester), who also provided advice and criticism; to Dr
Stuart McFarlane (of the Department of Religious Studies, Lancaster), who
advised on the Chinese rendering of ekdyanajeka-yana; to Venerable Ananda
Maitreya and Venerable Dr Rewatadhamma, who discussed a number of
Abhidhamma points with me; to all those involved with the Samatha Associa-
tion and Trust, who all contributed however unwittingly; to Dr Steven Collins
(then of the University of Bristol, now of the University of Chicago) for his
advice and criticism in the role of external examiner for the original thesis. The
initial financial support for my research was provided by the Department of
Education and Science; later the Pali Text Society came to my rescue and
supported me with a studentship for a further year, which allowed me to finish
what I had begun.

I should also like to thank the following: Doreen Boardman, who initially
typed a difficult manuscript; Gillian Binks for her generosity and tolerance in
the course of providing an environment suited to writing; John Gittins for the
use of his typewriter and help with photocopying; Candida Sturdy for help
with proofreading; and finally my mother, father and sister, who over the years
never failed to provide support and encouragement.

The book was prepared for publication after I had taken up a post as a
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lecturer in religious studies at the University of Bristol. I am grateful to the
University for financial assistance with the preparation of camera-ready copy;
to Ann French (of the Computing Service), who initiated me into the mysteries
of the PC, Unix, VMS, and the Lasercomp; to the Oxford University Comput-
ing Service where the book was typeset; to the British Academy for a grant
contributing towards publication costs; and to Dr F. Th. Dijkema, E.J. Brill’s
Oriental Editor, who waited patiently.

siddhir astu
Subham astu

Bristol 26 September 1991



PREFACE TO THE SECOND EDITION

The nine years since the first edition of The Buddhist Path to Awakening was
published have seen the publication of many articles and books in the field of
Buddhist studies. Not a few of these have some bearing on the general topic of the
present study, namely the theory of early Buddhist ‘meditation’ and the stages of
the Buddhist spiritual path. However, to my knowledge there has been no other
work specifically devoted to the ‘dhammas that contribute to awakening’ (bodhi-
pakkhiya dhammd). Nor does it seem to me that in the intervening years scholarly
discussions of the relationship between the various elements of early Buddhist
meditation—the jhanas, the formless attainments, calm and insight, concentration
and wisdom, the ‘immeasurables’ or ‘divine abidings’, etc.—have reached definite
or generally accepted conclusions.

One of the things I suggested in my conclusion was that before we throw away
the Abhidhamma and the commentaries, we need to be very sure we have under-
stood what it is they are saying, and how it is they are actually interpreting the
earlier texts (p. 344). What prompted that suggestion then was a sense that in
dealing with the theory of the Buddhist path in the Nikayas scholars had tended to
dismiss the views of the Abhidhamma and commentaries without fully under-
standing them. Yet my own investigation of the treatment of the bodhi-pakkhiya
dhamma in the Nikayas and abhidhammalabhidharma texts had led me to the con-
clusion that in fact, while the understanding of the later texts might not be pre-
cisely the same in all matters of detail, it was, when worked out and carefully con-
sidered, broadly consistent with that found in the Nikayas.

So let me take this opportunity to restate what I think to be the main import of
the present study for the scholarly investigation of early Buddhist meditation the-
ory. While my study of the bodhi-pakkhiya dhamma does not address directly all
the specific points raised by those following in the footsteps of La Vallée Poussin
and Frauwallner, it does at least, I think, place a question mark against some of the
claims of ‘contradiction’ and ‘inconsistency’ in the way the texts (the Pali
Nikayas, the Abhidhamma, and the commentaries) present the theory of Buddhist
meditation. What I want to suggest is that a close reading of the material con-
cerned with the bodhi-pakkhiya dhamma with attention to the subtleties and nu-
ances of the presentation reveals a basically coherent and consistent understanding
of the process whereby the ‘ordinary’ (lokiya), unawakened mind transforms itself
into the ‘world transcending’ (lokuttara), awakened mind.

More specifically my suggestion is that the treatment of the bodhi-pakkhiya
dhamma in general and ‘the factors of awakening’ (bojjhariga) in particular pro-
vides something of a key to understanding the relationship between calm and in-
sight, between concentration (samddhi) and wisdom (pa#fid) in early Buddhist
meditation theory. The very list of the bojjharigas is precisely intended to bring
together the practice of jhdna with the development of wisdom (see Chapter Five).
The summary statement of the path as consisting of the abandoning of the five
hindrances, practice of the four establishings of mindfulness, and development of
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the awakening factors points towards the way in which discourses such as the
(Maha-)Satipatthana-sutta and Andpanasati-sutta are intended to show how calm
and insight are in practice combined (see pp. 57-9, 172, 258).

My conclusion is then that, contrary to what is sometimes suggested, there are
not two radically different conceptions of the Buddhist path vying with each other:
there is no great struggle going on between the advocates of the way of ‘calm’
(samatha) and ‘meditation’ (jhdna) on the one hand, and the advocates of the way
of ‘insight’ (vipassand) and understanding (pa#inda) on the other. In fact it turns out
that the characteristically early Buddhist conception of the path leading to the ces-
sation of suffering is that it consists precisely in the combining of calm and in-
sight. It is not surprising then to find that the texts are concerned to explore the
precise relationship between these. The development of the early Buddhist theory
of the path does not then consist so much in the worsting of one side in a debate,
as in the providing of more refined, sophisticated, and varied accounts of how un-
derstanding is related to and emerges from the stillness of mind developed in the
practice of jhana. Put another way, Indian Buddhist meditation theory was always
precisely concerned with articulating the relationship between the process of still-
ing the emotions associated with ‘craving’ (tanhd) and the process of ridding the
mind of the distorted view of the world that comes from ‘delusion’ (moha) or ‘ig-
norance’ (avijja). The relationship between these processes was seen as crucial
because of the way in which in actual experience (as opposed to logical abstrac-
tion) craving and delusion are confused: in craving we also have a distorted view
of the world, and in having a distorted view of the world we also crave. Of course,
I do not wish to claim an absolute freedom from contradiction and inconsistency
for the textual accounts of the Buddhist path, but I do want to suggest that the texts
(from the early Nikayas, through the early Abhidhamma to the commentaries) do
provide a broadly consistent and coherent understanding of how stilling the mind
is to be in some way combined with investigating the process of conditionality
(paticcasamuppada)—the rise and fall of things—as the effective way of bringing
the mind to the point of awakening.

The text of this second edition is the text of the first edition with minor correc-
tions. In addition to the reviewers (listed at the end of this preface), who drew my
attention to various errors, I would like to thank Bhikkhu Bodhi and Costel Har-
nasz for pointing out others. I would also like to draw the reader’s attention to sev-
eral points in the first edition where I would make more substantial changes or
additions if I were to revise this material fully,

The discussion of satipatthana (pp. 30-31) should include a reference to K. R.
Norman’s discussion of the term in JPTS 10 (1985), pp 31-32 (a section of ‘Pali
Lexicographical Studies III"), reprinted in Collected Papers 111 (Oxford, 1992), pp.
91-92. And the discussion of apildpanata (pp. 38—40) which refers to private
communications with Norman should include a reference to his published discus-
sion of apilapati in JPTS 12 (1988), pp 49-52 (a section of ‘Pali Lexicographical
Studies V’), reprinted in Collected Papers 111 (Oxford, 1992), pp. 257-59.

I have altered my note on the commentarial interpretation of samudaya-dhamma
and vaya-dhamma (p. 55, n. 111) in the light of the full discussion of the issue in
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Alexander von Rospatt’s The Buddhist Doctrine of Momentariness (Stuttgart,
1995), pp. 203-5, n. 433.

The one to one correspondence between the seven factors of awakening (bo-
Jjhanga/bodhy-ariga) and the seven treasures of the wheel-turning king (see pp.
182-3) is not confined to the Pali texts, but is also found in the Maha-
yanasatrdlamkara (XVIII 57-63).

I would add to the discussion of the variation pakkhiya/pakkhika (pp. 284-85) a
reference to K. R. Norman’s consideration of the issue of ‘eastern’ or ‘anomalous’
forms in his A Philological Approach to Buddhism, London, 1997, pp. 62-63, 66.

In Chapter Ten and in my Conclusion (pp. 340-42, 352) I draw attention to two
different abhidhammalabhidharma perspectives on the bodhi-pakkhiya dhamma/
bodhi-paksika dharmah: the Theravadin perspective which emphasises how all
thirty-seven dhammas are present in a single moment with the final attainment of
the path, and the Sarvastivadin-Yogacarin perspective which sees each of the
seven sets as characterizing a successive stage of the path. I suggest, however, that
these two perspectives should not be seen as mutually exclusive and that elements
of each are present in both. In this context I would add two references to the Ma-
hayanasiitrdlamkara which show more clearly how the idea of the thirty-seven
dharmas’ being in a single moment is also found in the northern tradition: at XIV
36 (S. Lévi, Paris, 1995, p. 95; S. Bagchi, Dharbhanga, 1970, pp. 92-3) it is stated
that ‘with the path of seeing, the Son of the Conquerors always gains knowledge
of all the various dharmas contributing to awakening’ (tena darsana-margena
saha sadd matah / sarvesam bodhipaksanam vicitranam jindtmaje // tena darsana-
margena saha bodhisattvasya sarvesam bodhi-paksanam dharmandm labho vedi-
tavyah smyrty-upasthanddinam); while the exposition of XX-XXI 16 (Lévi, p. 178;
Bagchi, p. 170) states that at the seventh stage the bodhisattva has an understand-
ing acquired in a single moment of consciousness through developing the thirty-
seven bodhi-paksas in each moment (saptamyam eka-citta-ksana-labdha-bud-
dhir ... pratiks anam sapta-trim$ad bodhi-paksa-bhavanatah).

An additional non-Pili source for the seven sets or bodhipaksyas (pp. 357-58) is
Dieter Schlingloff, Ein Buddhistisches Yogalehrbuch (Textband), Berlin 1964,
180-81.

For additional observations and points of criticism I refer the reader to the fol-
lowing reviews of the first edition: Steven Collins, JAOS 115 (1995), 157-58; Ute
Hiisken, Orientalische Literatur 91 (1996), 630-34; J. W. de Jong, I1J 37 (1994)
384-87; John D. Ireland, Buddhist Studies Review 10 (1993), 247-53; Damien
Keown, JRAS Third Series 4 (1994), 115-17; K. R. Norman, Religion 24 (1994),
194-95; Ulrich Pagel BSOAS 60 (1997), 154-56; Ernst Steinkellner, Zeitschrift
der Deutschen Morgenlindischen Gesellschaft 60 (1996), 226-27.

Finally I would like to express my gratitude to Novin Doostdar and Victoria
Warner of Oneworld, the former for taking the initial interest in my book, and the
latter for seeing it through to its republication.

Rupert Gethin
Bristol
26 May 2001






INTRODUCTION

1. The academic study of religion: some reflections on methodology

That I should find myself, a European, towards the end of the twentieth
century of the ‘Christian’ era writing about matters relating to a body of
ancient Indian literature should perhaps give pause for thought. For what
follows is intended as a scholarly study of certain aspects of Buddhism, and
was originally submitted (in substantially the present form) as a doctoral
dissertation to a department of ‘comparative religion’ within a ‘faculty of
theology’ at a British university. Behind these facts lies a specific story—the
story of the development of a particular cultural and intellectual tradition,
namely that of the West. The story concerns, in part, the evolution of the
modern academic study of religion. This part of the story, although full of
complex characters, exotic locations and numerous subplots, can be told
clearly enough in broad outline.! Its ending, however, is rather inconclusive. [
mean by this that the modern academic study of religion can often appear a
rather messy and untidy affair where no one is exactly sure of what they are or
should be doing. Varying measures of traditional theology, philosophy, the
history of ideas, sociology and social anthropology, the psychology of religious
experience, historical and literary criticism, textual and philological analysis
are shaken together to produce an always heady and sometimes unpalatable
cocktail. The reactions of those who take of this elixir are not exactly
consistent.

I do not wish to enter into the methodological debate in any major way.
This is simply not the place; my concerns are elsewhere. This disinclination to
stray too far into the methodological maze has one immediate and fortuitous
consequence: it apparently places me in some rather distinguished company. In
a recent literature review R.J.Z. Werblowsky spoke of the ‘almost unbearable
verbiage and pretentious bombast characteristic of the floodtide of methodolo-
gical literature that is sweeping over us’ and suggested that this has the effect
of turning many serious scholars off the subject.?2 He goes on to conclude,
however, that ‘it is surely right and proper that historians of religion ask
themselves, from time to time, what exactly it is that they are actually doing (or
that their predecessors have been doing)’.

At the risk of touching on a number of issues, each of which has an
enormous literature attaching to it, I shall, then, attempt to state briefly what it
is I take it I am doing in the present study. As I indicated above, the academic
study of religion is a product of the intellectual history of the West; its field of
enquiry, on the other hand, ranges far beyond the confines of western culture.
However, the terms of the methodological debate remain those dictated by the
modern western intellectual tradition—it is a debate that is largely only

! See, for example, E.J. Sharpe, Comparative Religion: A History, London, 1975.
2 Numen 33 (1986), pp. 241-2.



2 INTRODUCTION

intelligible in the context of that tradition.? This is, of course, neither a good
nor bad thing in itself. It is not that one ought to demand of the modern
academic study of religion that it should become free of its cultural roots—it
cannot. But it is, perhaps, appropriate to ask that in the context of the
methodological debate it should become more self-aware. Thus one of the
more serious shortcomings of the current methodological debate is surely its
failure to take on board the full significance of the fact that someone brought
up in the classical intellectual tradition of, say, India would inevitably conceive
of and analyze the whole matter in rather different terms.* To be sure, the
problem is generally recognized, but the full extent of its implications has yet
to be explored. Frank Whaling comments as follows in his introductory essay
to Contemporary Approaches to the Study of Religion:

Although this book traces in detail the contributions of scholars of different
western nationalities to different approaches, the wider question that is emerging is
whether the study of religion has not been too much dominated by western
categories. What is the significance of the fact that religions outside the West have
been studied in a western way ... To what extent has this pre-1945 attitude of often
unconscious superiority been superseded in the contemporary situation? To what
degree, in spite of the concern for epoché and Einfiihlung fostered by the phenome-
nological approach, do western scholars feel that it is they who must research and
interpret the religion of others for these latter? ... One suspects that we are only
just beginning to reflect seriously upon such matters.*

It is not difficult to see why these questions remain largely unanswered. Any
real understanding of them requires an insight into the nature of both western
culture and non-western cultures that is not easily acquired, and the easterner
may misinterpret western culture just as much as the westerner may misinter-
pret eastern culture. It is, perhaps, almost commonplace now to point out that
there is no precise word for (and hence no concept of) ‘religion’ in Sanskrit and
other Indian languages,® or that many of the difficulties associated with a term
such as nirvana simply disappear when we cease to try to force it into one neat

3 Ursula King suggests (Contemporary Approaches to the Study of Religion, Volume 1, The
Humanities, ed. F. Whaling, Berlin, 1983, pp. 44-7) that, although the methodological debate has
been dominated by the Europeans and Americans, in the last 20 years or so participants from
other areas have entered the debate: ‘Eastern developments in the study of religion have been
influenced by earlier work done in Europe and even more the USA, but these influences have been
blended with strong indigenous elements, especially in India and Japan. Unfortunately, far too
little is generally known about these important eastern developments.” But this blending, perhaps,
has the effect of adding further complications; cf. E. Conze’s comments on the question of
contemporary cultural confusion in Indianisme et Bouddhisme: Mélanges offerts a Mgr Etienne
Lamotte, Louvain, 1980, p. 51.

4 Those such as, for example, N. Smart (Secular Education and the Logic of Religion, London,
1968) and E.J. Sharpe (Understanding Religion, London, 1983), who respectively draw up lists of
the dimensions (doctrinal, mythological, ethical, ritual, experiential, social) and modes (existential,
intellectual, institutional, ethical) of religion, fail to consider in any depth the extent to which
the categories of their schemata might be rooted in the western intellectual tradition. As Whaling
asks (CASR, p. 433): ‘to what extent is the western framework for the study of religion western
rather than universal?

5 Whaling, CASR, pp. 11-2; see also Whaling’s whole essay ‘The study of religion in a global
context’, id., pp. 391-443.

5 Cf. Sharpe, Understanding Religion, pp. 43-4.
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western metaphysical pigeonhole.” But such examples are (to use an old cliché)
only the tip of an iceberg, the submerged mass of which is always there to tear
a nasty hole in the hull of any understanding we formulate in our attempts to
sail from one culture to another. Thus it is not enough to identify isolated
concepts and think the problem solved. The whole conceptual pattern of the
relevant systems of thought is involved here, and not only this; systems of
thought evolve and operate in particular cultural settings and contexts—these
too need to be taken into account. To give a very general illustration,
Buddhism has often tended to be presented in the West as a rather depressing
and negative affair: it teaches that life is suffering and that all desire is to be
given up. But even the most casual of observers must conclude that the
ordinary Buddhist practice of the Sinhalese does not appear especially depress-
ing. Of course, there may be various explanations and ways of understanding
this apparent discrepancy, but it often seems that the scholarly world has, at
least until recently, been readier to countenance the fact that the Sinhalese
have got it wrong, than that there is something awry with their own scholarly
presentation of Buddhist thought.® One of the reasons underlying this is,
perhaps, that at precisely this point the western academic tradition tends
artificially to polarize the study of other cultures: the orientalist studies texts,
and the anthropologist goes into the field. In any event, it remains clear, I
think, that in the general context of the modern academic study of religion
there is not only room but a need for further detailed study of and reflection
on the intellectual and spiritual traditions of India. In the first place, then, the
present study endeavours to make some contribution to this.

My work is based primarily on the ancient P3li literary sources. This is
largely a matter of convenience and of circumstances, and not because the
study of the literary sources in general or the Pali sources in particular is taken
as necessarily bringing us closer to the true essence of Buddhism (whatever that
might be) than other approaches. In the context of Buddhist studies the
justification for the study of the Pali sources is simply that these texts represent
an important facet of both ancient and modern Buddhist culture. Clearly any
attempt at a critical study of these sources must take cognizance of historical
questions, but as J.W. de Jong has suggested this alone will fail to determine
what the texts actually mean or are trying to say:

Educated in the historical tradition of the nineteenth century, scholars believed
they could learn all about Buddhism by studying its history. In the first place they
tried to obtain a knowledge of the facts and data in order to form a picture of the
development of Buddhist ideas. This method is doomed to failure because in the
spiritual life of India the historical dimension is of much less importance than it is
in Western civilisation. The most important task for the student of Buddhism is the
study of Buddhist mentality. That is why contact with present day Buddhism is so
important, for this will guard us against seeing the texts purely as philological

7 Cf. G. Welbon, The Buddhist Nirvina and its Western Interpreters, Chicago, 1968, especially
pp. 297-302.

8 On this general area cf. M. Southwold, Buddhism in Life: The anthropological study of religion
and the Sinhalese practice of Buddhism, Manchester, 1983,
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material and forgetting that for the Buddhist they are sacred texts which proclaim
a message of salvation.®

The aspect of the literary sources that primarily interests me in this study is
that which concerns what might be variously termed ‘religious experience’, ‘the
psychology of meditation experience’, ‘the psychology of spiritual growth’ or
‘mysticism’. This aspect is to the fore in the texts; in one way or another it is
largely what they are about; it appears to have been of central concern to those
who first compiled and used the texts. But dealing with this aspect of the texts
in an academic context is not entirely straightforward. If there are already
difficulties in entering into the minds of men and women culturally removed by
time and space from the interpreter, then there can only be further difficulties
in attempting to enter into the minds of those who understand themselves to
have had experiences that transcend the ordinary. If we cannot share the world
view of ordinary men and women, how can we hope to share that of mystics?
How can we understand mystics without ourselves being mystics??°

This and-related questions have been the subject of considerable reflec-
tion.!! In practice researchers have assumed that even without direct experi-
ence of mystical states it remains possible and valid to compare and evaluate
what mystics have to say about their experiences. (Just as one might compare
and evaluate reports on a foreign country that one has not oneself visited.)
But, as S.T. Katz has pointed out,'? researchers often appear to have been
over confident in their ability to distinguish between a mystic’s own interpreta-
tion and the essential mystical experience. In their eagerness to get at this
essential and pure experience, and discard what they see as the unnecessary
interpretations of the mystics, they have passed over the subtle question of how
a mystical experience itself may be subject to prior conditioning. Katz, who
calls into question the very notion of ‘raw experience’, suggests that a mystic’s
experience is shaped and formed from the very start by the tradition within
which he works. According to Katz the particular similarities that researchers
identify in mystics® descriptions of their experience are abstracted only at the
expense of the real differences in their accounts. In treating mystics’ own
descriptions in this way, researchers effectively deny that these descriptions
carry any literal meaning. But:

If none of the mystic’s utterances carry any literal meaning then they cannot serve
as the data for any position, not mine, and certainly not the view that all mystical

® J.W. de Jong, ‘The Study of Buddhism: Problems and Perspectives’ (Studies in Indo-Asian Art
and Culture, vol. 4 (1974), Acharya Raghu Vira Commemoration Volume, pp. 13-26) reprinted in
J.W. de Jong, Buddhist Studies, ed. G. Schopen, Berkeley, 1979, pp. 15-28 (p. 28). Cf. E. Conze,
Buddhist Thought in India, London, 1962, pp. 17-30; Thirty Years of Buddhist Studies, Oxford,
1967, pp. 2-3; J.R. Carter, Dhamma: Western Academic and Sinhalese Buddhist Interpretations: A
study of a Religious Concept, Tokyo, 1978, pp. 57, 171.

10 Cf. W.T. Stace, Mysticism and Philosophy, London, 1960, pp. 19- 22.

11 For a useful anthology and full bibliography see Understanding Mysticism, ed. R. Woods,
London, 1981.

12 Mysticism and Philosophical Analysis, ed. S.T. Katz, London, 1978, pp. 22-74.
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experiences are the same, or reducible to a small class of phenomenological
categories.!?

Frits Staal has sought to solve the problems associated with the academic
study of mysticism by arguing that mysticism might be explored ‘scientifically’
and ‘rationally’ by some form of critical personal involvement.'* He has been
criticized by among others Edward Conze, who calls into question not so much
his premise that mysticism cannot be understood apart from actual experience
of mystical states, but the idea that mystical states might be available to
researchers qua researchers. The Indian documents, says Conze, ‘employ a
terminology derived from the specific experiences of yoga’ and ‘these must
remain a closed book to someone who has not had them’.'5 But that academic
researchers should seek to have them, Conze regards as a nonsense:

(a) their motives are suspect, (b) their training and essential position blind them to
the values of solitaries, and (c) they are rarely strong on religious experience. How
can you judge the efficacy of prayer if you cannot pray effectively?'®

Presumably Dr Conze would have regarded himself as something of an
exception that proves the rule. But what seems to lie at the heart of Conze’s
objection to Staal’s programme is the implication that there is a ‘truth’ about
mystical experience apart from the mystic’s own truth that is somehow open to
collective human understanding and that can be got at by ‘scientific’ and
‘rational’ research.!”

Essentially the same problem that Staal and Conze address in the context of
the study of mysticism has recently been stated more generally by Martin
Southwold.'® He argues that in matters of religion it is ‘practice’ that should
be seen as having primacy over ‘belief’. Thus it is only when we begin to
behave and act like Buddhist villagers in Sri Lanka, that we can begin to
understand village Buddhism. Here, then, the principles of the phenomenologi-
cal approach to the study of religion break down. One can only have sympathy

13 Id., p. 40. While the logic of Katz’s critique of the universalist position is, I think, sound, the
logic by which he establishes his own pluralist position is not quite so clear: may he not be over
literal in his understanding of mystics’ own descriptions? does a different description always and
necessarilly entail a different experience? do not mystics sometimes describe what they see as the
same experience in different terms? The problem for the pluralist position is where to draw the line.
The Jewish experience of devekuth is different from the Buddhist experience of nirvdna, but to what
extent are we to regard the Theravadin experience of nibbdna as different from the Sarvastivadin
experience of nirvdapa, or from the Madhyamika, Yogacarin or Hua Yen experience? Cf. Conze’s
comment: ‘It is absurd to base an appraisal of the “mystics” on their utterances which are a very
slight by-product of their doings.’ (Mélanges Lamotte, p. 51.)

14 F. Staal, Exploring Mysticism, Harmondsworth, 1975.

15 Mélanges Lamotte, p. 51.

16 1d., p. 52.

17 Certainly this appears to be the underlying tone of the concluding section of Staal’s book
(‘How to Study Mysticism’); at one point (pp. 136-7) he actually compares the investigator of
mysticism to an astronaut: ‘We may have to prepare an investigator of mysticism by means of an
appropriate course of fasting, just as we may prepare an astronaut by an appropriate course of
eating.’

18 Op. cit.
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by active participation, but does not such active participation demand some-
thing more positive than a mere suspension of judgement?!®

I have come full circle: the way we think and what we experience is
conditioned by the particular world we live in. The modern student of religion
lives in a world quite removed from those of both the Buddhist villager and the
Buddhist arahant. How can he possibly hope to enter into them and under-
stand them? The answer must be quite simple. Unless there is some common
ground he cannot. The real question is whether there is sufficient common
ground, and to this there is probably no easy or final answer. The gap of
understanding between two cultures may be of a different order but it is not
logically different from the gap of understanding that exists between two
individuals of the same culture. They too will occupy their own particular
worlds, they too may sometimes have difficulties entering into and understand-
ing the other’s world. Logically, then, we are left with the question of whether
anyone can ever communicate with anyone else. At this point, rather than
pursue this question further into the realms of philosophical analysis, it is
perhaps appropriate to appeal directly to the texts that form the subject of this
study. For, as Katz has remarked, in addition to the need for refining and
rethinking philosophical issues in the study of mysticism, ‘there is a great deal
more “technical” work to be done on the mystical material itself” by way of
understanding texts and so on.2°

In the first place, then, it is worth remembering that the Pali literary sources
themselves do not appear to regard ‘the path to awakening’ as something
essentially culture-bound. The fact of Buddhism’s spread across much of Asia
in ancient times perhaps bears witness to the fact that in this they were not
entirely mistaken.?! Secondly and more importantly, one of the arguments of
the present study is that the ‘spiritual psychology’ of the thirty-seven dhammas
that contribute to awakening (as presented in the Nikayas and the Abhidham-
ma) is concerned to show that, while the meditation experience of the ‘noble
person’ (ariya-puggala) is of a different order, it nevertheless bears some kind
of resemblance to certain of the experiences of the ordinary man (puthujjana).
Indeed, the whole purpose of ‘the path to awakening’ is precisely to show how
‘ordinary’ (lokiya) experiences are related to ‘world-transcending’ (Jokuttara)
experiences, and thus how we are to get from one kind of experience to the
other. This outlook of the texts means that the experiences they describe are
perhaps not quite the closed book Conze suggests.

2. Some perspectives on the early Buddhist tradition and Pali literature

The historical and critical study of Buddhist literature has grown up to
some extent in the shadow of the historical and critical study of biblical

19 Cf. P. Moore, ‘Buddhism, Christianity and the Study of Religion’ in Buddhist Studies:
Ancient and Modern, ed. P. Denwood and A. Piatigorsky, London, 1983, pp. 74-87 (p. 86).

20 Katz, op. cit., p. 2.

21 The sceptic, of course, might see this only as illustrating the extent to which different
cultures can misunderstand each other, adapting alien cultural traditions to their own norms.
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literature, especially the New Testament, and in some respects should probably
be regarded as something of an immature younger sister. Perhaps the most
elementary lesson to be learnt here concerns our basic attitude and approach
to ancient religious literatures. It is clear that neither the Gospels nor early
Buddhist literature is particularly concerned to record straight history, and in
attempting to use either set of literature as a means of access to historical
events and persons the historian faces considerable problems. Any given event,
incident, circumstance or person described in the literature is there primarily to
illustrate and further the literature’s own ‘truth’; at the same time it may
coincide with, overlap with or bear some kind of relationship to what the
historian might judge to be historical truth. What he must assess is how far it is
possible or appropriate to attempt to push that coincidence. This does not
mean that the historian concludes: ‘This and this are historical, but this and
this are not.” Rather he concludes: ‘Of this and this I have the means as a
historian to ask the question “Is it historical or not?” but of this and this I have
not.” In other words he must determine the proper limits of historical enquiry
according to the nature and availability of his sources. The delicacy of the
historian’s task here is well illustrated by the attempt to give an account of the
historical Jesus and historical Buddha.?? In persisting rather too long with the
question ‘Did this happen? and not paying proper attention to the nature of
ancient literatures, one is in danger of being too literal and even rather
unsophisticated in one’s handling of them.?3

The problems associated with the assessment of early Buddhist literature
are further compounded by the difficulty of establishing even the most basic
date in early Buddhist history—namely the date of the Buddha. Certainly we
have no real reason to doubt that underlying early Buddhist literature there
must indeed be a historical personality. However, in a recent and persuasive
article?* Professor Heinz Bechert has reminded the world of Indological
studies that the reasons in favour of following the Ceylonese tradition that
dates the Buddha’s parinibbana 218 years before the accession of Asoka are
certainly no more, and may be rather less, convincing than the reasons for
following the traditions of north India which date the Buddha’s parinirvana
just 100 years before Asoka. Bechert himself suggests anything between 105

22 Cf. R.M. Grant, A Historical Introduction to the New Testament, London, 1963. pp. 284-377;
G. Vermes, Jesus the Jew: A Historian's Reading of the Gospels, London, 1973; J.W. de Jong, BS,
pp. 23-7; D.L. Snellgrove, ‘Sakyamuni’s Final Nirvina’, BSOAS 36 (1973), pp. 399-411, and
Indo-Tibetan Buddhism: Indian Buddhists and Their Tibetan Successors, Boston, 1987, pp. 5-11,
29-38.

23 It seems to me that, in spite of their undeniable scholarship, A. Bareau’s Recherches sur la
biographie du Buddha dans les Sitrapitaka et les Vinayapitaka anciens (3 vols, Paris, 1963, 1970,
1971) suffer precisely in this respect. Of some pertinence here is E.E. Evans-Pritchard’s observation
that ‘myth and history are in important respects different in character, not just in the degree to
which they can be substantiated by appeal to evidence or to the laws of natural science’ and that
‘hence a story may be true yet mythical in character, and a story may be false yet historical in
character’ (Essays in Social Anthropology, London, 1962, p. 53).

24 ‘The Date of the Buddha Reconsidered’, IT 10 (1982), pp. 29-36; see also his ‘A Remark on
the Problem of the Date of Mahavira’, I7 11 (1983), pp. 287-90, and ‘Remarks on the Date of the
Historical Buddha’, Buddhist Studies ( Bukkyo Kenkyi) 17 (1988), pp. 97-117.
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and 85 years before ASoka as reasonable. This may bring the date of the
Buddha’s parinirvana forward from 486 or 483 BCE to as late as 350 BCE.

The Pali canon that the Buddhist tradition of Ceylon and South East Asia
presents us with appears to be basically the Tipitaka that the compilers of the
commentaries had before them in the fifth and sixth centuries CE.25 The Pili
tradition itself records that the texts of the canon at first existed only orally
and were committed to writing at a relatively late date, some time during the
first century BCE.2° On the basis of this tradition—and scholars have general-
ly looked upon it quite favourably—we may be justified in concluding that the
Pali canon as we have it is substantially as it was written down at that time.
Presumably this canon was brought to Ceylon from India at some earlier date,
possibly by Mahinda, who, according to the Pali tradition, came to Ceylon
some time during the reign of Asoka. This tradition may have a kind of
corroboration in the form of Asoka’s thirteenth rock edict.2” Certainly the
language of the canon appears to be entirely consonant with a north Indian
provenance, and any evidence for significant additions to the canon after its
arrival in Ceylon is at best inconclusive.2®

The oral origin of the literature is evident enough from the style of the texts
themselves. Reference to a system of ‘reciters’ or ‘chanters’ (bhdnaka) is found
in post-canonical Pali literature?® and is borne out by inscriptional evidence on
the Indian mainland that may date from the middle of the second century
BCE.3° Inscriptional evidence of a similar date also bears independent witness
to the classification of early Buddhist literature into ‘three baskets’.3! How-
ever, when we take into account the literary evidence of the Buddhist tradition
as a whole it becomes quite clear that it is no easy matter to know what exactly
went into those ‘baskets’.

The oral nature of early Buddhist literature and the diffusion of Buddhism
across the Indian subcontinent means that we must think in terms of different
recensions of the same or similar material gradually coming to embody more
or less distinct traditions. The Pali canon is one such recension and no doubt
represents the traditions of particular schools of reciters. It is the only

25 This may need some qualification. While we seem to have commentaries to all texts we
possess, and no commentaries for anything we do not possess, the commentaries do seem to quote
as canonical a number of passages that cannot be traced in the canon as we have it (such passages
are indicated by some editors of PTS editions, e.g. Ps II 11, 27, 35-6). How far these passages are
untraced because they are actually not in the canon, and how far because individual editors have
been unable to trace them is unclear. Cf. Mil Trsl I xv-xvi.

26 Dip XX 20-1; Mhv XXXIII 100-1; cf. K.R. Norman, Pali Literature, Wiesbaden, 1983, pp.
10-1.

27 This speaks of Asoka’s dhamma-vijaya as far as Tambapamni (see J. Bloch, Les Inscriptions
d’'Asoka, Paris, 1955, pp. 129-30), but R. Thapar (Asoka and the Decline of the Mauryas, Oxford,
1961, pp. 48-9) prefers to see any Buddhist ‘missions’ as distinct from Asoka’s own ‘conquest by
dhamma’.

28 See K.R. Norman, ‘Pili and the language of the heretics’, 40 37 (1976), pp. 117-26, and his
‘The Role of Pili in Early Sinhalese Buddhism’ in Buddhism in Ceylon and Studies on Religious
Syncretism in Buddhist Countries, ed. H. Bechert, Gottingen, 1978, pp. 28-47.

2% On the system of bhdnakas in general see Norman, PL, pp. 8-9.

30 £, Lamotte, Histoire du bouddhisme indien, Louvain, 1958, p. 164.

3t 1d., p. 165.
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recension of the early Tripitaka that survives complete in an Indic language.
Exactly how many other distinct recensions and traditions there were we do
not know.32 Qur knowledge of them must be built up piecemeal: on the basis
of isolated texts and fragments of texts that happen to have survived in
Buddhist Sanskrit and other Middle Indo-Aryan dialects; on the basis of
Chinese and Tibetan translations; on the basis of quotations from Siitra and
the traditions about the contents of different recensions that can be gleaned
from later exegetical works.3* Although the evidence is incomplete when we
think in terms of what might have survived, it does seem that we have enough
to come to certain conclusions.

The work of detailed comparison and assessment of even this evidence is
hardly complete,?# but it is evident that among the various ancient traditions
and schools of Buddhism there appears to be a general agreement concérning
the nature and core contents of the Vinaya- and Sitra-pitakas;3® concerning
the Abhidharma-pitaka considerable divergence is observable.3® With reference
to the Satra-pitaka all schools, as far as we can tell, appear to have agreed
upon the primacy of the four great nikayas (collections) or dgamas (tradi-
tions).3” Two of these classify texts according to their length—long (digha/
dirgha) or middling (majjhima/madhyama); the third according to topic (sam-
yutta/samyukta), and the fourth by a system of numerical progression (arngut-
tarajekottarika) from one to eleven based on the number of points or items

32 The traditional number of schools in the texts is eighteen, but collation of all the available
sources gives rather more than this (see A. Bareau, Les sectes bouddhiques du Petit Véhicule, Paris,
1955). It is not necessary that each one of these formed a distinct school with its own peculiar and
distinctive textual tradition. The Vinaya traditions might suggest that we should think in terms of
six more or less distinct canonical traditions apart from the Pili; these are the Mahasamghika, the
Vatsiputriya/Sammatiya, the Sarvastivada, the Kasyapiya, the Dharmaguptaka and the Mahisasa-
ka; cf. E. Frauwallner, The Earliest Vinaya and the Beginnings of Buddhist Literature, Rome, 1956,
pp. 7-10.

33 Lamotte, HBI, pp. 155-210; L. Renou and J. Filliozat, L'Inde classique: manuel des études
indiennes (2 vols, Paris, 1947, 1953) 11 361-6, 393-4, 417-9, 431-2. For an up to date indication of
what is available in Indian languages see Norman, PL, passim.

34 Apart from the general comments of some writers, notably Lamotte, more comprehensive, if
undetailed, comparison is provided by M. Anesaki, ‘The Four Buddhist Agamas in Chinese (A
concordance of their parts and of the corresponding counterparts in the Pali Nikayas)’, T4SJ 35
(1908), pp. 1-149; C. Akanuma, The Comparative Catalogue of Chinese Agamas and Pali Nikayas,
Nagoya, 1929. Among the more detailed studies limited to specific texts the most extensive is A.
Bareau, Recherches sur la biographie du Buddha. See also E. Waldschmidt, Das Mahdaparinirvana-
satra, Berlin, 1950; J. Brough, The Gandhari Dharmapada, London, 1962; Thich Minh Chau, The
Chinese Madhyama Agama and the Pali Majjhima Nikdya: A Comparative Study, Saigon, 1964-65;
J.W. de Jong, ‘The Dasottara-siitra’ in de Jong, BS, pp. 252-73; C. Vogel, The Teachings of the Six
Heretics, Wiesbaden, 1970; K. Meisig, Das Sraman yaphala~sutra Synoptische Ubersetzung und
Glossar der chinesischen Fassungen verglichen mit dem Sanskrit und Pali, Wiesbaden, 1987 and Das
Siitra von den vier Stéinden: Das Agganfia-sutta im Licht seiner chinesischen Parallelen, Wiesbaden,
1988.

35 Lamotte, HBI, pp. 165-97; Frauwallner, EVBBL; Anesaki, op. cit.; Akanuma, op. cit.

3¢ Lamotte, HBI, pp. 197-210; Norman, PL, pp. 95-8, 107.

37 In what follows I follow the practice of using the term nikdya to refer to Pali sources, and the
term dgama to refer to non-Pali sources and Chinese translations in particular. This is in some
respects simply a matter of practical convenience since the term dgama is not unknown to Pali
sources, and the term nikdya not unknown to non-Pali sources; see the relevant entries in PED,
CPD, BHSD.
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discussed in a given text. As far as the contents of these four primary
collections of sitras are concerned, all the indications are that there was a
remarkable consensus and degree of correspondence among the various recen-
sions. The following statement made by Etienne Lamotte with reference to the
comparison of the Pali Nikayas and the Chinese translations of the Agamas is
of some importance:

Cependant, exception faite pour les interpolations mahayanistes de I'Ekottara,
interpolations aisément décelables, les variations en question n’affectent guére que
le mode d’expression ou la disposition des matiéres. Le fonds doctrinal commun
aux dgama et aux nikdya est remarquablement uniforme. Conservés et transmis
par les écoles, les siitra ne constituent pas autant des documents d’école, mais
I'héritage commun a toutes les sectes ... Tout essai de reconstruction d’un
bouddhisme «précanonique» s’écartant du consensus entre dgama et nikdya ne
peut aboutir qu’a des hypothéses subjectives.?8

There appears to have been both some agreement and some disagreement
among the schools concerning a number of other ‘lesser’ (khuddaka/ksudraka)
texts associated with the Sitra-pitaka.?®

All this suggests a preliminary relative chronology for our sources. We have
good reasons, then, for taking as our earliest sources for the study of
Buddhism the Vinaya-pitaka texts and the four primary Nikdyas or Agamas
along with certain other smaller texts associated with them; the Abhidharma-
pitaka literature and again certain other canonical texts, such as the Patisam-
bhidamagga and Niddesa in the Pali tradition,*® need to be seen as somewhat
later—exactly how much later is not clear.

In trying to come to a proper assessment of early Buddhist thought the Pali
material has certain advantages over other sources for two simple but incon-
clusive reasons. In the first place it seems to represent a relatively full recension
of the appropriate material—certainly fuller than anything else we possess.
This makes the use of the Pali canon a matter of practical convenience, and
means that for the most part in assessing a particular passage we do not have
to speculate about what might have been said elsewhere in the canon. Second-
ly, it is written in a Middle Indo-Aryan language that shows only limited signs
of sanskritization.#! Certainly it appears that the earliest Buddhist tradition
preferred a Middle Indo-Aryan vernacular as its medium and only gradually
gave way to the progressive sanskritization that is a feature of most Buddhist
texts in an Indian language that have come down to us apart from the Pali
tradition. Yet we do not appear to have any reason for regarding the Middle
Indo-Aryan of the Pali canon as a more authentic vehicle for the Buddhist
tradition than any other comparable Middle Indo-Aryan dialect; the precise

3% Lamotte, HBI, p. 171

39 £, Lamotte, ‘Problems concerning the Minor Canonical Texts’ in Buddhist Studies in Honour
of Hammalava Saddhatissa, ed. G. Dhammapala et al., Nugegoda, Sri Lanka, 1984, pp. 148-58;
Lamotte, HBI, pp. 171-8; Norman, PL, p. 9.

40 Cf. Norman, PL, pp. 84-9

41 Norman, PL, pp. 2-7.
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nature of the language the Buddha might have used remains obscure.*? Yet the
Pali tradition’s reluctance to sanskritize may be indicative of a more general
conservatism. If we are right in thinking that the Pali Nikayas were closed
rather earlier than the Chinese Agamas, then we may be justified in regarding
the Pili tradition as among the more conservative of early Buddhist traditions.
Nevertheless, the fact remains that the Pali canon cannot simply be taken as
the last authority on questions of early Buddhism; quite clearly the traditions
found in other sources may be of a similar or even earlier date.

A number of attempts have been made at providing a detailed chronology
of the evolution of the Pali Nikayas.*? While they have certainly provided
useful insights into the texts, they have not really succeeded in their aim of
satisfactorily distinguishing earlier material from later with any degree of
certainty.** Many of the criteria employed by Winternitz, Law and Pande only
work if one is already prejudiced as to the nature of early Buddhism. If one
feels at the outset that the Buddha, being, as it were, a reasonable sort of chap,
taught a simple ethical doctrine uncluttered by myth, legend and magic, then it
is a fairly straightforward matter to stratify the Nikayas accordingly. But in
fact, given what is known of Indian thought from, say, the early Upanisads,
there is no a priori reason why the earliest Buddhist thought should not have
contained mythical, magical or ‘unscientific’ elements, or—if we need to go
back one stage further—why the Buddha himself should not have employed
such elements in his own teaching. In fact there seems every reason to suppose
that he would have. To press the point home in a slightly different way, the
positivist minded nineteenth or twentieth century scholar has no historical
grounds for supposing that the Buddha did not genuinely believe that he had
once been the great king Mahéasudassana;** all he can do, if he happens to find
some of the things put into the mouth of the Buddha more congenial to his
way of thinking, is hope that he did not.

It is perhaps worth pursuing this a little further by way of concrete example.
The Sakkapafiha-sutta*® depicts the Buddha in conversation with the deva

42 For a selection of articles indicating the current state of research on this and related matters
see The Language of the Earliest Buddhist Tradition, ed. H. Bechert, Gottingen, 1980.

43 M. Winternitz, History of Indian Literature, Volume II, Calcutta, 1933; B.C. Law, History of
Pali Literature, 2 vols., London, 1933; G.C. Pande, Studies in the Origins of Buddhism, Allahabad,
1957. These works by Winternitz, Law and Pande represent more or less systematic and
comprehensive attempts at chronological stratification of the Nikaya corpus largely based on
criteria internal to the Pali texts. More recently a number of scholars have attempted a systematic
study of the chronological evolution of specific texts using Pali, Sanskrit, Chinese and Tibetan
parallels; see especially works by Bareau and Meisig cited in note 34 above. Recent works by J.
Bronkhorst, L. Schmithausen and T. Vetter (see works by these authors cited in the bibliography
below) also argue, in a more general way, that it is possible to distinguish with some degree of
certainty between earlier and later stages of the development of certain doctrines expounded in the
Nikayas; I shall have occasion to refer to their work later in the main body of my study.

44 For a general critique of the method see L.S. Cousins’ comments in Dhammapala, BSHS, p.
67. R.F. Gombrich, ‘Recovering the Buddha’s Message’ (The Buddhist Forum, Volume 1, Seminar
Papers 1987-88, ed. T. Skorupski, London, 1990, pp. 5-20) is also critical of some of the principles
employed in the chronological stratification of the Pali texts.

45 D I1 196: aham tena samayena rdja Mahdsudassano ahosim.

46 D II1276-89.
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Sakka-—magical, mythical and ‘unscientific’ stuff surely. Yet in the Samyutza-
nikdya the sutta is mentioned by name*? which is equally surely an indication
that it is early. Again, there seem to be quite good reasons for thinking that
some mythological elements are indeed early. The notion of the universal
monarch (cakra-vartin) common to Buddhist, Jaina and brahmanical sources
would seem to be a case in point.*® It seems likely that such a notion was
inherited from a common source not specifically Buddhist or Jaina. This, at
any rate, is what seems to have happened in the case of certain jaraka stories
and verses.*® In other words, it is reasonable to think of a common stock of
material, some of which was undoubtedly mythological in character, that was
taken over, reworked and developed by both the Buddhist and Jaina tradition.
Indeed this is quite clearly what has happened in the case of Buddhist
cosmology. Finally, K.R. Norman refers to verses in @rya metre, usually taken
as a sure sign of earliness, which on the other hand exhibit features such as a
developed Buddha-legend that are sometimes regarded as indicative of late-
ness.® Once more we have no real reason for thinking that the so-called sign
of lateness is such at all. All this is not to deny that certain mythical
features—especially those associated with ‘buddhology’—become more mark-
ed in the course of the history of Buddhist literature. It is merely to point out
that we in fact have no historical grounds for supposing that this process could
only have begun after the death of the historical Buddha. It may in some
respects even antedate him.5!?

Some of these considerations must apply to the thought world of the
Nikayas as a whole. It seems unlikely that what we call ‘Buddhist’ thought
should be conceived of as beginning with a rabula rasa at the moment of the
Buddha’s awakening. All the indications are that Buddhism must be under-
stood as growing out of an existing tradition.>2? By the time of the Buddha the
sramana (striver) or parivrdjaka (wanderer) tradition may well have been
several centuries old. Just how much the Buddhist tradition owes to it we
cannot know. Some idea of a common yogic heritage might be formed on the
basis of a detailed comparison with the Upanisads, Jaina sources and the
Yoga-sutras, but it would probably be difficult to come to definite conclusions.
What is clear, however, is that we cannot assume that the earliest forms of
Buddhist thought must necessarily exhibit the traits of simplicity and lack of

47 SIII 13.

48 Cf. ERE, s.v. chakravartin; 1. Armelin, Le Roi détenteur de la roue solaire en révolution,
cakravartin, selon le brahmanisme et selon le bouddhisme, Paris, 1975.

49 Norman, PL, pp. 51, 82; cf. Norman, Th Trsl xx-i.

50 Norman, PL, pp. 76-7.

51 D.L. Snellgrove makes a simijlar point with regard to the cult of the stipa, BSOAS 36
(1973), pp. 410-11; see also his remarks on the emergence of the Mahdyana, Indo-Tibetan
Buddhism, pp. 26-38.

52 Cf. J. Pryzluski and E. Lamotte, ‘Bouddhisme et Upanisad’, BEFEO 32 (1932), pp. 141-69;
H. Nakamura, ‘Common Elements in Early Jain and Buddhist Literature’, IT 11 (1983), pp.
303-30; A.K. Warder, ‘On the Relationships between Early Buddhism and Other Contemporary
Systems’, BSOAS 18 (1956), pp. 43-63. J. Bronkhorst, The Two Traditions of Meditation in Ancient
India, Stuttgart, 1986, offers a slightly different perspective, however; cf. pp. 180-1 below.
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sophistication; the earliest portions of the Nikdyas or Agamas may already
represent a quite developed synthesis of the early Indian yogic tradition.

The other great problem that needs to be addressed in any attempt to
stratify the Nikdyas into early and late is the question of the oral nature of the
literature. Since Pande published what is probably the most thoroughgoing
attempt at a chronological stratification of the Nikaya material in 1957 a
considerable amount of research has been devoted to the nature of oral
literature.’® This research has drawn attention to the way in which an oral
literature is built up around and by means of stock formulaic phrases and
passages. Certainly this feature is much in evidence in the Pali canon. Once we
have recognized such a characteristic it is obvious that important criteria of
stratification, such as Pande’s principle of interpolation, become in many
instances almost impossible to use.’* Again, those who have espoused the
cause of chronological stratification have tended to regard the proliferation of
lists (matika) in the texts as a criterion pointing towards the lateness of a
text.®5 While it may be correct that the number and variety of lists tended to
increase as time went on, we are probably once more faced with a feature that
is at the same time very old. The use of lists is an integral part of the literature
and directly related to its oral nature. The lists can perhaps be seen as a
counterpart in a prose oral literature to the metrical formulas in a verse
literature. Both provide a vehicle for the reciter and inform the literature with a
structure and, in the case of the lists, what is almost a system of cross-referenc-
ing that prevents the reciter from losing his way.’® With the benefit of
hindsight, it seems that in general attempts at stratification have suffered from
envisaging the problem too much in the terms of a tradition of fixed literary
texts.

The difficulties associated with the assessment of the earliest phase of
Buddhist literature as represented by the Vinaya, Nikidyas and Agamas do not
automatically disappear when it comes to the later phases of Buddhist litera-
ture. The second broad phase of Buddhist literature can be represented by the
canonical Abhidharma literature and, in the field of Pali literature, such texts
as the Patisambhidamagga and Niddesa, and also, perhaps, by such para-can-
onical texts as the Petakopadesa, Nettippakarana and Milindapariha.’” It may
be quite clear that the Nikayas and Agamas represent the common heritage of
early Buddhism; it is equally clear that while these later works contain much
that is apparently new and distinctive to a particular tradition, they also
contain a certain amount that appears new yet at the same time is manifestly

53 The classic work is A.B. Lord, The Singer of Tales, Harvard, 1960. With regard to Pali
literature see L.S. Cousins, ‘Pali Oral Literature’ in Denwood and Piatigorsky, BSAM, pp. 1-11.

54 According to Pande (op. cit., pp. 33-5) many suttas reveal ‘patchwork’; but surely all we are
doing here is identifying the basic formulaic units of the tradition and then secing them being fitted
together.

35 Cf. G.C. Pande, op. cit., pp. 88, 136-7, 143,

56 Cf. S. Collins, Selfless Persons: Imagery and Thought in Theravada Buddhism, Cambridge,
1982, pp. 109-10.

57 Chinese versions of Mil suggest that books I-III are part of the common Buddhist heritage;
books IV-VII were proably added in Ceylon (Lamotte, HBI, p. 465).
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still part of the common heritage. To anticipate the future course of this study,
a simple example is provided by the expression ‘thirty-seven bodhi-pakkhiya
dhammd . This complete expression is not met with in the Pali canon at all; we
have either the numerically non-committal plural bodhi-pakkhiya dhamma or
the expression ‘seven bodhi-pakkhiyd dhammda.’® Even the commentary em-
bedded in the text of the Vibhanga, the second book of the Abhidhamma-
pitaka, seems not to know the number thirty-seven and prefers to understand
bodhi-pakkhiya dhamma as simply referring to the seven factors of awakening
(bojjhanga). Yet the expression ‘thirty-seven bodhi-pakkhiya dhammd/bodhi-
paksika dharmak’, seems common to all traditions of Buddhism. We find it in
the Petakopadesa, the Milindapaiiha and Pali commentaries; in the prajfia-
pdramitd literature, Mahayana sitras and the Abhidharma traditions of the
Sarvastivadins.®® The point is that we cannot simply regard the transition from
Nikaya or Agama to Abhidharma as a convenient cut-off point in the history
of Buddhist literature; we cannot simply say that what precedes the Abhidhar-
ma literature is common heritage and early, and that everything else is the
peculiar development of a particular tradition and later.

Even when we come to the later commentarial and exegetical literature of
the different schools, the position is by no means cut and dried. The Pali
tradition, for example, understands its commentaries not as the original
compositions of the authors whose names appear in the colophons but rather
as preserving a traditional exegesis of the canon that goes back hundreds of
years and which ultimately has a north Indian provenance. There are good
reasons for thinking that this tradition has some basis in fact.°® Some of the
material preserved in the commentaries may well be very old and may
represent traditions of exegesis that are again the common heritage of the
Buddhist tradition as a whole rather than the peculiar traditions of a school.5!

Two rather general points seems to follow from this: first, that certain
elements in apparently later literature may in some cases represent very early
traditions—traditions that antedate the divisions in the Samgha; secondly, that
while it is apparent that there were divisions in the Samgha, it seems that the
various distinct traditions must have remained in communion with each other,

58 For full discussion see Chapter 9.2.

59 Another example of a common innovation is the Abhidhamma system of five jhanas as
opposed to the Suttanta system of four. The additional jhdna is achieved by distinguishing between
jhana that has both vicdra and vitakka, and jhana that has only vicara; this latter kind of jhdna
corresponds to what is called the dhydgndntara in Sarvastividin Abhidharma literature, though
avitakko vicara-matto samddhi is distinguished at STV 363.

60 Cf. E'W. Adikaram, Early History of Buddhism in Ceylon, Migoda, Ceylon, 1946; Sodo
Mori, A Study of the Pali Commentaries, Tokyo, 1984 (English summary); F. Lottermoser,
‘Quoted Verse Passages in the Works of Buddhaghosa: Contributions towards the study of the lost
sthalatthakatha literature’, doctoral dissertation, Gottingen, 1982.

61 Cf. K.R. Norman, ‘The Dialects in Which the Buddha Preached’ in Bechert, LEBT, pp.
61-77 (p. 73). As examples of common commentarial traditions compare the accounts of satipa-
tthana/smrty-upasthana preserved in the Pali commentaries and Abhidh-k-bh (see below, pp.
33-36), also of dndpdana-sati/andpana-smrti at Vism VIII 145-244 and Abhidh-k 339-40; see also J.
Brough, ‘Thus Have I Heard...’, BSOAS 13 (1950), pp. 416-26 (p. 421); the notion of access
(upacara) or neighbouring (samantaka) concentration also seems to be an ‘innovation’ common to
the later literature of different schools, see L.S. Cousins, Religion 3 (1973), p. 118.
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and that geographical dispersal as much as doctrinal divergence tended to-
wards the formation of particular traditions. Our difficulties here are com-
pounded by the fact that the various traditions concerning the first Buddhist
councils and splits in the Samgha are full of problems. These have hardly been
finally resolved, despite the undoubted scholarship that has been devoted to
them.%? The lack of any hard dates for the Buddha, for the texts and for the
splits in the Samgha means that we are left with only the vaguest of ideas
concerning the timescale for the evolution and development of early Buddhist
thought and literature.

In this sea of uncertainty the one island of relatively hard facts is formed by
Asoka’s edicts. Their references to various rulers in the wider Hellenic world
beyond the Indian subcontinent allow Asoka’s accession to be dated with some
accuracy to around 265 BCE,®? give or take, say, five years. They would also
seem to indicate that by this time Buddhism represented a movement of some
significance, that the Samgha was becoming widely dispersed across the
subcontinent, and that division within the Samgha was by this time a real
issue—a matter of public concern and not just of interest to the Samgha
itself.64 The Buddhist discourses (dhamma-paliyayani) referred to in the
Bhabra edict®® seem to correspond to particular texts in the Pali canon,®® and
it seems reasonable to assume that by the time of ASoka at least the Vinaya
and Nikayas or Agamas must have existed in a form that would be readily
recognizable to us. If we do not make this assumption it is difficult to
understand how they come to make no allusion to Asoka, and to represent the
common heritage of the Buddhist tradition in quite the way they do.

What conclusions should one draw from this brief survey of what we know
of the early history of Buddhist literature? If the task one has set oneself is
broadly speaking the exposition of Buddhist thought according to the tradi-
tional literary sources, then clearly one needs to maintain some kind of
awareness of the historical dimension of that literature. In practical terms this
entails some kind of chronological stratification. Even if this were a more
straightforward matter than it is, one would still need to ensure that any
exposition of Buddhist thought was based on a representative and meaningful
selection from the literary tradition. In other words, even if we think we know
that certain passages and certain suttas are definitely older than certain others,
it would be unsound simply to isolate these. Why? Because we do not know
whether the Buddhist tradition ever regarded precisely these texts as embody-
ing a proper or meaningful expression of ‘Buddhism’. In general, if the
contemporary scholar secks to make sense of the earliest Buddhist thought

92 For a discussion of the principal research see Lamotte, HBI, pp. 136-54; C.S. Prebish, ‘A
Review of Scholarship on the Buddhist Councils’, JAS 33 (1974), pp. 239-54; J.J. Nattier and C.S.
Prebish, ‘Mahasamghika Origins : The Beginnings of Buddhist Sectarianism’, HR 16 (1976-7), pp.
237-72.

63 The thirteenth rock edict; see Bloch, op. cit., pp. 129-30.

84 The so-called ‘schism’ edict, see Bloch, op. cit., pp. 152-3.

65 See Bloch, op. cit., pp. 154-5.

5° Lamotte, HBI, pp. 256-8. Titles of suttas seem to have been very secondary and not always
fixed; see D I 46; Mil Trsl xvi; M Trst I xvi; Anesaki, op. cit., passim.
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embodied in the Nikayas, he would be wise to take heed of the sense the
subsequent tradition has already made of the earliest tradition.

Thus in my approach to the Nikaya material I have endeavoured to take
seriously what might be called an Abhidhamma point of view. This does not
mean, I hope, that the viewpoint of the Abhidhamma-pitaka is crudely pushed
back and imposed unhistorically on the thought-world of the Nikayas. It
means rather that the concerns of the Abhidhamma are taken as real concerns
that arise directly out of the concerns of the Nikayas. Clearly there is a danger
of introducing anachronisms into the thought-world of the Nikayas, but I
think this can be to some extent guarded against by having an eye for the
consensus of the wider Buddhist tradition. Obviously if someone wished to
press the charge of unhistorically interpreting the Nikayas in the light of the
later tradition it would not always be easy to prove innocence. But I would
point out in my defence that we are not simply interested in history here; we
are concerned also to come to grips with what actually interested the minds of
those who compiled the literature. In such circumstances and in the light of
what is really known with any certainty about the history of early Buddhist
literature, I suggest that the burden of proof lies with those who might wish to
say that the subsequent tradition has got it fundamentally wrong. However, in
order to do so they would first have to demonstrate that they had properly
appreciated what the subsequent tradition—the a@bhidhammikas and commen-
tators—has to say, and this, the world of Buddhist scholarship is not yet, I
think, in a position to do.%”’

3. What does the Buddhism of the Nikdyas teach?

The processes involved in understanding an ancient literary text%® can be
considered by way of three logically distinct stages. First we need to engage in
textual criticism in order to get as close as possible to the original text of the
author or authors. Next we need to engage in philological analysis; we need to
be sure that we have as complete a knowledge as possible of the language in
which the text is written. Finally we can attempt to consider what might have
been in the mind of the author or authors and ask whether we have properly
understood and appreciated what the author or authors wanted to communi-
cate. From what I have already said in the previous section it is apparent that
the carrying out of these three tasks in the case of Pali literature is no
straightforward matter. Apart from difficulties connected with the Pali manu-

87 Cf. Professor Gombrich’s comments (The Buddhist Forum, Volume 1, Seminar Papers
1987-88, ed. T. Skorupski, London, 1990, p. 11): ‘[Slome of my colleagues are finding inconsisten-
cies in the canonical texts which they assert to be such without telling us how the Buddhist
tradition itself regards the texts as consistent—as if that were not important. My own view is not, I
repeat, that we have to accept the Buddhist tradition uncritically, but that if it interprets texts as
coherent, that interpretation deserves the most serious consideration.’

%8 For a discussion of these processes in the New Testament context see R.M. Grant, op. cit.,
pp. 41-101. Cf. also K.R. Norman, ‘On translating from Pili’, One Vehicle, Singapore, 1984, pp.
77-87 and ‘Pali Philology and the Study of Buddhism’ in Skorupski, The Buddhist Forum 1 31-39.
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script tradition,® when we are dealing with a literature that has been compos-
ed orally and evolved orally what exactly do we mean by the original text of
the author or authors? If, in the case of the Nikayas, we take as our original
text the text as it was written down possibly in the first century BCE, then we
must acknowledge that this is hardly the text of the authors. On the other
hand, what Ananda might have recited at the first Buddhist council is rather
too far back in the realms of conjecture and hypothesis for us to realistically
conceive of it as our original. The processes by which the ‘text’ of the Nikayas
evolved also complicate the philological analysis. When we come to the point
of appreciating what the author or authors of the texts actually wanted to say,
we are confronted with the full force of the question of authorship.

The considerations I outlined in the previous section suggest that in
addressing the question of what the Nikayas teach, we should not primarily
conceive of ourselves as trying to answer the question of what the historical
Buddha was trying to say. It is within the realms of possibility, of course, that
the Nikayas, either as a whole or in part, represent quite accurately what the
historical Buddha actually said, but we really have no means of knowing with
any certainty whether this is so or which parts are the more authentic and
which the less. In such circumstances it seems more realistic and safer to think
of the Nikayas as having a collective authorship. This is to some extent
reflected in what the texts themselves tell us. Some sutztas are represented as the
work of individual disciples, while the whole, the tradition tells us, is the
product of what might be seen as the editorial work of Ananda and the
subsequent schools of bhdnakas who no doubt improvised, added and embel-
lished as they saw fit. What we must ask, then, is what the Nikaya texts meant
to those who compiled and used them probably sometime between the begin-
ning of the fourth century BCE and the middle of the third century BCE.

Even if the problems of authorship, and of textual and philological analysis
were less complicated than they are, the task facing the modern exegete would
be no easy one. To anyone who has read more than a few pages of the Nikayas
it must be apparent that the Nikayas are not immediately self-explanatory.
Much is taken for granted and left unexplained. The repeated use of stock
phrases and descriptions results in a rather stylized literary form that can be
laconic and cryptic. The rationality and modernity of some of the sentiments
that seem to find expression in the Nikadyas have often been emphasized at the
expense of the apparent strangeness—to the modern mind—of much of the
Nikaya thought-world. And so, as I have already pointed out, in seeking to
come to know what sparked the imagination of those who compiled the
Nikayas we cannot afford to ignore the clues afforded by the wider Buddhist
tradition. More particularly, in practice one cannot entirely separate the
question of what the Nikayas taught from the question of what the Abhidham-
ma and commentaries taught.

69 See O. von Hiniiber, ‘On the Tradition of Pali Texts in India, Ceylon and Burma’ in
Buddhism in Ceylon and Studies on Religious Syncretism in Buddhist Countries, ed. H. Bechert,
Gottingen, 1978, pp. 48-57.
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But how does one begin to answer the question: “What does the Buddhism
of the Nikayas teach? One way is to ask why the Nikdyas were written at all.
Why do they regard what they have to say as significant? What is their raison
d’étre? The answer is surely not hard to find. The Nikayas understand
themselves as pointing towards the solution of a problem. This problem is
stated in the texts in a variety of ways. Suffering, the ultimately unsatisfactory
nature of life; dukkha (the first of the noble truths) is perhaps the most
familiar. A rather more informal statement of the matter can perhaps better
bring out what dukkha is to the Nikayas: the problem is that many people find
in life a problem. But the significance of even this basic premise of the Nikaya
thought-world is, I think, sometimes misconstrued or not adequately set forth.
For the Nikdyas are not seeking to persuade a world of otherwise perfectly
content beings that life is in fact unpleasant; rather they address something
that is, as the Nikayas see it, universally found to exist and will sooner or later
confront us all. In other words, understanding the first noble truth involves not
so much the revelation that dukkha exists, as the realization of what dukkha is,
or the knowledge of the true nature of dukkha. In their own terms, the Nikayas
teach but two things: dukkha and the cessation of dukkha. In other words, they
postulate a situation where there is a problem and a situation where there is no
longer a problem, and are concerned with the processes and means involved in
passing from the former to the latter. If this is the Nikayas’ ultimate concern,
then everything in them might be viewed as at least intended to be subordinate
to that aim.

In the Nikayas the processes and means that bring about the cessation of
dukkha are conceived of primarily in terms of spiritual practice and develop-
ment. What in particular seems to interest the compilers of the Nikayas is the
nature of spiritual practice and development,’® how spiritual practice effects
and affects spiritual development, how what one does, says and thinks might
be related to progress towards the cessation of dukkha. In other words, we
might say that Buddhist thought is about the Buddhist path—a path that is
seen as leading gradually away from dukkha towards its cessation, and as
culminating in the awakening from a restless and troubled sleep.

Although the notion of the path is central to Buddhist thought, it seems to
be a fact that the scholarly world has been rather slow in coming forth with
attempts at straightforward exposition of the notion of the spiritual path and
practice especially as presented in the Pali Nikdyas and Abhidhamma. Indeed
a plain and descriptive scholarly account of just what the Nikayas and
Abhidhamma have to say on so many of the fundamental topics of ancient
Buddhism is simply not to be found. In part there are no doubt good reasons
for this. Buddhist studies represents a new field with relatively few workers.
Those who devoted their energies to the exposition of the Pali sources initially
felt that in them they had the means of rediscovering an original unadulterated

70 Terms such as bhdvand (bringing into being), brahma-cariya (the holy life), magga (path),
patipadd (way) and yoga (striving) are all terms which seem to entail a notion that is loosely
covered by the English ‘spiritual practice’.
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Buddhism. Inspired by the fashions and concerns of New Testament scholar-
ship they tended to paint a picture of Nikaya Buddhism as beginning with a
simple ethical doctrine that was gradually distorted by the Buddhist ‘church’
and complicated by the pedantry of the abhidhammika ‘scholastics’.”! This
heritage has not been entirely shaken off and still can colour our attitude to the
Nikdyas and Abhidhamma,’? despite the fact that it is based on a quite
arbitrary selection and reading of the sources.

Certainly the last twenty-five years have seen the publication of an increas-
ing number of monographs concerned with Buddhist thought primarily as
revealed in the Pali sources. These represent valuable and useful contributions
to our appreciation of the Nikdyas, and in the main approach their subject
with sensitivity and open mindedness. However, by far the majority gravitate
towards those aspects of the Nikaya thought-world that immediately capture
the imagination of the mind nurtured in the traditions of modern western
philosophy: conditioned arising (paticca-samuppada), the absence of a substan-
tial self (anatta), and nibbana. In these scholars have seen reflections of some of
the classic preoccupations of western philosophy such as causality, the logical
contradictions of difference and identity involved in the notion of change, the
concept of the person and personal identity, and the metaphysics of the
absolute. I do not wish to suggest that one is mistaken in seeing such
reflections, but only that reflections can be misleading. The point is that in
Buddhist thought discussion of paticca-samuppada, anatta and nibbana is not
pursued as an end in itself but subordinated to the notion of the spiritual path,
which is hardly true of the discussion of causality, change and metaphysics in
western thought. The danger is that we rather too hastily translate the Nikdyas
into terms that are more congenial to us without having first understood the
original language.

Those looking for a scholarly account of the Buddhist path as understood
in the Nikayas and Abhidhamma are still almost entirely dependent on the
summary accounts contained in general works on Buddhism and Buddhist
meditation. Apart from their introductory character many of the former are
rather dated, while the latter tend to rely heavily on the classic systematization
of the Visuddhimagga, and give little indication of what is actually contained in
the canonical sources. A proper examination of the notion of the Buddhist
path and spiritual practice as contained in the Nikayas and canonical Abhi-
dhamma texts is thus overdue. It is in the hope of contributing to this
examination that the present study is undertaken.

7t E.g. C.A.F. Rhys Davids’ article in ERE, s.v. abhidhamma; and B.C. Law, A History of Pali
Literature, 1 235-40.

72 Even as well considered a work as Collins’ Selfless Persons shows traces of it. Chapter 8,
which considers the Abhidhamma theory of momentariness, opens with a quotation from the
Oxford English Dictionary: ‘Scholasticism. 2. Servile adherence to the methods and teaching of the
schools; narrow or unenlightened insistence on traditional doctrines and forms of exposition.” P.
Masefield’s Divine Revelation in Pali Buddhism (Colombo, 1986) is a recent attempt to show how
the Abhidhamma and commentaries basically misrepresent the Nikayas: ‘the scholastic analysis of
the Abhidhamma’ is the province of the ‘puthujjana monk’ (as opposed to the ‘savaka monk’) who
has ‘lost contact with the Dhamma as the Deathless’ (op. cit., p. 162).
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But how and where should one begin? I have suggested that in a sense all
Buddhist thought is about the Buddhist path, but plainly we do not have in the
Nikayas and canonical Abhidhamma a single systematic account in the
manner of later manuals such as the Visuddhimagga. We are faced not so much
with a single finished canvas as with a bewildering array of sketches and
detailed studies which it is impossible to take in at once. Their subject is seen
from different angles and in various aspects; it is viewed from near and afar.
Our problem is how to arrange the different pictures in order to begin to see
how they might relate to each other. In other words, we need a method of
sorting and arranging our sources that does not rely simply on what catches
our eye, or dissolve into a rather arbitrary scheme of chronological stratifica-
tion. One option is to follow the lead given in the literature itself.

I have already drawn attention to a characteristic feature of canonical
Buddhist literature, namely the way it likes to formulate teachings by way of
lists. Two such lists that immediately spring to mind are the four noble truths
(ariya-sacca) and the noble eight-factored path (arivo atthangiko maggo). But
these are only two amongst literally hundreds® of similar lists covering the
whole range of the theory and practice of ancient Buddhism. It may be initially
tempting to discuss these lists as a quaint but tedious vestige of an oral culture
which forms something of an obstacle to our understanding of the real
essentials of Buddhist thought. Yet they are so fundamental to the literature
that it seems we must resist the temptation. Indeed, it is obvious that many
Nikaya discourses can be readily resolved into an elaboration of one or more
of these lists. In fact this is precisely the source of our familiarity with the noble
eight-factored path and the four noble truths—these two lists happen to form
the basis of what the tradition tells us was the Buddha’s first discourse.
Examples of less familiar combinations of lists that are no less the bases for
complete descriptions of the path are not hard to find.”#

Clearly the collation of these lists in order to provide more complete yet
succinct compendia of the full range of Buddhist teaching was a practice
undertaken quite early on in the history of Buddhist literature. Two important
and relatively early examples of such collations are the Samgiti- and Dasuttara-
suttas. Furthermore, two of the great Nikayas, the Samyutta- and Anguttara-
nikayas, are really in essence only more ambitious extended improvisations on
the fundamental Nikaya lists. The former takes a particular list and attempts
to assemble all the significant treatments and discussions of it from the
available stock of material, while the latter, by means of a system of numerical
progression from one to eleven, arranges its material according to the number
of items or divisions involved. As soon as one begins to peruse the Samyutta-
and Anguttara-nikdyas it is quite obvious that they do not provide a uniform
and even treatment of their material, but instead handle it in a fashion that
enhances particular themes and emphases. These two collections thus seem to

73 How many lists there are in the Nikayas would be difficult to say; I counted 229 in the
Samgiti-sutta.

74 E.g. the Cetokhila-sutta (M 1 101-4) resolves into the five ceto-khilas, five vinibandhas, and
four iddhi-padas.
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provide a convenient basis on which to begin to gauge what most interested
their compilers at what is a relatively early point in the history of Buddhist
thought. What then does an initial review of the contents of the Samyutta-
nikdya reveal?

The first major division (vagga) is entitled ‘accompanied by verses’ (sagatha)
which seems to mean precisely what it says. It is a miscellaneous collection of
verses each of which is usually associated with a prose piece in the normal
Sutta format. The next vagga is entitled ‘connections’ (nidana) and consists of
ten groups (samyutta) of suttas.”®> Each of these groups is devoted to a
particular theme. However, about one half of the whole is taken up by just one
samyutta, namely the nidana-samyutia. This is a collection devoted to the
exposition of the twelve—in all—‘connections’ or ‘links’ that constitute the
theory of causation or, more properly, conditioned arising (paticca-samuppada).
The third vagga is entitled ‘aggregates’ (khandha). There are thirteen samyuttas
in all, but as with the nid@na-vagga one dominates the rest. This time over half
the vagga is devoted to an exposition of the five aggregates or groups into
which the sum total of conditioned existence can be resolved. The fourth
vagga, entitled ‘six spheres’ (sal@yatana), contains ten samyuttas. The samyutta
of the title is concerned with an analysis of the way in which the whole of
experience is potentially encompassed by the six spheres of sense (the eye, ear,
nose, tongue, body and mind); once more it takes up around half the vagga.

The arrangement of the fifth and final vagga is slightly different. It is
entitled simply the ‘great division’ (mahda-vagga) and consists of twelve sam-
yuttas. The mahd-vagga is probably the largest of the five, and the treatment of
the component samyuttas is rather more even than in the other vaggas. This
becomes especially clear when the extensive abridgements (peyyadla) of the
mahd-vagga are taken into account. The names of the twelve samyuttas are as
follows: ‘path’ (magga), ‘factors of awakening’ (bojjhanga), ‘establishments of
mindfulness’ (satipatthana), ‘faculties’ (indriya), ‘right endeavours’ (samma-
ppadhana), ‘powers’ (bala), ‘bases of success’ (iddhi-pada), ‘Anuruddha’, ‘medita-
tion’ (jhana), ‘in-breathing and out-breathing’ (dndpdana), ‘stream attainment’
(sotdpatti) and ‘truths’ (sacca). An immediate point of interest is that the first
seven samyuttas reflect a grouping that is found in a number of Nikaya
passages in the following sequence: four satipatthanas, four samma-ppadhanas,
four iddhi-padas, five indriyas, five balas, seven bojjhangas, the noble eight-
factored magga (these are hereafter referred to collectively as ‘the seven sets’).
Furthermore, in post-canonical Pali literature this composite list is given the
collective designation ‘thirty-seven dhammas that contribute to awakening
(bodhi-pakkhiya dhamma)y’. 1 referred to this expression above and noted that
precisely the same designation (thirty-seven bodhi-paksika dharmah) is found in
a variety of Buddh:st Sanskrit sources.

In general and as far as can be known, other recensions of the samyukta
type seem to have followed a similar pattern to the one followed by the Pali,

75 But cf. L.Feer at S II vii-xi on the difficulties in determining the precise extent of some
samyuttas.
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giving weight to the same themes: conditioned arising, the aggregates, the sense
spheres and the seven sets.”® These same themes continue to feature promi-
nently in the later literature, both Pali and non-Pali. Certainly we have here the
basic framework of contents for a number of important canonical Abhidharma
works such as the Vibhanga, Dhdtukathd (of the Theravada) and the Dharma-
skandha (of the Sarvastivada),”” while later works and manuals witness in a
variety of ways to the continuing influence of what might be called the basic
samyukta table of contents.

Turning now to the Anguttara-nikaya, when we look under the appropriate
numerical headings for those lists that are so clearly singled out in the
Samyutta-nikaya we find that they hardly feature at all and in some cases are
simply not there. The obvious reason for this is because they are treated so
fully in the Samyutta-nikdya; the Anguttara-nikdya’s method and purpose is
rather different. On closer inspection all the principal samyutta headings are in
fact to be found in the Anguttara-nikdya, but they feature, as it were,
secondarily. While they are generally not found as primary lists under the
appropriate numerical headings, they do occur in the course of the exposition
of other material.”®

Thus it seems that the samyutta and anguttara systems are essentially
complementary; although there is some overlap, there is not extensive repeti-
tion. It seems reasonable to understand the samyutta method as intended to
bring to the fore what were felt to be the more fundamental themes of ancient
Buddhist thought. In that case it represents what might be viewed as a fairly
coarse net being drawn through the pool of available material. The arguttara
method in contrast represents a somewhat finer net. With its system of eleven
numerical sections it is able to catch what has slipped through the samyutta
net, and incidentally anything that has overflowed from it when it was drawn
from the pool. So we have in the Samyutta-nikaya especially a simple means of
access to the themes and concerns of Buddhist thought at a relatively early
date in its history. The lists that dominate the Samyutta-nikdya are of course
scattered throughout the other Nikayas, but the samyutta arrangement deline-
ates something that the digha, majjhima and anguttara arrangements leave
rather less well defined. In so far as what is delineated by the samyurta
arrangement also serves as a framework for parts of the Abhidhamma litera-
ture, we can perhaps use it as a bridge to cross from the suitas to the
Abhidhamma.

4. The thirty-seven dhammas that contribute to awakening: preliminary remarks

I stated above that my concern in this study is to contribute to our
understanding of the notion of spiritual practice and the path to awakening in

76 Cf. Anesaki, op. cit., pp. 68-76; J. Bronkhorst, ‘Dharma and Abhidharma’, BSOAS 48
(1985), pp. 316-7.

77 Cf. Chapter 8.2.

78 Cf. C.A.F. Rhys Davids’ comments at A VI (Indexes) vii-viii; ‘Curious Omissions in Pali
Canonical Lists’, JRAS (1935), pp. 721-4; Pande, op. cit., pp. 232-3.
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the Nikdyas and Abhidhamma. If T am to follow the lead suggested by the
arrangement of the Samyutta-nikaya, then it is the mahd-vagga or ‘great
division’ that seems to offer the obvious point of departure. The reasons for
this are six. (i) The mahd-vagga seems to be intended as something of a
culmination in the samyutta scheme; this is suggested both by its title and by
the position it occupies in the scheme. (ii) Some non-Pili recensions of the
material corresponding to what is contained in the maha-vagga seem to have
given it the title ‘path’ (mdarga) or ‘noble path’ (arya-marga).’® (iii) The
maha-vagga opens with the collection of suttas on the eight-factored path
(magga-samyuita). (iv) The greater part of the mahd-vagga concerns a group of
seven sets that is found elsewhere in the Nikayas in a sequence culminating in
the noble eight-factored path. (v) The same stock sequence is taken up in a
variety of later sources, both Pali and non-Pili, and given the name ‘thirty-
seven dharmas that contribute to awakening’. (vi) The Abhidharma traditions
of both the Sarvastivadins and Theravadins understand these same thirty-
seven dharmas as in some sense equivalent to the ‘path’ (marga). ‘

This last point requires a little elaboration. For the moment I am content to
follow what Buddhaghosa says in the Visuddhimagga for the Theravadins, and
for the Sarvastivadins what Vasubandhu says in the AbhidharmakosSa. Accord-
ing to Buddhaghosa, then, all thirty-seven bodhi-pakkhiva dhamma are found
in a single moment of consciousness (¢ka-citta) at the time of the arising of the
four knowledges concerned with the paths to stream-attainment, once-return,
non-return and arahant-ship respectively.89 According to Vasubandhu the path
(mdrga) can be termed ‘that which contributes to awakening’ (bodhi-paksika);
this consists of the thirty-seven dharmas.®! He then goes on to indicate how the
classic sequence of the seven sets describes the successive stages of the complete
path. We thus have two basic emphases. The first sees the thirty-seven
dhammas collectively as a description of the final culmination of the path to
awakening; the second sees the thirty-seven collectively as a description of the
successive stages of the path. For the time being this will suffice, but I shall
need to return to this difference in approach in chapter ten below.

I am now in a position to indicate rather more definitely the course I wish
this investigation to follow. Its specific starting point consists in three basic
facts. First, details of the seven sets individually are scattered throughout the
Nikayas, but without any firm indication that the seven are associated.
Secondly, in a number of Nikaya and Abhidhamma contexts the seven sets are
found brought together in a bare sequence, yet without any definite statement
as to why. Finally, in the post-canonical literature the seven sets receive the
collective appellation ‘thirty-seven dhammas that contribute to awakening’ and

7¢ See Anesaki, op. cit., p. 68; Bronkhorst, BSOAS 48 (1985), p. 317.

80 Vism XXII 2, 31: sotdpatti-maggo sakad-agami-maggo andgami-maggo arahatta-maggo ti
imesu pana catusu maggesu Adnam Adna-dassana-visuddhi nama. Vism XXII 39: ime satta-timsa
bodhi-pakkhiyd dhamma ... imesam pana catunnam Aananam uppatti-kdle eka-citte labbhanti.

81 Abhidh-k-bh 382: punar apy esa mdrgo bodhi-paksydkhyam labhate. saptatrim$ad-bodhi-
paksya dharmah catvari smyty-upasthanani catvari samyak-prahdndani catvara rddhi-padah paficend-
riyani pafica balani sapta bodhy-angani arydstdngo marga iti. Cf. Abhidh-di 356-7.
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are in some sense explicitly identified with the path. What I want to do is trace
the logic behind this state of affairs. What, if any, is the relationship between
the treatment of the seven sets individually in the Nikdyas and their final
collective designation as ‘thirty-seven bodhi-pakkhiya dhammad@ equivalent to
the path to awakening? What I hope will emerge from this exercise is a clearer
understanding not only of how early Buddhist thought actually conceived of
the spiritual path, but also of the forces and concerns that governed the
development of Buddhist thought.

My study of these questions falls into two main parts. In Part One I have
tried to give a detailed account of how the seven sets are individually treated
and defined. This account concentrates in the first place on the Nikaya
material but is complemented by reference to both canonical Abhidhamma
and post-canonical texts. The treatment of the seven sets individually in the
Nikayas must be regarded as constituting what is assumed in those contexts in
the Nikdyas and Abhidhamma literature where the seven sets are brought
together. Thus Part One provides the necessary background to Part Two of the
study in which I turn my attention to the seven sets collectively and as the
thirty-seven bodhi-pakkhiya dhamma.

My study is intended primarily as an enquiry into the Pali sources.
Accordingly I have endeavoured to take into account every passage in the Pali
canon (and also in the para-canonical Petakopadesa, Nettippakarana and
Milindapariha) where the seven sets are discussed either individually or collec-
tively.82 It has proved impractical to discuss explicitly all canonical passages
dealing with the individual sets. What I have tried to do is to identify and draw
attention to what is distinctive and characteristic in the treatment of each of
the seven sets, while at the same time noting anything that seems peculiar or
worthy of mention in its own right. In the case of passages concerning the
seven sets collectively and the expression bodhi-pakkhiya dhamma 1 have been
able to be more comprehensive.

It is perhaps useful at this stage to indicate very generally the sections of the
Pali canon most relevant to my study. Not surprisingly the Vinaya-pitaka,
apart from one or two (still important) passages, is largely irrevelant. All four
of the primary Nikayas, on the other hand, provide a variety of texts dealing
with the seven sets both individually and collectively. These are supplemented
by various passages in certain Khuddaka-nikdya texts: the Khuddakapdtha, the
Dhammapada, the Udana, the Itivuttaka, the Theragdtha the Therigdtha and
Apadana. This material can be considered as more or less of a piece with the
four primary Nikayas. The remaining Khuddaka texts are largely irrelevant,3
the Niddesa and Patisambhiddmagga being two important exceptions. Both
these texts refer regularly to the seven sets, but their material is best considered

82 See below, Appendix (Summary of Textual References).

83 One should note here that the seven sets are absent from the Surtanipdta. This cannot be
explained entirely by reference to the fact that Sn is largely in verse and therefore likely not always
to conform to the set patterns of Sutta prose; after all references to the seven sets are found in
Dhp, Th, Thi and Ap. However, as I shall point out, the basic terminology relevant to the seven
sets is to be found in Sn.
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alongside the canonical Abhidhamma material. Of the seven works of the
Abhidhamma-pitaka, the Dhammasangani and Vibhanga are the basic texts as
far as the seven sets are concerned. While the Dhatukatha’s method encom-
passes the seven sets, it does so in a way that is largely self-contained and thus
only incidentally impinges on the themes of the present study. The seven sets
are absent from the Puggalapadifiatti. The Kathdvatthu contains a number of
discussions that have some bearing on the seven sets, while the Yamaka deals
directly only with the twenty-two indriyas. Finally, the Patthana’s method, like
the Dhatukathd’s, is largely self contained; while the seven sets do not feature
explicitly, it would be misleading to regard them as entirely irrelevant, but I
have been content to indicate in rather general terms how this is so. In the
Petakopadesa, Nettippakarana and Milindapaiiha the seven sets and thirty-
seven bodhi-pakkhiya dhamma feature sporadically.

My approach to the later literature has as a matter of practical necessity
been rather less systematic. For the most part I have been content to concen-
trate on those atthakathd passages that bear directly on the relevant parts of
the canonical literature. I have in addition made use of the Visuddhimagga and
Vimuttimagga. Throughout this study I have also made selective use of
non-Pali sources. These sources assist in two ways: either they confirm and
underline something that is already apparent in the Pali sources themselves, or
by suggesting a different perspective they throw the Pali sources into relief. As
a result of this there emerges a rather clearer picture of just what is distinctive
and peculiar in the Pali tradition and of what constitutes the consensus of
ancient Buddhist thought.

The importance of the thirty-seven bodhi-pakkhiyd dhammd has not, of
course, escaped the notice of modern scholars. They frequently mention it in
passing, and A.K. Warder, for example, has taken the seven sets as a basis for
an account of the Buddha’s own teaching.®4 The fullest treatments of the
subject appear to be a chapter in Har Dayal’s The Bodhisattva Doctrine in
Buddhist Sanskrit Literature®s and an essay incorporated in Etienne Lamotte’s
Le Traité de la Grande Vertu de Sagesse de Nagarjuna.®® The former, although
dated and seriously misleading in a number of respects, is still cited. The latter
certainly provides a clear indication of the extent to which the seven sets and
thirty-seven dhammas feature in Buddhist literature, but hardly amounts to a
systematic study. In certain respects, though, I have taken Lamotte’s essay as
something of a starting point.

84 A.K. Warder, Indian Buddhism, 2nd ed., Delhi, 1980, pp. 81-105.

8% London, 1932, pp. 80-164.

8¢ Lamotte, Traité, 111 1119-37. See also Encyclopaedia of Buddhism, ed. G.P. Malalasekera,
Colombo, s.v. bodhipakkhiya dhamma; Ledi Sayadaw, ‘The Requisites of Enlightenment (Bodhi-
pakkhiya-Dipani)’, The Wheel, 71/174, Kandy, 1971.






PART ONE

THE SEVEN SETS INDIVIDUALLY






CHAPTER ONE
THE ESTABLISHING OF MINDFULNESS

1. What are the satipatthanas?

The Nikayas answer the question ‘what are the satipatthanas? with the
following basic formula:

cattaro satipatthind. katame cattaro. idha bhikkhave bhikkhu [i] kaye kaydnupasst
viharati atapi sampajano satimd vineyya loke abhijjhd-domanassam. [ii] vedandsu
vedandnupasst viharati atapt sampajano satimd vineyya loke abhijjhd-domanassam.
[iii] citte cittdnupassi viharati atapt sampajano satimd vineyya loke abhijjha-do-
manassam. [iv] dhammesu dhammdnupassi viharati atapt sampajano satimd vineyya
loke abhijjhd-domanassam. )

The four establishings of mindfulness. What four? Here, bhikkhus, a bhikkhu [i]
with regard to the body dwells watching body; he is ardent, he comprehends
clearly, is possessed of mindfulness and overcomes both desire for and discontent
with the world. [ii] With regard to feelings he dwells watching feeling ... [iii] With
regard to the mind he dwells watching mind ... [iv] With regard to dhammas he
dwells watching dhamma; he is ardent, he comprehends clearly, is possessed of
mindfulness and overcomes both desire for and discontent with the world.

Buddhist Sanskrit sources also speak of four smrty-upasthanas, but I have
been unable to find a Sanskrit version of precisely this bare formula in any
source available to me. However, a fuller expanded version of the formula—to
which a Pali parallel also exists—appears to be fairly common in Buddhist
Sanskrit sources.? I shall return to this expanded version of the satipatthana
formula in section five of this chapter. A basic statement of the matter found in
the Chinese Agamas would seem to correspond to a Sanskrit form that
enumerates the four smrty-upasthanas as the smrty-upasthana of watching the
body (kaydnupasyand-smyty-upasthana), the smrty-upasthana of watching feel-
ing (vedandnupasyand-smrty-upasthdna), the smrty-upasthdna of watching mind
(cittdnupasyand-smrty-upasthana), and the smrty-upasthana of watching dhar-
ma(s) (dharmdnupasyand-smrty-upasthana).®

1 DII290 = M 1 55 (Mahdsatipatthana- and Satipatthana-suttas); see also D III 58, 141, 221,
276, M 1 339-40; S V 141-92 passim, 294-306 passim, A 1V 457-8. For the basic formula with no
explicit allusion to satipatthana see D II 94-5, 100; M III 136, 251; S IV 211; A II 256; 1V 300-1.
Outside the four primary Nikayas see Nidd 19, 19, 244, 347, 399, 475; Patis I 41; II 15, 18; Vibh
105, 236.

2 For the record, 1 give the text as found in the Milasarvastivadin Mahaparinirvana-sitra
(Waldschmidt, MPS 200; parallel to D 11 100): iha bhiksur adhyatmam kaye kayanupasyi viharaty
atapi samprajanah smrtiman viniyabhidhya loke daurmanasyam bahirdhd kaye'dhydatma-bahirdha
kaye'dhydtmam vedandsu bahirdhd vedanasv adhydtma-bahirdha vedanasv adhydtmam citte bahirdhd
citte'dhyatma-bahirdha citte’dhydtmam dharmesu bahirdhd dharmesv adhyatma-bahirdha dharmesu
dharmdanupasy? viharaty atapi samprajanah smrtiman viniyabhidhya loke daurmanasyam. Cf. La-
motte, Traité, 111 1121-2,

3 See L. Hurvitz, ‘Fa-sheng’s Observations on the Four Stations of Mindfulnéss’ in Mahdydna
Buddhist Meditation: Theory and Practice, ed. by Minoru Kyota, Honolulu, 1978, pp. 207-48 (p.
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The Mahdsatipatthana- and Satipatthana-suttas of the Digha- and Majjh-
ima-nikdyas respectively consist of a detailed and full exposition of what I have
dubbed the basic satipatthana formula. Before turning my attention to this, I
wish to give some initial consideration to the elementary questions of what
exactly a satipatthana is, and what exactly sati is. I have translated satipatthana
above as ‘establishing of mindfulness’. This seems to me to be a convenient and
acceptable translation that conveys generally the import of the term satipa-
tthana in Pali literature as a whole. However, ‘establishing of mindfulness’ is
not an immediately intelligible English expression and requires further expla-
nation. The term satipatthana has been variously commented upon by schol-
ars,* yet their comments add up to a slightly confused presentation of the basic
facts, and of the traditional exegesis of the Pali commentaries. Basically there
are two areas of confusion. First, should Buddhist Sanskrit smrty-upasthina be
taken as a correct or incorrect back-formation of Middle Indo-Aryan satipa-
tthana? Secondly, does the term satipatthdna refer primarily to the body,
feelings, mind and dhammas as the objects of observation and mindfulness (i.e
it is the body, etc. that are satipatthanas), or does it rather refer to the actual
activity of observing the body, feelings, mind and dhammas (i.e. it is the act of
watching that is a satipatthana)?

To begin with the second point, it seems to me that the basic formula and
the succinct statement of the smrty-upasthanas as found in the Chinese Agamas
make it quite clear that in the first place the four satipatthanas are taken to
consist in four varieties of anupassand. In other words, the term satipatthana
refers primarily to the activity of observing or watching the body, feelings,
mind and dhammas. The question is what is meant by terming these four
varieties of anupassana ‘four satipatthanas’. What exactly does satipatthana
mean?

Prima facie the term satipatthana might represent a combination of sati (=
Skt smrti) and patthana (= Skt prasthana). But this resolution of the com-
pound is not without difficulties. In the first place, if we except satipatthana,
the term patthana appears to be unknown to the Nikayas;3 it becomes current
only rather later in the canonical Abhidhamma literature; even here the term is
rare and of slightly obscure significance. The Theravadin and Sarvastivadin
canons both contain Abhidharma works that employ the term in their titles,
namely the Patthdna and JAdanaprasthdna. In classical Sanskrit literature pra-
sthd means basically ‘to stand forth’ and hence ‘to set out’, ‘to depart’; a

211). Cf. Vibh-a 215: kaydnupassand-satipatthanam ... vedananupassand-satipatthanam ... cittdnu-
passand-satipatthanam ... dhammdnupassand-satipatthanam

4+ Cf. T.W. and C.A.F. Rhys Davids at D Trsl II 324; C.A.F. Rhys Davids at S Trsl V xiv-v; H.
Dayal, The Bodhisattva Doctrine in Buddhist Sanskrit Literature, London, 1932, p. 85, AK.
Warder, Indian Buddhism, p. 83; Childers, PED, s.vv. upatthdana, patthana, satipatthana, BHSD,
s.vv. upasthana, prasthana, smytyupasthana; CPD, s.v. upatthdna.

5 PTC, s.v. patthana, gives only patthanam bhavento sato (Nidd 1 19) and ekatta-parthana (Patis
I 15); the former is a misreading of satipatthanam bhavento sato, and the latter, although of
interest, does not bear on sati (the full phrase is ekatta-patthana-vasena cittassa thitattho abhi-

Afieyyo).
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prasthdna is thus a ‘setting forth’, a ‘departure’ or a ‘course’. In the context of
the title of the seventh book of the Abhidhamma-pitaka, patthana appears to
mean something like ‘point of departure’ and hence ‘basis’, ‘origin’ or ‘cause’,
or possibly it might be taken as signifying a ‘course’ or ‘sequence (of condi-
tions)’.” A patthana of sati ought to mean, then, ‘the setting out of mindful-
ness’, ‘the departure of mindfulness’ in the sense of ‘the beginning of mindful-
ness’. Clearly, one might begin to make sense of the term on this basis, but
there are other factors that would seem to suggest that this might not be the
most straightforward course to follow.

As C.A.F. Rhys Davids has pointed out,® it is nearly always derivatives
from wupa-stha that are found associated with sati in the Nikayas, and never
derivatives from pra-sthd.® This fact alone would seem to weigh rather heavily
against taking satipatthdna to represent the combination of sati and patthana,
and suggests that what we ought to have is sati combined with upatthana. The
form we might most readily expect from the combination of sati and upatthana
is *saccupatthana. But the possibility of confusion with sacca (= Skt satya)
inherent in such a form might well have counted against its adoption in a
context where sati is all important.'® If satipatthana is not what we might
normally expect from the combination of sati and wpatthdna, then strictly
neither is it what we might expect from the combination of saqti and (p)pa-
tthana; the form we would expect to find at least somewhere is *sati-ppatthana
rather than sati-patthana. So PED and C.A.F. Rhys Davids seem to be slightly
hesitant and even confused about whether we have sati and patthana, or sati
and wupatthana,'' and others such as Har Dayal state unequivocally that
Buddhist Sanskrit smyrty-upasthana is a wrong backformation.!? Both Childers
and Geiger, however, suggest that Middle Indo-Aryan satipatthana does
indeed represent a sandhi of sati and upatthdna;'® Childers even provides an
example of a similar sandhi, namely bhikkhunipassaya from bhikkhuni and
upassaya.t*

¢ MW, s.v. pra-stha.

7 Cf. Ledi Sayadaw, JPTS (1915-16), pp. 22-3.

8 8§ Trsl V xiv-v.

o Cf. sati na upatthati (M 1 104); sati upatthapetabba (D 11 141); upatthita sati (Vin 11 4; M T
117, 86; STV 18, 28; V 337-9; A 1 148; Thi 388); satim upatthapetva (Vin124; D171; M 11 139; S 1
179; A II 210; Th 946; Thi 182; etc.). Sati is associated with derivatives from verbs other than
upa-sthd, e.g. sati paccupaythita (D 11 292; M 1 59); sati santhati (S V 222); satifi ca suppatitthitam
(Sn 444). However, I have been unable to find any clear. example of sati associated with pra-stha.
At M T 339 there is the expression catusu satipatthinesu supatthita-cittd viharanti but with
supatitthita and sdpatthita as variants; cf. A III 155; V 195.

10 The expression muttha-sacca (<*-smartya) is, however, found at D 111 213; A V 149; Dhs
232.

11 Cf. PED, s.vv. patthana and satipagthana; D Trsl II 324; S Trsl V xiv-v.

12 Dayal, op.cit., p. 85.

13 Childers, s.v. satipatthana; W. Geiger, Pali Literature and Language, Calcutta, 1956, p. 109.
Cf. also BHSD, s.v. smrty-upasthdna; Nyanaponika Thera, The Heart of Buddhist Meditation,
London, 1962, p. 10.

14 Childers, s.v. satipatthina; Childers seems to be referring to bhikkhunipassaya in the
Mahavamsa (cf. Childers, s.v. passaya); the PTS edition in fact reads bhikkhunupassaya (see Mhv
XVIIT 11, XIX 68, XXXIV 36) with bhikkhunipassaya as variant. Elsewhere 1 have found
bhikkhunipassaya (Vin 11 259; IV 56, 166, 176, 211, 224, 265, 266, 314); bhikkhuniupassaya (Vin IV
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If we take satipatthana to represent sati and upatthana, what would it mean?
The verb upatisthati means primarily ‘to stand near’ and hence ‘to be present’,
‘to manifest’ and ‘to serve’.!® The regular Nikaya expression satim upattha-
petva means, then, ‘causing mindfulness to stand near’, ‘causing mindfulness to
be present’ or even ‘causing mindfulness to come into service’. According to
the Patisambhidamagga the sense of satipatthana, of the faculty of mindfulness,
of the mindfulness awakening-factor and of right mindfulness is to be directly
known as ‘standing near’ or ‘serving’ (upatthana).'® What is meant, I think, is
that sati is understood as a quality of mind that ‘stands near’ or ‘serves’ the
mind; it watches over the mind. One might say that it is a form of ‘presence of
mind’. In general this would seem to tie in with the emphasis in Buddhist
literature on sati as a quality that the bhikkhu needs to develop at all times, and
with the notion that sati manifests as ‘guarding’.!” The four satipatthanas are,
then, four anupassandas, four activities the purpose of which is to bring sati into
‘service’. That is, in the process of watching the body, feelings, mind and
dhammas, sati stands near, manifests and is established.

To sum up, derivatives from upa-sthd are regularly associated with sati in
the Nik3ayas; there appears to be no real reason why the form satipatthana
should not be taken as the product of the combination of sati and upatthdana;
the notion of the upatthdna of sati seems to be quite intelligible. I take it, then,
that satipatthana is primarily a term that is used to qualify four varieties of
anupassand as four practices of watching or contemplation that are ‘causes for
the standing near of mindfulness’; the texts thus go on to speak of (translating
rather literally and clumsily) ‘four mindfulness-manifestings’.

This may be the primary significance of the term satipatthdana, but already in
the Nikaya period the term is obviously well established enough to be the
subject of a certain amount of play. In the satiparthana-samyutta we find the
following:

I shall teach you, bhikkhus, the arising and disappearance of the four satipatthanas,
listen. And what, bhikkhus, is the arising of the body? Due to the arising of food,
there is the arising of the body; due to the disappearance of food, there is the
disappearance of the body. Due to the arising of contact, there is the. arising of
feelings; due to the disappearance of contact there is the disappearance of feelings.
Due to the arising of name and form, there is the arising of mind; due to the
disappearance of name and form, there is the disappearance of mind. Due to the

arising of bringing to mind, there is the arising of dhammas; due to the disappear-
ance of bringing to mind, there is the disappearance of dhammas.'®

101, Spk 1 191); bhikkhunupassaya (v.5. bhikkhunipassaya) (Mil 124); bhikk hunupassaya (S 11 215);
bhikkhuniupassaya (J 1 147, 428); bhikkhunipassaya (v.1. bhikkhunupassaya) (A 11 144, 145). Cf.
K.R. Norman, JPTS 10 (1985), pp. 31-2.

15 MW, s.v. upa-sthd.

18 Patis 1 16-17: satipatthanam upatthanattho abhififeyyo ... satindriyassa ... sati-sambojjh-
angassa ... sammd-satiyd upatthanattho abhififieyyo. Cf. Patis I 20-2. This seems to-me a fairly clear
indication that Patis at least took satipatthana as sati and upatthana; cf. kayo upathanam no sati,
sati upaithana#i ceva sati ca (Patis 1177, 183; 11 232-3) (see below, p. 33).

17 See below, p. 40.

18 S V 184: catunnam bhikkhave satipatthandnam samudayafi ca atthagamafi ca desissami. tam
sundtha. ko ca bhikkhave kdyassa samudayo. ahdra-samudaya kdyassa samudayo. ahdra-nirodha
kayassa atthagamo. phassa-samudayd vedandnam samudayo. phassa-nirodha vedandnam atthagamo.
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This passage quite clearly only makes sense if satipatthdna is taken as directly
describing the body and so forth. In other words, it must be assumed that
satipatthana means ‘the basis of sati’, ‘the foundation of sat?’, ‘that which is the
support of sati’. The term here refers to the body, feelings, mind and dhammas
as four objective fields of sa#i. This kind of meaning can probably be reached
on the basis of a derivation from either upa-sthd or pra-sthd, though as far as
classical Sanskrit is concerned it would seem to fit better with prati-stha, ‘to
stand upon’. Certainly in the explanations of the Pali commentaries, to which I
shall now turn, there seems to be a tendency to assimilate pra-stha and
prati-sthad. The play on the term satipatthana, which becomes more evident in
the exegetical writings, should probably be regarded as arising directly out of
an ambiguity inherent in Middle Indo-Aryan satipatthana.

I take the interpretation of satipatthana as referring to the body and so on
as the ‘supports of sati’ as secondary, but it is not to be viewed as particularly
late or even peculiar to the Pali sources. Both Buddhaghosa and Vasubandhu
in fact refer to a canonical source equivalent to the one quoted above. Taking
the Pali sources first, Buddhaghosa states that there are three basic uses of the
term satipatthana:'® there is satipatthana that is the field or pasture of
mindfulness (sati-gocara), there is satipatthana that consists in the teacher’s
having gone beyond dislike and favouritism (patighdnunaya-vitivattatd) con-
cerning his disciples’ achievements; and there is satipatthana that is simply sati.
Buddhaghosa then proceeds to illustrate these different uses by quotation from
Sutta. He begins with the satipatthdna-samyutta passage I have already quoted:

For with regard to ‘I shall teach you, bhikkhus, the arising and the disappearance
of the four satipatthanas. Listen, pay careful attention ... And what, bhikkhus, is
the arising of body? Due to the arising of food there is the arising of body ...’ and
so on, it is the pasture of mindfulness that is spoken of as satipatthana. Likewise
with regard to ‘Body is a support, it is not mindfulness; mindfulness is both a
support and it is mindfulness ... ’ and so on [= Patis I 177, 183; II 232-3]. The
meaning of this is that it is a resting place (patthdna) because [something] rests
(patitthati) there.2° What rests? Mindfulness. A satipatthdna is a resting-place of
mindfulness. Alternatively patthana is ‘a special place’;?! a satipatthana is a
special-place for mindfulness like a place for elephants or a place for horses, etc.22

nama-rdpa-samudaya cittassa samudayo. ndma-ripa-nirodhd cittassa atthagamo. manasikara-sam-
udaya dhammanam samudayo. manasikdra-nirodhd dhammdnam atthagamo ti.

19 Sv III 752 = Ps1237-8 = Vibh-a 214.

20 Strictly patitthati should be derived from prati-stha and is analogous to the form upatthati,
from pra-stha we would expect patthati, patitthati, or patthahati (see Geiger, op.cit., pp. 168- 9). As
I suggested above, the Pali commentaries seem to be playing on a certain ambiguity in the Pali
form.

21 The commentary here is suggesting that the force of (p)pa- in (p)patthana is equivalent to
padhana in the sense of ‘chief’ or ‘principal’ (see MW, s.v. pradhdna; this meaning is not recorded
for padhana in PED); cf. Sadd 881 and Ledi Sayadaw, ‘On the Philosophy of Relations’, JPTS
(1915-16), p. 26.

22 Sy III 752-3 = Ps 1238 = Vibh-a 214: catunnam bhikkhave satipatthananam samudayafi ca
atthagamafi ca desissami. tam sundtha sadhukam manasikarotha ... pe ... ko ca bhikkhave kdyassa
samudayo. ahara-samudayd kayassa samudayo ti adisu hi sati-gocaro satipatthdnan ti vuccati. tatha
kdayo upatthdanam no sati, sati upatthanari ceva sati cd ti adisu. tass’attho patitthati asmin ti
patthanam. ka patitthdti. sati. satiyd patthanam satipatthanam padhanam thanan ti va patthanam.
satiyd patthanam satipatthanam hatthi-tthana-assa-tthanddmi viya.
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Buddhaghosa next refers to a passage detailing three satipatthanas that are the
peculiar domain of the teacher. These three satipatthanas concern the teacher’s
ability to maintain mindfulness regardless of whether his disciples fail to
understand the teaching, whether some understand and some do not, whether
they all understand:?3

“There are three satipatthanas which the noble one practises and when he practises
these he is a teacher worthy to instruct the multitude’~—here the teacher’s threefold
state of having passed beyond dislike and favouritism with regard to disciples who
have entered upon the way is spoken of as satipatthana. The meaning of this is that
it is a patthana from the point of view of what is to be established (patthapetabbato);
‘from the point of view of what is to be made to occur’ is the meaning. From the
point of view of what is to be established by what? By mindfulness. A satipatthana
is an establishing by mindfulness.24

Finally Buddhaghosa turns to the more usual and general use of satipatthana
in the Nikayas:

But with regard to “The four satipatthanas when developed and made great bring
to fulfilment the seven factors of awakening’ and so on, it is just mindfulness that is
spoken of as satipatthana. The meaning is that it is ‘a standing forth’ (parthana)
because [something] stands forth (patirthdti); it stands near (upatthati); ‘coming
forth and leaping forward it proceeds’ is the meaning. A satipatthina is just
mindfulness in the sense of standing forth (patthana). Alternatively sati is in the
sense of remembering and patrhdna is in the sense of standing near (upatthana). So
satipatthdna means simply ‘mindfulness and the standing forth which that [i.e.
mindfulness] is’. This is what is intended here.?®

The ‘here’ in ‘This is what is intended here’ refers to the basic satipatthana
formula which I quoted at the beginning of this chapter, and which opens the
( Maha-) Satipatthana-sutta. This formula is the basis of nearly the whole of the
Nikaya treatment of the satiparthanas and it seems to be quite clear that
Buddhaghosa sees his third explanation as the normative one. It is, then,
hardly correct to say, as C.A.F. Rhys Davids does,?¢ that Buddhaghosa rejects
the interpretation of satipatthana as sati-upatthana; whether we have patthana
or upatthana is in fact of little consequence to his exegesis, and he allows both.
This final explanation takes satipatthana not as a tatpurusa compound (‘the
standing forth of mindfulness’) but as a karmadharaya: ‘the standing forth that
is mindfulness’. Yet it seems to correspond in practice to what I have suggested
is the primary import of the term satipatthana. Essentially a satipatthana is
nothing but sati itself; it is simply the ‘standing near’ of mindfulness. But as I

23 M III 216, 221.

24 Sy III 753 = Ps 1238 = Vibh-a 214: tayo satipatthana yad ariyo sevati, tad ariyo sevamano
satthd ganam anusdsitum arahati ti ettha tidha patipannesu sdvakesu satthuno patighdnunaya-viti-
vattatd satipatthanan ti vuttd. tass’attho patthapetabbato patthanam, pavattayitabbato ti attho. kena
patthdpetabbato ti. sativa. satiyd patthanam satipatthanam.

25 Qv 111 753 = Ps I 238 = Vibh-a 214-5: cattdro satipatthana bhavita bahulikatda satta
bojjhange pariptirenti ti adisu pana sati yeva satipatthdnan ti vuccati. tass’attho patitthdtt ti
patthanam, upatthdti; okkantitva pakkhanditva pavattali ti attho. sati yeva patthanatthena satipa-
tthanam. atha va saranatthena sati upatthanatthena patthdanam. iti sati ca sa pafthanai ca ti pi
satipatthanam. idam idha adhippetam.

26 S Trsl V xv.
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have already suggested underlying both the canonical and commentarial
understanding is a certain play on the term satipatthana.?” This is, I think,
rather evident in the passage Buddhaghosa quotes from the Patisambhida-
magga. The notion is that watching the body, etc. is what supports mindfulness,
is what causes mindfulness ‘to stand near’, but at the same time the very nature
of mindfulness is ‘to stand near’ or ‘to support’. Mindfulness is that which
stands near, supports and guards the mind. Vasubandhu’s comments on
smrty-upasthana in the Abhidharmakosa-bhasya provide an interesting parallel
to the Pali commentarial material:

Why is it that, from the point of view of essential nature, smyty-upasthana is wisdom?
Because it is said [in the Sutra] that smyty-upasthana is watching the body with
regard to the body. Now what is ‘watching’? It is wisdom ... Why is wisdom
spoken of by the Blessed One as smrty-upasthana? The Vaibhasikas say that it is
because of the predominance of mindfulness, which means ‘because of the occur-
rence of forceful application of mindfulness’; it is like the support of a wedge when
splitting wood. It works as follows. On account of it [i.e. wisdom] mindfulness
stands near (upatisthate), therefore wisdom is the standing near of mindfulness
(smrty-upasthina)—because of designating (abhilapana) what has been seen [by
wisdom]. Accordingly it was said by the venerable Aniruddha, ‘For one who dwells
watching body with regard to the body, recollection which has the body as object
stands near, is established ... * and so on. Also it was said by the Blessed One, ‘For
one who dwells watching body with regard to the body, mindfulness that is
unmuddled stands near.” But then this is said, ‘How, bhiksus, is there the arising
and disappearance of the four smrty-upasthanas? Due to the arising of food, there
is the arising of the body; due to the ceasing of food, there is the ceasing of body.’
Here smyty-upasthana is spoken of just as the object. Stating that mindfulness
stands near there, they are named according to the object.?8

Vasubandhu here gives two basic explanations of smyrty-upasthana which
parallel quite closely what is said of satipatthana in the Pali commentaries. His
first explanation focuses on the actual activity of watching which consitutes
smrity-upasthana, the second focuses on the actual support, objective field or
basis of that activity. There are two points of particular interest in Vasu-
bandhu’s account. The first is the direct identification of smyty-upasthdana with

27 Essentially the discussion of the view that all dhammas are establishings of mindfulness
(sabbe dhammd satipatthand) at Kv 155-9 relies on the ambiguity of the term satipatthdna.
According to Kv-a 52-3 the Andhakas arrived at their conclusion on the basis of the Sutta passage
dealing with the samudaya and atthagama of the satipatthanas: if the satipatthanas are simply the
four classes of object (body, feelings, mind and dhammas) for mindfulness then, since all dhammas
(a term which in its widest sense embraces body, feelings and mind) can be objects of mindfulness,
all dhammas are satipatthdnas; but such a conclusion is not allowed by Kv because (taking
satipatthdna as a term for mindfulness rather than its objects) not all dhammas are mindfulness.

28 Abhidh-k 342: svabhdva-smrty-upasthanam prajiieti kuta eva tat. kaye kdydnupasyand smrty-
upasthanam iti vacandt. ka punar anupasyand. prajia ... kasmdt prajid smrty-upasthanam ity ukta
bhagavata. smrty-udrekatvad iti vaibhdsikah. smrti-balddhana-vrttitvad iti yo'arthah. daru-patana-
kila-samdhdranavat. evam tu yujyate. smrtir anayopatisthata iti smyty-upasthanam prajfd. yatha-
drstasyabhilapandt. tad yathd hy uktam dyusmatd Aniruddhena tasya kdye kdaydnupasyino viharatah
kdydalambandnusmytis tisthati samtisthata iti vistarah. bhagavatdpi cokram tasya kaye kaydnupasy-
ino viharata upasthita smrtir bhavaty asammigdheti. yatra tiktam katham bhiksavas caturnam
smrty-upasthananam samudayas ca bhavaty astamgamas ca. ahdra-samudayat kdyasya samudayo
bhavaty ahdra-nirodhat kdyasydstamgama ity atrdlambanam eva smyty-upasthanam uktam smytir
atropatisthata iti kytva yathdlambanam caisam nama.



36 CHAPTER ONE

prajiia or ‘wisdom’. This, of course, follows from the understanding of smrty-
upasthana as essentially anupasyand or ‘watching’. While this might appear to
stand in direct contrast to the tradition of the Pali texts that states that
satipatthana is just sati, closer consideration indicates that the difference
between the two conceptions here is rather subtle. Certainly in the Pali texts
the close association of sati and pafifid is brought out in a number of places,
and the Vibhanga also makes an explicit identification of anupassand with
paifia.*® The second point of some interest is the use of the term abhilapana
(designating, elucidation, full expression)3° in connection with smyty-upasthana.
I shall return to these matters below.

2. What is sati?

What exactly is sati? So far I have been content to translate it as ‘mindfulness’,
and something of its particular quality is perhaps already apparent from the
preceding discussion of the term satipatthana. The Sanskrit root smr seems to
connote two basic ideas, namely ‘to remember’ and more simply, perhaps, ‘to
have in mind’. Both these uses seem to be witnessed from the Rgveda
onwards.3! Sanskrit smrti can be both an act of ‘remembering’ or ‘bearing in
mind’, and also what is remembered—hence the brahmanical use of smyrti to
characterize the body of received tradition as what has been remembered, as
opposed to what has been directly heard (sruti) from the vedic seers.?? In
Buddhist literature, however, it is the bare aspect of ‘remembering’ or ‘having
in mind’ that is focused upon to the exclusion of other meanings: memory as
the act of remembering, not what is remembered, or, as the commentaries put
it, ‘memory’ in the sence of remembering (saranatthena sati).>® The Nikayas
put it as follows:

And what, bhikkhus, is the faculty of sati? Here, bhikkhus, the noble disciple has
sati, he is endowed with perfect sati and intellect, he is one who remembers, who
recollects what was done and said long before.34

But it is clear from the notion of satipatthdna that what the Nikayas mean
by ‘remembering’ is rather more than simply the ability to recall information
from the distant past. Yet in terms of plain definition of sati, the four primary
Nikayas add very little to the definition I have just quoted. On the whole the
Nikayas prefer to proceed by way of description of the actual practice of
satipatthdna, which is seen as the method by which sati naturally comes into its
own. But rather than turning to the canonical account of satipatthdana cold, as
it were, it is perhaps worth considering briefly how the later Buddhist tradition
saw fit to describe what sati is. The early Abhidhamma literature provides a

29 Vibh 194.
3% BHSD, s.v. abhilapana.
3L MW, s.v, smr.
32 SeeJ. Gonda, Vedic Literature, Wiesbaden, 1975, pp. 33-4.
3 SvIII 753 = Ps1238.
3¢ S V 197-8: katamari ca bhikkhave satindrivam. idha bhikkhave ariya-savako satima hoti
paramena sati-nepakkena samanndgato cira-katam cira-bhdsitam pi saritd anussarita.

w
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number of terms that are intended to illustrate the nature of sati, and which are
of some interest. As I have already pointed out, the Patisambhidamagga makes
a certain amount out of the actual term wupatthana or ‘standing near’, and
seems to see this as characterizing the actual nature of sati.35 The Dhammasan-
gani gives the following register of terms for sati: sati anussati patissati sati
saranatd dhdranatd apildpanatd asammussanatd sati satindriyam sati-balam
samma-sati.*® A number of these terms would appear to key into the various
aspects under which sati is considered in the suttas: as a faculty (satindriya), as
a power (sati-bala), as a factor of the path (samma-sati);3? the derivatives from
the root smyr echo different Nikaya contexts,3® and reiterate the general notion
of sati as ‘remembering’. The three remaining terms are ‘bearing [in mind]’
(dharanatd), ‘the state of not forgetting’ or ‘the state of not being distracted’
(asammussanatd),®® and finally apilapanata. The last of these is perhaps the
most interesting, and I shall comment on it presently. First I should like to
turn to the Milindapaiiha. The Milindapariha contains what is perhaps the
earliest attempt in Buddhist literature to state fully just what sati is. Question-
ed by king Milinda as to the characteristic (lakkhana) of sati, the monk
Nagasena replies that it has both the characteristic of calling to mind (apilap-
ana) and the characteristic of taking hold (upaganhana). Nagasena proceeds to
explain:

Just as, Your Majesty, the treasurer of a king who is a cakka-vattin causes the
cakka-vattin king to remember his glory evening and morning [saying], ‘So many,
lord, are your elephants, so many your horses, so many your chariots, so many
your foot soldiers, so much your gold, so much your wealth, so much your
property; may my lord remember.” Thus he calls to mind the king’s property. Even
so, your Majesty, sati, when it arises, calls to mind dhammas that are skilful and
unskilful, with faults and faultless, inferior and refined, dark and pure, together
with their counterparts: these are the four establishings of mindfulness, these are
the four right endeavours, these are the four bases of success, these are the five
faculties, these are the five powers, these are the seven awakening-factors, this is
the noble eight-factored path, this is calm, this is insight, this is knowledge, this is
freedom. Thus the one who practises yoga resorts to dhammas that should be
resorted to and does not resort to dhammas that should not be resorted to; he
embraces dhammas that should be embraced and does not embrace dhammas that
should not be embraced. Just so, Your Majesty, does sati have the characteristic of
calling to mind ...

Just as, Your Majesty, the adviser-treasure of the king who is a cakka-vattin

35 1t is important to note here that upatthana stands in the same relationship to sati as does

adhimokkha to saddha, paggaha to viriya, avikkhepa to samadhi, dassana to panfa, etc. Cf. below,
Table 10, p. 309.

36 Dhs 16; cf. Nidd I 10-11.

37 Cf. the lokuttara register, e.g. Dhs 62, which adds sati-sambojjhanga.

38 Such as the practice of ‘recollection’ (anussati) of Buddha, Dhamma, Samgha, morality
(stla), generosity (cdga) and devatas (e.g. D 111 250, 280); the association is explicit at Nidd I 10-11.

39 Pali asammussanatd probably shows semantic confusion of Skt mus (‘to steal’) and mrs (‘not
to heed’). However, the Nikaya expression mugtha-ssati (e.g. D II1 252, 287, M 1 20; 111 6,84; S V
269, 324; A IV 229, 232), despite PED (s.v. muttha), probably represents Skt musta- (= musita)
and not mrsita, and should be rendered ‘lost mindfulness’ or ‘with mindfulness lost’; cf. Skt
musita-cetas (q.v. MW). Cf. CPD, s.vv. asammuttha, asammussanald, asammosa, asammosand-
rasa, BHSD, s.vv. asammosa, asammosanatd, musita-smrti.
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knows those things that are beneficial and unbeneficial to the king [and thinks],
‘These things are beneficial, these unbeneficial; these things are helpful, these
unhelpful.” He thus removes the unbeneficial things and takes hold of the benefi-
cial. Even so, Your Majesty, sati, when it arises, follows the courses of beneficial
and unbeneficial dhammas: these dhammas are beneficial, these unbeneficial; these
dhammas are helpful, these unhelpful. Thus the one who practises yoga removes
unbeneficial dhammas and takes hold of beneficial dhammas; he removes unhelpful
dhammas and takes hold of helpful dhammas. Just so, Your Majesty, does sati have
the characteristic of taking hold.*°

This account is clearly of some importance and is quoted, though not in
full, by Buddhaghosa in the A¢thasdlini.*! Curiously one of the key terms here,
namely apilapana, seems to have been misunderstood—or at least reinter-
preted—by the Pali Abhidhamma tradition. It is not clear what the original
source is for the association of the term apilapana(ta) with sati.*? Presumably
the use in the Milindapafiha post-dates the use in the Dhammasangani, yet it
seems to me that it is the Milindapafiha account that preserves the original
significance of the term.

The Dhammasangani creates a pair of opposites, apilapanata and pilapanata,
which are used to explain sati and muttha-sati (‘lost mindfulness’) respectively.*3
Now apilapanatd would seem to mean ‘not floating [on the object of the mind]
and pilapanatd ‘floating [on the object of the mind].** This, at least, is
evidently how the commentarial Abhidhamma tradition took the terms.*>
Accordingly, apilapeti in the Milindaparfiha passage is taken by the tika to mean
‘it does not allow any floating’, or ‘it plunges into’.4® While it is not impossible

40 Mil 37-8: yathd mahd-raja rafifio cakka-vattissa bhanddgariko rajanam cakka-vattim saya-
patam yasam sardpeti ettaka deva te hatthi ettaka assa ettakd rathd ettaka patti ettakam hirafifiam
ettakam suvannam ettakam sapateyyam tam devo sarati ti rafifio sapateyyam apilapeti. evam eva kho
mahd-rdja sati uppajjamand kusaldkusala-savajjdnavajja-hina-ppanita-kanha-sukka-sappatibhaga-
dhamme apilapeti ime cattdro satipatthana ime cattdro samma-ppadhand ime cattaro iddhi-pada
imani pafic’indriyani imani pafica balani ime satta bojjhangd ayam ariyo atthangiko maggo ayam
samatho ayam vipassand ayam Vijja ayam vimuttl ti. tato yogdvacaro sevitabbe dhamme sevati
asevitabbe dhamme na sevati bhajitabbe dhamme bhajati abhajitabbe dhamme na bhajati. evam kho
maha-rdja apildpana-lakkhand sati ti ... yathd maha-raja rafifio cakka-vattissa parindyaka-ratanam
rafifio hitdhite jandti ime raffio hitd ime ahitd ime upakara ime anupakara ti. tato ahite apanudeti hite
upaganhdti anupakdre apanudeti upakdre upaganhdti. evam eva kho mahd-raja sati uppajjamand
hitdhitanam dhammanam gatiyo samannesati ime dhamma hitd ime dhamma ahita ime dhamma
upakdrd ime dhamma anupakara ti. tato yogdvacaro ahite dhamme apanudeti hite dhamme upaganh-
dti anupakdre dhamme apanudeti upakare dhamme upaganhati. evam kho maha-raja upaganhana-
lakkhana sati.

41 As 121-2; the version of Mil that Buddhaghosa had before him probably differed from ours;
see Norman, PL, pp.110-1.

42 The term apildpanatd is also used in association with sati at Nidd I 10 347; I1 262; Dhs 11-2,
16, 62, 64; Vibh 124, 250, Pugg 25; Nett 15, 28, 54. But cf. p. 78 n.1, below on A II 185.

43 Dhs 11, 232; at Dhs 232 apilapanata is to be corrected to pildpanata; cf. As 405; Vibh 360.

4+ Cf. Skt plavana (plu).

45 As 147: ‘Apildpanata is the state of not floating in the sense of plunging into, a term for
entering into.” (anupavisana-samkhdtena ogdhanatthena apildpana-bhdvo apilapanatd.) As 405:
‘Pilapanatd means it floats on the object fof the mind] like a gourd-bowl in water.” (udake
alabu-kataham viya arammane pilavati ti pilapanata.)

45 Mil-t 10: apilapeti ti anupavisanatthena ogalhayati. The Milatika (Be 1960, p. 89) to As 121
explains apildpeti as ‘it makes for non-floating’ (apilape karoti). CPD (s.vv. apilapa, apilapeti) and
I.B. Horner (Mil Trsl I 50-1) follow this interpretation.
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that a- is a negative prefix here,*’ it is, perhaps, rather unlikely. The sense of
‘not floating’ could possibly be preserved by taking apildpeti as equivalent to
Sanskrit aplavayati, which might be rendered ‘it immerses itself in’.*® Yet such
a meaning seems not to fit the context particularly well. It seems more
reasonable to follow PED#® and assume that we have apilapati (= abhilapati),
‘to recite’; the causative apildpeti then means ‘to cause to be recited, to
enumerate’, and then ‘to remind someone of something by enumerating it to
them’.5° This in fact seems to fit the Milindapasiha use rather well.

What the Milindapariha account is suggesting, I think, is that sati should be
understood as what allows awareness of the full range and extent of dhammas;
sati is an awareness of things in relation to things, and hence an awareness of
their relative value. Applied to the satipatthanas presumably what this means is
that sati is what causes the practitioner of yoga to ‘remember’ that any feeling
he may experience exists in relation to a whole variety or world of feelings that
may be skilful or unskilful, with faults or faultless, relatively inferior or refined,
dark or pure. The idea is probably clearest with regard to fecling (vedand) but,
of course, should be extended to cover body (kdya), mind (citta) and dhammas.
To talk of ‘remembering’ one ‘body’ in relation to a world of different ‘bodies’
sounds rather strange in English, but such language is perhaps not so alien to
the Nikdya thought-world: ‘Among bodies, bhikkhus, I declare this, namely
breathing in and out, to be a particular body.”*! Thus it is only by in some
sense ‘remembering’ the full range and extent of dhammas that the practitioner
of yoga can come to know: ‘These are the four establishings of mindfulness,
these the four right endeavours, these the four bases of success, these the five
faculties, these the five powers, these the seven awakening-factors, this the
noble eight-factored path.’

Interestingly, in Buddhist Sanskrit sources there does not appear to be any
talk of plavana or aplavana in connection with smyti, there is, however, talk of
abhilapana. As T have already noted, Vasubandhu states that the smyrty-upa-
sthanas are wisdom ‘because of designating what has been seen [by wisdom}’
(yathd-drstasydbhilapandr).>? Similarly the author of the Abhidharmadipa says:

The faculty of smyrtiis a name for that which is appropriate designation (aviparitdabhi-

47 Cf. CPD, s.v. a- (3).for examples of a- being added to personal forms of verbs (although
sometimes with na as v.1.).

48 MW, s.v. d-plu. CPD, however, lists a verb apilapati from the Sanskrit root -p/u in the
sense of ‘it floats [before the mind]’. It cites only two tentaiive occurrences. One of these is at Mp
111 170 where Buddhaghosa states that sukhino dhamma-padapilapanti (A 11 185: dhamma-padani pi
lapanti) means, ‘they (= dhamma-padas) float before the happy one like an image 1n a clear mirror;
they stand near and, having become manifest, they are known’ (sukhino ... te sabbe pasanne adase
chdya viya apilapanti (v.1. pilavanti, plavanti) upatthahanti pakata hutva pafifiayanti). K.R. Norman
suggests (private communication) that the commentary here does not recognize the verb api-lapati
(= abhi-lapati), and that we should translate at A 1I 185, ‘the happy ones recite the words of
dhamma’; the context here does concern sati, so this is a possible source of the association of
apilapanaljapilapeti and sati.

49 S.v. apilapeti. CPD does not recognize this verb.

50 K.R. Norman, private communication.

51 M III 83: kayesu kayarriatardham bhikkhave etam vadami yadidam assasa-passdsam. See
also Patis IT 232.

52 Abhidh-k 342.
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lapand) with regard to the body and so on as observed by wisdom; it is recognition.
In the mind that has made itself familiar with it there is no loss of the object; this
absence of loss is the faculty of smrti.%3

The term abhilapana apart, Vasubandhu defines smrti succinctly as ‘not losing
the object [of the mind]’ (smrtir alambandsampramosah).*  Returning to the
Abhidhamma treatment of sati, its formal definition by way of characteristic
(lakkhana), property (rasa), manifestation (paccupatthana) and basis (pada-
tthana) is as follows: .

By means of it they [= other dhammas] remember, or it itself remembers, or it is
simply just remembering, thus it is sazi. Its characteristic is not floating; its
property is not losing; its manifestation is guarding or the state of being face to
face with an object; its basis is strong noting or the satipatthanas of the body and
so on. It should be seen as like a post due to its state of being firmly set in the
object, and as like a gatekeeper because it guards the gate of the eye and so on.3*

As I have already suggested, the characteristic of apildpana must, I think, be
explained here with reference to the pair of opposities apildpanata and pilap-
anatd. It seems that because the commentaries fail to recognize api-lapati (=
abhi-lapati) they therefore make use of a rather different image: sati is the
mental quality that submerges itself in the objects of the mind; when there is no
sati the mind floats or drifts on the objects of the mind. An echo of the same
kind of thinking is, I think, apparent in the statement that sati’s manifestation
is the state of being face to face with an object, and that it is like a post because
it is set firmly in the object.

At this point the consideration of sati can perhaps be taken a little further
by addressing the question of the relative understanding of sati/smrti in the
traditions of the Theravadins and Sarvastivadins respectively. According to the
system of Abhidhamma embodied in the Pali Abhidhamma-pitaka and com-
mentaries, sati is only ever present as a mental factor (cetasika) in skilful states
of mind (kusala-citta): if there is sati, there is skilful conscioasness; and since
sati is in fact always present in skilful states of mind, if there is skilful
consciousness, there is sazi. However, according to the Sarvastivadin system of
Abhidharma smyti is a mental factor (caitta) that is universal to all states of
mind (citta-maha-bhiimika) skilful or unskilful.>¢

Nyanaponika has taken this matter up in a section of his Abhidhamma
Studies.®” Briefly, he pursues a question raised in the Atthasalini concerning
the absence of sazi in unskilful states of mind: ‘Do those of wrong views not

53 Abhidh-d1 360: smrtindrivam ndma kayddisu prajiayopalaksitesu yd khalv aviparitdbhilapana
pratyabhijidnam yendvadhdrite visaya-sammosas$ cetasi na bhavati sa khalv asammosah smytindr-
iyam. Cf. Abhidh-di 69 where smyrti is explained as ‘designation of the object of the mind’
(cittasyarthdbhilapana).

54 Abhidh-k 34.

55 Vism XIV 141: saranti taya sayam vd sarati sarapa-mastam eva vd esa ti sati. apilapana-lak-
khana sati asammosa-rasa arakkha-paccupatthana visaydbhimukha-bhédva-paccupatthand va thira-
safifid-pada-tthind kayddi-satipatthana pada-tthand va. arammane dalham patitthitattd pana esika
viya cakkhu-dvarddi-rakkhanato dovariko viya ca datthabba. (Cf. As 121-2; Abhidh-av 18.)

56 Abhidh-k 54.

57 Nyanaponika Thera, 4bhidhamma Studies, 3rd edition, Kandy, 1976, pp. 68-72.
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remember actions done by them? They do. But that is not called sati, it is
merely the occurrence of unskilful consciousness in that aspect.”*® As Nyana-
ponika points out, as an explanation this is not entirely helpful. However, the
Miilatikd makes a reference at this point to the association of such unskilful
states with ‘clear noting’ (patu-sanifia). Following this up, Nyanaponika con-
cludes that it is in fact safifid that should be regarded as playing the crucial role
in the psychology of remembering as far as the Theravadin Abhidhamma is
concerned. The Sarvastivadins, he suggests, failed to appreciate this and in
their system ‘corrected’ the omission of smrti from unskilful consciousness.*?
This assumes without justification that the traditions embodied in the Dhamma-
sangani are necessarily more ancient than those preserved in the Sarvastivadin
Abhidharma system, and also that the Sarvastivadin account of samyjfia is
rather different from that of the Theravadins. This apart, however, Nyana-
ponika’s comments are of some interest. The formal Abhidhamma definition
of safifid is as follows:

All [saA7id] has the characteristic of noting (safjjanana); its property is the making
of a sign that is a condition for noting again, ‘this is the very same thing’—as
carpenters and so on do with wood, etc.; its manifestation is the producing of
conviction by virtue of a sign that has been accordingly learnt—Ilike the blind
perceiving the elephant [Ud 68-9]; its basis is whatever object that has come
near-—like the idea (saffid) ‘people’ that arises for young animals in respect of
scarecrows.®

Now it is clear from this account that in its capacity of labelling or marking
(which seems to be what is intended here) sa//a@ must be understood as playing
a major role in the psychology of memory, at least as far as this is conceived of
as a simple matter of recognition and recall. But there is little reason to think
that the Sarvastivadins would have wished to quarrel with this understanding
of saffid/samjAia: ‘samjfid is noting, the taking up of the sign of the object’
(samjAia samjanam visaya-nimittodgrah).°' So far, then, it is clear that both
systems refer to sati/smrti as ‘not-losing’, ‘unforgetfulness’ or ‘non-confusion’
(asammosa/asammosa); both systems have more or less the same conception of
sarifid/samjfia. The Abhidhamma definition of safiAig also suggests that it has a
significantly close relationship to sati—strong sa#i7id is in fact the basis of sati.
Clearly when we talk of ‘memory’ and ‘remembering’ in the context of
Buddhist psychology we are dealing with quite subtle questions. From the
point of view of Abhidhamma analysis it is apparent that many of one’s so

called ‘memories’ are simply conceptions or ideas based on a particular

58 As 250: kim ditthi-gatika attang kata-kammam na saranti ti. saranti. sa pana sati ndma na

hoti kevalam tendkarena akusala-citta-ppavatti. Quoted Nyanaponika, A4S, p. 68.

59 Nyanaponika, A4S, p. 72.

%0 Vism XIV 130: sabbd va sarijinana-lakkhand; tad ev’etan ti puna safijanana-paccaya-nimitta-
karana-rasa daru-adisu tacchakddayo viya; yatha-gahita-nimitta-vasena abhinivesakarana-paccupa-
1thand, hatthi-dassaka-andha viya; yathd-upagthita-visaya-pada-tthand, tina-purisakesu miga-potak-
anam purisa ti uppanna-sanifia viya ti, (Cf. As 110; Abhidh-av 18.)

6l Abhidh-k 54. See also A. Wayman, ‘Regarding the translation of the Buddhist technical
terms safifid/samyjfid, vifilana/vijidna’ in Malalasekera Commemoration Volume, ed. O.H. de A.
Wijesekera, Colombo, 1976, pp. 325-35.
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perspective of what occurred in the past. In short, they are misconceptions, the
product of safifid associated with unskilful consciousness. The point is that as
far as Abhidhamma is concerned our ‘remembering’ fails to reflect properly
the way things truly are. This point is not particularly hard to appreciate, even
conventional wisdom tells me that if I am brooding on some wrong done to
me, my view of the world is likely to be coloured as a result.

What is important about sati/smyrti in Buddhist thought is that it is seen as a
particular kind of ‘remembering’—when developed it ‘remembers’, as it were,
properly. The Abhidharmadipa’s explanation of the faculty of smrti as aviparit-
dbhilapanad or ‘unperverted designating’ would seem to be an allusion to the
four viparydsas or ‘perversions’.%? Rather interestingly the Nettippakarana
states:

One who dwells watching body with regard to body abandons the perversion [that
sees] the beautiful in the ugly ... One who dwells watching feeling with regard to
feelings abandons the perversion [that sees] happiness in suffering ... One who
dwells watching mind with regard to mind abandons the perversion [that sees] the
permanent in the impermanent ... One who dwells watching dhamma with regard
to dhammas abandons the perversion [that sees] the self in what is not-self.?

The point is clear, I think, in the Milindapafiha account. Because safi ‘remem-
bers’, it knows the full variety of dhammas, skilful and unskilful, and so on;
because sati ‘remembers’ it knows how things stand in relation to one another;
it, as it were, opens up one’s view. In this way it tends towards a seeing of
things that reflects what the Abhidhamma considers to be the way things truly
are. This is the reason why sari/smyti is so intimately bound up with wisdom in
the texts. Thus in the basic satipatthdna formula, Nikaya usage alone would
suggest that such terms as anupassin and sampajana technically connote insight
and wisdom. This becomes quite explicit in the Vibhanga exposition, while
those following the traditions of the Sarvastivadins straightforwardly state that
the essential nature of smrty-upasthana is wisdom.

At the beginning of this section I quoted an explanation of the faculty of
sati that states that the noble disciple is endowed with perfect sari and intellect
(paramena sati-nepakkena samanndgato) and is one who remembers and recol-
lects what was done and said long before. With regard to this explanation the
commentaries state that nepakka is a term for wisdom (pa#ifia).®* But why, they
ask, is wisdom included in the section on sati? The answer is:

In order to indicate a strong state of sati. For sati arises both with and without
wisdom. When it arises with wisdom it is strong, when it arises without it is weak
... Similarly two ministers of the king may serve in two [different] districts; one of

52 Tt is important to note that this explanation is given of smytindriya in the context of the
account of the development of those dharmas that contribute directly to progress along the path.
Presumably then only smyti associated with skilful consciousness is referred to here.

63 Nett 83-4 : kdye kdydnupassi viharanto asubhe subhan ti vipallasam pajahati ... vedandsu
vedandnupassi viharanto dukkhe sukhan ti vipallasam pajahati ... citte cittdnupassi viharanto anicce
niccan i vipallasam pajahati ... dhammesu dhammdnupassi anattani atta ti vipallasam pajahati. Ct.
Pet 103; Vism XXII 34. Abhidh-k 342 gives the four smrty-upasthdnas as the opposite (vipaksa) of
the viparydsas; cf. Wayman, Sravakabhiimi MS, p. 98.

64 Spk I 234; Vibh-a 311.
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them may serve along with a prince, the other just by himself by means of his own
ability; the one serving along with a prince has authority both because of his own
authority and also because of the prince’s authority; the one serving by means of
his own ability cannot match this authority. Thus the minister serving along with a
prince is like sati that has arisen with wisdom; the one serving by means of his own
ability is like sa#i that has arisen without wisdom.®3

What all this perhaps suggests is that as far as Abhidhamma is concerned,
the extent to which even unwholesome actions and states of mind are ‘remem-
bered’, corresponds in some measure to a degree of sati and skilful conscious-
ness. This need not count against the Abhidhamma view that sati is exclusive
to skilful consciousness; the Theravadin conception of thought processes is
such that it is quite possible to conceive of the mixing of skilful and unskilful
consciousness in quick succession. In effect this conception of sati suggests that
the stronger the quality of mind called sati becomes, the weaker unwholesome
states of mind become, and the harder it is for these to take over and dominate
thought, word and deed. The more nearly what in Abhidhamma is defined as
an unwholesome course of action is properly ‘remembered’, the less likely it is
that that course of action will be followed through.

Looked at in this way the difference between the Theravadin and Sarvasti-
vadin conception of sari/smrti becomes rather finely balanced. For the Sarvasti-
vadins a lack of proper remembering of the object of the mind is not conceived
of as an absolute absence of smrti, but rather as smrti in a weak and attenuated
form such that it cannot operate as it should, and is even perhaps ‘pervert-
ed’ in some way. In this they preserve a straightforward understanding of the
ancient canonical notion of ‘wrong mindfulness’ (miccha-sati/mithya-smrti),
which the Theravadin Abhidhamma chose to understand as the result of the
absence of sati.¢¢

Finally in this discussion of the notion of sati/smrti in ancient Abhidharma
literature, mention should be made of the important term appamada/apramada
or ‘heedfulness’. The Sarvastivadins include this in their list of mental factors
(caittas) exclusive to skilful consciousness (kusala-mahabhimika).®” Signifi-
cantly where the term appamadda is found in the Nikayas the commentaries
take it as a term for sati.°® Vasubandhu in the Abhidharmakosa defines
apramada as follows:

Apramdda is the development of skilful dharmas. But what kind of development is

55 Vibh-a 312: satiyd balava-bhava-dipanattham. sati hi pafiidya saddhim pi uppajjati vind pi.

panfiaya saddhim uppajjamand balavati hoti, vind uppajjamand dubbala ... yatha hi dvisu disdsu dve
rdja-mahdmattd_tiftheyyum, tesu eko rgja-puttam gahetva, eko attano dhammataya ekako va; tesu
rdja-puttam gahetva thito attano pi tejena rdja-puttassa pi tejena tejava hoti; attano dhammatdya
thito na tena sama-tejo hoti. evam eva rdja-puttam gahetva thito mahdmatto viya pafifidya saddhim
uppannd sati; attano dhammatdya thito viya vinda paffidya saddhim uppanna.

66 As 250.

57 Abhidh-k 55.

68 Cf. Sv I 104 which glosses appamdda as ‘non-absence’ (avippavasa) of sati; It-a I 80 gives the
same explanation but adds: ‘It is a name for permanence of established sati; but some say that
when they occur by means of the application of sati and sampajafifia, the four immaterial
aggregates are appamada.’ (niccam upatthitdya satiyd eva c’etam namam. apare pana sati-sampa-
Jjanfa-yogena pavattd cattaro aripino khandha appamado ti vadanti.)
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something different from these [skilful dharmas])? That which is attention to them.
The followers of other schools take Siitra as saying that [apramada] is guarding in
respect of the mind.%°

It is not hard to see in this definition a certain overlap with the full definition
of sati found in the Milindapasiha and Pali commentaries. The Milindapafiha’s
notion of sati as ‘taking hold’ (upaganhana) of what is helpful and beneficial
seems quite close here, while the alternative notion of apramdda as ‘guarding’
corresponds exactly to an idea expressed in the formal Abhidhamma definition
of sati.

It is no doubt out of place to try to resolve all the various points raised in
this. The tensions and dynamics of each system are balanced slightly different-
ly, and each, it might be argued, has its own merits. There is not a radical
difference in the conception of sati/smrti in the Theravadin and Sarvastivadin
systems, and much the same themes recur. To sum up, it seems to me that there
are basically four elements to the notion of sati in the literature: (i) sati
remembers or does not lose what is before the mind; (ii) sati is, as it were, a
natural ‘presence of mind’; it stands near and hence serves and guards the
mind; (iii) sati ‘calls to mind’, that is, it remembers things in relationship to
things and thus tends to know their value and widen the view; (iv) sati is thus
closely related to wisdom,; it naturally tends to seeing things as they truly are.

3. The Mahasatipatthana- and Satipatthana-suttas™®

What distinguishes the Mahdsatipagthana-sutta from the Satipatthana-sutta
is the addition in the former of a detailed exposition of the four noble truths.”!
In other respects the two suttas appear identical. Both are said to have been
delivered by the Buddha while dwelling among the Kurus, and prima facie
there appears to be no reason not to take the two sutfas as two versions of one
and the same discourse; the commentaries seem to make no attempt to
distinguish the occasion of their delivery. In view of the sutza’s—or sustas’—im-
portance it is worth here giving a brief account of the basic structure and
contents,”? before moving on to discuss the various elements.

After the initial setting of the scene the discourse opens with what I call ‘the
ekdyana formula’:

Ekdyana, bhikkhus, is this path for the purification of beings, for passing beyond
sorrow and grief, for the disappearance of pain and discontent, for the attainment
of the right way, for the realization of nibbana—that is the four satipatthanas.

89 Abhidh-k 55: apramadah kusalanam dharmanam bhdvand. kda punas tebhyo'nyd bhavand. ya
tesv avahitatd. cetasa arakseti nikaydntaritdh siitre pathanti.

70 D II290-314; M 1 55-63.

71 A K. Warder (Indian Buddhism, p. 87, n. i.) mistakenly states that the four saccas are not
given in the M version; they are (M 1 62). What is missing is the extended analysis of the saccas (D
11 305-13).

72 For a discussion of some of the differences that exist between the Pili version and versions
that survive in Chinese, see Lin Li-Kouang, L’dide Mémoire de la Vraie Loi (Saddharma-smrty-
upasthdna-siitra), Paris, 1949, pp. 118-27; L. Schmithausen, ‘Die vier Konzentrationen der
Aufmerksamkeit’, Zeitschrift fiir Missionwissenschaft und Religionwissenschaft, 60 (1976), pp.
241-66; J. Bronkhorst, BSOAS 48 (1985), pp. 309-12. Cf. my comments below, pp. 58-9.
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This is immediately followed by the basic satipatthdna formula as stated at the
opening of this chapter. The remainder of the sutta consists basically of a
detailed description of the practice of kaydnupassana, vedandnupassana, cittanu-
passand and dhammdnupassand; in other words each of the four parts of the
basic formula is explained by way of example and subsequently expanded.

In the account of k@ydnupassand there are fourteen basic sections. Each of
these sections opens with a description of an activity that illustrates the
practice of kaydnupassand. the bhikkhu (i) is mindful when breathing in and
out (so sato va assasati sato passasati), (ii) he knows (pajanati) when he is
walking, standing, sitting or lying down, (iii) he acts with clear comprehension
(sampajina-karin) when walking up and down, looking at and around, in
bending and stretching his limbs, in handling his robes and bowl, in eating,
drinking, chewing and tasting, in walking, standing, sitting, lying down,
sleeping, waking, speaking and remaining silent; (iv) he reflects on the body as
full of different kinds of impurity (kayam ... piaram nana-ppakdrassa asucino
paccavekkhati) (thirty-one parts of the body are listed); (v) he reflects on the
body by way of the elements of earth (parhavi), water (a@po), fire (tejo) and wind
(vayo); (vi-xiv) he compares his body to a corpse in nine different states of
putrefaction, thinking, ‘This body too is of such a nature, it will be such, it has
not passed beyond this.” These fourteen practices that can form the basis of
kaydnupassand draw on themes and stock passages that are found scattered
throughout the Nikayas. In effect, then, the various Nikaya elements that
might constitute kdydnupassand are brought together to give something of a
summary account. Appended to the description of each of these fourteen
practices is what might be called the expanded satipatthina formula for
kaydnupassand. This falls into four parts:

[i] Thus with regard to the body he dwells watching body within; or he dwells
watching body without; or he dwells watching body within and without. {ii] Or
with regard to the body he dwells watching the nature of arising; or he dwells
watching the nature of fall; or he dwells watching the nature of arising and fall. [iii]
Or again, his mindfulness that there is body is established just for the sake of a
degree of knowledge and a degree of recollection. [iv] And he dwells independent;
he does not grasp anything in the world.”3

This expanded formula is thus repeated a total of fourteen times in the course
of the explanation of kaydnupassana (though it is lost in the abbreviations of
the text in sections vii-xiii above). This completes the description of kdydnu-
passana.

The practice of vedandnupassand is dealt with in just one section. Whatever
kind of feeling the bhikkhu feels or experiences, he knows that he feels it
(vedanam vediyamano ... vedanam vediyami ti pajandti). Examples of nine types
of feeling are given. These are the basic three pleasant (sukha), unpleasant

73 [i] iti ajjhattam va kdye kaydnupassi viharati bahiddhd va kaye kdydnupassi viharati
ajjhatta-bahiddha va kaye kaydnupasst viharati. [ii] samudaya-dhammanupasst va kayasmim viharati
vaya-dhammdnupassi va kayasmim viharati samudaya-vaya-dhammanupasst va kdyasmim viharati.
[iii] atthi kayo ti va pan’assa sati paccupatthita hoti yavad eva fana-mattdya patissati-mattdya. [iv]
anissito ca viharati na ca kifici loke upadiyati.
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(dukkha) and neither unpleasant nor pleasant (adukkha-m-asukha), along with
the same three considered by way of association with sensuality (samisa) and
dissociation from sensuality (nirdmisa). There then foliow the four parts of the
expanded satipatthana formula for vedandnupassand; that is, where before
there was mention of ‘body’, there is now mention of ‘feeling’.

Like vedandnupassana, cittdnupassand is dealt with in one section; it consists
in the bhikkhu knowing (pajandti) various kinds of mind (citta). Sixteen kinds
in eight pairs are distinguished by way of example: the mind with passion
(sardga) and the mind without it (vita-rdaga); the mind with hatred (sadosa) and
the mind without it (vita-dosa); the mind with delusion (samoha) and the mind
without it (vita-moha); the mind that is composed (samkhitta) and the mind
that is scattered (vikkhitta); the mind that has become great (mahaggata) and
the mind that has not (amahaggata), the mind that is surpassable (sa-uttara)
and the mind that is not (anuttara); the mind that is concentrated (samahita)
and the mind that is not (asamahita); the mind that is freed (vimutta) and the
mind that is not (avimutta). The four parts of the expanded satipatthina
formula for cittdnupassana follow.

Lastly dhammdnupassand is dealt with in five sections. The bhikkhu dwells
watching dhamma(s) with regard to the five hindrances (nivarana), the five
aggregates of grasping (upddana-kkhandha), the six internal (ajjhatika) and
external (bahira) spheres of sense (dyatana), the seven factors of awakening
(bojjhanga), and the four noble truths (ariya-sacca). Each of these five cate-
gories of items is enumerated in full in the text, and to conclude each section
the four parts of the expanded satipatthana formula for dhammdnupassand are
given in full.

The expanded satipatthdna formula thus occurs a total of twenty-one times:
fourteen times for kaydnupassand, once each for vedandnupassand and cittdnu-
passand, and five times for dhammdadnupassana. The ( Mahd-) Satipatthana-sutta
then concludes with the following statement:

Now if anyone, bhikkhus, should develop these four establishings of mindfulness in
this way for seven years, one of two fruits is to be expected for him: knowledge in
the here and now, or, if there be a remainder of grasping, the state of non-return.
Let alone seven years, bhikkhus, if anyone should develop these four establishings
of mindfulness in this way for six years ... five years ... four years ... three years ...
two years ... one year ... seven months ... six months ... five months ... four
months ... three months ... two months ... one month ... half a month ... seven
days, one of two fruits is to be expected for him: knowledge in the here and now,
or, if there be a remainder of grasping, the state of non-return.”#

The sutta closes with a repetition of the opening ekdyana formula.

74 yo hi koci bhikkhave ime cattaro satipatthane evam bhaveyya satta vassani tassa dvinnam
phalanam aifiataram phalam patikankham: ditgthe va dhamme afifid sati va upddisese andgamitd.
titthantu bhikhave satta vassani yo hi koci bhikkhave ime cattdro satipatthane evam bhaveyya cha
vassani ... pafica vassani ... catt@ri vassani ... tini vassani ... dve vassani ... ekam vassam ... satta
masani ... cha masani ... pafica masani ... catiGri mdsani ... tini mdsani ... dve masani ... ekam
mdsam ... addha-mdsam ... sattdham tassa dvinnam phalanam arffiataram phalam patikankham:
ditthe va dhamme afifid sati va upadisese anagamitd.
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4. The exegesis of the basic satipatthana formula

The basic formula, then, describes a bhikkhu as dwelling watching (anupass-
in) body, feeling, mind and dhammas; in each case he is said to be ardent
(atapin), to comprehend clearly (sampajana) and to possess mindfulness (sati-
mant), having overcome desire and discontent for the world (vineyya loke
abhijjhd-domanassam). What does this mean? It seems reasonable to see the
progression from watching body to watching dhamma(s) as intended to
indicate a movement from clear awareness of the more immediately accessible
realms of experience to an awareness of what the Nikayas see as subtler and
deeper realms. Such a hierarchial conception of the universe and consciousness
alike is, of course, a consistent theme of the Upanisads and Buddhist litera-
ture,”% and it seems that in the four satipatthanas we have another expression
of it. Certainly they appear to be understood in this kind of way in later
writings.”® With regard to the notion of the four satipatthanas representing a
progressive refining of mindfulness, it should be noted that the Nikayas also
devote a certain amount of space to the discussion of mindfulness concerned
with the body (kdya-gata sati) quite apart from the explicit discussion of the
first establishing of mindfulness. Thus the Kayagatdsati-sutta consists basically
of an alternative treatment of precisely the same set of fourteen activities that
are given in the ( Maha- ) Satipatthana-sutta under the heading kaydnupassand.””
The reason why kaya-gata sati is singled out for extra treatment would seem to
be that it is considered the common basis for the subsequent development of
all mindfulness.

The basic satipatthana formula attributed four qualities to the bhikkhu
engaged in the practice of satipatthana: he is one who watches (anupassin); he is
ardent (atapin); he is one who comprehends clearly (sampajana); he possesses
mindfulness (satimant). The Vibhanga’s ‘analysis according to the principles of
Sutta’ (suttanta-bhdjaniya) of the satipatthana formula spells out the more or
less technical association these terms had acquired by the time of the emergent
Abhidhamma. The terms anupassin and sampajana connote ‘wisdom’, thus in
explanation of each the Vibhanga gives the appropriate Dhammasangani regis-
ter of associated terms in full.’® The implications of satimant are obvious
enough; the Vibhanga gives the standard register of terms for sati in full.’® The
term atapin is taken by the Vibhanga to connote ‘strength’ or ‘vigour’ (viriya);
once again it gives the appropriate Dhammasarngani register of associated
terms. 89

75 Cf. Przyluski and Lamotte, op. cit. pp. 148-54 where the Upanisad conception of a universe
of three levels corresponding to the waking state, sleep accompanied by dreams and deep sleep is
compared to the Buddhist notion of three realms or dhdrus. On the waking state (jagarita-sthana),
dream state (svapna-sthana) and deep sleep (susupti) in Vedanta see K. Werner, Yoga and Indian
Philosophy, Delhi, 1977, pp. 68-70. B

7¢ E.g. Abhidh-k 342 states that the order of their arising results from seeing what is gross
(audarika) first.

77 M III 88-99.

78 Vibh 194-5; cf. Dhs 9-17.

79 Ibid.

80 Ibid.
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The early para-canonical exegetical work, the Nettippakarana, carries out a
similar exercise in the analysis of the satipatthdna formula—but rather more
succinctly:

Tasmat iha tam bhikkhu kdye kdydnupassi viharati atapt sampajano satima vineyya
loke abhijjhda-domanassam: atapi, that is to say, the faculty of strength; sampajano,

that is to say, the faculty of wisdom; satima, that is to say, the faculty of
mindfulness ... 8!

In their analysis of these terms in the satipatthdna formula the later
attha-kathds follow the lead of the Vibhanga and Nettippakarana. Clearly what
the Vibhanga, Nettippakarana and commentaries wish to do here is make
connections; they wish to link the satipatthdna formula to the broader scheme
of the Nikdya outlook. It would not, I think, be strictly correct to describe
their method here as ‘innovation’, rather they formalize something that is
looser but already present in the Nikayas. It would be hard, for example, not
to recognize in the four primary Nikayas the special association of probably all
terms derived from the roots jia, ‘to know’, and drs and pas, ‘to see’. From the
point of view of the present study it is worth bearing in mind that the Vibharga
analysis of anupassin, atapin, sampajana and satimant associates these terms
directly with the faculties and powers of wisdom, strength and mindfulness;
with right view, right strength and right mindfulness. As I hope will emerge in
the course of this study, the kind of interweaving of the elements of the seven
sets involved here lies at the very heart of the treatment of the seven sets in the
Nikayas.

The concluding phrase of the basic satipatthana formula, vineyya loke
abhijjhda-domanassam, is of some interest. The Vibhanga states that the ‘world’
referred to here is either simply the body or the five aggregates of grasping
(upadana-kkhandha),? presumably on the grounds that, apart from the uncon-
ditioned, there is no world other than the five aggregates.®3 As for abhijjhd and
domanassa, the Vibhanga explains these these by reference to registers of
associated terms for desire (rdga) and unpleasant feeling (dukkha) respective-
ly.®* According to the Vibharga, then, the whole phrase means that this desire
for and discontent with the world are repeatedly dispelled (vinita, pativinita),
stilled (santa, samita, vipasanta), ended (appita, vyappita), dried up (sosita,
visosita); an end is put to them (vyantikata).®5 The Nettippakarana’s brief

81 Nett 82-3.

82 Vibh 195.

83 Cf. R. Gethin, ‘The five khandhas: their treatment in the nikayas and early abhidhamma’,
JIP 14 (1986), pp. 35-53.

84 Vibh 195. The register for abhijjha here is rago sdrdgo anunayo anurodho nandi nandi-rago
cittassa sardago (see Vibh 145 where the same set of terms explains tanhd); this is not the same as the
register used for abhijjha at Dhs 79, though it does form the opening of the explanation of lobha as
akusala-hetu at Dhs 189. The register for dukkha at Vibh 195 is cetasikam asdatam cetasikam
dukkham cetosamphassajam asatam dukkham vedayitam ceto-samphassaja asata dukkha vedand; cf.
Dhs 84.

85 Vibh 195.
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comment here is perhaps rather more suggestive: ‘Vineyya loke abhijjha-do-
manassam, that is to say, the faculty of concentration (samadhindriya).’®s

What the attha-kathds have to say on this phrase makes clear the import of
the Nettippakarana’s comment. According to Buddhaghosa the term vineyya
refers either to tad-anga-vinaya or vikkhambhana-vinaya,®’ which are presuma-
bly the same as tad-ariga-ppahdna or ‘abandoning by substitution of opposites’
and vikkhambhana-ppahana or ‘abandoning by supression’. According to the
Patisambhidamagga, ‘for one who develops the first jidna there is abandoning
of the hindrances by suppression’, while ‘for one developing concentration that
partakes of penetration there is abandoning of views by substitution of
opposites’.8® The Visuddhimagga gives two similar but rather more general
definitions: vikkhambhana-ppahdna is ‘the suppressing of adverse dhammas
such as the hindrances by any kind of ordinary concentration’;®? rad-anga-
ppahana is ‘the abandoning of any dhamma that is to be abandoned by means
of whatever factor of knowledge and of insight that is its opposite’.?°

These two types of abandoning are principally contrasted with samuccheda-
ppahdna or ‘abandoning by cutting off’.°! This operates ‘for one who develops
the transcendent path that leads to the destruction of the dsavas’ °% and
consists in ‘the abandoning of dhammas that are fetters etc. by means of the
knowledge of the noble path, such that they do not occur again’.?® Thus the
basic point of contrast is that this last form of abandoning abandons defile-
ments finally and absolutely, for once and for all, while the two preceding
kinds of abandoning abandon defilements only temporarily—principally in
meditation, be it calm (samatha) or insight (vipassana).

Returning to the terms abhijjha and domanassa, Buddhaghosa says that
since these terms imply the two principal hindrances, namely sensual desire
(kama-cchanda) and aversion (vyapada), they in fact stand in for tiredness and
lethargy (thina-middha), excitement and depression (uddhacca-kukkucca) and
doubt (vicikiccha) as well, so that all five hindrances are included:

But here since taking abhijjha includes kama-cchanda, and taking domanassa
includes vyapdda, therefore it should be understood that the abandoning of the
hindrances is spoken of by indicating the pair that is strong among those items that
make up the hindrances.*

86 Nett 83.

87 Sv III 758 = Ps 1 243 = Vibh-a 220: tattha vineyya ti tad-ahga-vinayena va vikk hambhana-
vinayena va vinayitva.

88 Patis 1 27: vikkhambhana-ppahanaii ca nivarandnam pathama-jjhanam bhdvayato, tad-anga-
ppahanani ca ditthi-gatanam nibbedha-bhagiyam samadhim bhdvayato.

89 Vism XXII 111: tena tena lokiya-samddhina nivaranadinam paccanika-dhammanam vikkham-
bhanam.

20 Vism XXII 112: tena tena vipassandya avayava-bhitena Aanangena patipakkha-vasen'eva
tassa tassa pahdatabba-dhammassa pahanam.

91 Vism XXII 110.

92 Patis I 27: samuccheda-ppahanari ca lokuttara-khaya-gami-maggam bhavayato.

93 Vism XXII 122: ariya-magga-Ranena samyojanddinam dhammdnam yathd na puna pavattanti.
Patis I 27 also mentions a variety of subsidiary types of abandoning.

94 Sv III 759 = Ps 1 244 = Vibh-a 220: yasmd pan’ettha abhijjha-ggahanena kdama-cchando
domanassa-ggahanena vydpado samgaham gacchati tasmd nivarapa-pariyapanna-balava-dhamma-
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At first sight the commentarial explanation of vineyya loke abhijjha-do-
manassam might seem rather complicated and involved, yet with its technical
edge dulled the commentarial viewpoint is in effect simply that the satipatthan-
as are only properly practised when the mind is at least temporarily free from
the five hindrances; that is to say, it is only when the mind has been made still,
calm, happy and lucid that the body, feelings, the mind itself and dhamma(s)
can be truly ‘watched’. It seems to me that as much is already quite explicit in a
number of Nikdya treatments of the basic satipatthana formula; at the very
least these treatments make it clear why the commentaries give the explana-
tions they do.

The following Majjhima-nikdya passage quite plainly sees the abandoning
of the five hindrances as the prelude to the practice of the four satipatthanas:

He sits down, bending his legs into a crosslegged position; holding his body
straight he causes mindfulness to stand near around the face. Abandoning desire
for the world he dwells with a mind from which desire has been removed; he
purifies his mind from desire. Abandoning the stain of aversion he dwells with a
mind without aversion, compassionate and friendly towards all creatures and
beings; he purifies his mind from the stain of aversion and hatred. Abandoning
tiredness and lethargy he dwells with tiredness and lethargy removed, observing
brightness, mindful and comprehending clearly; he purifies his mind from tiredness
and lethargy. Abandoning agitation and depression he dwells unagitated with his
mind stilled within; he purifies his mind from agitation and depression. Abandon-
ing doubt he dwells as one who has crossed over doubt, not wondering about
skilful dhammas; he purifies his mind from doubt. Abandoning these five hindran-
ces which are defilements of the mind and weaken wisdom, with regard to the body
he dwells watching body, ardent, comprehending clearly, with mindfulness, having
overcome desire for and discontent with the world; with regard to feelings ... with
regard to the mind ... with regard to dhammas he dwells watching dhamma, ardent,
comprehending clearly, with mindfulness, having overcome desire for and discon-
tent with the world.

Just as, Aggivessana, an elephant tamer plants a great stake in the the earth and
tethers a wild elephant to it by the neck in order to subdue [in him] the ways and
thoughts of the wild, the distress, strain and discomforts of the wild; in order to
make him pleasing to villagers; in order that he should adopt ways that are
agreeable to men. Just so, Aggivessana, these four satipatthdnas are tethers for the
mind for the abandoning of the ways and thoughts of the world, for the abandon-
ing of the distress, strain and discomforts of the world, for the obtaining of the
right way, for the realization of nibbana.®s

dvaya-dassanena nivarana-ppahanam vuttam hoti ti veditabbam. (The taking of domanassa includes
vydpada because all citta rooted in aversion is accompanied by unpleasant mental feeling.)

95 M III 135-6: so abhijjham loke pahdya vigatabhijjhena cetasa viharati abhijjhdya cittam
parisodheti. byapada-padosam pahdya abydpanna-citto viharati sabba-pana-bhita-hitdnukampi byd-
pdda-padosa cittam parisodheti. thina-middham pahdya vigata-thina-middho viharati dloka-safint
sato sampajano thina-middha cittam parisodheti. uddhacca-kukkuccam pahdya anuddhato viharati
ajjhattam vipasanta-citto uddhacca-kukkucca cittam parisodheti. vicikiccham pahdya tinna-vicikic-
cho viharati akatham-kathi kusalesu dhammesu vicikicchdya cittam parisodheti. so ime parica
nivarane pahdya cetaso upakkilese pafifidya dubbalikarane kaye kdydnupassi viharati dtapi sampa-
jano satimd vineyya loke abhijjhd-domanassam. vedandsu ... citte ... dhammesu ... seyyathdpi
Aggivessana hatthi-damako mahantam thambham pathaviyam nikhanitva arafifiakassa nagassa giv-
dya upanibandhati draffiakdnan ¢’eva silanam abhinimmadandya drafiviakanan c'eva samkappanam
abhinimmadandya drafifiakanan c’eva daratha-kilamatha-parilahanam abhinimmadandaya gamante
abhiramapandya manussa-kantesu silesu samddapandya. evam eva kho Aggivessana ariya-savakassa
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It is clear that as far as this passage is concerned the activity of kayanupass-
and, vedandnupassand, cittanupassand and dhammdnupassand is seen as assoc-
iated initially with the first jidna. The account continues with the instruction to
the bhikkhu that as he dwells watching body, feeling, mind and dhamma he
should not ‘think thoughts’ that are connected with body, and the rest (md ca
kayapasambhitam ... vedanipasamhitam ... cittiapasamhitam ... dhammipasam-
hitam vitakkam vitakkesi). So ‘as a result of the stilling of initial and sustained
thought he dwells having attained the second jhana [which is] inward compos-
ure, a state of unification of mind, without initial and sustained thought, born
of concentration, having joy and happiness’ (so vitakka-vicaranam viapasama
ajjhattam sampasadanam cetaso ekodi-bhavam avitakkam avicaram samdadhijam
piti-sukham dutiya-jjhanam ... upasampajja viharati). The bhikkhu thus pro-
ceeds to the third and fourth jhdras and finally knows dukkha, its arising, its
cessation and the way leading to its cessation; he knows that his mind is finally
free of the dsavas.

The following Samyutta-nikaya passage again deals with the calming of the
mind by the practice of the satipatthdnas and the subsequent stilling of vitakka
and vicdra or ‘initial and sustained thought’:

Here, Ananda, with regard to the body a bhikkhu dwells watching body, ardent,
comprehending clearly, with mindfuiness, having overcome desire for and discon-
tent with the world. As he dwells watching body with regard to the body,
discomfort arises in the body taking the body as its object, or the mind is
depressed, or the mind is scattered without. Then, Ananda, the bhikkhu should
apply his mind to some sign that brings about composure. As he applies his mind
to a sign that brings about composure, gladness is born; for one who is gladdened
joy is born; the body of one whose mind is joyful becomes tranquil; one whose
body is tranquil feels happiness; the mind of one who is happy becomes concen-
trated. Thus he reflects: “The purpose for which I applied my mind is accomplished
in me; now let me withhold [my mind].” He withholds and has neither initial nor
sustained thought. He knows: ‘I am without initial and sustained thought; mindful
within, I am at ease.’®®

Once again, then, the terminology used is elsewhere in the Nikayas
associated with the description of the attainment jhdna. As I shall have
occasion to remark again, the sequence ‘gladness is born ... the mind of one
who is happy becomes concentrated’ is of considerable importance in Nikdya
spiritual psychology, and is classically used in the silakkhandha-vagga of the
Digha-nikaya to introduce the attainment of the first jaana.®’

ime cattdro satipatthand cetaso upanibandhand honti gehasitanafi c'eva silanam abhinimmadanaya
gehasitdnan c'eva samkappanam abhinimmadandya gehasitanaf c’eva daratha-kilamatha-parilah-
anam abhinimaddandya ridyassa adhigamdya nibbanassa sacchikiriyaya.

96 SV 155-6: idhdnanda bhikkhu kaye kaydanupasst viharati ... tassa kaye kdydnupassino viharato
kdyarammano va uppajjati kayasmim parilaho cetaso va linattam bahiddha va cittam vikkhipati.
tendnanda bhikkhund kismificid eva pasadaniye nimitte cittam panidahitabbam. tassa kismiricid eva
pasadaniye nimitte cittam panidahato pamujjam jayati. pamuditassa piti jayati. piti-manassa kdyo
passambhati. passaddha-kdyo sukham vedayati. sukhino cittam samadhiyati. so iti patisamcikkhati.
yassa khvaham atthdya cittam parniidahim so me attho abhinipphanno. handa dani patisamharami ti.
so patisamharati ¢’eva na ca vitakketi na ca vicareti. avitakkomhi aviciro ajjhattam satima sukham
asmi ti pajandti.

27 See below, pp. 169-70.
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An extended simile in the satipatthana-samyutta states in more general
terms the principle that the successful practice of the four satipatthinas
depends more or less on calming and concentrating the mind:

Suppose, bhikkhus, that an immature, unaccomplished and unskilful cook were
to serve a king or king’s minister with various kinds of sauce—sour, bitter, spicy,
sweet, hot and salty. Now the immature, unaccomplished and unskilful cook does
not take note of his master’s signals: “Today this sauce pleases my master, or he
reaches out for this one, or he takes a lot of this one, or he speaks in praise of this
one ... > The immature, unaccomplished and unskilful cook gains no clothing, no
payment, no gratuities. What is the reason? Because, bhikkhus, the immature,
unaccomplished and unskilful cook does not take note of his master’s signals.

Just so, bhikkhus, some immature, unaccomplished and unskilful bhikkhu with
regard to the body dwells watching body, ardent, comprehending clearly, with
mindfulness, having overcome desire for and discontent with the world. While he
dwells watching body with regard to the body, his mind does not become
concentrated, the defilements are not abandoned, he does not take up the sign ...
With regard to feelings ... With regard to mind ... With regard to dhammas ... The
immature, unaccomplished and unskilful bhikkhu gains no happy-dwelling in the
here and now, no mindfulness and clear comprehension. What is the reason?
Because, bhikkhus, he does not take up the sign of his own mind.®#

The passage continues by describing the case of the masterful, accomplished
and skilful (pandito vyatto kusalo) cook and the masterful, accomplished and
skilful bhikkhu. Such a cook does take note of his master’s signals, and as a
result does receive clothing, wages and gratuities. Similarly such a bhikkhu’s
mind does become concentrated, the defilements are abandoned, and he does
take up the sign of his own mind. As a result he does gain ‘happy dwelling’ in
the here and now, he does gain mindfulness and clear comprehension.

Other passages might be cited that underline the general point.°® The
Kayagatasati-sutta, for example, has the following refrain in the fourteen
places where the (Mahd-)Satipatthdna-sutta gives the expanded satipatthana
formula for kaydnupassana:

For one who dwells thus heedful, ardent, with application, worldly memories and
thoughts are abandoned; as a result of their abandoning the mind becomes stilled

98 S V 149-50: seyyathdpi bhikkhave bdlo avyatto akusalo sado rajanam va rdja-mahamattanam
vd nanaccayehi sipehi paccupatthito assa ambilaggehi pi tittakaggehi pi katukaggehi pi madhuragg-
ehi pi kharikehi pi akharikehi pi lopikehi pi alonikehi pi. sa kho bhikkhave balo avyatto akusalo siido
sakassa bhattussa nimittam na ugganhdti: idam va me ajja bhattu sipeyyam ruccati, imassa va
abhiharati, imassa va bahum ganhati, imassa va vannam bhdasati ... ti. sa kho bhikkhave bdalo avyatto
akusalo stido na c’eva 1abhi hoti acchadanassa na labhi vetanassa na labhi abhihdranam. tam kissa
hetu. tathd hi so bhikkhave balo avyatto akusalo siido sakassa bhattussa nimittam na ugganhati. evam
eva kho bhikkhave idh’ekacco bdlo avyatto akusalo bhikkhu kdye kaydanupassi viharati ... tassa kdaye
kaydnupassino viharato cittam na samdadhiyati upakkilesa na pahiyanti. so tam nimittam na ugganh-
ati ... sa kho balo avyatto akusalo bhikkhu na ceva labhi ditthe va dhamme sukha-viharanam, na labht
sati-sampajafifiassa. tam kissa hetu. tathd hi sa kho balo avyatto akusalo bhikkhu sakassa cittassa
nimittam na ugganhati. (Quoted in part at Vism IV 122.)

99 Cf. S V 145-6 which contrasts the five nivarapas as an accumulation of non-skill (akusala-
rasi) with the four satipatthanas as an accumulation of skill (kusala-rasi). At M 1 301 (Cilavedalla-
sutta) the four satipatthanas are termed ‘sign of concentration’ (samddhi-nimitta). See also S V
144-5.
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within, composed, unified and concentrated. In this way, bhikkhus, a bhikkhu
develops mindfulness concerned with the body.1°°

The Nikayas and later tradition appear to be agreed, then, that the
successful practice of the four establishings of mindfulness is dependent on the
stilling of the mind by the abandoning of the five hindrances. Of course, for the
commentaries the mind that is without the five hindrances is of two basic
types—it is either stilled in ‘access’ concentration (upacdra-samadhi) or in full
‘absorption’ (appand) equivalent to full jhdna; any such distinction would seem
to be lacking in the Nikayas.'®! With this proviso, it seems to me that the
substance of the commentarial understanding of the basic satiparthana formula
is already contained in the above Nikaya passages.

To sum up, the point I wish to make is no doubt simple enough, but it can
be overlooked. For the Nikayas and later tradition the effective practice of the
establishings of mindfulness is seen as presupposing a certain degree of
concentration (samadhi) or calm (samatha). Of course, what is clear is that this
concentration or calm is itself the outcome of the preparatory practice of the
establishings of mindfulness—especially of the various exercises associated
with watching the body. It might be said, then, that in order to practice the
satipatthdnas the bhikkhu requires concentration; in order to acquire concen-
tration he practises the satipatthdnas. Stated without paradox, this means that
the texts distinguish between the initial stages of the establishing of mindful-
ness, which are preparatory in nature, and the establishing of mindfulness
proper.

5. The expanded satipatthana formula

The first part of the expanded satipatthana formula describes a bhikkhu as
watching body, feelings, mind and dhammas initially ‘within’ (ajjhattam) then
‘without’ (bahiddhd) and finally ‘within and without’ (ajjhatta-bahiddha).* °?
The significance of the terms ajjhattam and bahiddha is clear enough from the
Abhidhamma texts onwards: that which refers to oneself is ‘within’ and that
which refers to other beings and persons (para-satta, para-puggala) is ‘with-
out’.193 There seems to be little reason to suppose that their significance is any
different in the Nikdyas. The bhikkhu, then, first watches his own body,
feelings, mind and dhammas, next those of others, and finally his own and
those of others together. This is of some interest.

The idea of watching another’s body is no doubt clear enough if we are
talking of the parts of a body or a corpse, but when we are talking of the
breath the idea is perhaps a little harder to grasp. The subcommentary here

100 M IIT 89-94 (passim): tassa evam appamattassa atapino pahitattassa viharato ye te gehasita
sara-samkappa te pahiyanti, tesam pahdnd ajjhattam eva cittam santitthati sannisidati ekodihoti
samadhiyati. evam pi bhikkhave bhikkhu kdya-gatam satim bhaveti.

101 See L.S. Cousins, ‘Buddhist Jhdna’, Religion 3 (1973) p. 118; Vism [V 32-3.

102 Qccasionally the triad ajjhattam/bahiddhdjajjhatia-bahiddha is added straight to the basic
satipatthana formula (e.g. Vibh 193); the addition of adhyarmam/bahirdha is standard in Buddhist
Sanskrit sources, see above, p. 29, n. 2.

103 E.g. Dhs 187-8.
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makes the point that watching another’s breath concerns the development of
insight and not the development of full jhdna or absorption (appand).'°* The
idea of watching another’s feelings, mind and dhammas is perhaps even more
curious. The commentary is of little help here except to confirm that this is
indeed the meaning intended.!?% Interestingly, though, some ancient authors
give alternative explanations. Although it appears that he too had before him
the terms adhydtmam/bahirdhd, the author of the *Mahaprajidparamita-sastra
gives an explanation in terms of feeling that is adhydrmika or bahya:'°¢ feeling
that is directly associated with the five [sense-] consciousnesses (parica-vijiiana-
samprayukta-vedana) is bahya; feeling directly associated with bare mind-con-
sciousness (mano-vijiana-samprayukta-vedand) is adhyarmika.'°” However, this
is not the only explanation given by the author of the *Mahaprajriaparamita-
$astra; the rest of his discussion of this point with regard to vedand-, citta- and
dharma-smrty-upasthana suggests that he too envisaged that the yogin pro-
gressed by watching the feelings, mind and dharmas of others.1°8

It might be suggested that the way the surta formulation includes the
progression ajjhattam/bahiddhalajihatta-bahiddha for all four satipatthanas is
simply mechanical, and that the later exegetical works are thus left with the job
of making sense of an accident. But this is much too convenient. Elsewhere the
Nikayas can be quite definite in leaving out of consideration what should be
left out of consideration.!°? If this whole matter is to be given an explanation
on the theoretical level, then it must be understood, I think, as to do with the
blurring of distinctions between self and other—something which is, of course,
entirely consistent with the notion of not-self in Buddhist thought. Thus as the
bhikkhu watches body, feelings, mind and dhammas within, without, within
and without, rather than seeing a world made up of distinct ‘persons’ or
‘selves’, he becomes progressively aware of a world of dhamma made up
entirely of dhammas all of which are ‘not-self’. Of some interest in this
connection is a passage from the Digha-nikaya which tends to confirm that
something of this nature is envisaged:

Here a bhikkhu with regard to the body dwells watching body within, ardent,
comprehending clearly, with mindfulness, having overcome desire for and discon-
tent with the world. As he dwells watching body within with regard to the body, he

104 DAT II 381: “There is no arising of the sign of absorption in respect of the in-and-out-
breathing-body [of another] by way of calm.’ (samatha-vasena pana assasa-passdsa-kaye appand-
nimittuppatti eva natthi.) Cf. Soma Thera, The Way of Mindfulness, 5th ed., Kandy, 1981, p. 51.

105 E.g. Vibh-a 268; Sv II1 775, 777, 782; Ps I 279, 280, 286, 287, 289, 300, 301.

106 Cf. Pali ajjhattika and bahira, usually applied to the six internal dyatanas (cakkhu, sota,
ghana, jivha, kdya, mano) and six external Gyatanas (rdpa, sadda, gandha, rasa, photthabba,
dhamma) respectively (see Dhs 211, 255). See also Vibh 67: vififidna-kkhandha'is ajjhattika; vedand-,
safirid- and samkhara-kkhandhas are bahira; ripa-kkhandha may be either.

107 Traité, 111 1173-4,

108 Id., 1174-85.

109 Cf. S III 167: The bhikkhu in the four jhanas sees rijpa, vedana, saffid, samkhdras and
vififidna as not self, etc.; in the first three ardpa attainments ripa is left out because there is no ripa
there to be seen as not self, etc.; the fourth argpa attainment is left out of consideration altogether
not because here vedana, etc. are self, but presumably because in the sphere of ‘neither safAd nor
not safifd@ vedand, etc. are so subtle as to make it impossible to achieve consciously the vision of
not-self, etc.
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becomes rightly concentrated thereon, rightly settled. Being rightly concentrated
thereon, rightly settled, he brings about knowledge and vision with regard to the body
of another without...With regard to feelings ...With regard to mind ... With regard to
dhammas ... Being rightly concentrated thereon, rightly settled, he brings about
knowledge and vision with regard to dhammas of another without.!!0

The second and fourth parts of the expanded satiparthana formula are best dealt
with together. I do not wish to comment further on the third part; suffice to say
that it underlines what has already been said about the relationship between mind-
fulness and wisdom. '

So in the course of watching body, feelings, mind and dhamma the bhikkhu goes
on to watch the nature of arising (samudaya-dhamma), the nature of fall (vaya-
dhamma), and the nature of arising and fall (samudaya-vaya-dhamma).!!* Finally
he dwells ‘independent’ or ‘unattached’ (anissita) and does not grasp anything in
the world (na ca kifici loke upddiyati). Possibly this last remark should be taken as
merely a variation on ‘having overcome desire for and discontent with the world’,
but the commentary appears to read rather more into it than this. The expanded
satipatthana formula describes ‘the way of release as far as arahant-ship’ (yava
arahattd niyyana-mukham),"? and referring to that twenty-one occurrences of the
expanded formula in the surra, the (Maha-)Satipatthana-sutta is described as ‘the
teaching that is taught culminating in arahantship in twenty-one places’ (eka-
visatiya thanesu arahatta-nikiitena desita desana)!'* Why are these things said in
the commentaries?

The language of the second and fourth parts of the expanded satipatthana for-
mula seems to echo other Nik@ya passages with particular connotations:

And then, bhikkhus, after some time the bodhisatta Vipassin dwelt watching rise and
fall with regard to the five aggregates of grasping: thus is form, thus is the arising of
form, thus is the disappearance of form; thus is feeling ... perception ... formations ...
consciousness, thus is the arising of consciousness, thus is the disappearance of con-
sciousness. And as he dwelt watching rise and fall with regard to the five aggregates of
grasping his mind was soon freed from the asavas through not grasping.'*4

10D 11 216: idha kho bhikkhu ajjhattam kdye kaydnupasst viharati atapt sampajano satima
vineyya loke abhijjha-domanassam. ajjhattam kaye kaydnupasst viharanto tattha samma samdadhiyati
sammd vippasidati. so tattha samma samahito samma vippasanno bahiddhd para-kaye fidna-dassanam
abhinibbatteti ... ajjhattam dhammesu dhammdnupasst viharati atapi sampajano satimd vineyya loke
abhijjha-domanassam. ajjhattam dhammesu dhammdnupasst viharanto tattha samma samadhiyati
samma vippasidati. so tattha samma samahito samma vippasanno bahiddha para-dhammesu fiana-
dassanam abhinibbatteti.

As is usual in the translation of this passage, I have taken samudaya-dhamma and vaya-dhamma
as meaning ‘(having) the nature of rise/fall’; ef. A. K. Warder, JIP 1 (1971), pp. 282-3 on this usage of
-dhamma in the Nikayas. The commentaries (atthakarhd), however, take dhamma as indicating the
conditions for the arising and the fall of body, etc. (see Sv III 765, 768, 769; Ps I 249-50), although the
subcommentaries also allow that dhamma can have the sense of ‘nature’ here (DAT II 381; Ps-pt (Be) I
350: pakati-vdaci va dhamma-saddo). In the end the point would seem to make little difference to the
general purport of the expression: the bhikkhu sees how body, etc., arise and fall away.

12 gy 111 766; Ps I 250, 270, 274, 280.

13 gy 111 806; Ps I 302.

114 D I 35: atha kho bhikkhave Vipasst bodhisatto aparena samayena pancas’ upddana-kkhandesu
udaya-vyaydnupassi vihasi: il ripam iti ripassa samudayo iti ripassa atthagamo. iti vedand ... iti
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As I have commented elsewhere,*!5 the practice of watching rise and fall
with regard to the five aggregates of grasping seems to be particularly
associated with the gaining of the insight that leads directly to the destruction
of the dsavas, directly to awakening. That the Nikayas also take it that
kaydnupassand, vedandnupassand, cittdnupassand and dhammdnupassana each
lead directly to the destruction of the dsavas seems to be stated in the
following:

Here, Sariputta, a bhikkhu with regard to the body dwells watching body, ardent,
clearly comprehending, with mindfulness, having overcome desire for and discon-
tent with the world. As he dwells watching body with regard to the body his mind
becomes free from passion, is freed from the dsavas through not grasping ... With
regard to feelings ... With regard to mind ... With regard to dhammas ... 116

Here, bhikkhus, a bhikkhu with regard to the body dwells watching body ... As he
dwells watching body with regard to the body, the body is fully known; due to full
knowledge of the body the deathless is realized ... With regard to feelings ... With
regard to the mind :.. With regard to dhammas ... 117

In a rather similar way, for the bhikkhu who develops mindfulness concerned
with the body ten benefits (anisamsad) are to be expected; the last of these is the
destruction of the dsavas.!'®

The implications of all this are rather interesting when considered in
relationship to the notion of the thirty-seven bodhi-pakkhiya-dhammas. Cer-
tainly as far as the commentaries are concerned it is clear that although there
may be thirty-seven dhammas that contribute to awakening, the very first of
these, namely the first satipatthana, is capable of taking the bhikkhu all the way
to final awakening, to arahant-ship. What of the other thirty-six? For the
moment | raise the question without attempting to offer a full answer. It is
something to be borne in mind as this study proceeds.

A slightly different but perhaps complementary perspective is to be gained
from the full Nikaya treatment of mindfulness of breathing in and out
(andpana-sati). Consider the following:

[i] When a bhikkhu breathing in long, knows: ‘I breathe in long’; breathing out
long ... breathing in short ... breathing out short ... When hetrains himself: ‘I
shall breathe in experiencing the whole body ... I shall breathe out ... I shall
breathe in tranquillizing the forces of the body ... I shall breathe out ... *—at that
time with regard to the body he dwells watching the body ...

{ii] When a bhikkhu trains himself: ‘I shall breathe in experiencing joy ... I shall
breathe out ... I shall breathe in experiencing happiness ... I shall breathe out ... I
shall breathe in experiencing the forces of the mind ... I shall breathe out ... I shall

Safifd ... iti samkhara ... iti vififidnam iti viffidnassa samudayo iti viffidnassa atthagamo ti. tassa
paricas upddina-kkhandhesu udaya-vyaydnupassino viharato na cirass’eva anupddaya asavehi cittam
vimucci.

115 JIP 14 (1986), p. 43.

Y16 S V 158: idha Sariputta bhikkhu kdye kaydnupassi viharati ... tassa kdaye kdyéanupassino
viharato cittam virajjati vimuccati anupddaya dsavehi ... vedandsu ... citte ... dhammesu ...

117§ V 182: idha bhikkhave bhikkhu kdye kdaydnupasst viharati ... tassa kdye kdydnupassino
viharato kdyo parififidto hoti. kayassa pariffiatatia amatam sacchikatam hoti ... vedandsu ... citte ...
dhammesu ... (Cf. S V 181.)

118 M II1 99.
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breathe in tranquillizing the forces of the mind ... I shall breathe out ... '—at that
time with regard to feelings he dwells watching feeling ...

[iii] When a bhikkhu trains himself: ‘I shall breathe in experiencing the mind ... I
shall breathe out ... I shall breathe in gladdening the mind ... I shall breathe out ...
I shall breathe in concentrating the mind ... I shall breathe out ... I shall breathe in
freeing the mind ... I shall breathe out ... *—at that time with regard to mind he
dwells watching mind ...

[iv] When a bhikkhu trains himself: ‘I shall breathe in watching impermanence
... I shall breathe out ... I shall breathe in watching dispassion ... I shall breathe
out ... I shall breathe in watching cessation ... I shall breathe out ... I shall breathe
in watching letting-go ... I shall breathe out ... "—at that time with regard to
dhammas he dwells watching dhamma ...

Developed in this way, made great in this way, mindfulness of breathing in and
out brings the four establishings of mindfulness to fulfilment.1?

From this it seems that the first satipathdna or kdaydanupassand is in itself
strictly insufficient to bring the bhikkhu to the conclusion of the path to
awakening. The treatment of mindfulness of breathing in and out in the
( Maha- ) Satipaithana-sutta rather pointedly breaks off after the first ‘tet-
rad’'2%—the tetrad that in the full gndpdna-sati treatment is explicitly identi-
fied with the first satiparthana. This leaves three more tetrads which in the full
treatment are associated with the second, third and fourth satipatthanas
respectively. What is interesting in the full treatment is the way in which
andpdna-sati begins as the vehicle for the first satipatthana and finishes up as a
vehicle for all four. Thus by starting with the watching of the breath as ‘body’
the bhikkhu naturally progresses to the watching of feeling, mind and dhammas
through the medium of the breath. Finally this brings to fulfilment not only
the four satipatthanas, but also the seven factors of awakening, and knowledge
and freedom (vijja-vimuiti).12!

The essential unity of the four satipatthanas is perhaps suggested by the
following:

Suppose, Ananda, there were a great pile of dirt at [the junction of] four highways.

119 M III 83-5 = S V 329-31 = 336-7: [if yasmim samaye bhikkhu digham va assasanto digham
assasami ti pajandti; digham va passasanto ... rassam va assasanto ... rassam va passasanto ...
sabba-kaya-patisamvedr assasissami ti sikkhati ... passasissami ... passambhayam kaya-samkharam
assasissami ... passasissami ... kaye kdayanupassi bhikkhave tasmim samaye viharati ... [ii] yasmim
samaye bhikkhave bhikkhu piti-patisamvedr assasissami ti sikkhati ... passasissami ... sukha-patisam-
vedi assasissami ... passasissami ... citta-samkhdra-patisamvedi assasissami ... passasissami ...
passambhayam citta-samkhdram assasissami ... passasissami ... vedandsu vedandnupasst bhikkhave
tasmim samaye viharati ... [iii] yasmim samaye bhikkhave bhikkhu citta-patisamvedr assasissam ti
sikkhati ... passasissami ... abhippamodayam cittam assasissami ... passasissami ... samidaoham
cittam assasissami ... passasissmi ... vimocayam cittam assasissami ... passasissami ... citte
cittanupasst bhikkhave tasmim samaye bhikkhu viharati ... [iv] yasmim samaye bhikkhave bhikkhu
aniccdnupassi assasissami ti sikkhati ... passasissami ... viragdnupassi assasissami ... passasissami ...
nirodhdnupasst assasissami ... passasissdmi ... patinissaggdnupassi assasissami ... passasissami ...
dhammesu dhammanupassi bhikkhave tasmim samaye bhikkhu viharati ... evam bhavita kho bhikkh-
ave andpana-sati evam bahulikatd cattaro satipatthane paripireti.

120 Carukka, the term used in the commentary. Each carukka gives four ways in which the
bhikkhu experiences the breath.

121 M IIT 82 (see also S V 329-40, passim): dndpdna-sati bhikkhave bhavita bahulikata cattaro
satipatthane pariptireti. cattaro satipatthana bhavita ... satta bojjhange paripirenti. satta bojjhangd
bhavita ... vijia-vimuttim paripirenti.
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A cart or chariot coming from the eastern direction would destroy that pile of dirt;
a cart or chariot coming from the western direction ... the northern direction ...
the southern direction would destroy that pile of dirt. Just so, Ananda, when a
bhikkhu with regard to the body dwells watching body he too destroys bad
unskilful dhammas ... with regard to feelings ... the mind ... dhammas ... 1?2

In all this we appear to have two perspectives on the same thing. On the one
hand, the whole of the path to awakening is subsumed within the first
establishing of mindfulness without reference to the other three. On the other
hand, the first establishing of mindfulness taken to its own conclusion actually
subsumes the other three establishings of mindfulness.

Finally, returning briefly to the question of the relationship of the four
satipatthanas to the seven bojjhangas, the notion that the development of the
four satipatthanas leads directly to the fulfilment of the seven bojjhangas and
knowledge and freedom reflects the overall structure of the (Maha-)Satipa-
tthana-sutta itself, which culminates in the watching of the seven bojjhangas
and the four noble truths.??3 Perhaps not surprisingly, then, a statement to the
effect that the Buddhist path consists essentially in the abandoning of the five
hindrances, the development of the establishings of mindfulness and subse-
quent development of the awakening-factors is found several times in the
Nikayas:

All those who escaped from the world [in the past], or escape [now], or will escape
[in the future], did so, do so and will [continue] to do so by abandoning the five
hindrances which are defilements of the mind that weaken wisdom, and, with

minds well established in the four establishings of mindfulness, by developing the
seven awakening-factors thus present.!24

This summary of the Buddhist path in terms of abandoning the five
nivaranas, establishing the four satipatthdnas and developing the seven bojjh-
angas is of some interest. First, in opposing the four satipatthanas to the five
nivaranas, it once more associates the practice of the satiparthdnas with the
practice of jhana. Further, it seems to have some bearing on the way the
practices that constitute the first and fourth satipatthanas/smrty-upasthanas are
specified in ancient Buddhist literature. For example, while the Satipatthana-
sutta gives six basic methods for kdaydnupassand (taking the nine corpse-
contemplations as one) and five methods of dhammadnupassana, the Vibhanga
refers only to watching the different parts of the body under kaydnupassana,

122 § Y 325: seyyathdpi Ananda catu-mahd-pathe mahd-pamsu-pufijo puratthimdya ce pi disya
dgaccheyya sakatam va ratho va upahanat'eva tam pamsu-pufijam. pacchimdya ce pi disdya ...
uttardya ... dakkhindya ce pi disaya ... evam eva kho Ananda bhikkhy kaye kdyanupassi viharanto pi
upahanat'eva papake akusale dhamme. vedanasu ... citte ... dhammesu ...

123 It js worth noting in this connection that the Chinese version apparently omits the
upaddna-skandhas and dyatanas under dharmdnupasyand, giving only the nivaranas and bodhy-
angas (see Warder, IB, pp. 86-7).

124 AV 194-5 (cf. D 11 83 = HI 101 = SV 161; A III 387; Nett 94) : ye kho keci lokamha
niyyimsu va niyyanti va niyyissanti va sabbe te pafica nivarane pahdya cetaso upakkilese pafifidya
dubbaltkarane catusu satipatthanesu supatitthita-cittda satta bojjhange yathd-bhiitam bhavetva evam
ete lokamha niyyimsu va niyyanti va niyyissanti va. (In this context yathd-bhiitam surely does not
mean ‘as they really are’ in some kind of absolute sense, but more simply ‘as they are, as existing’
consequent on the mind’s being established in the four satipatthanas.) (Cf. below, p. 258)
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and only to watching the nivaranas and bojjharigas under dhammanupassana.1**
In non-Pali sources other variations are found. This has led scholars such as
Schmithausen and Bronkhorst to speculate on the nature of the ‘original’
specification of the first and fourth satiparthanas/smrty-upasthanas:*2¢ the
former suggests that watching the body originally consisted only of watching
the different postures of the body, and the latter (following the Vibhanga)
suggests that it consisted only of watching the different parts of the body.
Much of their discussion is at best highly speculative, and at worst miscon-
ceived.

Schmithausen, for example, suggests that the redactors of the Pali canon
have put the watching of breath first because in some canonical texts, such as
the Andpanasati-sutia, it is presented as the preliminary stage (Vorstufe) of the
four satipatthanas.'?” This is a misunderstanding. As we have seen, in the
Andpanasati-sutta watching the breathing is not a preliminary of the satipa-
tthanas, it actually is the satipatthanas. One must ask why andpana-sati is
singled out for treatment in this way. One reason might be because it is taken
as the normative (not ‘original’ or ‘only’) basis on which to abandon the five
nivaranas, establish the satipatthanas and develop the bojjharngas. In many
ways, then, the Andpanasati-sutta is simply an expanded and full illustration of
just how the Buddhist path consists in the abandoning of the nivaranas,
establishing the satiparthanas, and developing the bojjhangas.

6. The ekdyana formula

The (Maha-)Satipatthana-sutta introduces the four satipatthanas with the
following formula:

Ekayana, bhikkhus, is this path for the purification of beings, for passing beyond
sorrow and grief, for the disappearance of pain and discontent, for the attainment
of the right way, for the realization of nibbana—that is the four satipatthanas.'2®

Two ideas are, then, coupled here. First, the path for the purification of
beings, and so on, is termed ekdyana; secondly, the path so termed is said to
consist of the four satipatthanas. The latter point is of some interest since it
appears that in the four primary Nikayas this formula is only applied to the
satipatthanas. This must be of some significance, since with many of the
formulas used in the maha-vagga of the Samyutta-nikaya, for example, the
seven sets are interchangeable. Not so with the ekdyana formula. Interestingly
though, the late canonical Niddesa does extend the application of the term
ekdayana-magga to all seven sets. The Niddesa comments that the Blessed One is

125 VYibh 193, 199-202.

126 See works cited above, p. 44, n. 72.

127 Schmithausen, KA4, p. 250.

128 D II 290 = M I 55: ekdyano ayam bhikkhave maggo satidnam visuddhiva soka-pariddav-
anam samatikkamdya dukkha-domanassanam atthagamaya fidyassa adhigamaya nibbanassa sacchi-
kiriydya yadidam cattaro satipatthana. The formula also occurs at S V 141, 167-8, 185; Kv 158. It
does not seem to occur in full in any extant Sanskrit sources (cf. Lamotte, Traité, 111 1121) but is
found in the Chinese translations of the Agamas (see below, p. 64, n. 154); cf. Abhidh-k-vy 529:
ekdyano’yam bhiksavo mdrgo yad uta catvari smyrty-upasthanani.
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eka because he has travelled the ekdyana-path (bhagava ekdyana-maggam gato
ti eko) and then goes on to explain the ekdyana-path as ‘the four establishings
of mindfulness, the four right endeavours, the four bases of success, the five
faculties, the five powers, the seven awakening-factors, the noble eightfold
path’.?2® The Niddesa then quotes the following verse:

Seeing the end and destruction of birth, he knows the ekdyana-path in friendliness
and compassion; by this path they crossed the flood in the past, they will cross [it
in the future} and they cross [it now].13°

So it is, says the Niddesa, that the Blessed One is eka because he has travelled
the ekdyana-path (evam bhagava ekdyana-maggam gato ti eko). At the same
time as extending the term ekdyana-magga to all seven sets, the Niddesa also
preserves a tradition of the term’s special association with sati or ‘mindfulness’:
‘that which is mindfulness, recollection ... the awakening-factor of mindful-
ness, the ekdyana-path—this is called mindfulness.’!3?

The problem is simple: what does ekdyano maggo actually mean, and what
is the significance of the expression’s special association with the satipatthanas
in the four primary Nikayas? Translators of the ekdyana formula seem largely
to have passed over the difficulties involved here and assumed that we can
straightforwardly render ekdyana along the lines of ‘the one (i.e. only) way’.132

The Pali commentaries, in contrast, provide five basic ways of taking
ekdyana in the present context:133

(i) Ayana is simply one of the many words for magga; ekdyano ayam maggo
means, then, that this path (the path for the purification of beings) is a
single path, and not a forked path (eka-maggo ayam bhikkhave maggo na
dvedha-patha-bhato ti evam attho datthabbo).

(ii) A path that is ekdyana is one that is to be travelled alone (ekena ayitabbo);
one who is ‘alone’ is one who has left behind the crowd and withdrawn
with a2 mind secluded from the objects of the senses (ekenda ti gana-samgan-
ikam pahdya viipakatthena pavivitta-cittena).

129 Nidd I 455-6: katham bhagava ekdyana-maggam gato ti eko. ekdyana-maggo vuccati cattaro
satipatthand cattaro samma-ppadhdnd cattdro iddhi-pada panc'indriyani parica balani satta bojjhanga
ariyo atthangiko maggo. (Cf. Nidd I 457; Nidd II 112-4, 262; Patis I 174.)

130 This verse is also found at S V 168, 186, and is quoted at Sv III 745, Ps 1 230.

131 Nidd I 10, 347, 506: ya sati anussati ... sati-sambojjhango ekdyana-maggo ayam vuccati sati.
(Cf. Dhs register of terms for sati, e.g. Dhs 11.)

132 See Rhys Davids, D Trsl II 327 (‘The one and only path, Bhikkhus, leading to the
purification of beings ... is that of the Fourfold Setting up of Mindfulness.”); Horner, M Trsl 1 71
(‘There is this one way, monks, for the purification of beings ... that is to say the four applications
of mindfulness.”); Lamotte, Traité, 111 1122 (‘Il n’y a qu’une voie pour la purification des étres ...
ce sont les quatre fixations-de-1’attention.’).

133 See Sv III 743-4; Ps I 229-30; there are a number of different readings. For the first four
explanations cf. Aggavamsa’s summary (Sadd 918): atthi padam catur-adhippayikam ... yathd: eko
ayano ekdyano ekena ayitabbo ekdyano ekassa ayano ekdyano ekasmim ayano ekdyano iccevam-adi
atrdyam pali: ekdyano ayam bhikkhave maggo ... yadidam catiaro satipafthand ti. A sixth
explanation, taking ekdyana to signify that one goes to nibbana only once (yasma eka-varam
nibbanam gacchati tasma ekdyano), is not allowed by Buddhaghosa.



THE ESTABLISHING OF MINDFULNESS 61

(iii) The ekdyana path is the path of ‘the one’ in the sense of ‘the best’, which
means ‘the best of all beings’, namely the Buddha (ekassa ayano ekdyano;
ekassa ti setthassa; sabba-satta-settho va bhagava).

(iv) An ekdyano path is a path that occurs or is found in just one place (ayafi ti
va ayano, gacchati pavattati ti attho; ekasmim ayano ti ekdyano); in the
present context that is in the dhamma-vinaya of the Buddha (imasmim yeva
dhamma-vinaye pavattati na afifiathd ti vuttam hoti).

(v) Finally, a path that is ekdyana is one that goes to one place only (ekam
ayati ti ekdyano), namely nibbdna (ekam nibbanam eva gacchati ti vuttam
hoti).

Here, then, are five different grammatical resolutions of the compound ekdy-
ana. Leaving this aside for the moment, what of the term ekdyana in other
contexts both outside Buddhist literature and elsewhere in the Nikayas?
Bohtlingk and Roth distinguish what are really two basic ideas in the usage of
ekdyana in the Upanisads and Epic.'3* In principle they correspond to the
second and fifth explanations respectively of those offered in the Pali commen-
taries. As a noun, ekdyana is first of all a lonely place—a place where only one
person goes.!3% A second group of usages stems from the notion of ‘going to
one’. An ekdyana is a meeting place, a place where people or things become
one;!3% an assembly, or gathering together as one.!3” Finally the word is
understood to indicate some kind of spiritual unification—'going to the
one’—or the practice that brings this about.'3® It is perhaps worth quoting
some examples of this second group of usages:

As the ocean is the meeting place (ekdyana) of all waters, as the skin is the meeting
place of all kinds of touch, as the nose is the meeting place of all smells ... as
speech is the meeting place of all Vedas.!3°

Now all these have citta as their meeting place, citta as their drman, they are based
in citta ... so indeed is citta the meeting place of all these, citta the atman, citta the
basis.!4°

Thus do men who know the Vedas declare the dharma of going to the one
(ekdyanam dharmam); all those who attain to the appropriate knowledge pass to
the way beyond.14!

He who would be devoted to going to the one (ekdyane linah), in silence, not

134 BR, s.v. ekdyana.

135 Ein einsamer, abseits gelegener Ort; e.g.: tad ekdyanam dsadya visamam bhima-darsanam/
bahu-talocchrayam srigam aruroha maha-balah// (MBh 3.157.33)—'And he reached a rugged,
terrible looking desolate place, [and] the peak, many palms in height, the mighty man climbed.’

136 Vereinigungspunkt.

137 Sammelpunkt aller Gedanken, Gedankenheit; BR cite only the lexicographers.

138 Das Aufgehen in Einem, Einheitslehre, Monotheismus.

139 Brh-Up 2.4.11; 4.5.12; sa yathd sarvdasam apam samudra ekdyanam evam sarvesam spars-
andam tyag ekdyanam evam sarvesam gandhanam ndsike ekdyanam ... evam sarvesam vedandm vag
ekdayanam.

140 Ch-Up 7.5.2: tani ha va etani cittaikayandni cittdimani citte pratisthitani ... cittam hy
evaisam ekdyanam cittam atma cittam pratistha. Cf. Ch-Up 7.4.2.

14t MBh 12.210.28°: evam ekdyanam dharmam ahur veda-vido jandah/ yatha jidnam updsaniah
sarve yanti param gatim/|
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thinking on anything, having previously practised renunciation would be one who
has crossed over and is free from obstacles.142

Bohtlingk and Roth also list ekdyana as an adjective and cite by way of
example ekdyano mdrgah in the sense of a footpath that is only wide enough
for one. Prima facie this would seem to correspond most readily with the Pali
usage in connection with the satipatthanas—but obviously to be understood
metaphorically.

Apart from the ekdyana formula PTC lists only one other occurrence of the
expression ekdyana maggo in the four primary Nikayas. This is the Mahasiha-
ndda-sutta, which uses a series of similes to depict the way in which someone
comes to each of the five destinies (gati).'*® The passage dealing with the first
of these, niraya, runs as follows:

Now I, Sariputta, perceiving with my mind the mind of some person understand as
follows: ‘This person has set out thus (tathd), he goes along thus, and he has
entered upon that path (ta#i ca maggam). Accordingly (vathad) at the breaking up of
the body, after death he will arise in a descent, an unhappy destiny, a place of ruin,
niraya.’ After some time I see him, by means of the divine eye that is purified and
superhuman, at the breaking up of the body ... arisen in niraya, experiencing
feelings that are constantly painful, burning, acute. It is as if, Sariputta, there were
a pit of coals more than the height of a man in depth—full of coals without flames
and without smoke. And a man might come along scorched by the hot weather,
overcome by the hot weather, exhausted, parched, thirsty, heading for that pit of
coals by a path that leads to that one place (ekdyanena maggena tam eva
angara-kasum panidhdya). A man with sight seeing him would say as follows: ‘That
good man has set out thus, he goes along thus and has entered upon that path;
accordingly he will come right to this pit of coals.” After a time he would see him
fallen into that pit of coals experiencing feelings that were constantly painful,
burning, acute.14#

Now one might translate ekdyanena maggena in the above passage as ‘by a
narrow path’, yet this would seem to me to lose the force of the image. Miss
Horner translates the complete phrase: ‘heading direct for that pit of charcoal

142 MBh 14.19.1: yah syad ekdyane linas tisnim kimcid acintayan/ parvam pirvam parityajya sa
tirno nirarambhako bhavet// (v.1. nirdlambano; tirpo bandhanad = (?) tirno’bandhanad). Ch-Up 7.1.2
is also cited by BR in this connection. Translators have usually rendered this on the basis of
Samkara’s explanation as ‘ethics’ or ‘politics’ (niti-§dstra); cf. B. Faddegon, ‘The Catalogue of
Sciences in the Chdndogya Upanisad, AO 4 (1926) pp. 42-54. Faddegon considers all the meanings
suggested by BR as inappropriate here: ‘So the word in our passage stands isolated in its meaning.
If I may guess, I should take the word in antithesis with vdkovdkya and explain: “the going by
oneself, monologue, uninterrupted recital or exposition™.” (Id., p.52.)

143 M 1 73: nirayo tiracchanayoni pittivisayo manussa deva.

144 M 1 74: idhd@ham Sariputta ekaccam puggalam evam cetasa ceto paricea pajandami: tathdyam
puggalo patipanno tathd ca iriyati tafi ca maggam samariutho yathd kayassa bheda param marand
apdyam duggatim vinipdtam nirayam upapajjissatl ti. tam enam passami aparena samayena dibbeny
cakkhund visuddhena atikkanta-manusakena kdyassa bheda ... nirayam upapannam ekanta-dukkha
tippa katukd vedand vedivamanam. seyyathdpi Sariputta angara-kasu sadhika-porisa pir’'angaranam
vitaccik@nam vita-dhiimanam, atha puriso agaccheyya ghammdbhitatto ghamma-parelo kilanto tasito
pipdsito ekdyanena maggena tam eva angdara-kasum panidhdya. tam enam cakkhuma puriso disvd
evam vadeyya: tathdyam bhavam puriso pagipanno tathd ca iriyati tafi ca maggam samdritho yatha
imam yeva angdra-kasum dgamissati ti. tam enam passeyya aparena samayena tassd angara-kasuyd
patitam ekanta-dukkha tippd katuka vedand vediyamanam.
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itself by the one sole way’.'#% This interpretation of ekdyanena maggena seems
again to be inappropriate in the present context. The point of the image seems
to be that someone is seen to be following a particular path that leads to a
particular place—and that place only. If one sets out along a particular road,
one will inevitably arrive at the place at the end of that road.

Three occurrences of the term ekdyana in Jataka verses are of some interest
here:

sitkarehi samaggehi vyaggho ekdyane hato ti**°

The meaning ‘going to one’ clearly does not fit here, and the commentarial
exegesis (tattha ekdyane hato ti eka-gamasmim yeva hato) is surely correct: “The
tiger was killed at one charge by the pigs en masse.’

ekdyane tam pathe addasasim balena vannena upeta-rapam'*?

Here the meaning of ‘narrow’ or possibly ‘lonely’ seems to fit most naturally: ‘I
saw stretched on that narrow path a form of strength and beauty.’

ekayano eka-patho sard sobbhd ca passato/
afifiam maggam na passami yena gaccheyya assamam/|1*8

Here one might take ekdyana in the sense of ‘only path’, reiterated by
eka-patho and bringing out the force of ‘I see no other path’.14® On the other
hand the fact of the lake and pit on either side of the path means that ‘narrow’
isno less appropriate and this interpretation is suggested by the commentary:!3°
‘There is a single narrow path with the lake on one side and the pit on the
other; I see no other path by which I might reach the hermitage.’

It seems to me on the basis of this brief survey of the usage of ekdyana in
Sanskrit and Pali literature, that the term most commonly expresses two basic
ideas. First, a place where only one goes, giving the senses of ‘lonely’ or
‘narrow’;'%! secondly the ‘going to one’. Given that nowhere is the sense ‘one
and one only’ clearly and definitely the proper sense, and in most cases
definitely not, it seems rather perverse to adopt this sense in the satipatthdna
context, 152

At this point it is worth returning to the commentarial exegesis of the
ekdyana formula, and one should note that even the commentarial explanation
of ekdyana as a single path as opposed to a forked path (eka-maggo ... na
dvedhd-patha-bhiito) is not to be interpreted as meaning the ‘sole, exclusive’
path. The image of the forked path is clearly and unambiguously associated in

145 M Trsl 199,

146 Ja IV 349,

147 Ja V 172-3.

148 Ja VI 557.

149 Cf. M. Cone and R. Gombrich, The Perfect Generosity of Prince Vessantara, Oxford, 1977,
p. 67.

150 Ja VI 558.

151 This is the sense Edgerton regards as primary (BHSD, s.v. ekdyana).

152 Conze (BTI, pp. 51-2) rejects the ‘exclusive’ sense, but fails to acknowledge that it is also
given in the commentaries.
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the texts with doubt (vicikiccha).’3* What is being said here is, I think, that the
path is unified, clear, well defined and single—not confusing and difficult to
follow as the result of forks, and side roads. The notion of exclusivity is in fact
associated with what is the rather more contrived explanation of ekdyana as
that which occurs in just one place; an explanation which, I think, need not be
taken seriously for the earlier texts.?54

In the examples I have given of the usage of ekdyana there is evident both
an ordinary literal application, and also a quite specific spiritual and mystical
application. Accordingly the commentaries feel it appropriate to delve deep
into it for hidden meaning. And this is really where our problems start. Once
we have identified ekdyana as a spiritual and mystical term, it seems to me that
it is perhaps inappropriate to look for a single straightforward meaning; the
ambiguity of the term may well be relevant already in the Nikayas. Thus
ekdyana might be placed alongside such terms as kevalin, tathdgara and
nibbana; that is, it should be included among those terms which embrace a
certain range of ideas, and convey certain nuances that would have evoked
something of an emotional response in those listening. In short, the term
ekdyana is untranslatable.

This, of course, is not entirely helpful. However, one of the terms I have just
mentioned, namely kevalin, is perhaps rather helpful here. In Buddhist and
Jaina texts kevalin is used of one who has reached the end of spiritual
endeavour, and seems to convey some kind of paradoxical notion or ‘isolation’
or ‘separateness’ on the one hand, and ‘wholeness’ or ‘unity’ on the other.$$
This is rather similar to ekdyana as the ‘going alone’ and the ‘going to one’.
These, I take it, are the principal notions expressed by ekdyana in the
satipatthana context, though the nuance of the path as single and not forked
should perhaps also be considered as inherent. One might thus translate the
ekdyana formula: ‘Going straight to the one is this path for the purification of
beings ... namely the four establishings of mindfulness.” It might be objected
that ‘the one’ has rather inappropriate overtones of the Upanisads, but it is not
necessary to attach any absolute metaphysical or ontological sighificance to
such a term in a Nikdya context. What is basically being said is that the four

133 S 111 108-9: dvidhd-patho Tissa vicikicchdya etam adhivacanam. Dhs 85: yd tasmim samaye
kankha ... dvedhd-patho ... ayam tasmim samaye vicikicchd hoti. As 259: patipatti-nivaranena
dvedhd-patho viya ti dvedha-patho—1t is a forked path because it prevents arriving [at one’s goal],
as a forked path does.’

154 Gunabhadra’s Chinese rendering of the ekdyana formula in his translation of the Samyuk¢-
dagama (see Taisho Shinshu Daizokyo 11 171) suggests confusion or a deliberate equating of ekdyana
and eka-ydna (yi ch’eng) and thus introduces a further range of associations from later Buddhist
literature (I am grateful to Dr Stuart MacFarlane for this information); cf. L. Hurvitz, ‘Fa-Sheng’s
Observations on the Four Stations of Mindfulness’ in Mahdyana Buddhist Meditation: Theory and
Practice, ed. Minoru Kiyota, Honolulu, 1978. p. 212. D. Seyfort Ruegg has raised the question of
a relationship between ekdyana and eka-yana: ‘Si la doctrine de I’ekaydna proprement dit est
surtout mahayaniste, la notion de l'unicité de la voie n’est pas entiérement inconnue aux
Nikdya/Agama. Quelques-unes de ces sources scriptuaires emploient le terme d’ekdyana pour
désigner la seule voie menant directement et sirement au but unique autrement dit au nirvana; c’est
ainsi que les quatre satipatthana constituent la voie unique de la purification des étres animés.” (La
Théorie du Tathdgatagarbha et du Gotra, Paris, 1969, p. 178, n. 1).

155 See MW, PED, s.vv. kevala, kevalin.



THE ESTABLISHING OF MINDFULNESS 65

satipatthdnas represent a path that leads straight and directly all the way to the
final goal. As the opening formula of the (Maha-)Satipatthana-sutta, this
balances rather nicely with the concluding formula that states that what issues
from the practice of the satipatthanas is one of two fruits, knowledge or the
state of non-return.

Why is it, then, that in the four primary Nikayas the four satipatthinas,
alone of the seven sets, are given the epithet ekdyano maggo? Possibly it should
be viewed as an accident that is put right in the Niddesa. But given that so
much of the Nikaya treatment of the seven sets is held in common, the
restriction of the epithet to the satipatthdnas seems rather too pointed. So what
is the peculiar and special quality of the satiparthanas?

According to the commentary, the (Maha-)Satipatthana-sutta’s account
concerns the repeated practice of the satipatthanas during the stages of
ordinary (lokiya) calm and insight meditation prior to the arising of the
transcendent path (lokuttara-magga), which endures for only one moment
before giving way to the transcendent ‘fruit’ consciousness (phala-citta).!°® In
this connection the commentary recalls a discussion that arose between two
elders, a certain Tipitaka-Culanaga and his teacher, Tipitaka-Cillasumma.!5’
According to the former in the (Mahd-)Satipatthdna-sutta only ‘the path of
prior-stage satipatthina’ (pubba-bhaga-satipatthana-magga, i.e. the ordinary
path prior to the arising of the transcendent path)!*# is indicated; according to
the latter ‘the mixed path’ (missaka-magga, i.e. both ordinary and transcend-
ent) is indicated. Cillasumma apparently then recited the sutta from the begin-
ning. When he reached the part which states ‘whoever, bhikkhus, develops
these four satipatthanas in this way for seven years ... ’ he realized, the story
goes, that it could only be the path of the prior-stage (pubba-bhaga-magga)
that was intended, since ‘the transcendent path having arisen certainly does not
last for seven years’ (lokuttara-maggo uppajjitva satta vassani titthamano nama
natthi). Although I.am unsure how this is to be reconciled with characteriza-
tion of the sutta as the teaching that culminates in arahant-ship in twenty-one
places, it is of some interest in the present context. I noted above the way in
which the commentary sees ekdyana as indicating the clear decisiveness and
directness of the ‘single way’ as opposed to the doubt and wavering of the
‘forked path’. Appropriately enough, it would seem that the stages prior to the
arising of the transcendent path are precisely the domain of doubt, this is
where there is a question of doubt.!*? So for the commentaries at least, the
satipatthdnas are what especially make for the crossing over of doubt, and
proceeding directly to the conclusion of the path.

As for the Nikayas, there is a sense in which, of the seven sets, the four

136 See Vism XXII 15.

157 Sy III 744-5; Ps 1 230-1.

158 QOn the pubba-bhaga-magga see below, pp. 331-4.

159 Cf. Ps IV 39 which comments on a statement concerning the possibility of dispute about the
path and way that ‘there is no dispute amongst those who have attained the path, but this is said in
connection with the way and path of the prior stage’ (natthi adhigata-magganam vivado, pubba-
bhdga-maggam pana pubba-bhiga-patipadafi ca sandhay 'etam vuttam). Note also that one who has
gained the path of stream attainment is said to abandon the fetter of doubt.
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satipatthanas are the most versatile and universally applicable, a sense in which
they are more completely at once an account of the path at its most basic and
most advanced. The way in which this is so anticipates my discussion of the
remaining sets, but if one supposes for a moment that all one knew of
Buddhism was the account of the seven sets in the four primary Nikayas, the
point becomes more or less clear. It is really only with the material associated
with the full description of the satipatthanas that any concrete idea of the basic
practice of the bhikkhu might be obtained; it is really only from this material
that one might form an idea of how the bhikkhu might be expected to set about
beginning his progress along the path. In other words, with the four satipa-
tthdnas we have the nearest thing in the four Nikayas to basic general
instruction in Buddhist ‘{meditation] practice’ or yoga. As I hope will become
clear, the remaining sets concern rather more exclusively what actually issues
from that meditation practice and how it progresses—not that these elements
are absent from the account of the four satipatthanas.

The reason for this peculiarity of the four satipatthanas would seem to be
concerned with the way in which sari or ‘mindfulness’ itself is fundamental
and central to the Nikayas approach to ‘yoga’. Edward Conze commented on
mindfulness as follows:

Although traces of it are not altogether absent in other religious and philosophical
disciplines, in Buddhism alone mindfulness occupies a central position. If one were
asked what distinguishes Buddhism from all other systems of thought, one would
have to answer that it is the Dharma-theory and the stress laid on mindfulness ...
On occasions it is almost identified with Buddhism itself.?¢¢

Whether or not one agrees that ‘mindfulness’ is the peculiar domain of
Buddhism in quite the way suggested by Conze, its position of central
importance in the Nikdyas can hardly be disputed: ‘And mindfulness, bhik-
khus, I declare to be beneficial always.’ 15!

From one perspective the culmination of the Buddhist path is ‘awakening’
{bodhi) which consists in full wisdom or knowledge. Yet the key to unlock this
liberating knowledge is, according to the Nikayas, something rather simple:
‘mindfulness’ or a certain quality of ‘presence of mind’ with regard to body,
feelings, mind and dhammas. For this reason, then, the four satipatthinas
embrace a conception of the essentials of Buddhist practice that is clear and
direct. In this sense, more than any of the remaining sets, the four satipatthanas
provide a description of the path right from basics direct to the final goal and
are, it seems, deserving of the epithet ekdyano maggo.

7. Conclusion

Finally I should draw attention to a number of miscellaneous treatments of
the four satipatthdnas. What underlies the first of these is the notion that the
satipatthanas always constitute the bhikkhu’s refuge—they guard and protect

160 Conze, BTI, p. 51.
161 SV 115: satifi ca khvaham bhikkhave sabbatthikam vadami.
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him. This is a theme already noted. Thus the basic satipatthana formula is
several times found in explanation of the following:

Therefore, Ananda, you should dwell with yourselves as lamp, with yourselves as
refuge, not with some other refuge; with dhamma as lamp, with dhamma as refuge,
not with some other refuge. And how, Ananda, does a bhikkhu dwell with himself
as lamp..? In this connection a bhikkhu with regard to the body dwells watching
body ... 162

If this should seem to stand in contrast with what was said above concerning
the blurring of self and other in connection with the expanded satipatthana
formula, it is perhaps worth citing the following:

[Thinking,] ‘I shall protect myself,” establishing of mindfulness is to be practised;
[thinking,] ‘I shall protect others,” establishing of mindfulness is to be practised.
Protecting oneself, bhikkhus, one protects others; protecting others, one protects
oneself. How, bhikkhus, does one protect others by protecting oneself? By contin-
ued practice, by development, by making great ... How, bhikkhus, does one protect
oneself by protecting others? By patience, by absence of cruelty, by friendliness, by
kindness.1¢3

Two similes continue the theme of the four satipatthanas as the protection
and refuge of the bhikkhu. These similes oppose the satipatthanas as the proper
‘pasture and own home ground’ (gocaro sako pettiko visayo) of the bhikkhu, to
the five classes of sense-desire-object (kama-guna) as not the bhikkhu’s pasture
and the ground of others (agocaro para-visayo). Thus the fowl that wanders
away from the refuge of the clods of earth in a ploughed field is prey to the
hawk, just as the bhikkhu who wanders from the refuge of the satipatthanas
into the domain of the objects of sense-desire is prey to Mara,'%* or as the
monkey who is held by the monkey trap by his four limbs and head is at the
mercy of the hunter, so the bhikkhu capitivated by the objects of sense desire is
at the mercy of Mara.!%% It is this way of looking at the satipafthanas that
underlies Buddhaghosa’s explanation of satipatthdna as the field or pasture of
mindfulness (sati-gocara). In conclusion two short statements concerning the
satipatthanas are worth quoting:

As a result of the development and making great of the four satiparthanas, when
the Tathagata attains parinibbana, the good dhamma is long lasting.16¢

Those for whom you have compassion, bhikkhus, those who judge that there is
something to be heard—whether friends, companions, relatives or kinsmen—they

162 D JI 100 = SV 154; D III 58, 77; S V 163, 164: tasmat ih’Ananda atta-dipd viharatha
atta-sarand anaifia-sarand dhamma-dipd dhamma-sarand anafia-sarand ... kathaii ¢’ Ananda bhik-
khu atta-dipo viharati ... idh’ Ananda bhikkhu kaye kayénupassi viharati ...

163 SV 169: attdnam bhikkhave rakkhissami ti satipatthanam sevitabbam, param rakkhissami ti
satipatthanam sevitabbam. attdnam bhikkhave rakkhanto param rakkhati, param rakkhanto attanam
rakkhati. kathani ca ... dsevandya bhavanaya bahulikammena ... kathaii ca ... khantiya avihimsdya
mettatdya anuddayatdya ...

164 SV 146-8.

165 SV 148-7.

166 SV 172-3, 174: catunnam ca kho dvuso satipatthananam bhavitaita bahulikatatta tathdagate
parinibbute sad-dhammo cira-{thitiko hoti.
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should be caused to undertake, directed towards, established in the development of
the four satipatthanas.' 7

The first echoes something that is in fact said of the seven sets collectively in
another context,!%® while the second appears to be peculiar to the satipatthinas.
Together they seem to underline the point that if any one of the seven sets can
be characterized as setting down the basic prescription for practice of the
Buddhist path, it is the four satipatthinas.

167 SV 189: ye bhikkhave anukampeyydtha ye ca sotabbam marifieyyum mittd va amacca va Aati
va salohitd va te vo bhikkhave imesam catunnam satipatthandnam bhavandya samadapetabba
nivesetabbd patitthapetabba.

168 See Chapter 7.2.



CHAPTER TWO
THE RIGHT ENDEAVOURS

1. The basic formula: samma-ppadhana and samyak-prahana

In a number of places in the Nikayas and canonical Abhidhamma the four
samma-ppadhanas are explained by the following formula:

idha bhikkhu [i] anuppannanam papakdnam akusalanam dhammanam anuppddaya
chandam janeti vayamati viriyam arabhati cittam pagganhdti padahati; [ii] uppann-
dnam papakanam akusalanam dhammdnam pahanaya chandam janeti vayamati
viriyam arabhati cittam pagganhati padahati; [iii] anuppannanam kusalanam dham-
manam uppdddya chandam janeti vdayamati viriyam drabhati cittam pagganhati
padahati; [iv] uppannanam kusalanam dhammanam thitiya asammosaya bhiyyo-

cittam pagganhati padahati.!

In this connection a bhikkhu [i] generates purpose, strives, initiates strength, takes
hold of his mind, endeavours for the sake of the non-arising of bad, unskilful
dhammas that have not arisen; [ii] he generates the purpose, strives, initiates
strength, takes hold of his mind, endeavours for the sake of abandoning bad
unskilful dhammas that have arisen; [iii] he generates purpose, strives, initiates
strength, takes hold of his mind, endeavours for the sake of the arising of
skilfal dhammas that have not (yet) arisen; [iv] he generates purpose, strives,
initiates strength takes hold of his mind, endeavours for the sake of establishing, of
not losing, of increase, of abundance, of development, of fulfilment of skilful
dhammas that have arisen.

Buddhist Sanskrit sources evidence an almost exactly parallel formula explain-
ing four samyak-prahdnas:

[i] anutpannanam papakanam akusalanam dharmandm anutpdddya chandam janay-
ati [ii] utpannanam papakanim akusalanam dharmandm prahdnaya chandam janay-
ati [iii] anutpannanam kuSaldnam dharmanam utpaddya chandam janayati [iv]
utpannanam kusalandam dharmanam sthitdya’bhiiyobhdavayva asampramosdya pari-
puarandaya chandam janayati vyayacchate viryam darabhati cittam pragrhnati samyak
pradadhiiti.?

As in the case of satipatthana and smrty-upasthana, Pali and Sanskrit

1 DIN221; M1 11; SV 244; A 11 15; 1V 462; Vibh 208.

2 E.g. Mahavyutpatti 16; Lamotte (Trairé, 111 1123) quotes a version from the Pasfcavimsati
that parallels the Pili more closely; the form of the final verb is sometimes given as pranidadhati
(cf. my comments below). The order of the four parts of this formula is not always the same in
Buddhist Sanskrit literature (a fact not noted by Lamotte); parts [i] and [ii] are sometimes inverted
(e.g. Artha 29); this also seems to be the order followed by Abhidh-di 358 and assumed by
Abhidh-k 328, which comments: ‘For certain things, like the smrty-upasthanas, the dhyadnas, etc.,
the [order of] teaching conforms with arising; for certain things, like the samyak-prahanas, it
conforms with explanation, for it is not a fixed rule that one first generates desire for the
abandoning of arisen things and afterwards for the non-arising of unarisen things.” (kesamcid
utpatty-anukild desand. yathd smrtv-upasthana-dhydanddinam. kesamcit prartipandnukild desana
yatha samyak-prahananam, na hy esa niyamo yat pirvam utpannandam prahdndaya cchandam janay-
ati, pascad anutpanndndm anutpadayeti.)
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sources reveal a discrepancy in the form of a term designating a parallel
formula. The Pali form is, then, samma-ppadhdna or ‘right endeavour’, while
the Sanskrit equivalent appears to be samyak-prahdna or ‘right abandoning’.
Certainly ‘four right endeavours’ would appear to fit better as a general
description of the formula than ‘four right abandonings’, since all four parts of
the formula speak of one who endeavours (padahati/pradadhati) while only the
second part explicitly mentions abandoning (pahandya/prahanaya). The San-
skrit version even says ‘rightly endeavours’ (samyak pradadhati/pranidadhati).

A further factor that seems to count against samyak-prahdana as being a
correct interpretation of an underlying original term, is that Sanskrit sources
do in fact in one or two instances cite four samyak-pradhanas. Thus, for
example, the Mahdvastu has the phrase, ‘the four samyak-pradhdnas are my
horses’.® Yasomitra’s Kosa-vyakhyd also glosses samyak-prahana by samyak-
pradhdna,* while Vasubandhu seems to offer an explanation of samyak-prahana
(or -pradhana)® in terms of pra-dha and not pra-ha when he says that virya is
called samyak-prahana (or -pradhdna) because ‘by means of it body, speech and
mind are properly applied’ (tena hi samyak kaya-vag-manamsi pradhiyante).5
Chinese translations of Buddhist texts witness both ‘endeavour’ and ‘abandon-
ing’.” Furthermore the Buddhist Sanskrit exegetical tradition is apparently
unanimous in identifying four samyak-prahanas/-pradhanas with ‘strength’
(virya), in exactly the same way as the Pali tradition does samma-ppadhana.®

In the light of all this, the most straightforward explanation of the
discrepancy between the Pali and Sanskrit forms seems to be to consider
samyak-prahana as an incorrect back-formation based on a Middle Indo-Aryan
form such as samma-ppahdana which might equally correspond to Sanskrit
samyak-prahdna or samyak-pradhana.®

Although this largely explains how the discrepancy might have arisen, it
leaves the question of why it arose unanswered. After all, the notion of
endeavour and application is given considerable prominence in the formula,
not just with the verb padahati/pradadhati, but also with the whole recurring

3 Mahdavastu 111 165: samyak-pradhdnd caturo me as$va. The Skt fragments of the Dharmaskan-
dha also witness samyak-pradhana (Fragmente des Dharmaskandha, ed. S. Dietz, Gottingen, 1984,
p. 52).

4 See Lamotte, Traire II1 1123,

S Abhidh-k 384. Pradhan’s text in fact reads -pradhana, but is emended by the compilers of the
index to -prahdpa (Abhidh-k Index 435); the general authority for their corrigenda are the Tibetan
and Chinese versions and Yasomitra (id., p. 427); cf. Abhidh-k Trsl IV 281, n. 2.

6 Cf. Arthan-n 214, which gives -prahdna and then comments on -pradhdna in very similar
terms to the Kosa: katamani catvari samyak-prahanani. samyak kaya-vag-manamsi dharayantiti
pradhanani. Abhidh-d1 358 also gives both -prahdna and -pradhana.

7 Lamotte, Traité, 111 1123: ‘Dans les sources pali, sammappadhana, “efforts corrects”; dans les
sources sanskrites, samyakprahdna, “destructions correctes”, traduit en tibétain par yan dag par
sponba [= abandoning] ... Les traductions chinoises donnent le choix entre tcheng cheng ou tcheng
k’in [= endeavour] d’une part, et rcheng touan [= abandoning] d’autre part.’

8 E.g. Abhidh-h Trsl 194; Abhidh-k 384; Abhidh-sam Trsl 120; Abhidh-di 358. On identifica-
tion in Pali literature, see below.

o Cf. Dayal, op. cit, pp. 82-3. Turner (s.v. pradhdnaka) notes Prakrit pahdna (chief)
corresponding to Pali padhana, and (s.v. prahana) Prakrit pahapa (abandoning) corresponding to
Pali pahana.
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refrain: chandam janeti vayamati viriyam drabhati cittam pagganhdti padahati/
chandam janayati vyayacchate viryam arabhate cittam pragrhnati samyak pra-
dadhati. Why, in a context that seems so obviously to point towards the notion
of four ‘endeavours’, should a Middle Indo-Aryan form, albeit ambiguous out
of context, have been construed in such a way as to give samyak-prahdna or
‘right abandoning’? Is it simply a question of misunderstanding on the part of
a rather obtuse ancient monk or group of monks? Such an explanation would
appear to be historically inadequate.

As T have already indicated, an understanding in terms of right endeavour
was not entirely lost to the northern Buddhist tradition. Curiously, embedded
in the exegesis of the term samma-ppadhana found in the Pali commentaries is
an explanation that reflects the notion of abandoning. I shall consider this
commentarial treatment fully below; for the moment it will suffice to note that
one explanation that Buddhaghosa offers for samma in samma-ppadhana is
that it indicates that it is ‘something beautiful by virtue of its forsaking the
ugliness of the defilements’.1® This explanation occurs within the context of a
discussion of the four samma-ppadhanas as constituents of the transcendent
mind (lokuttara-citta). The point seems to be that in this context samma-ppa-
dhana is to be understood as in some sense the strength or application of the
mind that forms the basis which actually enables the mind to give up the
kilesas.

The treatises of the northern tradition generally understand the samyak-pra-
hdnas as characterizing a stage on the path somewhat prior to the arising of the
transcendent path, namely the stage of usma-gata, or ‘sparks’.}! Asanga states
that the fruit of the development (bhavana-phala) of the samyak-prahanas/-pra-
dhdanas is the complete abandoning of dharmas opposed (vipaksa) to skilful
dharmas, and the obtaining and growth of dharmas that counteract (prati-
paksa) unskilful dharmas.? The stage of usma-gata is the first of the four states
partaking of penetration (nirvedha-bhagiya) and signals the entrance into the
path of application (prayoga-marga). Clearly it is seen as marking a significant
shift in level for the practitioner. The characterization of this stage as abandon-
ing—though not in the absolute sense of the transcendent path—the grosser
obstacles and impediments to the development of full wisdom is not entirely
inappropriate.

Another reason for the form samyak-prahana might be that the usual
Sanskrit usage of pradadhati and pradhdna hardly agrees with that of padahati
and padhana in the Nikayas. Thus samyak-pradhana according to normal
Sanskrit usage does not appear to signify right endeavour or application at all,
but rather something along the lines of right or proper chief or principal (thing
or person). It is in fact, out of context, a not very clear or sensible Sanskrit
word.!?® The uncertainty in the Sanskrit version of the formula concerning the

10 Vism XXII 35: sobhanam va tam kilesa-viripatta-vijahanato.

11 See below, p. 338.

12 Abhidh-sam Trsl 120

13 However, Buddhaghosa does make an effective play on this alternative sense of padhana; see
below, p. 79.
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form of the closing verb—pradadhdati or pranidadhdti —underlines this point;
pra-pi-dhd is found regularly in Sanskrit literature, both Buddhist and non-
Buddhist, in senses similar to padahati and padhdna in the Nikayas.!4

In the light of all this, it seems to me that the characterization of this
fourfold formula as samyak-prahana or ‘right abandoning’ becomes somewhat
more intelligible. The point is that one cannot exclude the possibility that the
Buddhist tradition deliberately capitalized on the ambiguity of a Middle
Indo-Aryan form from an early date—prior to any schism between the
Sarvastivada and the Theravada. After all, the Pali commentaries provide
other examples of word-play that works in P3li but not in Sanskrit.! One
cannot, then, simply characterize samyak-prahdna as an ‘incorrect’ backforma-
tion. Although samma-ppadhdna must, I think, take precedence over samyak-
prahdna as reflecting the correct primary exegesis, it does seem that the
Buddhist tradition as a whole preserves an explanation of the term which
focuses on the notion of abandoning. In terms of Buddhist spiritual psycho-
logy, one of the significant aspects of samma-ppadhdna or samyak-prahana was
that it was understood as directly facilitating the abandoning of unskilful states
either at the moment of attaining the transcendent path or during the prior
stages.

2. The samma-ppadhdna formula in the Nikdyas

The samma-ppadhana formula is given as a straightforward explanation of
the ‘four samma-ppadhdnas’ on some eight occasions in the four primary
Nikayas.!® The formula is in fact found as frequently in some other context.!’
On several occasions the formula is given in explanation of samma-vayama or
‘right striving’, the sixth factor of the noble eight-factored path.® Similarly the
formula is also used to explain the faculty of strength (viriyindriya).'® It is
perhaps significant that this formula appears to be the standard way of
explaining right striving as a factor of the noble eight-factored path—in fact
there seems to be no instance where this sixth factor is explained differently.
On the other hand, the faculty of strength (viriyindriya) and the power of
strength (viriya-bala) are explained in a variety of ways.2°

At any rate, one can see in this usage of the formula the beginnings of the
procedure whereby the later Abhidhamma works draw up more formal
correspondences between the various members of the seven sets. Thus the

14 Cf. BR and MW, s.vv. pra-dha and pra-ni-dha.

15 Cf. the play on satthar/sattha as ‘teacher’/‘caravan (leader)’ at Vism VII 49; such a play is
hardly appropriate to Sanskrit Sdstr/sartha. At As 49 there is a play on citta as ‘mind’ (= Skt citta)
and citia as ‘varigated’ (= Skt citra); of course, Pali also records the sanskritized form citra; (PED,
s.v. citta (1)). An example of such a play in the Nikayas themselves is satta as a ‘being’ (= Skt
sattva) and satta as ‘attached’ (= Skt sakta) at S 111 190.

16 DIII221; M1 11; SV 244; ATl 15,1V 462; at STV 364; A 1 39, 295-7, where the seven sets
are treated in turn, ‘four samma-ppadhanas’ is implicit in the text; cf. Vibh 208.

17 DII312; M I126-8; 111 251; SV 9, 198, 268-9; A 11 74, 256.

18 DII312; MIII251; SV 9; cf. Vibh 105, 235.

19 SV 198.

20 See below, pp. 116-7; 140.
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samma-ppadhanas, samma-vayama, viryindriya, viriya-bala, viriya-sambojjharga
are essentially one, namely viriya or ‘strength’. Of course the seeds of this are
also to be seen in the very wording of the samma-ppadhiana formula, where the
various recurring phrases characterize endeavour: vdyamati corresponds to
samma-vayama, viriyam arabhati to viriya as an indriya, bala and bojjharga;
padahati to samma-ppadhana itself. Accordingly, in the sammappadhana-vibh-
anga definitions for all these recurring phrases of the samma-ppadhdna formula
are found; vayamati, viriya and padahati are all defined in identical terms,
corresponding to the Dhammasargani register for viriya.?! For chanda there is
a distinct definition: kattukamyata or ‘desire to act’. This constitutes the first
Abhidhamma definition of chanda, since there is no register for chanda in the
Dhammasangani.?? 1 shall return to this general theme with reference to all
seven sets later.

In one Anguttara-nikdya passage, the four parts of the formula act as
explanations of four endeavours (padhanas) without the qualification samma.
The four parts here represent the endeavour of restraint (samvara-ppadhana),
the endeavour of abandoning (pahdna-ppadhana), the endeavour of develop-
ment (bhdvana-ppadhana), and the endeavour of protecting (anurakkhana-ppa-
dhana) respectively.?3 These same four padhdanas of samvara, pahina, bhavana
and anurakkhana are elsewhere explained rather differently:

fi] And what is the restraint of endeavour? In this connection a bhikkhu, when he
sees a visible form with the eye, is not one who seizes upon the particular
characteristic, is not one who seizes upon the details, since dwelling with the
eye-faculty unrestrained might cause longing and dejection, bad unskilful dhammas,
to overwhelm him; he therefore engages in restraint, he protects the eye- faculty, he
achieves restraint of the eye-faculty. When he hears a sound with the ear ... smells
a smell with the nose ... tastes a taste with the tongue ... feels a physical sensation
with the body ... experiences a dhamma with the mind ... he achieves restraint of
the mind-faculty. :

fii] And what is the endeavour of abandoning? In this connection a bhikkhu does
not harbour thoughts of sensual desire when they have arisen, he abandons them,
dispels them, makes an end of them, brings them to a state of destruction. He does
not harbour thoughts of hatred ... thoughts of cruelty ... bad unskilful dhammas
... he brings them to a state of destruction.

fiii] And what is the endeavour of development? In this connection a bhikkhu
develops the awakening-factor of mindfulness based on seclusion, based on dispas-
sion, based on cessation, ripening in release. He develops the awakening-factor of
dhamma-discrimination ... of strength ... of joy ... of tranquillization ... of
concentration ... of equipoise.

[iv] And what is the endeavour of protecting? In this connection a bhikkhu
protects the auspicious sign of concentration when it has arisen—the image of the
skeleton, the image of the worm-infested [corpse], the image of the discoloured

21 viriydgrambho nikkamo parakkamo uyyamo viyamo ussaho ussolhi thamo dhiti asithila-para-
kkamata anikkhitta-chandata anikkhitta-dhurata dhura-sampaggaho viriyam viriyindriyam viriya-
balam sammd-vayamo. (See Vibh 208-9, and, e.g. Dhs 22.)

22 Vibh 208. Chanda is one of what the commentaries, referring to Dhs 9, call yevapanaka-
dhammas; see As 132; Vism XIV 133. I shall discuss chanda in connection with the iddhi-padas.

23 AII74.
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[corpse], the image of the rotting [corpse], the image of the decayed [corpse], the
image of the bloated [corpse].2*

Essentially this schema of the four padhanas provides each part of the
samma-ppadhana formula with a specific and positive content; the difference is
of the kind between a general statement of a matter and a specific and
particularized statement. Thus, in order to illustrate the practice of the four
aspects of samma-ppadhdna various themes that feature repeatedly in the
Nikayas are brought together. The endeavour of restraint is characterized by
the set formula concerning the guarding of the sense-doors;?3 the endeavour of
abandoning focuses on the abandoning of thoughts to do with sensual desire,
hatred and cruelty—again a standard theme of the Nikayas;?® the endeavour
of development is characterized by the development of the factors of awaken-
ing (of which more presently); finally the endeavour of protecting is illustrated
by the practice of concentration based on the contemplation of ugliness
(asubha), another sporadic theme of the Nikayas.?” The result is that in effect
the whole of the Buddhist path is shown as being embraced by the four aspects
of (samma-)ppadhdana; that is, the four padhanas provide an example of a
course of practice complete in itself.

A passage from the Nettippakarana, on the other hand, gives a different
specific content to the samma-ppadhina formula?8—a specific content that
appears to be more particular in its application. Unarisen bad unskilful
dhammas are thoughts (vitakka) concerned with sensual desire (kama), hatred
(vyapdda) and cruelty (vihimsa); arisen bad unskilful dhammas are the tenden-
cies (anusaya) that constitute the roots of unskilfulness (akusala-miala); unarisen
skilful dhammas are the spiritual faculties (indriya) of the stream-attainer;

24 A Il 16-7 (= D III 225): [i] katama# ca bhikkhave samvara-ppadhdnam. idha bhikkhave
bhikkhu cakkhund ripam disva na nimitta-ggahi hoti ndnuvyarijana-ggahi hoti yatvddhikaranam
enam cakkhundriyam asamvutam viharantam abhijjha-domanassa papaka akusald dhamma anvassav-
eyyum, tassa samvardya patipajjati rakkhati cakkhundriyam cakkhundriye samvaram apajjati.
sotena saddam sutva ... ghanena gandham ghayitva ... jivhaya rasam sayitvd ... kayena photthabbam
phusitva ... manasd dhammam vififidya ... manindriyam manindriye samvaram dpajjati ... [ii]
katama# ca bhikkhave pahdna-ppadhanam. idha bhikkhave bhikkhu uppannam kama-vitakkam
nddhivaseti pajahati vinodeti vyantikaroti anabhdvam gameti. uppannam vydpada-vitakkam ...
uppannam vihimsa-vitakkam ... uppannuppanne pdpake akusale dhamme ... [iii] katamad ca
bhikkhave bhavana-ppadhanam. idha bhikkhave bhikkhu sati-sambojjhangam bhaveti viveka-nissitam
virdga-nissitam nirodha-nissitam vossagga-parinamim. dhamma-vicaya-sambojjhangam ... viriya-
sambojjhangam ... piti-sambojjhangam ... passaddhi-sambojjharigam ... samadhi-sambojjhangam ...
upekkha-sambojjhangam ... [iv] katamaii ca bhikkhave anurakkhana-ppadhanam. idha bhikkhave
bhikkhu uppannam bhaddakam samadhi-nimittam anurakkhati atthika-safifiam pulavaka-saiifiam
vinilaka-safifiam vipubbaka-safifiam vicchiddaka-safiiam uddhumdataka-safifiam ...

25 Eg.D170.

2% For a more elaborate treatment of this theme see the Dvedhavitakka-sutta (M I 114-8) which
employs almost identical terminology, e.g.: so kho aham bhikkhave uppannuppannam kama-
vitakkam pajahdm’eva vinodem'eva byant’eva nam akasim. (Cf. discussion of sammd-samkappa
below, pp. 191-4.)

27 E.g. M 158-9.

28 Nett 18-9.
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finally arisen skilful dhammas are the spiritual faculities of the person who is
standing on the path (atthamaka).?®

Another variation on the theme of the four aspects of the samma-ppadhana
formula is found in a Samyutta-nikaya passage:

In this connection, thinking that the arising in him of unarisen bad unskilful
dhammas might lead to what is disadvantageous, a bhikkhu makes an effort;
thinking that his non-abandoning of arisen bad unskilful dhammas might lead to
what is disadvantageous, he makes an effort; thinking that the non-arising in him
of unarisen skilful dhammas might lead to what is disadvantageous, he makes an
effort; thinking that the ceasing in him of arisen skilful dhammas might lead to
what is disadvantageous, he makes an effort.3°

Here, what is essentially the same structure as the samma-ppadhana formula is
couched in the most general of terms. An extended commentarial account of
samma-ppadhana, found in several places in the atthakathas,®' quotes this
passage, stating that it concerns only the ordinary non-transcendent /okiya
path in the stages prior to the arising of the transcendent path (lokuttara-
magga).3? This is, in effect, a way of saying that this treatment is generally
applicable to the processes of spiritual attainment, but cannot be applied to the
specific attainment of the transcendent path.

Accordingly unarisen skilful dhammas here include not just the transcendent
path but also ordinary calm and insight (samatha-vipassand), while ‘arisen
skilful dhammas’® here refers only to ordinary calm and insight.3® Why only to
ordinary calm and insight and not also to the transcendent path? Simply
because the statement ‘the ceasing in him of arisen skilful dhammas might lead
to what is disadvantageous’ cannot apply in the case of transcendent skilful
dhammas. For ceasing—the non-arising or non-occurrence (anuppatti)—of
ordinary skilful dhammas, such as calm and insight, once arisen may well result
in the decline and loss (parihdani) of calm and insight. On the other hand, the

29 The term atthamaka is problematic. PED and CPD understand as its meaning ‘eighth’
referring to the person who is sotdpatti-phala-sacchikiriyaya patipanno, i.c. the ‘eighth’ of the eight
ariya-puggalas (cf. Pugg 73). Nowhere, it seems, do we find any mention of the seventh, etc.
persons, and as Nanamoli says (Nett Trsl 32, n.) there ‘seems no precedent for counting the “eight
persons” back’. Further at Nett 49-50 atthamaka describes the anagamin. Nanamoli suggests
(ibid.) a-stha as the correct etymology but does not demonstrate the evolution of the form
atthamaka on this basis. Whatever the difficulties of this, his understanding of the term as
equivalent to patipannaka (one who has entered on the path) must be essentially correct. It seems
clear that in practice afthamaka signifies one standing upon the transcendent path, cf. Nett-a (Ce
1921) 95-6 (atthamakassa ti sotdpatti-phala-sacchikiriydya patipannassa ... atthamakassa ti anagami-
maggatthassa) ; Pugg-a 186 (which uses the term maggatthaka); Kv 247-51; Kv-a 68 (which
glosses atthamaka by sotdpatti-maggattha-puggala). Buddhist Skt literature records astamaka in
the same sense (BHSD, s.v. astamaka).

30 S 11 195-7: idha bhikkhu anuppannd me pdpaka akusala dhamma uppajjamand anatthaya
samvatteyyun ti dtappam karoti. uppannd me papaka akusala dhamma appahiyamand anatthdya
samvatteyyun ti Gtappam karoti. anuppannd me kusald dhamma anuppajjamana anatthaya samvatt-
eyyun ti atappam karoti. uppannd me kusald dhammad nirujjhamana anatthdya samvaiteyyun ti
atappam karoti. (This appears to be the only occurrence in the four Nikayas.)

31 Ps III 243-54; Mp I1 43-9; Vibh-a 289-301.

32 Vibh-a 291: sa (sc. lokiyd sammappadhana-katha) Kassapa-samyutta-pariyayena lokiya-magga-
kkhane veditabba. Cf. Ps 111 243; Mp 11 44.

33 Vibh-a 291-2: ettha ca anuppanna kusala dhamma ti samatha-vipassand ceva maggo ca
uppannd kusala nama samatha-vipassand va. (Cf. Ps 111 244; Mp 11 44-5.)
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ceasing of the transcendent path once arisen does not entail loss of calm and
insight, on the contrary in making way for the fruit it establishes calm and
insight; there is no falling away from the calm and insight established by
transcendent dhamma.** The commentarial account then proceeds to recount a
number of stories illustrating how ordinary calm and insight is lost and how
this leads to disadvantage. In general, the commentarial interpretation of all
this is really rather convincing.

So far, then, what stands out particularly clearly here, is the way in which
the Nikaya use of the samma-ppadhdna formula can—and, 1 think, must—be
seen as reflecting both different scales and different levels of the spiritual path.
This is a feature I have already drawn attention to with regard to the
satipatthanas, and, as I shall repeatedly try to demonstrate, is of central
importance in understanding the Nikayas’ and later Buddhist literature’s
conception of the seven sets both collectively and individually.

3. The Samanamandika-sutta

Perhaps the most striking of the Nikaya treatments of the samma-ppadhana
formula is that found in the Samanamandikd-sutta.®® This treatment quite
explicitly uses the samma-ppadhana formula at four successive spiritual levels.
The sutta opens with the Buddha stating that a person endowed with ten
dhammas is one who has ‘accomplished what is skilful, who has perfect
skilfulness, an unconquerable samana, attained to the utmost attainment’
(purisa-puggalam sampanna-kusalam parama-kusalam uttama-patti-pattam sam-
anam ayojjham). The Buddha then begins his exposition of this statement by
listing sixteen items in four groups of four that he declares need to be
understood (veditabba). One needs to understand unskilful moral habits (akus-
ala-sila), from what they originate (ito-samugthana), where they completely
cease (aparisesa nirujjhanti), and how one practises in order to be practising for
their cessation (nirodhdya patipanno). In the same way, one should understand
skilful moral habits (kusala-sila), unskilful thoughts (akusala-samkappa), and
skilful thoughts (kusala-samkappa). The details of the exposition of these
matters are set out in the adjoining table (p. 77). What is interesting from the
present point of view is the overall pattern and the part the samma-ppadhana
formula plays in this. In fact the pattern of each of the four groups parallels
exactly the structure of the four noble truths: an item is given, next its

34 Spk II 165: ‘Nirujjhamdna anatthdya samvaiteyyum: they should be understood as dhammas
such as sila, etc. which because of non-arising by virtue of decline cease and might lead to
disadvantage. And herein /okiya [dhammas] can decline; there is certainly no decline of lokuttara
[dhammas]. (te siladi-dhamma parihdni-vasena puna anuppattiyd nirujjhamand anatthayva samvatt-
eyyun ti veditabba. ettha ca lokiyd parihayanti, lokuttardnam parihani natthi ti.) Yibh-a 292: *‘Now
the [transcendent] path having arisen just once ceases, certainly not as something leading to
disadvantage; for it ceases only having provided the condition for the [transcendent] fruit.’ (maggo
pana sakim uppajjitvd nirujjhamano anarthdya samvattanako nama natthi. so hi phalassa paccayam
datva va nirujjhati.) Cf. Ps 111 244; Mp 11 45.

35 M II122-9.



TABLE 1. THE SCHEMA OF THE SAMANAMANDIKA-SUTTA

ime akusala-sila

ito-samutthana

idha aparisesa nirujjhanti

evam patipanno akusalanam
silanam nirodhdya patipanno

ime kusala-sild
ito-samutthana
idha aparisesa nirujjhanti

evam patipanno kusalanam stlanam
nirodhdya patipanno

ime akusala-samkappad

ito-samutthana
idha aparisesa nirujjhanti

evam patipanno akusalanam
samkappanam nirodhaya
patipanno

ime kusala-samkappd
ito-samutthdna

idha aparisesd nirujjhanti

evam patipanno kusalanam
samkappanam nirodhdya
patipanno

akusala-kdya-, vdci-, mano-
kamma, papaka-ajiva

citta: saraga, samoha, sadosa

kaya-duccaritam...pahaya, kaya-
sucaritam...bhaveti

samma-ppadhana formula

kusala-kdya-, vdci-, mano-kamma,
ajiva-parisuddhi

citta: vita-rdga, vita-moho, vita-
dosa

silava hoti...tafi ca ceto-
vimuttim...pajanati

samma-ppadhana formula

kdma-, vyapada-, vihimsa-
samkappa

kdma-, vyapada-, vihimsa-safifia
first jhana

samma-ppadhéna formula

nekkhamma-, avydpada-, avihimsa-
samkappa

nekkhamma-, avydpada-, avihimsa-
sarifa
second jhdna

samma-ppadhéna formula
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origination is considered, followed by the question of its ceasing, and the
practice that brings this about.3¢

So what is the significance of the repetition of the samma-ppadhana formula
as the exposition of the fourth part (the part, if one is to think in terms of the
four noble truths, that is usually explained by reference to the noble eight-fac-
tored path)? As will be seen later, in the light of the treatment of the seven sets
in the Samyutta-nikdya it is tempting to think that an exposition of any one of
the seven sets might have been appropriate here, and that the substitution of
another of the sets for the samma-ppadhana formula would not do serious
damage to the main purpose of this surta. However, the repeated use of the
samma-ppadhana formula in this context is not, it seems to me, without a
particular character and quality of its own. If one considers the details of each
of the four sections a little more closely, one sees that coming to understand
the origination of a particular set of items is said to lead on to a particular
achievement—an achievement which constitutes the cessation of the set of
items in question. In the first section the bhikkhu succeeds in abandoning bad
conduct and developing good conduct; in the second he becomes endowed with
good moral habit (sflavanr) and knows the subsequent freedom of mind
(ceto-vimutti); in the third he attains the first jhdna; finally, in the fourth, he
attains the second jhdna. In each instance what brings about and supports the
ceasing of the given set of items, what facilitates the particular achievement, is
the practice of the four aspects of samma-ppadhana (not, however, referred to
by name). This use of the formula, then, seems to fit in well with a general
picture of the samma-ppadhanas— and indeed viriya itself—as essentially that
which supports and sustains any particular achievement. This notion of viriya
as that which supports is vividly taken up in the Milindapariha:

Just as, Your Majesty, a man might shore up a house that was falling down with an
extra piece of wood, and being thus shored up that house would not fall down.
Even so, your majesty, viriya has the characteristic of shoring up; shored up by
viriya no skilful dhammas are lost.3”

4. Commentarial definitions of viriya and samma-ppadhana

The above exposition of the samma-ppadhana formula in the Nikayas is
consistent with the explanations of samma-ppadhdna and viriya offered by the
commentaries. These explanations are best viewed as drawing out and further
developing the implications of the Nikaya treatment. The standard definition
of viriya in the Visuddhimagga reads as follows:

Viriyva is the state of a hero. Its characteristic is exertion, its function is the
supporting of conascent [dhammas], its manifestation is a state of non-collapse.
Since it is said [by the Blessed One] that one who is stirred endeavours properly, its
proximate cause is what stirs; alternatively its proximate cause is any ground for

36 Cf. the verbal parallels between the truths and the Samanamandika-sutta treatment:
samudaya/samutthdna; nirodha/nirujjhanti; nirodha-gamini-patipada/nirodhdya patipanno.

37 Mil 36: yatha mahd-rdja puriso gehe patante afifiena darund upatthambheyya upatthambhitam
santam evam tam geham na pateyya, evam eva kho mahd-rdja upatthambhana-lakkhanam viriyam
viriyupatthambhitd sabbe kusala dhammda na parihayanti ti.
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the instigation of viriya. Rightly instigated it should be seen as the root of all
attainments.3®

Here, then, viriya is seen as the strength and mental resolve that supports and
maintains various kinds of spiritual achievement—at least in its skilful mani-
festations.

Buddhaghosa also provides the following exegesis of the term samma-ppa-
dhana:

It is padhana in that by means of it they endeavour (padahanti), samma-ppadhana is
beautiful padhana; either it is samma-ppadhdana in that by means of it they
endeavour rightly, or it is semma-ppadhdna in that it is beautiful because of
forsaking the ugliness of the defilements, and padhana because of producing
(nipphadakatta) welfare and happiness due to bringing about the state of being best
and causing the state of being chief (padhana). It is a term for strength. It is
fourfold in that it accomplishes the functions of abandoning and non-arising for
arisen and unarisen unskilful [dhammas] [respectively], and the functions of arising
and maintenance of unarisen and arisen skilful [dhammas] [respectively]. Therefore
‘four sammappadhanas’ are spoken of.?°

The explanation here plays upon the diverse meanings of padhdna. To begin
with, padhana can be understood simply as indicating endeavour; this is its
usual and normal meaning in Pali literature. However, as has already been
noted, padhana corresponding to Sanskrit pradhana can have another range of
meanings—the normal meanings in Sanskrit literature. A pradhdna is, then, the
chief or principal thing or person; as an adjective it signifies chief or most
important. Furthermore, in Samkhya theory pradhana is used as a term for
prakrti or the primary ground from which the world of experience originates.*°
Buddhaghosa’s explanation seems to reflect these kinds of usage: samma-ppa-
dhana is beautiful; it is the originator of welfare and happiness, and it brings
about the state of a chief. In this Buddhaghosa echoes the understanding of
viriya as the state of a hero and as the root of all attainments: samma-ppadhana
forms the basis for the abandoning of the defilements which are detrimental to
welfare and happiness, and as a result one achieves the best state, one is a
chief. Dhammapala gives essentially the same explanation, although worded
slightly differently:

It is samma-ppadhana in that they endeavour rightly by means of it, or it itself
endeavours rightly; it is commendably or beautifully endeavouring. Alternatively,

38 Vism XIV 137: vira-bhavo viriyam tam ussahana-lakkhanam, sahajatanam upatthambhana-
rasam, asamsidana-bhava-paccuparthanam, samviggo yoniso padahati ti [A 11 115} vacanato samvega-
pada-tthanam viriyarambha-vatthu-pada-tthanam va. samma araddham sabba-sampattinam milam
hoti ti datthabbam. (Cf. As 120-1, which also quotes similes found at Mil 36-7.)

39 Vism XXII 35: padahanti etena ti padhanam; sobhanam padhanam samma-ppadhanam:
samma vd padahanti etend ti samma-ppadhdnam; sobhanam va tam kilesa-virtipatta-vijahanato
padhanari ca hita-sukha-nipphadak attena seftha-bhavivahanato padhana-bhdva-karanato ca ti samma-
ppadhanam. viriyass'etam adhivacanam. tayidam uppanndnuppanndnam akusalanam pahandnu-
ppatti-kiccam anuppannuppanndnafi ca kusaldnam uppatti-thiti-kiccam sadhayati ti catubbidham
hoti, tasma cattaro samma-ppadhana ti vuccati. (The correct reading of this passage is difficult to
determine, it occurs with variations at Patis-a I 97; III 618; Nidd-a 1 66.)

40 BR and MW, s.v. pra-dhdna.
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it is samma-ppadhdna because it correctly causes a state of being chief for a person.
It is a term for viriya.*!

The material dealt with in this chapter more or less exhausts the Nikaya
treatment of the four samma-ppadhanas and the samma-ppadhana formuia
outside the context of the seven sets; samma-ppadhana in the context of the
seven sets will be dealt with later. For the sake of completeness at this point
one should also note the following. Along with the four satipatthanas and four
iddhi-padas, the four samma-ppadhdnas, or rather the four parts of the formula,
are said to constitute four dhammas to be developed (bhavetabba) in an
Anguttara-nikaya passage of the catun-nipata.** The formula is also employed
in a Nikaya passage explaining the iddhi-pada formula; this will be considered
in the next chapter.4?

41 Ud-a 304: samma padahanti etena sayam va sammd padahati; pasattha sundard@ va padahanan
ti samma-ppadhdnam. puggalassa va samma-d-eva padhana-bhava-karanato samma-ppadhanam.
viriyass'etam adhivacanam.

42 A IL256.

43 The following summarizes the uses of the samma-ppadhana formula in the four primary
Nikayas: four samma-ppadhanas (D 11 221; M I 11; S V 244; TV 364; A 1 39, II 15, IV 462);
samma-vayama (= magganga) (D 11 312; M III 251; S V 9); viriyindriya (S V 198); others (M I1
26-8; S 'V 268-9; A 1I 256, 74); variations (D III 221; S 11 195-7; A 1I 16-7).



CHAPTER THREE
THE BASES OF SUCCESS

1. The basic formula

In the Pali canon four iddhi-padas are frequently cited by means of the
following stock formula:

cattaro iddhi-pada. katame cattaro. idha bhikkhave bhikkhu [i] chanda-samadhi-pa-
dhana-samkhara-samannagatam iddhi-padam bhaveti. [ii] viriya-samadhi-padhana-
samkhara-samanndgatam iddhi-padam bhaveti. [iii] citta-samadhi-padhana-samkha-
ra-samanndgatam iddhi-padam bhaveti. [iv] vimamsd-samadhi-padhdana-samkhara-
samanndgatam iddhi-padam bhaveti.

This formula is not immediately intelligible or self-explanatory, but fortun-
ately the Nikayas preserve an analysis of it in the iddhi-pada-samyutta.? The
passage in question begins by defining chanda-samadhi:

If a bhikkhu gains concentration, gains one-pointedness of mind depending on
desire [to act], this is called chanda-samadhi.?

The analysis continues by citing the four parts of the samma-ppadhana formula
in full, with the concluding comment that ‘these are called forces of endeavour’
(ime vuccanti padhdna-samkhard). Finally the nature of the first iddhi-pada is
summed up as follows:

There is thus this chanda, this chanda-samddhi and these padhana-samkharas; this,
bhikkhus, is called the iddhi-pada that is furnished with chanda-samadhi-padhana-
samkhara.*

Each of the remaining three iddhi-padas is analyzed in an exactly parallel
fashion. This allows us to translate the basic iddhi-pdda formula as follows:

Here a bhikkhu develops the basis of success that is furnished both with concentra-
tion gained by means of desire to act, and with forces of endeavour; he develops
the basis of success that is furnished both with concentration gained by means of
strength, and with forces of endeavour; he develops the basis of success that is
furnished both with concentration gained by means of mind, and with forces of
endeavour; he develops the basis of success that is furnished both with concentra-
tion gained by means of investigation, and with forces of endeavour.

This may remain rather obscure, but the iddhi-pdda-samyutta analysis
makes it clear that a ‘basis of success’ or ‘basis of growth’ is here conceived of

t DI 213-4; 111 77, 221; M 1 103; I 11; S IV 365; V 254-93 passim; A I 39, 297; II 256, I
81-2; IV 464; Vibh 216; Patis I 111, 113; II 205. (For the ‘bases of success’ formula in Buddhist
Sanskrit sources see section six of this chapter.)

2 SV 2689.

3 chandam ce bhikkhu nissaya labhati samadhim labhati cittassa ekaggatam, ayam vuccati
chanda-samddhi. (On chanda as the ‘desire to act’, see section five of this chapter.)

4 iti ayam ca chando ayam ca chanda-samddhi ime ca padhdna-samkhdarda. ayam vuccati
bhikkhave chanda-samadhi-padhana-samkhdra-samanndagato iddhi-pado.
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as consisting in an interplay of three basic things: meditative concentration,
forces of endeavour (identified with the four right endeavours or, more simply,
strength) and the particular means by which meditative concentration is
gained, namely the desire to act, strength, mind, or investigation. An iddhi-pada
is not so much any one of these three things in particular as the interaction
between them.

2. The iddhi-pdda-samyutta

The basic analysis of the iddhi-pada formula that has just been considered
provides some idea of the conception of the iddhi-padas in the Nikayas. But
what precisely is the place of the iddhi-padas in Buddhist spiritual practice as a
whole? How are they to be understood in the context of the path to awakening?
As far as the four primary Nikayas are concerned, the treatment of the
iddhi-padas is certainly concentrated in the iddhi-pada-samyutta, and this is the
most convenient place to pursue such an enquiry into their nature.

Several times in the iddhi-pada-samyutta we find a set explanation of the
following: iddhi, iddhi-pada, iddhi-pdda-bhavana and iddhi-pada-bhavana-gamint
patipadd.® Thus iddhi is explained by the following stock description of
eightfold iddhi:

A bhikkhu enjoys various kinds of iddhi: [i] being one he becomes many, being
many he becomes one; [ii] unhindered he passes into a visible state, into an invisible
state, [iii] through house-walls, through city-walls and through mountains, as if
through space; [iv] he goes down into the earth and comes up, as if through water;
{v] he goes over firm water, as though over earth; [vi] he travels through the sky
cross-legged, as if he were a bird with wings; [vii] he touches and strokes with his
hand the sun and moon, [things] of such great iddhi and such great power; [viii] he
holds mastery with his body as far as the world of Brahma.¢

Next, iddhi-pada is explained as ‘that path or way that conduces to the gaining
of iddhi, the repeated gaining of iddhi’ (yo maggo ya patipadd iddhi-labhaya
iddhi-patilabhaya samvattati); iddhi-pdada-bhavand or ‘the development of iddhi-
pada’ is explained by the basic iddhi-pada formula; finally iddhi-pada-bhavanda-
gamini patipadd or ‘the way leading to the development of iddhi-pada’ is
explained as the noble eight-factored path (ariyo atthangiko maggo).

This explanation of these four expressions is significant in two ways. First,
it is clear that the notion of the iddhi-padas is consistently and directly linked to
the stock description of eightfold iddhi in the Nikayas—in fact this stock

5 SV 276,285-8 (% 4).

6 The passages in question abbreviate this stock formula; for the full text see, e.g., S V 264:
bhikkhu ... anekavihitam iddhi-vidham paccanubhoti. eko pi hutva bahudhd hoti, bahudhd pi hutva
eko hoti; avibhdavam tiro-bhavam tiro-kuddam tiro-pakdaram tiro-pabbatam asajjamano gacchati
seyyathd pi akase; pathaviya pi ummujja-nimmujjam karoti seyyatha pi udake; udake pi abhijjamane
gacchati seyyathd pi pathaviya; akdase pi pallavkena kamati seyyathd pi pakkhi sakuno; ime pi
candima-suriye evam mahiddhike evam mahdnubhdve panind parimasati parimajjati, yava brahma-
loka pi kayena va samvatteti. (Vism XII 69 takes dvibhavam tiro-bhdavam as involving a distinct
iddhi which gives a list of eight iddhis; the syntax of the Nikdya formula might be read as
suggesting only seven distinct iddhis.)
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description occurs on no less than fifteen occasions in the iddhi-pada-samyutta.”
Secondly, the linking of the development of the iddhi-pddas to the noble
eight-factored path brings the iddhi-padas right into the main stream of
spiritual practice as understood in the Nikayas. In this connection one must
note that, in addition to being frequently linked to eightfold iddhi, the
iddhi-padas are also linked on some sixteen occasions to the destruction of the
dsavas, or of dukkha.® Thus it is said that Moggallana and the Tathagata enjoy
eightfold iddhi as a result of developing and making great the four iddhi-pddas;
but at the same time it is also said that as a result of making great and
developing the four iddhi-padas they attain and dwell in the liberation of mind
that is without a@savas.® Of course, an understanding of the iddhi-padas as
something fundamental to the path to awakening would appear to be already
inherent in their being included in the list of the seven sets. What is of interest,
then, is the relationship in the Nikayas between the specific notion of eightfold
iddhi and the more general notion of iddhi as ‘success’ or ‘spiritual growth’.

A considerable proportion of the iddhi-pada-samyutta appears to be con-
cerned with the analysis of the iddhi-padas as skill in meditation technique; that
is to say, what is emphasized is ‘the gaining of success, the repeated gaining of
success’ and the particular skills that are needed if this is to be accomplished.
In this connection we find an extended iddhi-pdda formula:

Here, bhikkhus, a bhikkhu develops the iddhi-pada that is furnished both with
chanda-samadhi and padhdna-samkharas: ‘The desire to act in me will not be too
slack; it will not be dispersed without.” He dwells conscious of after and before; as
before, so after; as after, so before; as below, so above; as above, so below; as by
day, so by night; as by night, so by day. Thus by means of an open and
untrammelled mind he develops a shining consciousness.!°

This is then repeated three more times for the remaining iddhi-pddas, substitut-
ing ‘strength’ (viriya), ‘mind’ (citta) and ‘investigation’ (vimamsd) in turn for
‘the desire to act’ (chanda).

One version of this extended formula adds some further explanations in a
form similar to the ‘word analysis’ (pada-bhdjaniya) found in the Vinaya-pitaka,
the Niddesa and Vibhanga'' Chanda that is too slack is chanda associated with
idleness (kosajja); chanda that is too vigorous is chanda associated with
restlessness (uddhacca); chanda that is withdrawn within is chanda associated
with sleepiness and drowsiness (thina-middha); chanda that is dispersed without
is chanda dispersed after the five kinds of object of sense-desire (parica-kama-
gune arabbha anuvikkhitto anuvisato). ‘Dwelling conscious of after and before’
is said to mean that one’s safifid or ‘idea’ of after and before is well grasped,

7 SV 264,267,271, 274, 280, 282, 283, 284, 286 ( x 2), 287 (X 2), 288, 289; cf. D II 213.

8 SV 254(x 2),255(x% 2),257, 266,268,271, 275, 280, 282, 284, 285 ( x 2), 259, 290.

9 SV 288-90.

10 SV 263-4, 264, 271, 276-7, 281: iti me chando na ca atilino bhavissati, na ca atipaggahito
bhavissati, na ca ajjhattam samkhitto bhavissati, na ca bahiddhda vikkhitto bhavissati. pacchd-pure
SaRfT ca viharati, yathd pure tathd pacchd, yatha pacchd tatha pure, yatha adho tatha uddham, yatha
uddham tathd adho, yathd diva tathd rattim, yathd rattim tathd diva. iti vivatena cetasa apariyonad-
dhena cetasa sappabhdsam cittam bhaveli.

11 SV 277-8.
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brought to mind well, well remembered, well penetrated by wisdom {(paccha-
pure safifid suggahitd hoti sumanasikatd sudharita suppatividdha padifidgya).
‘Dwelling as below so above’ is explained with reference to contemplation of
the various parts of the body from the toes to the crown of the head (described
in the same terms as the relevant aspect of kdydnupassand). With regard to ‘as
by day, so by night’ it is explained that by whatever aspects, marks and signs
the bhikkhu develops the iddhi-pdda furnished with chanda-samadhi-padhana-
samkhdra during the day, he develops it by those same aspects, marks and
signs during the night (yehi akarehi yehi lingehi yehi nimittehi diva chanda-sam-
ddhi-padhana-samkhara-samannagatam iddhi-padam bhaveti, so tehi akarehi tehi
lingehi tehi nimittehi rattim ... bhaveti). Finally developing a shining conscious-
ness is further explained: the bhikkhu’s awareness of light is well learnt, his
awareness of radiance is well established (bhikkhuno aloka-safifid suggahita hoti
diva-safinia svadhitthita).'2

The terminology involved here is in part reminiscent of the description of
the preparations for meditation practice and the abandoning of the five
hindrances elsewhere in the Nikayas.!® The general tenor of the extended
formula and its detailed analysis suggest that what we are concerned with is the
acquiring of skill and facility in meditation attainment. It is worth noting the
particular incidents and circumstances associated with the extended formula in
the iddhi-pada-samyutta.

In the first place it is given as descriptive of the practice of the Bodhisatta
himself prior to his awakening. As a result of developing the iddhi-padas in this
way, he develops what are elsewhere called the six abhififids or ‘direct know-
ledges’: eightfold iddhi, the divine ear (dibba-sota), knowledge encompassing
the mind [of others] (ceto-pariya-fidna), knowledge of the recollection of former
lives (pubbe-nivasdnussati-iana), knowledge of the rise and fall of beings
(acutupapatti-riana), knowledge of the destruction of the dsavas (asavanam
khaya-fianam).'4

Another sutta's tells how the Buddha requests Moggailana to stir and

12 1 have taken divd in diva-safiid as a feminine substantive corresponding to Skt div, which is
usually masculine but which does occur as a feminine in the Vedas and later Skt in the sense of
‘heaven’ or ‘sky’ (see MW, s.v. 3. div, dyu); MW cites the sense of ‘brightness’ for the masculine in
the RV. It is more usual to take diva as an adverb, ‘by day’ (cf. PED, s.v. divd, which cites further
examples of the expression divd-saifia), but this seems to make little sense in the present context.
Spk 111 260 comments: ‘A bhikkhu sitting down in an open space brings to mind the awareness of
light; sometimes he closes his eyes, sometimes he opens them; when he closes them after having
had them open and one direction is clear to him as though he were looking around, then the
awareness of light is called “arisen”. Divd-safifid is a name for this too. When this occurs at night it
is called “well learnt”.’ (yo bhikkhu angane nisiditva aloka-safifiam manasikaroti kilena nimmileti
kalena ummileti, ath’assa yada nimmilentassdpi ummiletva olokentassa viya eka sadisam eva upattha-
ti tada aloka-safind jata nama hoti. diva-safiida ti pi tass’eva ndmam. sa puna rattim uppajjamand
suggahitd nama hoti.) In the Digha description of the abandoning of the five nivaranas prior to the
arising of jhdna, aloka-sanfa, along with sati and sampajafifia, is opposed to thina-middha (D 171).

13 This is discussed fuily in Chapter 5.

14 SV 263-6; cf. A III 82, which also associates the iddhi-padas with the practice of the
bodhisatta. Th 233 also links the realization of the six abhifiids to the development of the
iddhi-padas.

15 SV 269-71.
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arouse (samvejeti) a group of bhikkhus who are described as ‘excited, compla-
cent, unsteady, noisy, talking freely, of lost mindfulness, without clear compre-
hension, unconcentrated, with wandering minds and faculties uncontrolled’
(uddhatd unnala capald mukharad vikinna-vaca muttha-ssatino asampajand asam-
ahita vibbhata-citta pakatindriyd). Moggallana then contrives an iddhi (iddhdbhi-
samkharam abhisamkharesi) such that with his big toe he causes the house in
which the bhikkhus are staying to shake and tremble. Suitably stirred, the
bhikkhus then question the Buddha about the incident, who explains that it is
through developing the iddhi-padas in the manner described that Moggallana is
of such great power, and dwells in the liberation of mind that is without
asavas. The implication is that the development of the iddhi-padas is also the
remedy for the bhikkhus’ lack of mindfulness and concentration.

3. The suttanta-bhajaniya of the Vibhanga

The surtanta-bhajaniya or ‘analysis according to Suttanta’ of the iddhi-pada-
vibhanga'® gives an exposition of the basic iddhi-pada formula that is more or
less the same as that given in the iddhi-pada-samyutta. Tt differs in only one or
two respects, and adds a basic commentary defining some of the key terms.
Where the Samyutia-nikdaya defines chanda-samadhi as concentration gained
depending on the desire to act (chandam nissaya), the Vibhanga describes it as
concentration or one-pointedness of mind gained by making the desire to act
the ‘overlord’ or ‘dominant’ (chandam adhipatim karitva). The technical notion
of chanda, viriya, citta and vimamsd as ‘dominant’ is found developed in the
early Abhidhamma literature, but appears to be lacking from the four primary
Nikayas.!” According to the Dhammasangani one of chanda, viriya, citta or
vimamsd may act as dominant in certain kinds of consciousness.!® This notion
is then found in the Patthana as the third of the twenty-four conditions
(paccayas), namely adhipati-paccaya.’® Rather little can be gleaned from the
canonical texts concerning the notion of adhipati; the Visuddhimagga makes
the following general comment:

A dhamma that is contributory in the sense of being most powerful is an
adhipati-paccaya ... The four dhammas termed chanda, viriya, citta, vimamsa
should be understood as adhipati-paccaya, but not [all] at once, for when citia
occurs having made chanda the chief, the most powerful, then just chanda is the
adhipati not the others. The method is the same for the others.?°

To return to the iddhi-pada-vibhaniga, padhana-samkharas are once more
elucidated by reference to the samma-ppadhana formula. The final statement

16 Vibh 216-20.

17 Such expressions as attadhipatteyya, lokadhipateyya, dhammadhipateyya (A 1 147-9) and
satddhipateyyd sabbe dhamma (A 1V 338-9; V 106-7) are found in the Nikayas.

18 See below, p. 320.

19 See Dukap 2.

20 Vism XVII 72: jetthakatthena upakarako dhammo adhipati-paccayo ... chanda-viriya-citia-
vimamsda-samkhdta cattaro dhamma adhipati-paccayo ti veditabba, no ca kho ekato, yada hi chandam
dhuram chandam jetthakam katva cittam pattati, tada chando va adhipati, na itare. esa nayo sesesu.
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summing up the iddhi-pdda as a whole is slightly different from the Samyutia
version, but does not seem to diverge in intent:

There is thus this chanda-samadhi, these padhdna-samkharas; collecting and group-
ing this together, it is termed chanda-samadhi-padhana-samkhara.*!

The whole of this initial analysis is given in full for each of the four
iddhi-padas (substituting viriya, citta or vimamsd as appropriate). Further
definitions of key terms are then appended: of chanda, viriya, citta or vimamsda;
of samadhi, padhana-samkharas, iddhi and iddhi-pada. For the most part these
consist in simply applying the appropriate Dhammasargani register of terms;
thus viriya and padhana-samkhara are both defined by the full register of terms
for viriya, vimamsa by that for padifid, citta by that for cirta, samadhi by that
for one-pointedness of mind (cittass’ekaggatd). Chanda is the one term not
defined in the Dhammasangani and is here glossed as ‘purpose, purposiveness,
the desire to act, skilful wholesome purpose’.?? The explanations of ‘success’

(iddhi) and ‘basis of success’ (iddhi-pada) are worth quoting in full:

‘Success’ is that which of these dhammas is success, thorough success, succeeding,
thorough succeeding, gaining, regaining, attainment, thorough attaintment, experi-
encing, realization, accomplishment.23

What is interesting about this is that iddhi is here taken in rather general terms.
If we are to take seriously the Nikaya background to this, where the iddhi-
padas are at once associated with eightfold iddhi and the ultimate spiritual
goal, then the implications of the Vibhanga definition must be, I think, that
eightfold iddhi should be seen as nothing different from meditational success in
general. That is to say, both eightfold iddhi and the liberation of mind that is
without dsavas are simply two aspects of what is basically one skill or facility
of mind. Precisely the same ‘success’ that allows the bhikkhu to develop
eightfold iddhi allows him to develop the liberation of mind that is without
dsavas. As for ‘basis of success’ itself, it is explained as:

The aggregate of feeling, the aggregate of conception, the aggregate of formations,
the aggregate of consciousness of one who is thus [i.e. has ‘success’].2*

In other words the totality of mental dhammas associated with some form of
meditational success is to be regarded as the basis for that success. To sum up,
we can say that a ‘basis of success’ consists of the aggregate of dhammas

21 Vibh 216: iti ayafi ca chanda-samadhi ime ca padhdna-samkhdra, tad ekajjham abhisamyithitva
abhisamkhipitva chanda-samadhi-padhana-samkharo tveva samkhyam gacchati.

22 Ibid.: chando chandikatd kattu-kamyata kusalo dhamma-cchando. The northern tradition also
defines chanda as the desire to act (kartr-kamata); see Abhidh-k 54; Abhidh-d7T 69; Abhidh-sam
Trsl 7. In expressions such as kdma-cchanda and chanda-raga in the Nikdyas, chanda seems to
connote ‘desire’ in an unskilful sense; clearly this is not so in the early Abhidhamma texts. In the
later Abhidhamma chanda is classed as a neutral cetasika that may be either skilful or unskilful
depending on associated cetasikas (e.g. Vism XIV 133-84); cf. the use of chanda in the samma-ppa-
dhana formula.

23 Vibh 217: iddhT ti ya tesam dhammanam iddhi samiddhi ijjhand samijjhand labho patilabho
patti sampatti phusand sacchikiriyd upasampada.

24 Ibid.: iddhi-pado ti tatha-bhitassa vedand-kkhandho sahifid-kkhandho samkhdra-kkhandho
viifiana-kkhandho.
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contributing to a ‘success’, but of particular importance in establishing and
promoting that success is the interaction of concentration (gained by one of
four ways) and forces of endeavour.

4. The commentarial analysis

The commentarial analysis, in the first place, reiterates the basic analysis of
the Samyutta-nikdva and suttanta-bhajaniya: chanda-samadhi is concentration
motivated by chanda (chanda-hetuka), or headed by chanda (chandadhikay; it is
a term for samdadhi that has been achieved by making chanda, which is the
desire to act the adhipati; padhana-samkhdras are samkharas that constitute
padhdna, and is an expression for viriya that accomplishes the four functions of
right endeavour.?® The commentaries then go on to define iddhi and iddhi-pada
in terms rather more precise than those so far encountered:

iddhi-pada, i.e. ... that which constitutes a basis in the sense of a foundation for
chanda-samadhi-padhana-samkharas associated with skilful citza, such as access,
Jjhana and so on, which are [collectively] designated ‘success’; the sum of remaining
citta and cetasika is the meaning.?®

In other words, ‘success’ is seen in terms of either access concentration
(upacara) or jhana, and is constituted by chanda-samadhi (or viriya-samadhi,
etc.) and padhdna-samkharas; the remaining consciousness and consciousness
factors are the basis for that success. This position appears to be subsequently
summed up in the following:

Here, then, the three dhammas termed chanda-samadhi-padhana-samkhdras [i.e.
chanda, samadhi and viriya] are both successes and bases of success, while the
remaining associated four aggregates are just bases of success.?”

The Samyutta commentary spells this out:

Now, in the iddhi-pada-vibhanga according to the method beginning [with the
words] ‘the aggregate of feeling of one who is thus’, the remaining immaterial
dhammas that are furnished with these [three] dhammas are said to be ‘bases of
success’. Moreover these three dhammas are both successes and bases of success.
How? Because for one who is developing chanda, chanda is called the success,
samadhi and padhana-samkharas are called the basis for the success of chanda; for
one developing samadhi, samadhi is called the success, chanda and padhana-sam-
kharas are called the basis for the success of samddhi; for one developing padhana-
samkharas, padhana-samkharas are called the success, chanda and samadhi are
called the basis for the success of padhana-samkharas. For in the case of associated
dhammas, when one succeeds, the remaining succeed too.28

25 Sv II 641 = Vibh-a 303.

26 Sv II 641 = Vibh-a 303 = Vism XII 52: iddhi-padam ti ... iddhi ti samkhyam gatanam
upacara-jjhanddi-kusala-citta-sampayuttanam chanda-samadhi-padhana-samkharanam adhitthanatth-
ena pada-bhiitam sesa-citta-cetasika-rasi ti attho.

27 Vibh-a 306: ettha tayo chanda-samadhi-padhana-samkhdra-samkhata dhamma iddhi pi honti
iddhi-pada pi. sesa pana sampayuttakd cattdro khandha iddhi-pada yeva.

28 Spk III 255-6: iddhi-pada-vibharge pana yo tathd-bhitassa vedand-kkhandho ti adind nayena
imehi dhammehi samanndgata sesa-aripino dhamma iddhi-pada ti vutta. api ca ime pi tayo dhamma
iddhi pi honti iddhi-pada pi. katham. chandam hi bhavayato chando iddhi nama hoti, samadhi-padhana-
samkhara chandiddhi-pado nama. samadhim bhdaventassa samadhi iddhi nama hoti, chanda-padhana-
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Both the Samyutta and Vibhanga commentaries devote some considerable
space to an analysis of the details of all this for each of the four iddhi-padas.
From the point of view of present concerns the above suffices. What has been
presented of the commentarial analysis so far considers the notion of iddhi-
pada by way of the internal relationships that exist between various mental
factors at the time the bhikkhu achieves access concentration or jhana. But this
does not exhaust the matter, the full significance of the notion of iddhi-pada
has yet to be brought out:

It should be understood that the prior stage is also called the basis of success and
that [subsequent] acquisition [of jhana, etc.] is called the success. The meaning of
this should be explained in terms of either access or insight: the preparation for
first jhana is called the basis of success, first jhdgna is the success ... the insight for
the path of stream-attainment is called the basis of success, the path of stream-
attainment is called the success ... It can also be explained just in terms of
acquisition: the first jhana is called the basis of success, the second jhdna the
success; the second jhdna is called the basis of success, the third jhgna success ... 2°

The significance of this is that it shifts the scale. From considering the
dynamic of ‘success’ at a given moment within a particular variety of con-
sciousness, we move to a consideration of it from the point of view of a series
of successes: how one success leads to another. This notion of iddhi-pada is,
then, a relative one. What is to be regarded as iddhi and what as iddhi-pdda
depends on the particular perspective adopted. In particular, however, the
notion of iddhi-pada points to the significance of the interplay between samadhi
and padhana-samkharas along with chanda, viriya, citta and vimamsd in con-
solidating and furthering the process of meditational attainment:

The iddhi-padas: here iddhi {means] ‘it succeeds’; ‘it succeeds fully, it is accomplish-
ed’ is the meaning. Alternatively iddhi also [means] ‘by means of it beings succeed,
are successful, matured, exalted’. According to the first meaning an iddhi-pada is ‘a
pada that is just iddhi’; an item of iddhi is the meaning. According to the second
meaning an iddhi-pada is ‘a pada for iddhi’; pada, i.e. foundation; ‘the means of
acquiring’ is the meaning. For, since by means of it they [beings/dhammas?] reach
and obtain success in the sense of progressively higher attainments, therefore it is
called a pada.>°

In summing up, the Vibhanga commentary reiterates that neither iddhi nor

samkhdra samadhiddhiya pado nama. padhana-samkhdre bhaventassa padhana-samkhara iddhi
nama hoti, chanda-samadhi padhana-samkhariddhiya pado nama. sampayutta-dhammesu hi ekasmim
ijjhamdne sesd pi ijjhanti yeva.

2% Vibh-a 307: api ca pubba-bhdgo iddhi-pado nama patilabho iddhi nama ti veditabbo. ayam
attho upacdrena va vipassandya va dipetabbo. pathama-jjhana-parikammam hi iddhi-pado nama,
pathama-jihanam iddhi ndma ... sotdpatti-maggassa vipassand iddhi-pddo nama, sotdpatti-maggo
iddhi ndma ... patilabhendpi dipetum vaitati yeva. pathama-jjhanam iddhi-pado nama, dutiya-jjhanam
iddhi nama,; dutiya-jjhdnam iddhi-pado nama, tatiya-jjhanam iddhi nama ... (Cf. Sv II 642; Spk III
256. The notion of pubba-bhaga and its connection with the concepts of upacara and parikamma is
taken up below, Chapter 10.5.)

30 Vibh-a 303 (cf. Ud-a 304-5; Nidd-a 1 66): iddhi-pdda ti ettha ijjhati ti iddhi; samijjhati
nipphajjati ti attho. ijjhanti va etdya sattd iddha vuddha ukkamsagata honti ti pi iddhi. pathamenatth-
ena iddhi eva pddo ti iddhi-pado; iddhi-kotthdso ti attho. dutiyenatthena iddhiya pado ti iddhi-pado.
pado ti patitthd, adhigamipdyo ti attho. tena hi yasma uparipari visesa-samkhdiam iddhim pajjanti
papunanti tasma pado ti vuccati.
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pada is a term for anything other than the four aggregates in association.?!
The notion of iddhi-pada simply provides one way of looking at the relation-
ships that exist between the dhammas that make up the aggregates. But the
commentary continues:

But while this is said, they say that it [i.e. iddhi-pdda) would be an expression just
for the four aggregates had not the Teacher further on given what is called the
uttara-citla-bhdjaniya, because in the uttara-cila-bhajaniya it is said that just chanda
is chandiddhi-pada, just viriya ... just citta ... just vimamsa is vimamsiddhi-pada.>*

The uttara-ciila-bhdjaniya appears to refer to the final section of the abhidham-
ma-bhdjaniya of the iddhi-pada-vibhanga.®® According to the method of the
uttara-ciila-bhajaniya, at the time of lokuttara or ‘transcendent’ skilful con-
sciousness, chanda alone (or viriya, citta or vimamsa) is to be viewed as the
‘basis of success’ and remaining dhammas are associated with the basis of
success, chanda.®* In other words the four iddhi-pddas are simply chanda,
viriya, citta and vimamsd in association with lokuttara-kusala-citta.

This brings us to the question of the iddhi-padas as nipphanna and anipphan-
na. The precise significance of this pair of terms is not entirely clear; their
application to the list of twenty-eight varieties of materiality or ‘form’ (ripa) is
perhaps most easily intelligible. According to this classification the ten ani-
pphanna-ripas are simply terms for different modes or aspects of the eighteen
nipphanna-ripas in combination; anipphanna-ripas are not separate realities in
their own right.?$ Rather similarly, then, it might be argued that iddhi and
iddhi-pada simply describe different relations and aspects of the four mental
aggregates in combination, they do not designate particular really existing
dhammas.®® The view that either iddhi or iddhi-pada is anipphanna is rejected,
however, in the atthakathds.®” The Vibharnga commentary does not say why

31 Vibh-a 308: evam idhdpi iddhi ti va pado ti va na afifiassa kassaci adhivacanam sampayuttak-
anam catunnam khandhanam yeva adhivacanan ti.

32 1bid.: evam vutte pana idam ahamsu catunnam khandhanam eva adhivacanam bhaveyya yadi
satthd parato uttara-ctila-bhajanivam nama na Ghareyya,; uttara-cila-bhajaniye pana chando yeva
chandiddhi-pado, viriyam eva, cittam eva, vimamsa va vimamsiddhi-pado ti kathitan ti.

33 Vibh 223.18-224.16.

34 This is discussed more fully in Chapter 10; see pp. 326-7, 337.

35 Cf. Y. Karunadasa, The Buddhist Analysis' of Matter, Colombo, 1967, pp. 67-8. The
distinguishing of the different classes of ripa (upada/no updda; nipphannajanipphanna) seems to
concern distinctions of the relative order of things. From the point of view of the primary order
there are only the four maha-bhitas (pathavi, apo, tejo, vayo). Dependent on these arises the body
of a being: cakkhu, sota, ghana, jivha, kaya, ripa, sadda, gandha, rasa, photthabba (not distinguish-
ed from pathavi, tejo and vayo), itthindriya, purisindriya, jivitindriya, hadaya-vatthu, kabalinkara-
ahara. All the preceding are nipphanna or conditioned ‘realities’, but there is a further order: the
two vifiifattis;, lahuta, mudutda, kammarfata, upacaya, santati, jarata, aniccatd; akasa. These last ten
items are anipphanna, they have no separate existence.

36 DAT II 268 defines anipphanna in the present context as ‘unsubstantiated from the point of
ultimate meaning; “it does not exist” is the meaning’ (paramatthato asiddho, natthi ti attho).

37 There is some confusion in the MSS and editions concerning the precise nature of the view
to be rejected. Sv I1 642 has keci pana nipphanna iddhi anipphanno iddhi-pado ti vadanti (though all
Sinhalese MSS apparently omit the words nipphanna iddhi); Spk 111 256 has just keci pana
anipphanno iddhi-pado ti vadanti (no variants recorded); Vibh-a 308 has keci pana iddhi nama
anipphannd iddhi-pado nipphanno ti vadimsu (no variants recorded). DAT II 268 attributes the view
to the Abhayagirivasins, commenting that some among them were of the view that iddhi is
anipphanna, but iddhi-pdda nipphanna, while others that iddhi-pada also is anipphanna (keci ti
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exactly,®® but the Digha and Samyutta commentaries regard the view as
refuted by the witara-cila-bhajaniya.*® Presumably the point is that in the
uttara-cula-bhajaniya the terms iddhi and iddhi-pada do refer to distinct really
existing dhammas, namely chanda/viriya/citta/vimamsd and lokuttara-citta re-
spectively.

5. The desire to act, strength, mind and investigation

The Nikayas and Abhidhamma talk of gaining samadhi or ‘concentration’
depending on or by making dominant the desire to act (chanda), strength
(viriya), mind (citta) or investigation (vimamsd). How is this understood?
Nothing more is said in the canonical texts, but the commentarial tradition
preserves a full and vivid simile that is of some interest:

It is like the case of four ministers who, aspiring to a position, lived in close
association with the king. One was energetic in waiting upon [the king]; knowing
the king’s wishes and desires, he waited upon him night and day; he pleased the
king and obtained a position. The one who produces transcendent dhamma with
chanda as chief should be understood as like him. Another, however, thought: ‘1
cannot wait upon the king daily; when a task needs to be done I shall please him by
my valour.” When there was trouble on the borders he was posted by the king, and
having crushed the enemy by means of his valour he obtained a position. The one
who produces transcendent dhamma with viriya as chief should be understood as
like him. Another thought: ‘Waiting upon the king daily, taking swords and
arrows on the chest is burdensome. I shall please the king by the power of my
counsel.” Having pleased the king by providing counsel by means of his grasp of
state craft, he obtained a position. The one who produces transcendent dhamma
with citta as chief should be understood as like him. Another thought: “What need
of waiting upon [the king], and so on? Surely kings grant positions to those of
[good] birth. When the king grants [a position] to such a one he will grant it to me.’
So relying solely on his possession of [good] birth, he obtained a position. The one
who produces transcendent dhamma with vimamsa as chief, relying on thoroughly
purified vimamsa should be understood as like him.4¢

’

Abhayagiri-vasino tesu ekacce iddhi nama anipphanna iddhi-pado nipphanno ti vadanti. ekacce
iddhi-pado pi anipphanno ti vadanti).

38 Vibh-a 308: ‘In refutation of their opinion it was agreed that both iddhi and iddhi-pada are
nipphanna and afflicted by the three marks.” (tesam vacanam patikkhipitva iddhi pi iddhi-pado pi
nipphanno ti-lakkhanabbhdhato ti sannitthanam katam.)

39 Sy I1 64-2 = Spk 111 256: ‘In order to defeat their view what is called the uttara-citlika-vara
has come down in the Abhidhamma [-pitaka].’ (tesam vada-maddanatthiya abhidhamme uttara-
cilika-varo nama agato.)

40 Sy 11 642-3 = Spk 111 256-7: tattha yathd catusu amaccesu thdnantaram patthetva rajanam
upanissdya viharantesu eko upatthdne chanda-jato rafifio ajjhdsayafi ca rucifi ca fiatva divd ca ratto ca
upatthahanto rajanam aradhetva thanantaram pdapuni. yatha so evam chanda-dhurena lokuttara-
dhamma-nibbattako veditabbo. eko pana divase divase upatthdtum na sakkomi, uppanne kicce
parakkamena aradhessami ti kupite paccante rafifid pahito parakkamena sattu-maddanam katva
thanantaram papuni. yathd so evam viriya-dhurena lokuttara-dhamma-nibbattako veditabbo. eko
divase divase upatthanam urena satti-sara-paticchanam pi bharo yeva, manta-balena arddhessami ti
khatta-vijjaya kata-paricayatd manta-samvidhdnena rdjanam dradhetva thanantaram papuni. yatha
so evam citta-dhurena lokuttara-dhamma-nibbattako veditabbo. aparo kim imehi upatthanddihi
rajano nama jati-sampannassa thanantaram denti, tadisassa dento mayham dassati ti jati-sampattim
eva nissdya thanantaram pdpuni. yathd so evam suparisuddham vimamsam nissdya vimamsa-dhuro
lokuttara-dhamma-nibbattako veditabbo ti.
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The above version is taken from the Digha and Samyutta commentaries. Its
basic import is plain enough. What we have are four different means by which
one achieves one’s purpose. The illustrations for chanda and viriya are in
keeping with the way these two terms are explained elsewhere in the literature,
but when it comes to citta and vimamsa there are problems. The Vibhanga
commentary’s version of this simile inverts the illustrations for cirta and
vimamsd, so we have citta illustrated by good birth, and vimamsa by the power
of counsel.#! Are we to assume that one version is simply a mistake? Or does
each version have its own logic? The reasoning behind the Digha and Samyutta
commentaries version would seem to be that chanda, viriya, citta and vimamsa
represent progressively easier means of achieving one’s purpose: the one who
most easily achieves his purpose spiritually is the one in whom vimamsa
(identified with paAdd or ‘wisdom’ in the Vibharga) is thoroughly purified; he
is therefore likened to someone easily obtaining a desired position simply on
account of his good birth.

On the other hand, it would seem more natural to associate manta
(‘counsel’) with vimamsa (‘investigation’, ‘inspection’, ‘reflection’ and, like
manta, a derivative from the root man) than with citza (‘mind’, ‘consciousness’).
It is casy to see why vimamsd’s nature should be illustrated as giving wise
counsel, but not so easy to see why citza’s should. Why might citta’s nature be
likened to good birth? One function of the notion of citza in the Abhidhamma
literature is to indicate a hierarchy of ‘minds’ or ‘consciousnesses’. Citta may
be of many different kinds and of different levels. For example it may belong
to the sphere of sense-desire (kamdvacara), to the sphere of form (ripdvacara),
to the sphere of the formless (aripdvacara) or it may transcend these (lokuttara).
Thus the lengthy account of the term citta in the Atthasalin lays great
emphasis on the variegated nature of citza, and citta is sometimes expressly
said to be of different ‘births’ or ‘classes’ (jari)*? it is mind that ultimately
distinguishes beings. This conception of citta would seem to fit rather well with
its being likened to good birth. One who achieves his purposes by citta,
achieves it by his own nature, his own natural level of mind, like one who gets
what he wants by virtue of his good birth. But this may not always be enough:

‘Although of good birth someone might not be a counsellor; when some matter
arises that must be dealt with by counsel, I shall gain a position.” Thinking this the
fourth relied on counsel.*3

On balance, it seems to me that the Vibharga commentary’s assignation of the
four illustrations works rather better than the Samyurta commentary’s.

41 Vibh-a 305-6; ¢f. Moh 160. DAT II 269 notes the discrepancy, but offers no explanation
(sammohavinodaniyam pana cittiddhi-padassa jiti-sampatti-sadisata vimamsiddhi-padassa manta-
bala-sadisata ca yojitd).

42 As 63-6; a considerable amount is made of the play on cifta/citra meaning ‘variegated’ (As
63). Vism XIV 82 (cf. Abhidh-av 2): jati-vasena tividham kusalam akusalam avydkatafi ca.

43 Vibh-a 305-6: catuttho jatima pi eko amantaniyo hoti, mantena kattabba-kicce uppanne
aharapessam’etam thanantaran ti mantam avassayi.
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6. The northern tradition and the Nettippakarana

Buddhist Sanskrit sources preserve a slightly different version of the ‘bases
of success’ formula; I quote from the Arthavinicaya-sitra as a representative
source:

catvara rddhi-padah. tatra bhiksavah katame catvara rddhi-padah. iha bhiksavo
bhiksus [i] chanda-samddhi-prahana-samskara-samanvagatam rddhi-padam bhav-
ayati viveka-nisritam viraga-nisritam nirodha-nisritam vyavasarga-parinatam, arma-
chando natilino bhavisyati natipragrhitah. [ii] virya-samadhi-prahana-samskara-
samanvdgatam rddhi-padam ... ndtipragrhitah. [iii] citta-samadhi-prahana-samskdra-
samanvdgatam rddhi-padam ... ndtipragrhitah. [iv] mimamsa-samadhi-prahana-
samskdra-samanvagatam rddhi-padam ... ndtipragrhitah.**

The differences between this and the Pali version are in many ways minor,
but neverthless rather interesting. An obvious difference is the addition of the
viveka-nisrita formula (‘dependent on seclusion, dependent on dispassion,
dependent on cessation and ripening in release’). The viveka-nissita formula is
certainly common in the Nikayas, and I shall have occasion to discuss it some
detail in connection with the seven bojjharigas, but I have been unable to find
any canonical source that applies it to the four iddhi-padas. One passage of the
paracanonical Nettippakarana, however, does do so. I shall consider this
presently. It is difficult to believe that the Chinese Agamas do not preserve a
version of the rddhi-pada formula without the viveka-nisrita formula, but in
extant Buddhist Sanskrit sources the inclusion of the viveka-nisrita formula
appears to be the rule.*5 In the Arthaviniscaya-siitra’s version we also have the
addition of the refrain ‘chanda (virya, citta, mimamsa) will not be too slack in
me, [it will not be] too vigorous in me’. This is not included in other Buddhist
Sanskrit sources, but is of some interest since it parallels the extended iddhi-
pada formula of the iddhi-pada-samyutta.

The basic way of taking the rddhi-pdda formula in Buddhist Sanskrit
sources closely parallels that of the Pali sources. Thus the four rddhi-padas as
‘bases of success’ are closely associated with the general notion of meditation
attainment. Where the Pali commentaries talk of access and jhdna, Buddhist
Sanskrit sources talk of the particular nature of the rddhi-padas as samadhi.*®
The first rddhi-pdda is taken as furnished with chanda-samadhi and prahana-
samskara;*” chanda-samadhi, and so on, is samadhi gained by making chanda,

44 Artha 30-1.

4% T have been unable to find any exception to this rule apart from Konow’s reconstruction of
the Skt text of the Dasasahasrika (pp. 96-7) which does not have the viveka-nisrita formula for any
of the sets. Lamotte (Traité, 111 1124) cites Paficavimsati, Satasahasrika, Dasabhtimika and
Mahavyutparti as all including viveka-nisrita, etc., and was also apparently unable to find an
exception to the rule. The Chinese Agama version of the Cetokhila-sutta appears to include the
viveka-nissita formula where the Pali does not (see M 1 103, Thich Minh Chau, op. cit., p. 95).

*® Bhasya at Abhidh-k 385 gives two basic methods: either pdda is samddhi which is the basis
for cumulative success (rddhi) i.e. the accomplishment of all excellent qualities (sarva-gupa-sam-
patti); alternatively rddhi itself is samadhi, and chanda, etc., are the padas (cf. uttara-citla-bhdjaniya
method, and see below, p. 337). Cf. Abhidh-h Trsl 117-9; Abhidh-sam Trsl 121; Satya Trsl 448;
Artha-n 219.

47 Artha-n 221: chanda-samadhis ca prahdna-samskaras ceti chanda-samadhi-prahapa-samskdrau.
tabhyam samanvagatam sahitam yuktam rddhi-padam bhavayatiti.
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and so on, dominant (adhipati).*® However, prahidna-samskdras are, of course,
‘forces of abandoning’ rather than ‘forces of endeavour’. Much of what has
already been said concerning samyak-prahapa is relevant here, though one
should note that the literature does not identify prahana-samskaras with virya,
as it does the four samyak-prahdnas. Instead the northern literature provides a
list detailing just what forces of abandoning are intended: desire to act
(chanda), striving (vydyama), confidence ($raddhd), tranquillity (prasrabdhi),
mindfulness (smrti), clear comprehension (samprajanya), volition (cetand),
equipoise (upeksa).*® This, then, constitutes a rather more definite difference in
interpretation between the Pali tradition and the northern tradition, than does
the case of samma-ppadhana/samyak-prahina. This makes all the more interest-
ing the following treatment of the iddhi-pddas preserved in the Nettippakarana:

Therein, one-pointedness of mind that has confidence as dominant—this is chanda-
samadhi. When consciousness is concentrated due to suppression of the defilements
either by the power of reflection or by the power of development—this is
abandoning (pahana). Therein, breathing in and out, initial and sustained thought,
ideas and feelings, mindfulness and thought—these are forces. Thus there is the
initial chanda-samadhi, there is abandoning due to suppression of the defilements,
and there are these forces; [taking] both he develops the iddhi-pdda furnished with
chanda-samadhi-padhanalsic]-samkhara, dependent on seclusion, dependent on dis-
passion, dependent on cessation, ripening in release.*°

One-pointedness of mind that has viriya, citta and vimamsa as dominant is
then treated in precisely the same way. Both the notion of pahana(-samkhara)
and the association of the iddhi-padas with the viveka-nissita formula are

48 Abhidh-k-vy 601-2 quotes a Sutra source: sirrdt. uktam hi chandam capi bhiksur adhipatim
krtva labhate samadhim so’sya bhavati chanda-samadhih. cittam [sic] viryam mimamsam cdpi
adhipatim krtva labhate samadhim so’sya bhavati mimamsa-samadhir iti. Cf. Abhidh-di 359;
Artha-n 220. Abhidh-sam Trsl 121 defines chanda-, virya-, citta- and mimamsa-samddhi respective-
ly as one-pointedness of mind attained by means of proper application of chanda, constant
application of virya, the power of concentration previously cultivated, hearing dharma and insight
respectively. The technical notion of adhipati does not appear to be developed in quite the same
way in northern Abhidharma treatises. Adhidh-h and Abhidh-k know the concept of adhipati-
pratyaya but it is not specifically related to chanda, virya, citta and mimamsa; it is rather an
alternative term for kdrana-hetu (productive cause) which is hetu in its most general aspect; see
Abhidh-h Trsl 24; Abhidh-k 82-3, 98-100.

+9 Satya Trsl 42; Abhidh-sam Trsl 121; Madhyantavibhaga-bhasya 1V 4 (Anacker, op. cit., pp.
247-8, 447); Abhidh-di 359 gives the same eight items substituting buddhi for samprajanya; Amrta
Trsl 205 gives a slightly different list of five: chanda, virya, smrti, samprajanya, priti, prasrabdhi.

50 Nett 15: tattha ya saddhddhipateyyd cittekaggatd ayam chanda-samadhi. samahite citte
kilesanam vikkhambhanataya patisamkhana-balena va bhavana-balena va idam pahanam. tattha ye
assasa-passasa-vitakka-vicara-saffid-vedayita-sara-samkappd ime samkhara. iti purimako ca chanda-
samdadhi kilesa-vikkhambhanatdya ca pahanam ime ca samkhard, tad-ubhayam chanda-samadhi-
padhdana-samkhdra-samanndgatam iddhi-padam bhaveti viveka-nissitam virdga-nissitam nirodha-ni-
ssitam vosagga-parinamim. Nett-a (216) comments: ‘““This is abandoning”—concentration that
achieves abandoning by suppression is “abandoning” is what is said, denoting that one abandons
by means of it; padhdnam is also a reading; “the pinnacle” is the meaning.” (idam pahanan ti
vikkhambhana-pahana-sadhako samadhi pahanan ti vutto; pajahati etend ti katva. padhanan ti pi
pdtho; aggo ti attho); padhdna (as an alternative reading) is thus taken in the sense of ‘principal’
and not ‘endeavour’. For the association of chanda and saddha see below, pp. 114-5.
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characteristic of the northern tradition, and apart from this Nerti passage seem
to be absent from the Pali tradition.>?

However, the Netti interpretation still differs from that offered by Buddhist
Sanskrit texts; pahana-samkhdra seems to be taken as a dvandva (‘abandoning’
and ‘forces’) rather than a ratpurusa (‘forces of abandoning’), and the list of
samkharas bears little resemblance to the one found in the northern texts. But
the fact that the Nettippakarana’s treatment of the iddhi-padas diverges from
the usual treatment in Pali texts constitutes further evidence that at least
portions of the Netti ‘were composed in North India at some time prior to the
introduction of the text into Ceylon’.52

In conclusion one might suggest that pahdna (abandoning) perhaps makes
better sense than padhana (endeavour) as the original intention of the iddhi-
pdda formula, in that it avoids the overlap with viriya in the second iddhi-pida.
It would be interesting to know whether the Chinese Agamas preserve a
parallel to the iddhi-pdda-samyurta passage that associates the samma-ppadhdna
formula with padhana-samkhara.

7. The iddhi-padas and the prolongation of life

The Mahdparinibbana-sutta in the lead up to the Buddha’s announcement
of his imminent parinibbana represents the Buddha as declaring that ‘anyone
who has developed and made great the four iddhi-padas can, if he should so
wish, live on for a kappa or what remains of a kappa’.*? It is apparent from the
Pili atthakathds and from Buddhist Sanskrit sources that the proper interpreta-
tion of this statement was already the subject of some controversy in ancient
times. Some of the views and issues involved in that controversy have been
discussed by P.S. Jaini, though his treatment is by no means exhaustive, and
remains rather inconclusive.’* The problems posed by the notion of the
prolongation of life by means of the iddhi-padas seem to have been seen as
basically two in number. First, given that the maximum potential lifespan of a
given individual is understood in Buddhist thought to be determined by past
kamma already at the time of conception, how precisely does a life-span come

51 The general equivalence of the iddhi-pddas to ‘abandoning by suppression’ and hence to
meditative absorption, however, is stated; e.g. Ps II 69: imehi catuhi iddhi-padehi vikkhambhana-
ppahanam.

52 Norman, PL, p. 110. Cf. Warder, /B, p. 342.

53 D 11 103: yassa kassaci cattdro iddhi-pada bhavita bahulikatd yanikatd vatthu-kata anutthita
paricitd susamaraddha, so akarnkhamano kappam va tittheyya kappdvasesam va. The Buddha then
goes on to say that the Tathagata is one who has so developed the iddhi-padas. Ananda fails to
respond to the hint, whereupon the Buddha resolves to pass away in three months. When Ananda
subsequently exhorts him to live on for a kappa, the Buddha reprimands him and relates how on
fifteen previous occasions (which are listed) he also told Ananda how one who developed the
iddhi-pddas might live on for a kappa. This whole incident is related at D IT 102-9; S V 258-62; A
IV 308-12; Ud 62-4; it is also found in all extant versions of the Mahdparinirvana-sitra, sce Bareau,
RBB 11 147-94; for Bareau’s discussion of the present iddhi-pdda formula, see id., pp. 151-6. The
formula concerning the iddhi-pddas and the prolongation of life is also found in the Cakkavatti-
sthandda-sutta at D 111 77; this does not appear to count as one of the fifteen occasions referred to
in the Mahaparinibbana-sutta.

54 P.S. Jaini, ‘The Buddha’s Prolongation of Life’, BSOAS 21 (1958), pp. 546-52.
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to be subsequently extended by the development of the iddhi-padas without
violating the laws of kamma-vipaka? Secondly, does kappa in this passage refer
to a mahd-kappa (i.e. cosmic aeon) or an dyu-kappa (i.e. normal maximum
potential lifespan of a human being, namely one hundred years)?** With
regard to the first point, a full exposition of the various moot points of
Abhidhamma raised here would, I think, need to be more extended and
searching than Jaini’s introductory account, which seems to me to pass over
some of the subtleties.’® I do not wish to embark on a full comparative
Abhidharma study on this question here, but shall confine myself to a few
comments on what I take to be the basic Theraviadin Abhidhamma conception
of the issue.

The Visuddhimagga states that there are two kinds of death, namely timely
(kdla-marana)—of which there are three varieties—and untimely (akdla-mar-
ana).’” The Visuddhimagga’s discussion here suggests that there are three
factors involved: the maximum potential lifespan of the human being in
general; the particular potential lifespan of a given individual; any adventitious
circumstances that might interfere with this and bring about untimely death.
The particular potential lifespan of a given individual will vary according to
the merit (pufifia) acquired as a result of previous janaka or ‘productive’
kamma. What 1 have termed ‘adventitious circumstances’ are, of course,
understood to work within the law of kamma-vipaka, and are determined in
principle by what is called ‘destructive’ (upaghdtaka) or ‘intervening’ (upacched-
aka) kamma.’® This kind of kamma overrides and supplants weaker kamma,
and may be both skilful and unskilful. Presumably then, whether or not an
individual’s potential lifespan is fulfilled depends on any unskilful destructive
kamma. When these principles are applied to the question of the iddhi-padas
and the prolongation of life, what seems to be envisaged—at least as far as the
Pili commentaries are concerned—is that anyone in whom the iddhi-padas are
fully developed will have complete mastery over any untimely death and live
out his full potential lifespan. In other words, the development of the iddhi-
pddas constitutes a skilful ‘destructive’ kamma of a kind that overrides any
unskilful ‘destructive’ kamma.

How might this operate in the case of a Buddha? Presumably his merit
would be such that his potential lifespan would be more or less equivalent to
the maximum potential for a human being. Or perhaps, strictly speaking, a
Buddha’s merit should be properly considered as infinite. In this case his
potential lifespan might in fact correspond to the duration of a great aeon.
Bareau gives the following as the outlook of the Mahasamghikas:

Puisque le corps de rétribution du Buddha a été obtenu par lui pour avoir cultivé
les mérites pendant beaucoup d’éres cosmiques (kalpa) infinies, sa vie est vraiment

55 Cf. Vibh 422: manussanam kittakam ayu-ppamanaim. vassa-satam appam vd bhiyyo va.

56 Specifically on the present passage see Sv II 554-5; Mil 141-2; Kv 456-8; Kv-a 131-2;
Abhidh-k 43-4.

57 Vism VIII 2-3.

58 Vism VIII 2-3, XIX 13-6; Cf.Ps V 11-13.
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sans fin et indestructible. C’est pour le profit des étres vivants qu’il a cultivé la voie
(marga) pendant beaucoup d’éres cosmiques et a regu une vie illimitée.5°

Certainly it seems that the understanding of kappa in the Mahdaparinibbana-
sutta to mean mahd-kappa is consistent with certain trends in Buddhist
thought. Even if the above was not actually the view of the Mahasamghikas,
one might speculate that anyone or any school that interpreted kappa here to
mean maha-kappa would be basing their view on exactly this kind of thinking.
This would include a certain Mahdsiva-tthera, whose views are rejected by
Buddhaghosa.®® For Buddhaghosa kappa here means not mahda-kappa but
ayu-kappa.

So which is the correct interpretation of kappa in the Mahdaparinibbana-sutta
formula—maha-kappa or ayu-kappa? 1 think on balance the text of the
Mahaparinibbana-sutta as we have it, in its various recensions,! points towards
mahd-kappa as being the correct interpretation. A significant factor here is the
word kappdvasesa. The most likely meaning of this is surely ‘the remainder of a
kappa’.5? For someone to say that he can live on ‘for his lifespan or the
remainder of his lifespan’ seems not to make very good sense; ‘remainder of his
lifespan’ in fact becomes redundant. However, if one is thinking of an
incalculable aeon, and envisaging someone speaking at some point during that
aeon, for him to say that he might live ‘for an aeon or [at least] the remainder
of the aeon’ makes rather better sense. Accordingly, in order to give kappa the
value he thinks it ought to have, Buddhaghosa must ignore the more natural
way of taking kappdvasesa. So, he says, kappdvasesa does not mean ‘the
remainder of a kappa’, it means ‘a little bit more than a kappa’, that is, more
than a man’s normal lifespan of a hundred years.¢3

Textual and philological considerations aside, Buddhaghosa’s interpretation
would seem—at least to the twentieth century mind——to be the more reason-
able and realistic. And perhaps not only to the twentieth century mind. Since
Buddhaghosa’s explanation goes against the natural way of taking the text he
had before him, he, or the tradition he was following, was clearly rather
unhappy with the notion of a Buddha living for a whole cosmic aeon. In fact,
the tradition certainly goes back as far as the Kathavatthu which states that ‘it
should not be said that one possessing the power of iddhi might live on for a
kappa’.%* The Milindapaiiha also states that kappa means ayu-kappa in the

59 Bareau, SBPV, p. 59. (Bareau’s source is K’OUEI-KI, II pp.18b-19a = Oyama, Yi pou tsong
louen louen chou ki fa jen, Kyoto, 1891.)

60 Sv II 554; cf. Jaini, BSOAS 21 (1958), p. 549.

$1 Cf. Bareau, RBB1II 152,

82 See CPD, s.v. avasesa; MW, s.v. avasesa. 1 fail to see that Edgerton (BHSD, s.v. kalpdvasesa)
has shown that kappdvasesa probably means ‘more than a kappa’ as Jaini suggests (BSOAS 21
(1958), p. 547).

63 Sv II 555: kappavasesam va ti appam va bhiyyo ti vutta-vassa-satato atirekam vd. See also Spk
111 251; Mp IV 149; Ud-a 322; Mp-t (Be 1961) III 252. K.R. Norman has suggested to me that
what Buddhaghosa may be doing is taking kappdvasesa as a bahuvrihi in the sense of ‘[a period of
time] having a lifespan as remainder’ (cf. adjectival usage of ardha-Sesa and ardhdvasesa, q.v.
MW).

94 Kv 458: tena hi na vattabbam iddhi-balena samanndgato kappam tittheyyd ti. (The kappa
under discussion here is a mahda-kappa; cf. Kv-a 131-2.)
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present context.®s Given the existence of the two ways of taking kappa, one
would, however, expect Buddhaghosa’s to be the earlier, on the grounds that
the mahd-kappa interpretation ought to reflect the continued process of the
elaboration of the notion of Buddhahood which we find evidenced in the
history of Buddhist thought. But once again we seem to have an example of a
line of thinking, sometimes assumed to be later, being found latent in the text
of the Pili canon. Nevertheless one might speculate that the Kathdvatthu and
Milindapafiha here preserve a tradition that antedates the text of the Pali
canon, and that the statement concerning the iddhi-padas and the prolongation
of life, as it is now preserved, rests on an earlier version which corresponded in
intent to the ayu-kappa interpretation.

What does all this signify for the understanding of the iddhi-padas? Ignoring
the question of ayu-kappa and maha-kappa, the answer is, I think, quite
straightforward. One who develops fully the iddhi-padas is clearly understood
to have at least some power to extend his life; he has at least some control over
the particular factors that determine the time of death. This, in fact, accords
quite well with the treatment of the iddhi-padas elsewhere in the texts. As 1
have tried to illustrate, the iddhi-pddas are primarily concerned with the
development of skill and facility in samdadhi or types of meditative attainment,
and they are frequently explicitly associated with various meditative powers
that are linked to the development of jhd@na. That an aspect or by-product of
this kind of mastery of the forces of the mind is seen as the ability to have some
measure of control over the factors that determine the moment of death, is not
a notion peculiar to the Nikayas, but entirely consistent with the wider Indian
yogic tradition.%¢

8. The notion of iddhi in the Nikayas

So far T have pointed out that the iddhi-padas are associated in the Nikayas
especially with the practice of eightfold iddhi, and at the same time frequently
linked to the ultimate goal of the spiritual life, namely the destruction of the
dsavas.®” In addition to eightfold iddhi, the iddhi-pddas are associated with
other feats of meditational power: the ability to prolong one’s life, the ability
to create a kingdom by dhamma, without slaughter, or to make Himavant a
mountain of gold.®® Alongside this we have the less specific characterization of
iddhi as general ‘success’ or ‘repeated success’ in meditation.®®

65 Mil 141; Bareau comments (RBB 1I 152) that the relevant portion is missing from the two
Chinese versions of Milindapasiha.

8¢ Cf. Jaini, BSOAS 21 (1958), p. 546.

87 Outside the iddhi-pada-samyurta the association of the iddhi-padas with general spiritual
attainment is evident in a number of places. They are linked to sambodha and the ‘attainment of
the unsurpassable escape from bonds’ (anuttarassa yoga-kkhemassa adhigamo) (M 1 103-4); to
‘knowledge’ (a#7ia), non-return (andgamita), eightfold iddhi, and anasava-ceto-vimutti (A 111 81- 3);
to the six abhifnds (Th 233).

58 ST1116-7.

%9 One should note here the less technical usage of iddhi in Pali literature to denote any kind of
natural facility or acquired skill from the good looks of a king to the hunter’s skill in trapping
animals (see PED, CPD, s.v. iddhi). For an account of the various iddhis distinguished in Pali
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The Patisambhidamagga’s list of ten categories of iddhi embraces the full
range of the notion of iddhi in early Buddhist literature: iddhi by resolve
(adhitthana), iddhi by transformation (vikubband), mind-made (mano-maya)
iddhi, iddhi by expansion of knowledge (iana-vipphara), iddhi by expansion of
concentration (samddhi-vipphara), noble (ariya) iddhi, iddhi that is the result of
past actions (kamma-vipdkajad), the iddhi of one who is meritorious (puffiavato),
iddhi that consists in crafts (vijja-mayd), iddhi in the sense of succeeding by
right application to various tasks (samma-ppayoga-ppaccayad ijjhanatthena).”®
Here iddhi includes virtually the whole of Buddhist spiritual practice: adhitthand
iddhi (which corresponds to eightfold iddhi), vikubband iddhi and vijja-maya
iddhi are all aspects of what might be called ‘miraculous’ iddhi; fiana-vipphara
and samdadhi-vipphdra iddhi are illustrated by insight into impermanence and so
on, and the practice of the jhdanas respectively; ariva iddhi is characterized by
the contemplation of the unloathsome in the loathsome, etc.; kamma-vipdikaja
iddhi consists of innate skills such as the ability of a bird to fly; pusriavato iddhi
is exemplified especially by the rdjad cakka-vatti or ‘universal monarch’; the
final category concerns skill in various attainments of jhdna and insight.

But, one might ask, is not such an integrated account of the notion of iddhi
at odds with what is said in some parts of the Pali canon? Surely the practice of
eightfold iddhi and other varieties of miraculous iddhi is roundly condemned in
certain passages? The principal passages that might convey this impression are
the Vinaya ruling on the display of miraculous iddhi (iddhi-patihariya)’* and a
section of the Kevaddha-sutta devoted to a discussion of three kinds of
‘wonder’ (pdtihdriya).”? These deserve rather careful consideration.

The intellectual climate at the beginning of this century was such that it
tended to demand that the ‘rational’ ethical and spiritual elements of religion
be seen as distinct from the ‘irrational’ supernatural and miraculous elements.
In an article entitled ‘The Bodhisattva as Wonderworker’, Luis O. Gomez no
doubt rightly points to Edward Conze as breaking the spell of ‘Buddhist
rationalism’ in scholarly circles.”® Yet T.W. Rhys Davids’ introduction to and
translation of the Kevaddha-sutta, along with the PED entry for iddhi, still
exercise some influence—indeed it is largely due to Rhys Davids, I think, that
Gomez himself styles the opening of the Kevaddha-sutta as ‘perhaps one of the
most “rationalistic” of the Nikdya passages on wonder-working’.”# But is it as
‘rational’ as Rhys Davids and PED suggest?

The Kevaddha-sutta begins with the householder Kevaddha requesting three
times that the Buddha should invite some bhikkhu to undertake a display of
miraculous iddhi (iddhi-patihdriya) beyond the capacity of ordinary men (uttari-
manussa-dhamma). One should note straightaway that uttari-manussa-dhamma

literature see H.W. French, ‘The Concept of iddhi in Early Buddhist Thought’, PBR II (1977), pp.
42-77. .

70 Patis 11 205-14. Vimutt Trsl 209-12 also considers iddhi fairly broadly.

71 VinII'112.

2 DI211-15.

73 See ‘The Bodhisattva as Wonder Worker’ in Prajiiaparamita and Related Systems, ed. L.
Lancaster, Berkeley, 1977, pp. 221-61 (p. 221).

74 Ibid.
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is elsewhere taken to signify any kind of meditational attainment, and is not
restricted to eightfold iddhi.”® The Buddha twice repeats that it is not his
custom to teach dhamma to bhikkhus by asking them to perform miraculous
iddhi for householders. On the third occasion the Buddha explains precisely
why. There are, he says, three kinds of pagihariya or ‘wondrous display’: the
wondrous display of iddhi, the wondrous display of showing [the thoughts of
others] (@desand), and the wondrous display of instruction (enusasani). He then
comments on each of these patihdariyas in turn. Of iddhi-patihariya, he com-
ments that a person of confidence and trust (saddho pasanno) might witness a
bhikkhu enjoying eightfold iddhi and subsequently relate the matter to someone
lacking in confidence and trust (asaddho apasanno). The former is inspired with
trust: ‘Wonderful! Marvellous! This samana has great iddhi, great power.””¢
But the latter remains singularly unimpressed: ‘“There is a [magical] art called
gandharr;, it is by means of this that this bhikkhu enjoys various kinds of
iddhi’?7 The Buddha then asks Kevaddha whether he agrees that a person
lacking in confidence and trust might react in this way. Kevaddha replies that
he does. The Rhys Davids translation of the Buddha’s response is as follows:

Well, Kevaddha! It is because I perceive danger in the practice of mystic wonders
that I loathe, and abhor, and am ashamed thereof.”8

Before stating exactly why I think this misrepresents the meaning, I wish
briefly to turn to some of the comments Rhys Davids makes in his introduc-
tion to the sutta. With regard to the notion of ‘miracles’ in Buddhist literature,
he remarks quite rightly; T think, that:

They were not, however, miracles in our Western sense. There was no interference
by an outside power with the laws of nature. It was supposed that certain people
by reason of special (but quite natural) powers could accomplish certain special
acts beyond the power of ordinary men.”®

Yet he seems rather to forget the implications of this when he immediately
says: ‘These acts are eight in number.’8® This straightaway marks off eightfold
iddhi from other attainments ‘beyond the capacity of ordinary men’ (urtari-
manussa-dhamma) in a way that is not quite faithful to the spirit of the texts.
For as Rhys Davids himself points out the eight miraculous iddhis are quite
‘natural’ according to the Nikaya outlook. They are the result of meditation
success in exactly the same way as, for example, the jhdnas. True, as Rhys
Davids again points out,?? they are termed puthujjanika-iddhi or iddhi that may

75 E.g. at Vin III 87 it refers to the four jhdnas, stream-attainment, once return, non-return,
arahant-ship and the six abhifiAds, at Vin III 91 it is defined as jhana, liberation (vimokkha),
samddhi, attainment (samdpatti), knowledge and vision (Aana-dassana), development of the path
(magga-bhavana), realization of the fruit (phala-sacchikiriyd), absence of the hindrances from the
mind (vinivarapata cittassa), delight in empty dwellings (surifidgare abhirati).

76 D 1213: acchariyam vata bho abbhutam vata bho. samanassa mahiddhika mahdnubhavata.

77 1bid.: atthi kho bho gandhari nama vijja taya so bhikkhu aneka-vihitam iddhi-vidham
paccanubhoti,

78 D Trsl 1278.

7% 1d., p. 272.

80 Ibid.

81 D Trsl [272-3.
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belong to ordinary men as opposed to the ariyas or ‘noble ones’ (stream-attain-
ers, once-returners, non-returners and arahants). But then this is also true of
the four jhdanas in general and does not constitute any kind of condemnation
per se as Rhys Davids seems to want to imply.

So why, then, is eightfold iddhi singled out by the Buddha in the Kevaddha-
sutta? Is it really simply that the Buddha ‘loathes the practice of them’ as Rhys
Davids suggests?®2 I think not. The reason is actually quite straightforward. It
is not because eightfold iddhi is in a category of its own, fundamentally
removed from other attainments; nor because the Buddha loathes its practice;
nor because it is ‘not the exclusive property of the enlightened’ which is how
Gomez views the Kevaddha-sutta (presumably following Rhys Davids’ lead).83

The point, it scems to me, is this. The passage concerns the request for a
bhikkhu to undertake a display of miraculous iddhi for the benefit of house-
holders or layfollowers. Eightfold iddhi constitutes iddhi-patihariya precisely
because what is at issue is the question of display.8* Eightfold iddhi can
constitute display in a way that the plain attainment of jhdna or arahant-ship
cannot: the saint is somehow less impressive than the wonder-worker flying
through the air. So what is the point that the Buddha is here depicted as
wishing to make about iddhi-patihariya? Simply this: the display of miraculous
iddhi as a rule achieves nothing worthwhile. The man already of confidence
and trust sees it as wonderful (and is perhaps impressed for the wrong
reasons), while the man without such confidence mistrusts it and sees it as a
trick with no deeper significance.®3

What of the sentence Rhys Davids’ rendering of which I called into
question? The Pali reads:

imam kho aham Kevaddha iddhi-patihariye adinavam samanupassamano iddhi-pati-
hariyena attiyami harayami jigucchami.

It is immediately apparent that Rhys Davids has left an emphasized and
significant word untranslated: imam. 1 translate as follows:

Perceiving this danger, Kevaddha, in [the display of] miraculous iddhi, I am
troubled by, ashamed of, and shun [the display of] miraculous iddhi.

As soon as imam is translated the particularity rather than the generality of the
condemnation of eightfold iddhi becomes obvious. The Buddha is condemning
the display of miraculous eightfold iddhi to householders because he views it as
unhelpful and dangerous for precisely the reasons I have just outlined. He is
not making a general judgement about the practice of eightfold iddhi at all.

The interpretation I have just offered of the Kevaddha-sutta is in fact borne
out by the Vinaya rulings on iddhi-pdtihdriva and uttari-manussa-dhamma. The

82 1d., p. 272.

83 Gomez, op.cit., p. 221-2.

84 The notion of ‘display’ or ‘spectacle’ is really inherent in the word pdatihdriya/pratiharya; cf.
MW, BHSD, s.v. causative pratihdrayati; both record the meaning ‘to have oneself announced’.

85 The twentieth century reaction to the ‘paranormal’ is not very different: the faithful tend to
point enthusiastically to various people and incidents, while the sceptics, maintaining that trickery
or self-deceit has been involved, doggedly seek out ‘rational’ explanations.
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principal ruling is preceded by the story of Pindola Bharadvaja’s performance
of a miracle before the citizens of Rajagaha in response to a challenge.®® This
incident is said to have prompted the Buddha to make the following rule:
Bhikkhus, a display of miraculous iddhi beyond the capacity of ordinary man is
not to be exhibited to householders. If someone exhibits [such], there is
dukkata offence.®” The reason for the ruling is precisely that those lacking in
faith and trust will fail to be impressed,®® and the exhibition of miraculous
iddhi is likened to a woman exposing herself for a few coins. Once again it is
clear that it is the display of miraculous iddhi that is condemned, and not its
practice per se.

The Vinaya ruling on iddhi-patihariya can be usefully compared with the
rulings concerning the fourth pdrajika and eighth pdcittiya offences. The fourth
pardjika involves laying false claim to any kind of uttari-manussa-dhamma; this
concerns any false claim, though the incident leading up to the ruling concerns
a bhikkhu who makes a false claim in front of householders.®® The eighth
pdcittiya involves announcing the possession of an wuttari-manussa-dhamma
that one does genuinely possess to one who has not received higher ordination
(upasampada); the introductory incident concerns bhikkhus announcing their
genuine attainments to householders once more.?® While these last two Vinaya
rulings concern wider issues than just the display of miraculous iddhi, they
serve to reiterate how it is display or boasting outside the confines of the
Samgha that is considered detrimental to all concerned.

9. The method of developing iddhi

That iddhi is understood to be nothing different from skill or facility in
meditative concentration is again brought out by the instructions given for the
development of the various kinds of iddhi in the later literature. The prepara-
tion for iddhi is considered in the Patisambhidamagga®' by way of four ‘levels
of success’ (iddhiya bhimiyo), the four iddhi-padas, eight ‘footings of success’
(iddhiyd padani), and sixteen ‘roots of success’ (iddhiyd milani). The four levels
are in fact the four jhdnas. The eight footings are the iddhi-pddas again, each

86 The account of Pindola Bharadvaja’s iddhi-patihdriya is found in all extant Vinayas (with
some variations); see J.S. Strong, ‘The Legend of the Lion-Roarer: A study of the Buddhist Arahat
Pindola Bharadvaja’, Numen 26 (1979), pp. 71-2, and S. Lévi and E. Chavannes, ‘Les seize arhat
protecteurs de la loi’, J4 7 (1916), pp. 233-47. For the account in the Pali sources see Vin II 110-2;
in post-canonical sources the Pindola Bharadvaja incident forms the prelude to the Buddha’s
performance of the ‘twin miracle’ (yamaka-patihdariya); see Sv 1 57, Dh-a III 204; Sn-a §70; J IV
263.

87 Vin 11 112: na bhikkhave gihinam uttari-manussa-dhammam iddhi-patihariyam dassetabbam.
yo dasseyya apatti dukkatassa.

88 Ibid. A stock Vinaya formula is employed (cf. Vin II 2; PTC, s.v. appasidati): ‘It is neither
[conducive] to trust for those without trust, nor to growth for those with trust; indeed, bhikkhus, it
is [conducive] to lack of trust for those without trust, and to loss [of trust] for some of those with
trust.” (n'etam bhikkhave appasanndanam va pasdaddaya pasannanam vd bhiyyo-bhaviya, atha kho tam
bhikkhave appasannanafi ¢'eva appasadiya pasanndnafi ca ekaccanam afiiathattdyd ti.)

8% Vin 111 87-109; the ruling is qualified to exempt those who make a false claim mistakenly
because of over estimation of themselves.

20 Vin IV 23-30.

°1 Patis II 205-6; quoted Vism XII 49-50, 54-5.
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one considered as two footings: concentration and its basis (chanda, viriya,
citta, vimamsd). The sixteen roots concern counteracting various obstacles to
unperturbed (anefija) consciousness.

According to the Visuddhimagga the bhikkhu who wishes to develop
eightfold iddhi must have complete mastery and control of the four jhanas and
four formless attainments. This mastery adds up to the ability to attain all
eight attainments on the basis of all eight kasinas at will.®? According to
Buddhagosa such mastery of jhana is very difficult and only to be accomplished
by very few.?3 However, Buddhas, Paccekabuddhas and chief disciples, because
of their endeavour in past lives, can achieve the various iddhis spontaneously as
a result of attaining arahant-ship.®* Others who have developed the necessary
conditions in previous lives are said to need only mastery of the fourth jhana in
the kasinas.® The Vimuttimagga, however, states that all who attain to the
fourth jhana with facility develop iddhi.?®

In sum, it can be said that in general the iddhi-padas are seen as concerned
with the development of facility and mastery in samddhi or ‘meditative’
concentration. More particularly this facility and mastery is directly linked to
the development of various ‘miraculous’ iddhis. Precisely the same facility and
mastery is also linked to furthering the bhikkhu’s progress along the path to
awakening.?” There is understood to be no opposition between the develop-
ment of iddhi and the development of samatha and vipassana conducive to the
final goal; they are of a piece.

In conclusion it is worth drawing attention to an important treatment found
in the Patisambhidamagga. The passage in question concerns how the meaning
(attha) of chanda, viriya, citta and vimamsa is to be directly known (abhififieyya):

The meaning of chanda is to be directly known as root; it is to be directly known as
basis; it is to be directly known as endeavour; it is to be directly known as
succeeding; it is to be directly known as commitment; it is to be directly known as

taking hold; it is to be directly known as standing near; it is to be directly known as
non-distraction; it is to be directly known as seeing.®®

The meaning of viriya, citta and vimamsd is to be directly known in precisely
the same nine ways. The first four of these ‘meanings’ (root, basis, endeavour,
succeeding) clearly relate to the basic iddhi-pdda formula. The five further
‘meanings’ in fact relate to the five spiritual indriyas: the Patisambhidamagga
throughout defines saddha as ‘commitment’ (adhimokkha), sati as ‘standing

©

2 Vism XII 2-7.
3 Id., XII9.
o4 Id., XII 11.
5 1d., XII 12.
¢ Vimutt Trsl 212.

°7 In Japanese the four rddhi-pidas are apparently understood as the four ‘at-will-nesses’
(shifinsoku) (K. Mizuno, Primitive Buddhism, Yamaguchi-ken, 1969, p. 178), an understanding that
seems to bring out this aspect of the rddhi-padas rather well.

°% Patis 1 19; 11 123: chandattho abhififieyyo, chandassa miilattho abhififieyyo, chandassa
pddattho abhififieyyo, chandassa padhdnattho abhififieyyo, chandassa ijjhanattho abhifiieyyo, chand-
assa adhimokkhattho abhififieyyo, chandassa paggahattho abhififieyyo, chandassa upatthdnattho
abhififieyyo, chandassa avikkhepattho abhififieyyo, chandassa dassanattho abhififieyyo.

©

© o
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near’ (upatthdna), viriya as ‘taking on’ (paggaha), samddhi as ‘non-distraction’
(avikkhepa) and pafifid as ‘seeing’ (dassana). The choice of the indriyas here is
perhaps not without significance. As T shall argue in the next chapter, the
indriyas represent the most generally applicable category of the seven sets. So
this passage neatly integrates the development of the iddhi-pddas and general
spiritual practice.



CHAPTER FOUR
THE FACULTIES AND POWERS

1. The notion of indriya: the twenty-two indriyas

With the five indriyas, five balas, seven bojjhangas and the atthangika-magga
the lists of the seven sets take on a slightly different character. As has been
seen, the four satipatthanas are explained by describing four different aspects
of developing what is essentially one, namely sati or ‘mindfulness’. Similarly
the four samma-ppadhdnas are seen as four functions of viriya or ‘strength’.
While each of the iddi-padas introduces a particular dhamma—chanda, viriya,
citta or vimamsa-—as a whole, what is important in each case is the interaction
of these with samadhi and padhana-samkharas; the iddhi-padas seem ultimately
to be understood as focusing on one particular thing, namely success in
samadhi. In contrast the next four of the seven sets present four more or less
bald lists of different dhammas characterized as faculties (indriya), powers
(bala), factors of awakening (bojjhangas), factors of the noble path (ariya-magg-
anga) respectively. In the case of the indriyas, then, these five different items
are confidence (saddha), strength (viriya), mindfulness (sati), concentration
(samadhi) and wisdom (pasirid). The first point to consider is the significance of
these items being collectively termed indriyas. What is an indriya?

The concept of indriya is one that is common to Indian thought in its
generality and not something peculiar to the Buddhist tradition. The word
indriya is, of course, derived from the name of the chief of the Vedic gods,
Indra,! bearer of the thunderbolt (vajra-dhara) and counting among his mighty
deeds the slaying of the dragon Vrtra. An indriya, then, might be basically
thought of as anything that has something of the quality of the mighty god
Indra. Thus, in its application to a variety of categories in different systems of
Indian thought, an indriya should be understood as an item or faculty that is
seen as exercising some kind of power, force, influence or control over
whatever is its domain; ‘(controlling) faculty’ seems a more or less apt
translation. The word indriya in Indian literature as a whole most commonly
refers to the five sense organs of the eye, ear, nose, tongue and body,
often—though not always—with the mind as the sixth. But the various schools
of Indian thought, including Buddhism, also compiled elaborate lists of items
considered as indriyas alongside these basic six which were held in common.2

! Mayrhofer, s.vv. indrah, indriyam.
2 Cf. the list of five jidna-indriyas and five karma-indriyas in Samkhya.
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The classic complete list of indriyas, probably common to all ancient
Buddhist schools,? contains twenty-two items:

eye-faculty (cakkhundriya)
ear-faculty (sotindriya)
nose-faculty (ghanindriya)
tongue-faculty (jivhindriya)
body-faculty (kayindriya)
mind-faculty (manindriya)
female-faculty (itthindriya)

male-faculty (purisindriya)
life-faculty (jivitindriya)

XN Ak D=
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10. pleasure-faculty (sukhindriya)

11. pain-faculty (dukkhindriya)

12. happiness-faculty (somanassindriya)
13. unhappiness-faculty (domanassindriya)
14. neutral-feeling-faculty (upekkhindriya)

15. confidence-faculty (saddhindriya)

16. strength-faculty (viriyindriya)

17. mindfulness-faculty (satindriya)

18. concentration-faculty (samadhindriya)
19.  wisdom-faculty (padrindriya)

20. faculty of coming to know the unknown (anaffidtafifiassamitindriya)
21. faculty of knowing (afifiindriya)
22. faculty of having known (afifiatavindriya)

From this list of twenty-two indriyas it can be seen that they fall into various
groupings. The three groups most commonly treated in the Nikayas are the six
sense indriyas (1-6), the five ‘spiritual’ indriyas, with which we are principally
concerned (15-19), and the five feeling indriyas (10-14).

The canonical literature tells us little more than that these twenty-two items
can all be considered indriyas, so it is worth pausing for a moment to consider
how the commentarial tradition views the common characteristic possessed by
these twenty-two indriyas. Principally the commentaries reiterate what has
already been said concerning the derivation of the word indriya. According to
the Vibharga commentary each indriya ‘carries out the purpose of a ruler’
(indattham kareti) with regard to its particular realm.* Thus in the case of the
five spiritual indriyas, saddhindriya carries out the purpose of a ruler in the
manner (lakkhane) of adhimokkha or ‘commitment’; viriyindriya in the manner

3 The twenty-two indriyas are first explicitly mentioned at Vibh 122, though all twenty-two are
in fact found scattered throughout the indriya-samyutta: e.g. S V 203-7; eighteen are explicit in the
Samgiti-sutta (D I 219, 239)—missing are manindriya, jivitindriya, itthindriya and purisindriya.
For the twenty-two in the literature emanating from the north of India see, e.g. Mahavyuitpatti 33,
Abhidh-h Trsl 146-7 Abhidh-k 38-40 (bhdsya); Abhidh-sam Trsl 48, Satya Trsl 41.

+ Vibh-a 125.
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of paggaha or ‘taking on’; satindriya in the manner of upatthina or ‘standing
near’; samadhindriya in the manner of avikkhepa or ‘non-distraction’; pafiiindr-
iya in the manner of dassana or ‘seeing’. In addition all twenty-two indriyas are
indriyas in the sense of lordship (issariya) understood as a term for overlord-
ship or predominance (ddhipacca).® This last explanation corresponds exactly
to what Vasubandhu says of the indriyas in the Abhidharmakosa:

What is the meaning of indriya? [The root] idi [is used] with regard to supreme
lordship. They are indriyas in that they exercise control over something. Thus the
meaning of indriya is overlordship.®

Thus although we are primarily concerned with the five spiritual indriyas of
saddhd, viriya, sati, samdadhi and padna, the wider perspective of all twenty-two
indriyas is of some importance and significance, especially in the Samyutta-
nikaya and Abhidhamma texts.

2. Faith, truth and knowledge

The word saddhd is most often translated as ‘faith’. Even a brief perusal of
the fairly extensive scholarly discussion of the notion of saddhd in Buddhist
thought, however, serves to indicate the potential confusion inherent in such a
translation.” Although the notion of ‘faith’ may possibly embrace the notion
of saddha at least as well as any other English word, the trouble is that it
embraces so much more besides. The word ‘faith’ brings in its train a host of
theological and philosophical connotations from the traditions of western
thought inappropriate to the discussion of saddha, and which can only serve to
obscure the nature of its understanding in Buddhist literature. Yet scholars
often seem to have been unaware of the extent to which these inappropriate
associations have coloured their treatment; a case in point would seem to be
Jayatilleke’s account in his Early Buddhist Theory of Knowledge, of which more

* Vibh-a 126: ddhipacca-samkhatena issariyatthendpi etani indriyani. Vibh-a 125-6 in addition
states that either the Bhagavant or kusaldkusala-kamma may be considered the ruler or master
(inda). Accordingly, thie indriyas that are produced by kamma (kamma-safijanita) are indriyas in the
sense of bearing the mark of the ruler (inda-linga) and being the outcome of the ruler (inda-sittha)
where the ruler is kamma. All twenty-two have been declared (pakdsita) and awakened to
(abhisambuddha) by the Bhagavant and so are indriyas in the sense of having been taught by the
master (inda-desita) and seen by the master (inda-dittha); they are also all indriyas in the sense of
having been enjoyed by the master (inda-juttha) since they are practised as pasture (gocara) or
development (bhavand).

¢ Abhidh-k 38: kah punar indriydrthah. idi paramaisvarye. tasya idantiti indriyapi. ata
adhipatydrtha indriydrthah.(Cf. La Vallée Poussin, Abhidh-k Trsl I 103.)

7 See La Vallée Poussin, ‘Faith and Reason in Buddhism’, Transactions of the Third
International Congress for the History of Religions, (1908), II 32-43; E. Gyomroi-Ludowyk, ‘The
Valuation of Saddha in Early Buddhist Texts’, UCR V 32-49; ‘Note on the Interpretation of
pasidati’, UCR 1 74-82; B.M. Barua, ‘Faith in Buddhism’, Buddhistic Studies, ed. B.C. Law,
Calcutta, 1932, pp. 329-49; Dayal, op. cit., pp. 145-7; N. Dutt, ‘“The Place of Faith in Buddhism’,
THQ XVI 639-46; E. Conze, Buddhist Thought in India, London, 1962, pp. 47-50; K.N. Jayatilleke,
Early Buddhist Theory of Knowledge, London, 1963, pp. 382-400; H. Kéhler, Srad-dha in der
vedischen und altbuddhistischen Literatur, Wiesbaden 1973; H.V. Guenther, Philosophy and Psy-
chology in the Abhidharma, 3rd ed., Berkley, 1976, pp. 61-4; J.T. Ergardt, Faith and Knowledge in
Early Buddhism, Leiden, 1977, pp. 140-6; J.R. Carter, Dhamma, pp. 99-114.



THE FACULTIES AND POWERS 107

below. J.R. Carter, on the other hand, draws attention to the problem in the
following:

In an attempt to catch the force of “faith” (saddhd) one should avoid a pitfall
presented by Western categories, especially as in the so-called faith and reason
problems.®

To trace the vicissitudes of the notion of ‘faith’ in the history of western
thought—religious and philosophical —would be a task of some considerable
magnitude, and I shall not attempt it. One or two comments are, though, in
order. Two dimensions of the notion of faith are often distinguished, namely
the cognitive and affective.® Faith in its cognitive dimension is seen as
concerning belief in propositions or statements of which one does not—or
perhaps cannot—have knowledge proper (however that should be defined);
cognitive faith is a mode of knowing in a different category from that
knowledge. Faith in its affective dimension is a more straightforward positive
response of trust or confidence towards something or somebody. Contempo-
rary religious and philosophical discussion of faith is almost entirely concerned
with faith in its cognitive aspect.'® This preoccupation with the cognitive
aspect of faith appears to be the particular legacy of post-Cartesian philosophy
and Lutheran theology. The understanding of faith in Christian theology as a
whole is obviously of great complexity and depth: the concerns of the Greek
and Latin medieval writers were perhaps not always the same as those of their
modern counterparts. Thus the question of whether or not such famous dicta
as credo ut intellegam and fides quaerens intellectum operate with the same
notions of faith and knowledge that the modern philosopher or religious
thinker has, becomes another problem that in the present context only further
compounds the difficulties of our understanding saddha as ‘faith’.1!

In contrast to this, the conception of saddha in Buddhist writings appears
almost, if not entirely affective; the cognitive element is completely secondary;
as Jan T. Ergardt says:

To sum up: faith in these texts [Majjhima-nikdya] is mainly an affective and
conative faculty that functions in the disciple’s good decisions on the way to the
goal. Its cognitive aspect is secondary and derived from the dhamma, of which the
utmost knowledge is the knowledge and experience of release and nibbana.12

I shall consider the affective nature of saddha in Buddhist literature in more
detail below. For the moment it will suffice to note that its affective nature is

8 Carter, Dhamma, p. 104; both Conze’s and Ergardt’s discussion also show some appreciation
of the problem.

¢ E.g. ERE, s.v. Faith (Christian); Jayatilleke, op. cit., p. 387.

10 E.g. see J. Hick, Faith and Knowledge, New York, 1957, p. ix: ‘Whether or not there be a
God, great numbers of people have reported an experience which they describe as “knowing God”
or “being aware of God”. We are to be concerned with the mode of this putative knowledge or
awareness, 4 mode which has long been accorded the special name of “faith”, We wish to know in
what it consists and how it is related to knowing and believing in general.’

11 Cf. the following comment of Conze’s, BTI, p. 48: ‘This sceptical age dwells anyway far too
much on the intellectual side of faith. Sraddhd, the word we render as “faith”, is etymologically
akin to Latin cor, “the heart”, and faith is much more a matter of the heart than the intellect.’

12 J.T. Ergardt, op. cit., p. 145.
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more or less implicit in the fact that in the Nikayas the objects of saddha and
the related term pasdda (trust) are not beliefs but, most commonly, the
Buddha, Dhamma and Samgha. The affective nature of saddhd becomes
explicit in the psychology of the Abhidhamma, where it is understood as
having an affinity with greed or attraction to things (rdga).!?

Significantly, some modern thinkers would not allow faith qua belief any
cognitive status at all, and so effectively reduce faith to its affective dimension:
to express belief in God is merely to expose a positive emotional response to
the statement ‘God exists™—a response, however, that may have quite definite
consequences for the way one lives one’s life.!* Now this would seem to have
something in common with Abhidhamma analysis, where the affirmation of
mere ‘beliefs’ is seen as ‘view’ (ditthi) that is rooted in attachment (lobha); but
saddhd, although possessing a certain psychological kinship to lobha, is seen as
a distinct and skilful positive emotional response of confidence.

What is saddhd’s relationship to knowledge and truth? Jayatilleke finds
elements of correspondence, consistency and pragmatist theories of truth in the
Nikayas, although he argues against any one theory being considered as the
‘Buddhist’ theory of truth.'s It seems to me, however, that the evidence he
presents clearly favours the conclusion that a pragmatist theory of truth comes
closer to the Nikaya conception of truth than the others.!® More recently K.H.

13 Vism III 75: ‘In one of greed temperament, when skilful {consciousness] occurs, saddhd is
strong because its quality is close to that of greed, therefore one of saddha-temperament has an
affinity with one of greed-temperament. For, just as greed is affectionate and not mean on the
unskilful side, so is saddhd on the skilful; just as greed seeks out the objects of sense desire, so
saddha seeks out the qualities of virtue, etc.; just as greed does not give up what is unhelpful, so
saddha does not give up what is helpful.’ (tattha yasmad rdaga-caritassa kusala-ppavatti-samaye
saddha balavatT hoti ragassa asanna-gunattd—yatha hi akusala-pakkhe rago siniddho natiliztkho evam
kusala-pakkhe saddhd, yathd rago vaithu-kame pariyesati evam saddha siladi-gupe, yathd rago
ahitam na pariccajati evam saddhd hitam na pariccajati—tasma raga-caritassa saddha-carito sa-
bhago.)

14 le. ‘religious language’ is acknowledged (following Ayer and Flew) as not meaningful
descriptively, but like moral language it is to be understood as ‘emotive’ and ‘prescriptive’. The
classic essay is R.B. Braithwaite’s ‘An Empiricist’s View of the Nature of Religious Belief” (I.T.
Ramsey, ed., Christian Ethics and Contemporary Philosophy, London, 1966, pp. 53-73); cf. M.J.
Charlesworth, Philosophy of Religion: The Historic Approaches, London 1972, pp. 155-9.

15 Jayatilleke, op. cit., pp. 351-68.

lo Jayatilleke’s denial of this is rather curious. Commenting on the absence at M I 395 of a
category of statements that can be ‘false’ (abhitam, ataccham) and at the same time useful or
beneficial (attha-samhitam), he says that this might be ‘either because it was considered self-contra-
dictory to say of a statement that it was false but useful or because such statements did not in fact
exist’ (op. cit., p. 358) but, he continues, this is ‘not because of any pragmatic theory of truth but
because of the peculiarly Buddhist use of the term “useless” (na attha-samhitam).” He then
comments that this last term connotes ‘what is useful for the attainment of the goal Nirvana’ and
concludes that since a false statement is considered a ‘moral evil’ it is logically or causally
impossible that it should result in what is ‘morally advantageous or good (artha-samhitam)’ (p.
359). But surely this is to get things the wrong way round: a ‘false statement’ is a ‘moral evil’
precisely because it is not helpful for the attainment of nibbana—it conduces to suffering rather
than its cessation. More relevant to Jayatilleke’s case is the possibility of statements that are at
once ‘true’ and ‘unhelpful’. The question then arises as to whether statements that are ‘true ’ but
‘unhelpful’ and statements that are ‘true’ and also ‘helpful’ are necessarily absolutely distinct
classes, or whether it may not be simply circumstances and occasion that determines whether or
not a given statement is helpful or unhelpful; the Nikaya passage under discussion notes that the
Tathigata is ‘one who knows the right occasion’ (kalaririu) for the uttering of helpful speech.
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Potter has argued that all Indian schools of philosophy work with what is
essentially a pragmatist theory of knowledge; that is, to know something as
true is to be aware of its ‘workability’ (pramanya), its effectiveness in accom-
plishing whatever is the aim or purpose (artha).!” While a number of scholars
have taken issue with Potter on various points,*® what is clear from the debate
is how careful we must be when we translate various Sanskrit or Pali terms as
‘knowledge’, ‘truth’, ‘belief or ‘faith’. Although such translations may be
innocent enough in many contexts, when we engage in technical and philo-
sophical discussion of the concepts behind them, we cannot silently or inad-
vertently assume that the terms of the discussion will be straightforwardly
equivalent to those of modern western philosophical debate.

In order to illustrate the extent to which saddha is of a purely affective
nature in the Nikayas, I wish now to consider a passage that treats saddha and
Aidna together.'® In such a case it is all too easy to assume, as does Jayatilleke,
that in fact saddhd must have a simple cognitive dimension. I give Jayatilleke’s
rendering of the passage in question:

Nigantha Nataputta: Do you believe in the statement of the recluse Gotama that
there is a jhanic state (trance) in which there is no discursive or reflective thought
and there is a cessation of discursive thought and reflection?

Citta: I do not accept this as a belief.

Nigantha Nataputta: See what an honest, straightforward and upright person the
householder Citta is ... )

Citta: What do you think? Which is better—knowledge or belief?

Nigantha Nataputta: Surely knowledge is better than belief.

Citta: (I can attain up to the fourth jhana) ... Knowing and seeing thus, why should I
accept this on the ground of faith in any recluse or brahmin, that there is a trance in
which there is no discursive or reflective thought ... 2°

This in places is more of a paraphrase than a translation. Jayatilleke takes
the passage as contrasting an inferior mode of knowing, namely ‘belief’, with a
superior one, namely ‘knowledge’. The passage is, I think, doing something
rather different. If one translates saddahati and saddha by means of the notions
of trust and confidence, the effect is rather different from the one Jayatilleke’s
translation produces:

Do you trust the samana Gotama [when he says] that there is a state of concentra-

17 K.H. Potter, ‘Does Indian Epistemology concern Justified True Belief? JIP 12 (1984), pp.
307-27.

8 See articles by J.N. Mohanty, and K.K. Chakrabarti in JIP 12 (1984), pp. 329-55.

12 S 1V 298-9: saddahasi tvam gahapati samanassa Gotamassa: atthi avitakko avicdro samadhi,
atthi vitakka-vicaranam nirodho ti. na khvaham ettha bhante bhagavato saddhaya gacchami: atthi ...
ti. evam vutte Nigantho Ndtaputto sakam parisam ulloketva etad avoca: idam bhavanto passantu
yava ujuko cayam Cirto gahapati ydva asattho ... yava amayavi ciyam Citto gahapati. vatam va so
Jalena bhadetabbam marifieyya yo vitakka-vicare nirodhetabbam maifieyya, saka-mugthind va Gang-
dya sotam davdretabbam mafifieyya yo vitakka-vicare nirodhetabbam mafifieyyad ti. tam kim marifiasi
bhante. katamam nu kho panitataram fidnam va saddhd va ti. saddhdya kho gahapati Adnam eva
panitataram. aham kho bhante yavad eva akankhami ... catuttham jhanam upasampajja viharami. so
khvaham bhante evam jananto evam passanto kassafifiassa samanassa va brahmanassa va saddhaya
gamissami: atthi ... ti.

20 Jayatilleke, op. cit., p. 398; Jayatilleke’s emphasis.
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tion without initial and sustained thinking, that there is cessation of initial and
sustained thinking?

Note that it is samapassa Gotamassa that is the indirect object of saddahasi;
Jayatilleke’s introduction of the word ‘statement’ is really rather misleading.
To continue:

In this matter I do not have trust in the Blessed One [when he says] that there is a
state of concentration without initial and sustained thinking ...

The ambiguity of Citta’s reply is rather awkward to convey in translation. Tt is
clear from Nigantha Nataputta’s response that he understands Citta as having
said that he does not trust the Buddha, and that therefore Citta does not think
that there is a state of concentration without initial and sustained thinking:

When this had been said, Nigantha Nataputta surveyed his own assembly and said:
‘See what an honest man Citta the householder is ... Anyone who could think that
initial and sustained thinking might be stopped would think the wind could be
caught in a net ... or that the flow of the Ganga could be obstructed with his own
fist.’

Citta is then able to come back at Nigantha Nataputta for assuming that the
only grounds he might have for thinking that there is a state of concentration
without initial and sustained thinking is because the Buddha had said so:

‘What do you think, sir? Which is more refined, trust or knowledge?’

‘Knowledge is more refined than trust, householder.”

‘If T so desire, sir ... I dwell having attained to the fourth jhdna. Knowing and
seeing thus, sir, who is the samana or brahmana that 1 shall [need to] have trust in
[when he says] that thereis ... 7

What this passage is doing, then, is contrasting the grounds for thinking or
believing (ma#Afiati) something exists (arthi). One possible ground is the positive
feeling of confidence or trust (saddha) that one might have in someone who
states that such and such exists, but however justified one’s confidence is, a
more subtle and refined reason or ground for thinking that something exists, is
direct and personal knowing and seeing that something exists.?!

Thus there seems to be no need to impart saddha with the meaning ‘belief’,
and understand it as directly cognitive in nature, an inferior kind of ‘knowl-
edge’. It seems to me that even in contexts such as the above, saddhd is still best
understood as a positive mental attitude of trust or confidence.?? Obviously
from the point of view of translation having a positive mental attitude towards
something—when, for example, that something is a proposition—can be very
little different from ‘believing’ it. But from the point of view of the technical
philosophical understanding of the Nikayas, the point is of some importance:

21 Cf. M 1294: dve ... paccayd samma-ditthiyd uppaddya: parato ca ghoso yoniso ca manasikaro.
(See below, pp. 221-3.)

22 The nearest one gets to saddha as ‘belief” and having cognitive value is perhaps M II 211:
there are some samapas and brahmapas who affirm (patijanati) a basis for the holy life (brahma-
cariya) solely on account of saddhd, such as those who reason (takki) and speculate (vimamsi).
Here those who place confidence or trust in their own reason as grounds for belief are contrasted
with those whose ground is the authority of the Vedas; cf. Jayatilleke, op. cit., pp. 170-1.
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saddha is always essentially affective in nature. Terms such as pema (‘affection’)
and bhatti (‘devotion’), which are often juxtaposed and associated with saddha
in the Nikayas, only serve to reiterate this essentially affective nature.?3
Jayatilleke’s assumption that one can understand saddha as having a
straightforward cognitive value like ‘belief” leads him to some serious misunder-
standings. Thus he talks in terms of the ‘belief” with which the bhikkhu or
ariya-savaka starts with, being ‘replaced by direct personal knowledge’.2* But
this is to ignore much of the treatment of the five indriyas in the Nikayas.?5
The relationship between saddha and 7idgna or paidid is in fact more in the
nature of that between two different but complementary factors. Saddha is
seen primarily as important as initiating spiritual practice, but although it may
not be as crucial in the higher stages of the Buddhist path, it is certainly
misleading to talk of it as being replaced by fiana. The reciprocal relationship
that exists between saddhd and passia is well illustrated by the following
passage:
The confident (saddha) ariya-savaka having repeatedly endeavoured so, having
repeatedly been mindful so, having repeatedly practised concentration so, having
repeatedly known so, thus becomes fully confident (abhisaddahati). ‘Those dhammas

which were previously only heard of by me—I now dwell having experienced them
with my own body; having penetrated them by wisdom, I see them.’2¢

Thus saddha is the instigator of a process which culminates in pafifid which in
turn reinforces saddha. As J. R. Carter expresses it:

Saddhd and paffia when taken together do not fit into “faith and reason”. Rather,
they express a dynamic process where saddha is active in one wanting to know,
coming to know in part and parifid becomes more pervasive in one coming to know
and knowing fully, in truth.?’

This basic conception of saddha as initiating and providing a continuing
support for a process that culminates in knowledge (fiana) has been well traced
and commented upon by a number of scholars,2® and I shall not dwell on it.

In conclusion it is worth drawing attention to some of the findings of
Koéhler's study, Srad-dha in der vedischen und altbuddhistischen Literatur.?°
Kohler argues that in Vedic literature sraddha should be understood primarily
as denoting generosity (Spendefreudigkeit). As for saddha in the Nikayas,
despite its title, Kohler’s work proves rather disappointing. Just over four

23 M 1 142, 444, 479: rathdgate cassa saddhd-mattam hoti pema-mattam. A 11 165: ekacco
puggalo itrara-saddho hoti ittara-bhatti ittara-pemo ittara-ppasado.

24 Jayatilleke, op. cit., p. 399; my emphasis.

5 In fact Jayatilleke can maintain his thesis only by dismissing certain passages as later and so
reflecting an entirely different conception of saddha; op. cit., pp. 399-400.

26 SV 226: saddho so bhante ariya-sdvako evam padahitvd padahitvd evam saritva saritva evam
samadahitva samadahitvd evam pajanitvd pajanitva evam abhisaddahati: ime kho te dhamma ye me
pubbe sutava ahesum, te dandham etarahi kayena ca phusitva viharami, pafifidya ca ativijjha passami
1.

27 J.R. Carter, Dhamma, p.104.

28 See especially J.R. Carter, Dhamma, pp. 103-6; cf. also J.T. Ergardt, op. cit., pp. 144-6.

2% Wiesbaden, 1973; originally submitted as a doctoral thesis, Géttingen, 1948. CF. review by M.
Hara, 117 19 (1977), pp. 105-8.
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pages out of sixty-five pages are devoted to ‘altbuddhistischen Literatur’.3®
Significantly, however, he does suggest here that the meaning of ‘generosity’ is
once more relevant in certain contexts.3! Otherwise, where saddha is directed
towards Buddha, Dhamma and Samgha, K&hler seems rather uncritically to
accept that it means ‘belief” (Glaube) and can be straightforwardly understood
as ‘das buddhistische Credo’.32 Yet, if Kohler is right about sraddha meaning
‘generosity’ in Vedic literature—and Minoru Hara has brought forward addi-
tional material that tends to support this conclusion33-—then it seems to me
that it also lends support to the view that the notion of saddhd, at least in the
Nikayas, must primarily be affective.3* What I wish to turn to now is a
consideration of the particular psychological features of saddha that Buddhist
literature has focused upon.

3. Saddha, pasada and sotdpatti

In the Nikayas saddha is most frequently explicitly directed towards the
Buddha or his awakening: having heard dhamma, one acquires confidence
(saddha) in the Tathagata;3s the ariya-savaka is described as confident (saddha),
he has confidence (saddahati) in the awakening of the Tathagata.3® A word
closely related to saddha in meaning is pasada. Pasdda conveys at the same
time notions of a state of mental composure, serenity, clarity or purity, and
trust;37 it is almost impossible to translate effectively. As I shall indicate below,
the term pasada is of particular significance in pointing towards a psychology
of saddhd or ‘confidence’ which is elaborated upon in the later literature. The
object of pasdda is once more the Buddha—along with the Dhamma and the
Samgha. Thus a bhikkhu has trust in the Teacher (satthari pasidati) thinking
that the Blessed One is fully awakened; Dhamma is well declared by the
Blessed One; the Samgha is well entered upon the way.3® Similarly there are
the four kinds of trust in that which is reckoned chief or highest, the four
agga-ppasadas: )

[i] In so far as there are beings without feet, or with two feet or with four feet or
with many feet, with form or formless, conscious or unconscicus, or neither-con-
scious-nor-unconscious—of these the Tathdgata is called the highest, an arahant, a
fully awakened one. Whoever has trust in the Buddha, has trust in what is highest,
and for those who have trust in the highest, the highest is the result.

[ii] In so far as there are conditioned dhammas, the noble eight-factored path is

30 These are pp. 59-63.

31 He cites S 122, 32, 42; A 111 34. Cf. also the expression saddhd-deyyani bhojanani (D 1 9-12
passim): food given out of ‘generosity’ rather than out of ‘faith’?

32 Op. cit., pp. 60-2.

33 M. Hara, ‘Note on two Sanskrit religious terms bhakti and Sraddha’, 11J 7 (1964), pp. 123-45;
“Sraddhavisesa’, IT 7 (1979), pp. 262-3.

34 This is in contrast to Jayatilleke, who seems to see saddha as ‘belief’ as primary and the
affective, more emotional notion of saddha as indicative of a later stratum of literature, op. cit., p.
400.

35 DI63; MI179;etc.

36 DIII237, M 1356; 1195, SV 197; A 111 65; cf. Jayatilleke, op. cit., p. 389; Conze, BT, p. 48.

37 MW s.v. pra-sada; PED, s.v. pasada.

38 M T 320.
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called the highest of these. Whoever has trust in the noble eight-factored path ...
the highest is the result.

[iii] In so far as there are dhammas either conditioned or unconditioned,
dispassion is called the highest of these dhammas, that is ... nibbana. Whoever has
trust in Dhamma ... the highest is the resuit.

[iv] In so far as there are communities or groups, the community of the disciples
of the Tathdgata is called the highest of these, that is ... an unsurpassed field of
merit. Whoever has trust in the Samgha ... the highest is the result.3®

There is some reason for thinking that pasdda is often thought of as
denoting a more refined and developed stage of saddha; it is used especially in
contexts where this seems appropriate. In this case pasdda is especially avecca-
ppasdda, that is full-trust, trust that results from a certain degree of understand-
ing.°® Certainly this seems to accord with the comments made by Harivarman
in the *Satyasiddhisastra. Referring to a well known riddle*! he describes the
arhant as without confidence or trust (asraddha). But he continues:

When one perceives dharma for oneself, one’s mind becomes clarified. This is also
termed $raddha. Having first heard dharma one perceives it face to face in one’s own
body; one thinks that the Dharma is absolutely true and not false. On account of
this one’s mind becomes pure (prasidati); Sraddhad is included in the four avetya-pra-
sadas.

At this point I wish to consider further the way in which the post-Nikaya
literature highlights two reciprocal aspects of saddhd—two aspects that are
already implicit in the Nikayas’ use of the two terms saddhd and pasdada. In the
first place, then, saddhd is the confidence at the heart of what motivates and
spurs on spiritual activity; at the same time this confidence involves and is
characterized by a mental clarity or purity. These two complementary aspects
of saddha are brought out especially clearly in a passage from the Milindapariha.
Nagasena explains:

Saddha, your majesty, when it arises averts the hindrances; a mind that is without

3% A Il 34: yavara bhikkhave satta apada va dipada va catup-pada va bahuppada va rapino va
arupino safifiino va asarfino neva-saffi-ndsanfiino va tathagato tesam aggam akkhdyati araham
sammasambuddho. ye bhikkhave buddhe pasannd agge le pasannd. agge kho pasannanam aggo
vipako hoti. [ii] yavata bhikkhave dhamma samkhata ariyo atthangiko maggo tesam aggam
akkhayati. ye bhikkhave ariye atthangike magge pasanna ... aggo vipdko hoti. [iii] yavata bhikkhave
dhamma samkhatd va asamkhata va virdgo tesam dhammanam aggam akkhdyati yadidam ...
nibbanam. ye bhikkhave dhamme pasanna ... aggo vipako hoti. [iv] yavatd bhikkhave samgha va
gana tathagata-savaka-samgho tesam aggam akkhayati yadidam ... pufifia-kkhettam lokassa. ye
bhikkhave samghe pasanna ... aggo vipako hoti. (Cf. buddhe, dhamme, samghe avecca-ppasido at D
11217, M137,etc.)

40 Cf. Jayatilleke’s treatment of avecca-ppasada, op. cit., p. 386.

41 Cf. Dhp 97: assaddho akataffiu ca sandicchedo ca yo naro/ hatdvakdso vantdso sa ve
uttama-porisof// A similar play is perhaps also intended by the phrase with which Buddhas declare
their intention to teach: ‘May those who have ears release their faith, the gates of the deathless are
open to them.” (D II 39 = M 1169 = S 1 138 = Vin I 7: apdruta tesam amatassa dvara/ ye
sotavanto pamuficantu saddham) A number of scholars have deliberated over the verb pamuricantu
(does it mean ‘give up’ or ‘put forth’?) apparently unable to countenance the idea that it might be
deliberately ambiguous (see Lamotte, Traité, 1 60-2; P. Masefield, Divine Revelation in Pali
Buddhism, Colombo, 1986, pp. 76-9). The association of saddha and adhimokkha in the Pali
tradition is also surely relevant here. (Quotation adapted from Satya Trsl 182.)
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hindrances is clear, composed (vippasanna), undisturbed; just so, Your Majesty,
saddha has the characteristic of composure (sampasadana).*?

In an extended simile saddhd’s operation is likened to the throwing of a
cakkavattin’s water-clearing jewel (udaka-ppasadakam mani) into water that is
stirred up, disturbed, agitated and muddy (khubhitam avilam lulitam kalali-
bhiitam), and which as a consequence immediately becomes clear and undisturb-
ed (vippasannam andvilam) and fit for drinking. Nagasena then goes on to
explain how saddha also has the characteristic of leaping forward:

When the practitioner sees that the minds of others are freed, he leaps forward
after the fruit of stream-attainment, of once-return, of never-return or of arahant-
ship. He makes an effort for the attaining of the unattained, for the obtaining of
the unobtained, for the realization of the unrealized. So, your majesty, saddha has
the characteristic of leaping forward.+3

This aspect of saddha is likened to the way in which a crowd of people might
be inspired to cross a swollen river after having first seen a strong man leap
over (pakkhandati).

The two aspects of saddha referred to in these similes are reiterated again
and again not just in Pali sources, but also in the treatises of the northern
tradition.** The sequence of terms offered by the Dhammasangani in explana-
tion of saddhindriya perhaps further suggests the particular dynamic that exists
between confidence as spurring on and clarifying the mind: saddha saddahana
okappand abhippasado saddha saddhindriyam saddha-balam.*S The sequence
might be interpreted as indicating a process beginning with straightforward
trust (saddahand) which leads to making ready and mental composure (okapp-
ana), followed by complete clarity of mind (abhippasdda) which in turn is a
strengthening of saddha. ;

The way in which saddhd is seen as active in initiating spiritual activity is
also brought out in the exegetical literature by the way saddha is related to
chanda (purpose, intention, the desire to act), adhimokkha (decision, commit-
ment) and also viriya (strength). Thus Asanga in the Abhidharmasamuccaya
states that the function of $raddha is to provide a base for chanda which in turn
serves as a base for virya.*® I have already pointed out that the Nettippakarana

42 Mil 34-5: saddhda kho maharaja uppajjamand nivarane vikkhambeti vinivaranam cittam hoti
accham vippasannam andvilam. evam kho mahdrdja sampasadana-lakkhand saddha.

43 Mil 3S: yatha mahdrdja yogdvacaro arifiesam cittam vimuttam passitvd sotdpatti-phale va
sakaddgami-phale va anagami-phale va arhatte va sampakkhandati. yogam karoti appattassa pattiyi
anadhigatassa adhigamdya asacchikatassa sacchikirivaya. evam kho mahdrdja sampakkhandana-
lakkhana saddha.

44 Cf. H.V. Guenther, Philosophy and Psychology in the Abhidharma, pp. 63-4. The image of the
water-clearing gem is also found in Buddhist Sanskrit literature, cf. Abhidh-di 71; Vydkhya to
Abhidh-k II 25. The term prasdda and an indication of s$raddhd’s initiating capacity are almost
universal in definitions of sraddhd, see Abhidh-k 66; Abhidh-di 71; Abhidh-sam Trsl 8.

45 Dhs 10-11

46 Abhidh-sam Trsl 7, 8. Interestingly the list of the eighteen dvenika-dharmas peculiar to
Buddhas in the Mahavastu (1 160) and Mahavyutpatti (No. 9, p. 3) has chanda and not §raddha
followed by virya, smrti, samadhi and prajfia; Dayal’s conclusion (op. cit. p. 141) that we can see in
this an early state of affairs before chanda gave way to ‘faith’ is surely based on a misunderstand-
ing of the nature of Sraddhd. The avenika-dhammas-are mentioned in Pali sources but are not
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defines chanda-samddhi in the context of the iddhi-pddas as one-pointedness of
mind that has saddhd as its overlord or dominant factor.*” The Pali commen-
taries appear to focus more on adhimokkha: saddhindriya performs the purpose
or aim (attha) of a ruler in the manner of commitment;*® or as the Visuddhi-
magga and Arthasalint put it, the manifestation of saddhd is commitment
(adhimutti-paccupaithana).*® The Pali commentaries also understand a direct
relationship between saddhd and viriya: for one whose trust in the Buddha,
etc., is strong, endeavour and strength increase.>®

This understanding of the psychology of saddhd can be summed up in the
following way. The arising of confidence provides the motivation to act; this
involves decision and commitment. The combined effect of this is that the
muddy water of the mind becomes clear and bright; free from disturbances the
mind is strong and effective in applying itself. To play on the image: strength
of purpose naturally crystallizes in the clear water of confidence. In conclusion
I quote the standard definition of saddha given in the Visuddhimagga:

It is trust in that by its means they trust, or it itself trusts, or it is just trusting. Its
characteristic is trusting or making ready; its function is clearing like the water-
clearing gem, or leaping forward like crossing a flood; its manifestation is the
absence of impurity, or commitment; its proximate cause is any ground for trust,
or the factors of stream-attainment such as hearing the good dhamma. 1t should be
seen as a hand, property and seed.®?

Saddha and sotdpatti

The passage just quoted from the Visuddhimagga states that saddha should
be understood as having its proximate cause (pada-fthana) in the factors of
stream-attainment (sotdpatti-anga). A passage of the indriya-samyutta similarly
says that saddhindriva should be seen in terms of the four sotdpartiyangas.>?
The four sotdpattiyangas are listed in the Samgiti-sutta and Samyutta-nikaya as
association with good people (sappurisa-samseva), hearing the good dhamma
(saddhamma-savana), proper attention (yoniso manasikara) and practice in

actually listed (CPD, s.v. dveni); however, a list of eighteen qualities exactly parallel to the
Buddhist Skt, with chanda instead of saddha, is found in the Vimuttimagga Trs| p. 146,

47 Nett 15: saddhddhipateyya cittekaggatd ayam chanda-samadhi.

48 Ud-a 305 = Vibh-a 125: adhimokkha-lakkhane indattham karoti.

49 Vism XIV 140; As 120. The emphasis on adhimokkha appears to be derived from the attha
given for saddha in Patis; see below, Chapter 10.2.

S0 Sv III 1029 = Ps III 326 = Mp IlI 65: yassa hi buddhadisu pasado balava tassa padhanam
virivam ijjhati.

51 Vism XIV 140 (cf. As 120): saddahanti etaya sayam va saddahati saddahana-mattam eva va
esd ti saddha. sa saddahana-lakkhapa okappana-lakkhana va, pasadana-rasa udaka-ppasadaka-mani
viya pakkhandana-rasd va oghuttaranam viya. akdlussiya-paccupatthana adhimutti-paccupatthand
va. saddheyya-vatthu-pada-tthana saddhamma-savanddi-sotapatti-anga-pada-tthané va. hattha-vitta-
bijani viya datthabbam. (The commentaries, e.g. Sv II 529, also give a fourfold definition of
saddha: confidence to be reached (dgamaniya-saddhd), of omniscient bodhisatias; confidence of
attainment (adhigama-saddha), of noble pesrsons; confidence of trust (pasdda-saddhd), which arises
in response to the words ‘Buddha, Dhamma, Samgha’; confidence of making ready (ckappana-
saddha), which is the confidence that arises after making ready.)

32 SV 196: catusu sotdpattiyangesu ettha saddhindrivam datthabbam.
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accord with dhamma (dhammanudhamma-patipatti).’3 The Samgiti-suita also
gives a different list of four limbs of the stream-attainer (sotdpannassa angani).>*
Thus the stream-attainer is endowed with ‘trust based in understanding’
(avecca-ppasdda) in the Buddha, Dhamma and Samgha, and also has the
virtues pleasing to the noble ones (ariya-kantehi silehi samanndgato). In this list
the direct association of saddhd with stream-attainment is once more implicit in
the use of the term avecca-ppasada.

What then is the significance of this explicit association of saddha with
stream-attainer? The answer is best sought in the way stream-attainer is
defined and explained in the Nikdyas and other Buddhist literature. The
sotdpanna is said to abandon three samyojanas or ‘fetters’, namely the view of
individuality (sakkaya-ditthi), doubt (vicikicchd), and holding on to precept
and vow (sila-bbata-paramasa).>> The Dhammasangani explains both sakkaya-
ditthi and sila-bbata-paramdsa as examples of wrong view (micchda-ditthi) only
associated with cirta that has as a component greed or attachment (lobha);*®
sakkdya-ditthi and sila-bbata-paramdsa are particular manifestations of that
attachment. Vicikicchd is explained as doubting with regard to the Teacher,
Dhamma, Samgha, the training, the past, the future, the past and future, and
finally one is uncertain with regard to the way in which various dhammas have
arisen according to various conditions.*” Thus in principle vicikiccha is defined
in exactly opposite terms to saddha and pasada. Saddha is composed and
steady clarity with regard to the Buddha, Dhamma and Samgha. While
vicikicchd is wavering and uncertainty with regard to them.38

The thinking behind the association of sotdpatti and saddhd can perhaps be
expressed in the following way. The relinquishing of attachment to individual-
ity and precept and vow makes way for the establishing of firm confidence
(regarded as having a psychological affinity with attachment); this in turn
disperses doubt and uncertainty. The proper establishing of saddhd, the
abandoning of sakkdya-ditthi, vicikicchd and sitla-bbata-paramdsa are, accord-
ing to the logic of the dynamics of Buddhist thought, different aspects of the
same process, each one involving each of the others.

4. The remaining indriyas
Viriyindriya
I have already discussed the nature of viriya in the context of the four
samma-ppadhdanas. In the present context it will suffice to remind ourselves of

«

3 DIII227; SV 347, 404.

+ DIII227; cf. SV 357, 362; A IIT 12; 1V 405.
55 M19;SV 357, Dhs 182.

¢ Dhs 75-80, 182-3.

57 Dhs 183: satthari kankhati vicikicchati, dhamme kankhati vicikicchati, samghe kankhati
vicikicchati, sikkhdya kankhati vicikicchati, pubbante kankhati vicikicchati, aparante kankhati
vicikicchati; pubbantaparante kankhati vicikicchati, idapaccayatd-paticcasamuppannesu dhammesu
kankhati vicikicchati.

58 Cf. M 1 101 where the five cerokhilas are defined as uncertainty with regard to the Teacher,
Dhamma, Samgha, training and fellow brahmacarins.

»

w
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how viriyindriya is explained in the two vibhanga or ‘analysis’ suttas of the
indriya-samyutta. The first gives the following definition:

And what is the faculty of strength? Here the noble disciple dwells as one who has
produced strength; for the sake of abandoning unskilful dhammas and arousing
skilful dhammas he is firm, of steady valour, unrelinquishing in purpose with
regard to skilful dhammas.®®

This definition echoes and is, in effect, an abbreviated version of the samma-
ppadhdna formula—the four samma-ppadhdnas are here reduced to two, just
abandoning unskilful dhammas and arousing skilful. As if to drive this point
home the second vibhanga-sutta, which immediately follows the first, gives
exactly the same definition but appends the samma-ppadhdna formula in full,
though without actually explicitly mentioning the samma-ppadhdnas.®® Two
suttas, however, one immediately preceding the vibhanga-suttas and the other
immediately following them, simply refer to the four samma-ppadhanas to
explain viriyindriya:

In respect of the four right endeavours—here is the faculty of strength to be seen.5?

That strength which he [= ariya-savaka] acquires having produced the four right
endeavours, this is called the faculty of strength.¢2

Satindriya

The nature of sati too has already been discussed in some detail, so in the
present context I shall simply confine myself to the definitions of satindriya in
the indriya-samyutta. The first vibhanga-sutta explains satindriya like this:

Here the noble disciple has mindfulness, he is possessed of the highest mindfulness
and awareness; he is one who remembers and recalls what was done and said long
before.3

The immediately following vibhariga-sutta, in a similar fashion to the
procedure adopted with viriyindriya, then appends the basic satipatthana
formula to the very same definition, but without actually mentioning the
satipatthanas. Further, the two other suftas mentioned in connection with
viriyindriya, likewise simply refer to the four satipatthdnas when explaining
satindriya.

In respect of the four establishings of mindfulness—here is the faculty of mindful-
ness to be seen.5*

59 S V 197: katamari ca bhikkhave viriyindriyam. idha bhikkhave ariya-sdvako araddha-viriyo
viharati akusalanam dhammanam pahdnaya kusalanam dhammanam upasampadaya thamavi dalha-
parakkamo anikkhitta-dhuro kusalesu dhammesu.

5¢ SV 198.

ol SV 196: catusu samma-ppadhdanesu, ettha viriyindriyam datthabbam. =

62 S V 199: yam kho bhikkhave cattaro samma-ppadhane drabbha viriyam patilabhati idam
vuccati bhikkhave viriyindriyam.

83 S V 197: idha bhikkhave ariya-savako satimd hoti paramena sati-nepakkena samanndgato
cira-katam cira-bhdsitam pi saritd anussarita. idam vuccati bhikkhave satindriyam.

54 SV 196: catusu satipatthanesu, ettha satindriyam datthabbam.



118 CHAPTER FOUR

The mindfulness which he acquires having produced the four establishings of
mindfulness, this is called the faculty of mindfuiness.®s

Samadhindriya

The sources [ have just referred to in defining viriyindriya and satindriya
explain samddhindriya in the following ways. To begin with the first vibhanga-
sutta once more:

Here the noble disciple making release the object gains samadhi, gains one-pointed-
ness of mind.®¢

The following sutta appends the formula of the four jhdnas to this,®” while
the preceding sutta simply states that samadhindriya is to be seen in respect of
the four jhanas.®® So samdadhi is understood as one-pointedness of the mind; it
is the unifying of the mind, the collecting together and uniting of mental states
or factors upon one object (Grammana). As such, its characteristic is most
clearly manifest in the states of jhana.®®

Once again the Milindapafiha provides important similes illustrating the
operation of samdadhi. Its characteristic is said to be that it is ‘at the head’ or
‘takes the lead’ (pamukha-lakkhano samadhi):

As, Your Majesty, whatever rafters there are in a house with a ridge roof, they

all lead to the ridgepole, incline towards the ridgepole, converge at the ridgepole

~and the ridge is termed their pinnacle—just so, Your Majesty, whatever skilful

dhammas there are, all these are headed by concentration, incline towards concen-
tration, lean towards concentration, tend towards concentration ...

As, Your Majesty, a king might enter battle with an army of four parts, and the
whole army, the elephants, horses, chariots and foot-soldiers would be headed by
him, incline towards him, lean towards him, tend towads him, would follow after
just him-—just so ... 79

The standard commentarial definition is as follows:

It is concentration in that it places the mind evenly on the object, or it places
rightly, or it is simply the collecting together of the mind. Its characteristic is
absence of wandering or absence of dispersal; its function is the binding together of

95 SV 200: yam kho bhikkhave cattaro satipatthane arabbha satim patilabhati idam vuccati
bhikkhave satindriyam.

66 S V 197: idha bhikkhave ariya-savako vossaggarammanam karitva labhati samdadhim labhati
cittassa ekaggatam. (The use of the term vossagga perhaps should be thought to imply what, in the
later terminology, would be called lokuttara-jjhana; cf. below, pp. 165-6, 167).

97§V 200.

68 SV 196: catusu jhanesu, ettha samddhindriyam datthabbam. (The sutia following the two
vibhanga-suttas this time does not refer to the four jhdnas in defining samadhindriya, but merely
repeats the definition of the first vibhanga-sutta at S V 197.)

%9 In terms of the commentarial understanding we should perhaps understand the Nikaya use
of jhara as embracing both access concentration (upacdra-samddhi) and full absorption (appana),
cf. L.S. Cousins, Religion 3 (1973), p. 118.

70 Mil 38: yarhd mahardja kiardgarassa ya kdci gopanasiyo sabbd 1a kiram-gamda honti kiita-ninnd

- kiita-samosarand kitam tdsam aggam akkhdayati, evam eva kho mahdrdja ye keci kusald dhamma
sabbe te samddhi-pamukhd honti samddhi-ninna samadhi-pond samadhi-pabbhdra ... yathd mahdrdja
koci raja catur-anganiyd sendya saddhim samgamam otareyya, sabba va send hatthi ca assa ca rathd
ca patti ca tap-pamukhd bhaveyyum tan-ninnd tap-pond tap-pabbhdrd tam yeva anupariydyeyyum,
evam eva kho ... (A slightly different version is quoted at As 118.)
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conascent [dhammas}—as water does for bath-powder; its manifestation is calming
down; its proximate cause is especially happiness. It should be seen as steadiness of
mind, like the steadiness of lamp-flames in the absence of wind.”!

L.S. Cousins sums up the nature of cittass’ekaggatad as a jhana-factor as
follows:

It refers specifically to a state in which the mind is absorbed in a single object. In
the present context [i.e. as jhagna-factor] it is the ability to keep the attention,
without wavering or trembling, aware only of the object of meditation.”?

Samadhi is a state of firm concentration where the mind is completely
absorbed in and content with its object. I shall consider further the nature of
Jhana and samadhi in the context of my discussion of the awakening-factors in
chapter five.

Paririindriya

The relevant indriva-samyutta suttas that we have been considering explain
padfiindriya as wisdom (parifid) concerning the rise and decay (of things)
(udayattha-gamini); wisdom that is ‘noble, penetrating and that leads to the
true destruction of suffering’.”3 This is then further characterized as knowing
(pajandti) the four noble truths.”+

I do not wish to dwell on the nature of pasisid here. Something of its nature
has already come out in the discussion of saddhd, and 1 shall return to the
subject when discussing dhamma-vicaya (chapter five) and samma-dizthi (chap-
ter six). As the indriya-samyurta and other definitions indicate, padifid actually
knows and sees the rise and decay of things; as a consequence it knows things
as anicca, dukkha and anattd; it understands dukkha, its arising, its ceasing and
the way leading to its ceasing; it understands how things are interdependent,
conditioned by one another (paticcasamuppanna). What all this adds up to is
that pasdnia knows the relationships and what governs the relationships between
things; it understands how they interact. In short, it knows dhamma and
dhammas. For this reason, it seems to me, Potter must be basically right, at
least as far as Buddhist schools are concerned, in understanding #Aana to entail
knowledge or awareness of the suitability of something for achieving the goal,
which for all Buddhist schools is the ceasing of suffering for both self and
others.

5. The indriya-samyutta: the samudaya, etc. formula

When considered in relation to the treatment of the other six sets in the
maha-vagga, within the indriya-samyurta’ three formulaic treatments in par-

"1 Vism XIV 139: arammane cittam samam adhiyati samma va adhiyati samadhana-mattam eva
va etam cittassa ti samadhi. so avisara-lakkhapo avikkhepa-lakkhano va, sahajaianam sampindana-
raso nhdniyacunpndnam udakam viya, upasama-paccupatthano, visesato sukha-pada-tthano, nivdte
dipaccinam thiti viya cetaso thiti ti datthabbo. (Cf. As 119.)

72 LS. Cousins, Religion 3 (1973), p. 122.

73 S V197 ariya nibbedhika samma-dukkha-kkhaya-gamint.

74§V 196, 199, 200.

78 SV 19343,
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ticular stand out as being peculiar to the treatment of the (five spiritual)
faculties. These consist of variations on (i) a formula concerning the arising
(samudaya), disappearance (arthagama), delight (assdda), danger (adinava) and
letting go (nissarana) of the faculties;”¢ (i) a formula explaining that due to the
relative strength of these five faculties one is an arahant, non-returner, once
returner, stream-attainer etc;’” (iit) a formula characterizing the five faculties
as bodhi-pakkhiya-dhammas.”® Variations on these three formulas collectively
quite clearly constitute what is most important and distinctive in the Nikidya
treatment of the faculties (within the indriya-samyutta at least). 1 wish now to
consider especially the first two of these three treatments; the third I shall deal
with in another context (chapter nine).

Immediately after the opening sutta of the indriya-samyurta (which merely
lists the five spiritual faculties) we find the following:

There are, bhikkhus, these five faculties. Which five? The faculty of confidence, the
faculty of strength, the faculty of mindfulness, the faculty of concentration, the
faculty of wisdom. As a result of the proper understanding of the delight, the
danger and the letting go of these five faculties, one is called, bhikkhus, a noble
disciple, a stream-attainer, not subject to ruin,”® safe,8? destined to full awakening.??

This constitutes the most succinct version of this samudaya, etc. formula.
The principal variation, from the present point of view, is the addition to the
beginning of the sequence ‘delight, danger, letting go’ of the two terms ‘arising’
(samudaya) and ‘disappearance’ (atthagama). A number of other slight varia-
tions occur combined with this; most of these do not affect the basic pattern of
the formula.82 Of some interest, however, is a variation which talks not of the
‘(arising, disappearance,) delight, danger, and letting go’ of the five faculties,
but instead of their arising (samudaya), cessation (nirodha) and the path
leading to their cessation (nirodha-gamini-patipada).

Any samanas or brdhmanas, bhikkhus, who understand the facuity of confidence,
who understand the arising of the faculty of confidence, who understand the
cessation of the faculty of confidence, who understand the way leading to the
cessation of the faculty of confidence; who understand the faculty of strength ...
who understand the faculty of mindfulness ... who understand the faculty of
concentration ... who understand the faculty of wisdom, who understand the
arising of the faculty of wisdom, who understand the cessation of the facuity of
wisdom, who understand the way leading to the cessation of the faculty of

76 SV 193-5,195-6, 203-4.

77 SV 200-2, 204-5.

78 SV 227-8, 231, 237-9.

79 gvinipdta-dhamma, i.e. not liable to rebirth in niraya hell, or as an asura, animal or peta; a
technical term of stream-attainment.

80 niyata, literally ‘restrained’; i.e. fixed, sure, assured of freedom.

81 S V 193: paficimani bhikkhave indriyani. katamani pafica. saddhindriyam viriyindriyam
satindriyam samadhindriyam panifiindriyam. yato kho bhikkhave ariya-savako imesam paficannam
indriyanam assadafi ca adinavafi ca nissaranafi ca yathabhiitam pajanati ayam vuccati bhikkhave
ariyva-savako sotdpanno avinipata-dhammo niyato sambodhi-pardyano ti.

82 E.g. the conclusion of the formula may be varied; thus instead of stream-attainment, by
knowing the samudaya, etc. of the indriyas ‘one is freed through absence of grasping (anupada
vimuito) and is called an arahant, one who has destroyed the dgsavas’ (S V 194). For the variations
in full compare S V 193-5, 203-4.
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wisdom—those samanas or brahmanas are considered by me as samanas among
samanas, as brahmanas among brahmanas.®?

Here, then, the terminology of the four noble truths (ariya-sacca) is applied
to the five spiritual faculties. In fact the samudaya, etc. formula is clearly
closely related to the four-noble-truths formula in the Nikayas. This is perhaps
clear enough from the similarities in terminology used in the two formulas, but
it is also apparent from the way in which the two are juxtaposed in some
contexts, and are applied to the same categories and items, or at least to
categories and items that have certain features in common. In the khandha-
samyutta a whole cycle of suttas is found applying the formula of the four
truths and the samudaya, etc. formula to the five aggregates of form (ripa),
feeling (vedana), ideation (safifid), volitional forces (samkharas) and conscious-
ness (vifiidna); this is what the ariya-sdvaka understands.®# It seems, then, that
knowing the arising, disappearance, delight, danger and letting go of something
should be considered as more or less equivalent to knowing the four noble
truths. Within the four primary Nikdyas the samudaya, etc. formula is found
applied to the following items (in addition to the faculties and aggregates):
feeling (vedanad); the seven footings of consciousness (vififidna-tthiti); two kinds
of view (ditthi)—the views of existence (bhava), and non-existence (vibhava),
the objects of sensual desire (kama), forms (ripa), and feelings (vedana); the
elements (dhatu) of earth, water, fire and wind; gain, honour 'and fame
(labha-sakkara-siloka); six classes of sense-object; the world (loka).®S The
four-noble-truths formula is also applied to many of these categories.®®

So in the first place both formulas are characteristically applied to anything
that can stand in place of dukkha as the first truth, or anything that might
stand in for the ‘world’, such as the five upadana-kkhandhas. Secondly the
formulas are applied to that world especially as the potential object of
attachment, such as the five classes of objects of sensual desire (kama-gunas),
the seven footings of vififiana, feelings and so on. Precisely because all these
things are potentially objects of attachment, the bhikkhu needs to know them
as they are (yatha-bhiitam); he needs to know their arising, their cessation and
the way leading to their cessation; he needs to know their arising, their
disappearance, their delight, their danger and their letting go.

Now, as will become clearer in a later chapter, the seven sets are repeatedly
and most characteristically considered in the Nikayas as items or dhammas
that should be developed (bhavetabba); the virtues of and benefits that accrue
from developing them are set out and reiterated on nearly every page of the

83 SV 195-6: ye hi keci bhikkhave samana va brahmand va saddhindriyam pajananti saddhindriya-
samudayam pajananti saddhindriya-nirodham pajananti  saddhindriya-nirodha-gamini-patipadam
pajananti viriyindriyam pajananti pe satindriyam pajananti pe samadhindriyam pajananti pe pafif-
indriyam pajananti pafifiindriya-samudayam pajananti pafifiindriya-nirodham pajananti panfiindriya-
nirodha-gamini-patipadam pajananti, te kho pana me bhikkhave samana va brahmana va samanesu
ceva samana-sammatd brahmanesu ca brahmana-sammata.

84 Cf. R. Gethin, JIP 14 (1986), p. 43.

85 See D I 17-64 passim; II 68-70; M 1 65, 85, 87-8, 504; III 18; S II 170-2; IV 43, 127-8, 192-4,
220-3,232; A 1258-60; 11 10-1; cf. PTC, s.vv. assada, adinava.

8¢ E.g. SII237.
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respective samyuttas in the mahd-vagga. So for all later Buddhism these seven
sets belong above all to the truth of the path (magga-sacca), the fourth of the
noble truths. Given this fact it is slightly curious to find being applied to the
five spiritual faculties a formula that is most usually applied to that which is
seen as representing the conditioned world as tending to form the object of
attachment—that is, what primarily constitutes the first truth, the truth of
suffering (dukkha-sacca).

I say slightly curious, because there is, of course, no real problem here, at
least when the question is considered in terms of Abhidhamma. The dhamma-
hadaya-vibhanga states that the truth of suffering is to be understood (pari-
Aifieyya); the truth of the arising of suffering is likewise to be understood, but,
in addition, its distinctive characteristic is that it is to be abandoned (pahat-
abbay; similarly the truth of the cessation of suffering is to be understood, but
its distinctive characteristic is that it is to be realized (sacchikdtabba); finally
the truth of the path that leads to the cessation of suffering is once more to be
understood, but its distinctive characteristic is that it is to be developed
(bhavetabba).®” So the five spiritual faculties, even when associated with the
lokuttara mind at the time of the attainment of any of the four paths or four
fruits, are ‘to be understood’ just like the truth of suffering, just like everything
else. Moreover, we can also bear in mind in this connection the Abhidhamma
view that the lokuttara mind along with its associated mental factors (cetasika)
is of such a nature that it cannot be or subsequently become the object of any
kind of unskilful citza, it cannot be an object of attachment. On the other
hand, any other kind of skilful mind which includes among its associated
mental factors saddha, viriya, sati, samadhi and pa#7ia®® can be the object of
unskilful cizta, can be an object of attachment, either where someone subse-
quently becomes attached to his own skilful citza or is attached to the skilful
citta of someone else.®® What this means, then, is that there is not necessarily
any conflict with the general outlook of ancient Buddhism involved in saying
that a bhikkhu knows the arising, disappearance, delight, danger and letting go
of saddhindriya, viriyindriya, satindriya, samadhindriya and padfiindriya. There
is no a priori reason why saddha, viriya, sati, samadhi and pafifia should not be
seen as the world that is the potential object of attachment.

Yet the fact remains that the application of the samudaya, etc. formula to
saddhindriya, etc. is rather striking. Why should the formula be applied only to
the faculties and to none of the other six sets? A clue to the answer would seem

87 Vibh 426-7. That the four truths are to be fully understood, abandoned, realized and
developed respectively is, of course, already stated in the Dhammacakkappavattana-sutta (Vin 1
10-12 = SV 422-3). Of course, one should understand here that is it not so much the ‘truths’ that
are to be fully understood, abandoned, realized and developed as dukkha, samudaya, nirodha and
magga themselves; ¢f K.R. Norman, ‘The Four Noble Truths: A Problem of Pali Syntax’ in
Indological and Buddhist Studies, ed. L.A. Hercus et al., Canberra, 1982, pp. 377-91.

88 A]] this is shown in the exposition of the hetu, dsava, samyojana, gantha, ogha, yoga,
nivarana, paramasa, upadana and kilesa couplets in the Dhammasangani, see Dhs 190-2, 195-209,
212-21, 242-2, 245-53, 256-9.

89 According to the Theravadin system saddhd, viriya, sati and samddhi are always present in
kusala-citta, pafifia only sometimes; in the Sarvastivadin system Sraddhd, virya, smrti, samadhi and
prajia are all present in all kusala-citta.
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to lie in the fact of the extended list of twenty-two faculties. For the indriya-
samyutta is not confined to a consideration of just the five faculties of saddha,
viriya, sati, samadhi and paffia. Accordingly the samudaya, etc. formula is
applied to the six sense faculties and to the five feeling faculties.”?

Once the context of the extended list of faculties is taken into account, that
the samudaya, etc. formula should be applied to the faculties of saddha, viriya,
sati, samddhi and pafifiG becomes rather more intelligible. For the list of
twenty-two faculties does in fact have something of the quality of lists such as
that of ripa, vedand, safifd, samkharas and vififiana or of the six kinds of
sense-object. Like them, the list of the twenty-two faculties embraces a kind of
totality—a world complete in itself that might form the object of attachment.
Indeed, from the point of view of the Nikayas, the extended list of faculties can
be seen as singling out what are considered to be the principal motive powers
in the world of experience. Thus it is no surprise to find, when one turns to the
canonical Abhidhamma texts, that the faculties ( all twenty-two) are not dealt
with in the contexts of the seven sets, but constitute a topic in what seems a
traditional sequence: khandhas, dyatanas, dhatus, saccas, indriyas, paccaydkara
(= paticca-samuppada).®?

Of some interest in this connection is the dirthi-katha of the Patisambhida-
magga,®? which quite clearly shows an extended list of faculties (nineteen in
this case) being used in exactly the same way as ripa, vedand, safifia, samkharas
and vififidna and so on, in order to illustrate how the world becomes the object
of attachment. The ditthi-kathd begins by defining ditthi, as abhinivesa-pard-
mdsa or ‘holding on to conviction’. It then proceeds to illustrate how this takes
place; it is due to having the attitude towards various items: ‘this is mine, I am
this, this is my self® (etam mama, eso’ham asmi, eso me atta). Not surprisingly,
given the nature of the characterization of the attitude, the series of items
subject to it begins with ripa, vedand, saffid, samkhdras and vififigna.®®* We
then have six senses (eye, ear, nose, tongue, body and mind); the six kinds of
sense object (visible forms, sounds, smells, tastes, bodily sensations and
dhammas); six classes each of consciousness (vififidna), ideation (safifia), voli-
tion (saficetana), craving (tarhd), initial and applied thinking (vitakka, vicara);

90 S V 205-9; the formula is thus applied to sixteen of the twenty-two indriyas; itthindriya,
purisindriya, jivitindriya, along with the three special knowledge indriyas, are listed only briefly
once in the indriya-samyutta. The first three do not feature prominently in the Nikayas (is this their
only listing?), while it would be inappropriate to apply the samudaya, etc. formula to the three
knowledge indriyas, since in Abhidhamma- they are quite definitely seen as exclusively characteriz-
ing the panna of lokurrara-citra.

°! Cf. the order of the eighteen vibhangas and the order of topics in the dhammahadaya-vi-
bhanga in the Vibhanga and also the Dhatukathd and Yamaka. This traditional order of topics is
not, it seems, a peculiarity of Theravadin texts, but is also found in Buddhist Skt sources; e.g.
Arthaviniscaya-sitra (this text, having dealt with the twenty-two indriyas, subsequently goes on to
deal with the five spiritual indriyas again in the context of the seven sets). See also Warder’s essay
‘The Matika’ in the Mohavicchedani.

92 Patis I 135-61.

93 Cf. Vin 1 13 = S III 66-8 where the khandhas are analyzed as anicca, dukkha and anatta and
the conclusion is reached with regard to each one in turn that it is not proper to have the view ‘this
is mine, [ am this, this is my self’.
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six elements (dhdru) of earth, fire, wind, water, consciousness and space;®*
thirty-two parts of the body; twelve dyatanas, eighteen dhatus, nineteen indr-
iyas;°% the sense (kama-), form (rapa-) and formless (aripa-) realms (dhatu);
nine kinds of existence (bhava); four jhdnas, four kinds of ceto-vimutti (loving
kindness, compassion, sympathetic joy and equipoise); four formless attain-
ments, and finally twelve links of paticca-samuppada.

Is there any significance in all this for the interpretation of the five spiritual
faculties? The answer, I think, is yes. The very existence of the extended list of
faculties, the way the samudaya, etc. formula is applied to it, the way it features
in the Abhidhamma texts and is treated in the ditthi-katha of the Patisambhida-
magga—all these factors suggest that the special import of the list of the five
spiritual faculties is that it characterizes saddha, viriya, sati, samadhi and pafnid
in their most universal aspect: wherever and whenever these dhammas occur
their characteristic is that they function in some respects as faculties. This
is—to anticipate what I shall have to say about the bojjhargas and ariyo
atthangiko maggo—in contra-distinction to the more specialized and specific
functions of viriya, sati, samadhi and parifia as bojjhargas and factors of the
ariya-magga.®®

That saddhindriya, viriyindriya, satindriya, samdadhindriya and padrindriya
should be understood as representing saddha, etc., in their general aspect seems
to be corroborated by a comparison of the treatment of the faculties (the
twenty-two) and the other six sets in the Vibhanga. What is quite clear from the
treatment according to the Abhidhamma method®’ is that while the satipa-
tthanas, samma-ppadhanas, iddhi-padas, bojjhangas and ariyo asthangiko maggo
are all treated exclusively from the point of view of the lokuttara mind,
saddhindriya, etc. are treated generally, as being associated with sense sphere
(kamdvacara), form sphere (ripdvacara), formless sphere (aripédvacara) or the
lokuttara mind.®8

One should note here that the Pali commentaries do in fact allow that there
are ordinary non-transcendent (lokiya) satipatthanas, samma-ppadhanas, iddhi
-pddas, balas, bojjharngas and maggangas. This does not, I think, imply any real
difference of view between the Vibharga and commentaries. The Theravadin
outlook on this point can be summed up as follows. Strictly speaking, from the
point of view of Abhidhamma, we can only say that the satipatthanas,
samma-ppadhdnas, iddhi-padas, balas, bojjhangas and maggangas function truly
and fully when brought to the stage of lokuttara-citta; this is their natural and
proper level. However, in certain kinds of ordinary skilful citta—just what
kinds I shall consider later—the satipatthdnas and other sets (excepting the
faculties) may function in a manner that approximates to this stage or level of

94 In the Cila-rahulovada-sutta (M III 278-80) more or less the same series of items, to this
point, is considered as anicca, dukkha, anatta.

95 Missing are the three knowiedge indriyas.

°¢ Le. viriya as viriya-sambojjhanga and sammd-vayama, sati as sati-sambojjhanga and samma-
satiy samddhi as samadhi-sambojihanga and samma-samadhi; pafifid as dhamma-vicaya-sambojjhanga
and samma-ditthi.

°7 I.e. in the abhidhamma-bhajaniya and pafihdpucchaka sections.

°8 See Chapter 10.
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full development.?® When it comes to the five spiritual faculties, however,
these - considerations and provisos are not relevant; when there is saddha it
functions as an indriya; sometimes more, sometimes less fully perhaps, but it
never loses its basic quality of being an indriya; similarly for viriya, sati,
samddhi and panrna.

This, then, is the understanding of the faculties that has emerged so far,
based on a consideration of the application of the samudaya, etc. formula to
the five spiritual faculties, and questions raised thereby. Matters, however, are
not quite as straightforward as this. As soon as one turns to the other indriya
formulas, and to the Kathdavatthu and the treatises of northern India, it
becomes apparent that just when saddhd, etc. should be properly called
faculties is something of a moot point.

The indriya-katha of the Kathavatthu addresses itself to the question of
whether it is proper to distinguish ‘confidence’ (saddha), etc. from ‘the faculty
of confidence’ (saddhindriya), etc. on the grounds that the former is ‘ordinary’
(lokiya) while the latter is exclusively and strictly speaking ‘transcendent’
(lokuttara).}°° The position the indriya-katha adopts is that this would not be
an appropriate conclusion. On the contrary, just as it is perfectly correct to
term ordinary mind (lokiyo mano) ‘the faculty of mind’ (manindriya) and so
forth, so it is perfectly correct to call ordinary confidence (lokiya saddha) ‘the
faculty of confidence’ (saddhindriya). The Kathdvatthu takes up its position by
appealing to the extended list of faculties. The list is understood as attributing
the common characteristic of indriya to twenty-two different items; all are
termed faculties because they have a certain property in common irrespective
of whether they are lokiya or lokuttara. If saddha is called saddhindriya only
when (i.e. by virtue of its being) lokuttara, then it is necessarily an indriya in a
totally different sense from, for example, the eye-faculty (cakkhundriya), to
which the categories of lokiya or lokuttara simply do not apply. The final
appeal for the Kathavatthu's viewpoint is the famous passage where the
Buddha, requested to teach by Brahma Sahampati, surveys the world with his
buddha-eye and sees beings of different and varying propensities, some with
weak faculties (mudindriya), some with sharp or acute faculties (zikkhindriya).* 0!
It is this general sense of indriya that the Kathavatthu argues is relevant to the
five spiritual faculties.

The Kathdavatthu commentary informs us that it was the Hetuvadins and
Mahimsasakas who held the view that lokiyad saddha is just called saddhd and
not saddhindriya and so forth for viriya, sati, samadhi and pasifia.*°? According
to the material collated by André Bareau a number of other schools also
adopted this cutlook on the five faculties. They are the Vibhajyavada, the

99 The details of all this, and the rather different way the matter is treated in other systems of
Abhidharma are considered in Chapter 10.

100 Kv 589-92.

101 Eg. M1169.

102 Kv-a 183-4 : iddni indriya-kathd nama hoti. tattha lokiya saddhd saddhd yeva nama na
saddhindriyam tathd virivam ... sati ... samdadhi ... pafifid pafifid yeva ndma na pafifiindriyan ti yesam
laddhi seyyathdpi Hetuvadana#i c’eva Mahimsdsakanari ca, te sandhdya pucchd sakavadissa, patifiia
itarassa.
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Mahasamghika and the school to which the Sariputrabhidharma-sastra belongs.103
The pudgalavadin Vatsiputiiyas, on the other hand, adopted the position that the
five spiritual faculties should be understood as pertaining to the stage of lau-
kikdgra-dharma, that is the stage immediately prior to the arising of lokottara con-
sciousness.!® The Sarvastivadins seem to have been in accord with the
Theravadins on this issue, and viewed sraddhendriya, viryendriya, smrtindriya,
samadhindriya, and prajfiendriya as characterizing sraddhad, virya, smrti, samadhi
and prajaa in their generality.!%

Bareau records that the reason for the Vibhajyavadin view that the five spiritual
faculties should be regarded as exclusively lokottara is because of the siatra
‘d’apres lequel, selon le degré de culture de ces cing facultés, on obtient I’un ou
I’autre des quatre fruits de Sainteté, alors que celui qui en est completement de-
pourvu est un profane’,!'% This sifra in fact corresponds to one of the variations in
the cycle of suttas concerning the relative strength of the faculties and the conse-
quent fruit;!?” this constitutes the second of the three principal indriya-samyutta
formulas I referred to earlier, and it is this formula which I shall now consider.

6. The indriya-sanyutta: the ‘relative strength’ formula

A total of eight surtas'® in the indriya-samyutta can be said to present a variation
on the following formula:

There are these five faculties. Which five? The faculty of confidence, the faculty of
strength, the faculty of mindfulness, the faculty of concentration, the faculty of wis-
dom. Due to the accomplishment and fulfilment of these five faculties one is an ara-
hant; with faculties weaker than this one is a never-returner; with faculties weaker than
this one is a once-returner; with faculties weaker than this one is a stream-attainer; with
faculties weaker than this one is a follower by dhamma; with faculties weaker than this
one is a follower by confidence.!??

The variations on this formula are achieved in two ways. First by varying the types
of different person who correspond in descending order to the relative strength of
the five spiritual faculties; the relevant different lists of persons are set out in the
table on page 127. Secondly by on occasion adding different closing comments;
these are three in number:

Thus difference in faculties means difference in the fruits; difference in the fruits
means difference in persons.!!?

103 Bareau, SBPV, pp. 66-7, 172, 195, 197, 199,

104 1d, p. 118; this understanding seems to tie in with the notion of each one of the seven sets being
associated with a particular stage in the Buddhist path, see Chapter 10.6.

105 14, pp. 143, 145, 146.

19614, p, 172.

107 The surta in question is to be found at S V 202 entitled patipanno.

108 For all eight, see S V 220-2, 204-5.

109§ ¥V 200: imesam kho bhikkhave paficannam indriyinam samattd paripiratid araham hoti; tato
mudutarehi andgami hoti; tato mudutarehi sakadagami hoti; tato mudutarehi sotdpanno hoti; tato
mudutarehi dhammdnusari hoti; tato mudutarehi saddhdnusari hoti.

S V 200, 201: iri kho bhikkhave indriya-vemartata phala-vemartara hoti; phala*-vemattatd
puggala-vemattara hoti. (*Reading, with Be and Ce, phala- for PTSe’s bala-.)
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Thus the one who does the full amount achieves the full amount; the one who does
part achieves part. I declare that these five faculties are not barren, bhikkhus. 111

The one who is in every way and everywhere wholly without these five faculties,
him I declare an outsider, one who stands in the ranks of the ordinary man.!!2?

At first sight the way in which the relative strength of the faculties
corresponds to a range of attainments might well seem to support the view that
the five faculties should be thought of as characterizing saddha, etc., in their
generality. But what is crucial here is how the Nikayas understand the terms
‘follower by confidence’ (saddhdnusarin), ‘follower by dhamma’ (dhammanu-
sarin), and ‘ordinary man’ (puthujjana).''3 The statement to the effect that one
completely without the five faculties should be considered a puthujjana seems
to correspond exactly to the Shitra passage upon which the Vibhajyavada
based its understanding of the faculties as exclusively lokottara.

Later Buddhist literature that postdates the Nikayas or Agamas seems
agreed in understanding the term puthujjana/prthagjana as referring to anyone
who has not attained one of the four paths or four fruits.!!# Similarly there
appears to be general agreement that saddhdnusarin/sraddhdnusarin and dham-
manusarin/dharmdnusarin should be understood as two varieties of persons
who are standing upon or who have just gained the path of stream-attainment,
and who, immediately they gain the fruit, are designated ‘freed by confidence’
(saddha-vimutta/sraddhddhimukta) and ‘one who has obtained vision’ (difthi-
patta/drsti-prapta) respectively.!'® To this extent these definitions should, it
seems, be considered as belonging to the common heritage of ancient Buddhism.
There were, no doubt, differences of detail between the Abhidharma systems
on these points. For instance according to the Theravadin system the saddhdnu-
sarin and dhammanusarin will each exist for only one thought moment, while in
the Sarvastivadin system the $raddhdnusarin and dharmdnusdrin will exist for
fifteen thought moments. But in both systems the fruit moment follows
immediately and inevitably upon the path; in both systems the essential
difference between the saddhanusarin/sraddhanusarin and dhammanusarin/dhar-
manusarin relates to the difference between weak (mudu/mrdu) faculties in the
case of the former, and sharp (tikkha/tiksna) faculties in the case of the
latter.116

These facts seem to show that certain portions of the indriya-sarmyutta in

111§V 201, 202: iti kho bhikkhave paripiaram paripira-kari aradheti. padesam padesa-kari
arddheti. avafijhani tv evaham bhikkhave paricindriyani vadam ti.

12 SV 202: yassa kho bhikkhave imani paficindriyani sabbena sabbam sabbatha sabbam natthi,
tam aham bahiro puthujjana-pakkhe thito ti vadami.

113 The technicalities of the exact distinctions between the five types of person beginning with
the antard-parinibbayin, and between the three types of person beginning with the eka-bijin need
not concern us here. The later literature is in broad agreement that they refer to distinctions within
the general class of andgamin and sotdpanna respectively; see Pugg 14-7; Vism XXIII 55-7.

114 E.g. Pugg 12; Vism XXII §; Abhidh-h Trsl 159; Abhidh-sam Trsl 158.

115 Vism XXI 75; Abhidh-k 353; Abhidh-h Trsl 73-5.

116 Abhidh-h Trsl 75; Abhidh-k 353. The reference to indriyas as mudu or tikkha is not quite
explicit in the Pali sources, but is clearly enough indicated: see Ps III 190; Spk III 235; Pugg-a
1934,
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fact support the view that the five faculties should be understood as referring
only to the saddha, viriya, sati, samadhi and padiiid of the ariya-puggala, the
person who has gained one of the four paths or four fruits; the five faculties
must, in other words, be exclusively lokuttara. Or should one conclude that the
later tradition has straightforwardly imposed entirely inappropriate technical
interpretations upon the terminology of the Nikdyas? Here we move into
something of a problematic area. Clearly one of the reasons for the explicit
interpretation and definition of the term puthujjana in the Puggalapaffiatti is
precisely this kind of passage that contrasts the puthujjana with the eight kinds
of ariya-puggala. Similarly there are other Nikaya passages that use the term
puthujjana which can be viewed as supporting the traditional interpretation.!!’
No doubt the tighter technical definition of terminology should be seen as the
end product of a gradual and continuous process, and not as what amounts to
a radical reinterpretation of earlier material.

Saddhdnusadrin and dhammdnusarin

A passage in the khandha-vagga of the Samyutta-nikaya appears to provide
the nearest thing to a definition of saddhdnusarin and dhammdnusarin in the
Nikayas:

The eye, bhikkhus, is impermanent, changing, becoming otherwise; the ear ... the
nose ... the tongue ... the body ... the mind is impermanent, changing, becoming
otherwise ... He who is confident in, decided upon these dhammas thus, is called a
saddhdnusdrin, one who has entered into the way of perfection, has entered into the
level of good men, has passed beyond the level of the puthujjana; he is incapable of
committing that deed whose performance would cause him to rise in Niraya, or in
the womb of an animal, or in the realm of the petas, he is incapable of dying until
he has realized the fruit of stream-attainer. One whose insight these dhammas thus
partially satisfy by means of wisdom is called a dhammdnusarin, one who has
entered into the way of perfection ... [as for the saddhdanusarin]. He who knows and
sees these dhammas thus, is called a stream-attainer, not subject to ruin, safe,
assured of full awakening.11#

Clearly here the saddhdnusarin and dhammanusarin, although distinguished
from the stream-attainer proper, are certainly very close to being stream-attain-
ers. Like the stream-attainer they cannot suffer rebirth in any of the inferior
realms; and they are distinguished from the puthujjana—they have passed
beyond his level. Finally it is said that they cannot die without realizing the

117 A clear example is S V 397: ‘The one who is in everyway and everywhere completely

without the four factors of stream-attainment, him I declare to be an outsider, one who stands in
the ranks of the puthujjana.’ Cf. S V 362-3, 381, 386.

118 S 11 225: cakkhum bhikkhave aniccam viparindmim afifiathabhdvi. sotam ... ghanam ... jivha
... kayo ... mano anicco viparindmi afifiathabhavi. yo bhikkhave ime dhamme evam saddahati
adhimuccati ayam vuccati saddhdnusari okkanto sammatia-niyamam sappurisa-bhiimim okkanto
vitivatto puthujjana-bhamim. abhabbo tam kammam kdtum yam kammam katva nirayam va tiracch-
ana-yonim va petti-visayam va uppajjeyya. abhabbo ca tava kalam karum yava na sotapatti-phalam
sacchikaroti. yassa kho ime dhamma evam pafifidya mattaso nijjhdnam khamanti ayam vuccati
dhammdnusari okkanto sammatta-niyamam ... yo bhikkhave ime dhamme evam jandti passati ayam
vuccati sotdpanno avinipata-dhammo niyato sambodhi-pardayano ti.
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fruit of stream-attainment. It seems hardly surprising then that the later
tradition views the saddhanusarin and dhammdanusarin as it does.

In a number of places in the Nikayas the terms dhammanusarin and
saddhdnusarin occur as the last two members of a list of seven persons: (i) one
who is freed both ways (ubhatobhdga-vimutta); (ii) one who is freed by wisdom
(paAna-vimutta); (iii) one who realizes with the body (kaya-sakkhin), (iv) one
who has obtained vision (ditthi-patta); (v) one who is freed by confidence
(saddha-vimutta); (vi) dhammanusarin; (vii) saddhdnusdrin.1® The fullest discus-
sion of these seven terms occurs in the Kitdgiri-sutta of the Majjhima-nikaya.'%°
As far as the first five terms are concerned I do not wish to discuss the details
of the Majjhima definitions but merely to consider how these relate to the
definitions of the final two. The ‘one who is freed both ways’ and the ‘one
who is freed by wisdom’ are both said to see by means of wisdom that the
asavas are destroyed (pafifidya assa disva dsava parikkhind honti), for both of
them there is nothing left to be done by heedfulness (na appamddena karaniyam).
The ‘one who realizes with the body’, the ‘one who has obtained vision’ and
the ‘one who is freed by confidence’ see by means of wisdom that some of the
asavas are destroyed (pafifidya assa disva ekacce asava parikkhind honti), and
for them there is something to be done by heedfulness (appamddena karaniyam).
Both the dhammanusdarin and saddhdnusarin see by means of wisdom that the
dsavas are not destroyed (pafifidya assa disva dsava aparikkhind honti); as with
the previous three, for them there is something to be done by heedfulness.

Further the dhammadnusarin is described as one whose insight the dhammas
made known by the Tathagata partially satisfy by means of wisdom (tathagata-
ppavedita assa dhammd paifidya mattaso nijjhanam khamanti). This agrees
almost exactly with the Samyutta definition quoted above. The dhammanusarin
is in addition here said to possess the faculties of confidence, strength,
mindfulness, concentration and wisdom (api ¢’assa ime dhamma honti seyyath-
idam saddhindriyam viriyindriyam satindriyam samdadhindriyam paifiindriyam).
The saddhédnusdrin, however, has only a measure of confidence in and affection
for the Tathagata (tathagate assa saddhd-mattam hoti pema-mattam), but he
too possesses the faculties of saddhd, viriya, sati, samadhi and pafirid. What is it
that is left to be done by heedfulness?

Truly, this venerable sir while resorting to a suitable dwelling, keeping the
company of good friends and balancing the faculties might, in the here and now,
for himself have direct knowledge of, realize, attain and dwell in that unsurpassed
goal of the spiritual life for the sake of which the sons of families rightly go forth

from the home into homelessness. Perceiving this to be the fruit of heedfulness for
this bhikkhu, T declare that something is to be done by heedfulness.!?!

119 M 1439-40; 477-9; A173-4;, 1V 215.

120 M 1477-9.

121 M 1479 : app-eva nama ayam dyasmda anulomikdni sendsandni patisevamano kalyana-miite
bhajamdno indriyani samanndnayamdno yass'atthdya kula-putia samma-d-eva agarasma anagdriyam
pabbajanti tad anuttaram brahma-cariya-pariyosanam ditthe va dhamme sayam abhififia sacchikatva
upasampajja vihareyyd t. imam kho aham imassa bhikkhuno appamada-phalam sampassamano
appamddena karapiyan ti vadami.
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Certainly, at first sight, it does not seem very appropriate to speak of
someone who exists only momentarily as ‘resorting to a suitable dwelling,
keeping the company of good friends and balancing the faculties’. However,
since the phrase is equally applied to all five persons for whom there is
something left to be done—that is those who have not destroyed all the
dsavas—it might be thought that it concerns everything that the saddhdnusarin
and dhammdanusarin will have to do before the asavas are all destroyed, and not
just what is to be done by them in the capacity of saddhdnusdrin and
dhammanusarin. Yet a number of Nikaya passages seem to quite clearly
envisage all seven of these persons as walking about and performing tasks that
would seem to involve the saddhdnusarin and dhammanusarin in something
rather more than momehntary existence. A case in point is the following
Anguttara-nikdya passage:

It is wonderful that when the Samgha has been invited by me [for a meal], devatds
approach and announce, ‘Householder, this bhikkhu is ubhatobhaga-vimutta, this
one is paffia-vimutta, this one is kaya-sakkhin, this one is ditthi-patta, this one is
saddha-vimutta, this one is dhammadnusarin, this one 1s unvirtuous, of bad dhamma.’
Yet when I am serving food to the Samgha I do not find that the thought arises, ‘I

shall give a little to this one or I shall give a lot to this one.” Rather I give with an
even mind.122

What conclusions should one draw? It is obvious that at least in certain
Nikaya passages saddhdnusdrin and dhammdnusdrin are understood to indicate
persons close to or approaching stream-attainment. I have already drawn
attention to the fact that the arising of clear saddhd is associated with
stream-attainment in other contexts as well. This would appear to give added
weight to the association of the saddhdnusarin with stream-attainment. It is
equally clear, T think, that the strict Abhidhamma understanding is not
altogether satisfactory for the Nikdyas here. In this instance the clothes of the
Abhidhamma seem to hang a little awkwardly upon the Nikayas—though
precisely where they do not fit is not so easy to determine. The Abhidhamma
conception of a momentary path followed immediately by the fruit is probably
the likeliest place to look. So while we must assume some kind of gap to exist

122 A IV 2185: anacchariyam kho pana me bhante samghe nimantite devatd upasamkamitva
arocenti asuko gahapati bhikkhu ubhatobhaga-vimutto asuko pafna-vimutto asuko ditthi-patto asuko
saddhd-vimutto asuko dhammdnusari asuko saddhdnusari asuko silava kalyana-dhammo asuko
dussilo papa-dhammo 1i. samgham kho pandham bhante parivisanto ndbhijandmi evam cittam
uppddento imassa va thokam demi imassa va bahukan ti. atha kvaham bhante sama-citto va demi.
(Cf. M 1439-40, A I 73-4.) These passages are pointed out by Kheminda Thera, Path, Fruit and
Nibbana, Colombo, 1965, pp. 37-9. In one instance the commentary seems to acknowledge the
discrepancy; Ps 111 151-2 to M 1 439-40 states: ‘“With regard to the words beginning ‘one freed both
ways’, dhammdnusarin and saddhdnusarin are two types of person in possession of the path who
exist for one thought moment. But then it is not possible for all seven ariya-puggalas to be so
commanded by the Lord, for when the Lord has commanded it is not possible for these [two?] to
act accordingly. However, assuming the impossibility of the conditions this is said in order to
indicate that ariya-puggalas are easy to talk to and that Bhaddali-tthera is difficult to talk to.
(ubhatobhaga-vimutto ti adisu dhammdnusari saddhdnusdri ti dve eka-citta-kkhanikd magga-samangi-
puggald. ete pana satta ariya-puggale bhagavata pi evam andpetum na yuttam, bhagavatd anatte
tesam hi evam kdtum na yuttam. atthdna-parikappa-vasena pana ariya-puggalanam suvaca-bhava-
dassanattham Bhaddali-ttherassa ca dubbaca-bhava-dassanattham p’etam vuttam.)
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between the Nikayas’ and early Abhidhamma’s respective usages of the terms
dhammadnusérin and saddhdrusarin along with their conceptions of path and
fruit, we have no reason to presume that the gap is such that a vast and
elaborate construction is needed to bridge it. On the contrary the shift in
meaning appears to be of quite a subtle nature.

One is tempted to ask here what might seem rather basic questions. Why
should there be any notion of path and fruit at all? What purpose is served by
the moment by moment analysis of the process that leads to the arising of the
transcendent path in the Abhidhamma/Abhidharma systems? What lies behind
the question of whether or not the five spiritual faculties should be regarded as
exclusively lokuttara as distinct from saddhd, viriya, sati, samadhi and pafifia?
At the heart of all these questions is a concern with the nature of the
relationship of the ordinary lokiya mind to the transcendent /okuttara mind:
how does the transition from the lokiya to the lokuttara occur? We are not
concerned here with abstruse points of scholastic theory, but with matters of a
quite definite practical and experiential import to the ancient bhikkhu who
understood himself as poised to make that breakthrough.

The principles at work here are similar, it seems to me, to those that later
provoked the debate among Chinese Buddhists concerning gradual and sudden
awakening.'2® The debate might be characterized in the following way. From
a strict and absolute standpoint it must be that one is either awakened or not,
either one sees it or one does not; the awakening experience is of the nature of
a sudden and instantaneous breakthrough—this is from the standpoint of
sudden awakening. According to the standpoint of gradual awakening this is
all very well, but in practice such absolute distinctions are not always entirely
appropriate; that is, it is more useful sometimes to look at it in other ways.

A feature clearly manifest in the Abhidhamma texts—but not peculiar to
them—is that of finer and finer examination of mental processes and events.
This quite naturally entails a consideration of those events on ever smaller time
scales, until, in absolute terms, all mental events are seen as radically moment-
ary. In view of this, analyses in terms of Abhidhamma will tend to stress the
absolute and instantaneous nature of transition: either one is a stream-attainer
or not; therefore, at what precise moment does one become a stream-attainer?
When exactly does a person change from one who can die without realizing the
fruit of stream-attainment to one who cannot? Thus the essential features of
the Abhidhamma understanding of path and fruit, of saddhdnusarin and
dhammdnusarin are a prefectly natural resolution of the treatment of these
matters in the Nikayas, and, as I have already indicated, seem to be part of the
common heritage of ancient Buddhism.

My point here is not that the viewpoint of gradual awakening cannot be
expressed in terms of Abhidhamma—on the contrary it is, I think, in some
ways enhanced by Abhidhamma—but in so far as the Abhidhamma carried to
its conclusion the method of giving a final and comprehensive expression of

123 For a brief account of this debate see K.K.S. Ch’en, Buddhism in China, Princeton, 1972,
pp. 119-20.
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Buddhist teaching in absolute and universally applicable terms, it tends to
focus the mind first of all on the absolute and instantaneous nature of the
transition from, say, the ‘ordinary’ (lokiya) to the ‘transcendent’ (lokuttara).
Yet at the same time the Abhidhamma also draws attention to a similarity or
relationship that exists between the ordinary Jokiya skilful mind and the
lokuttara mind: in terms of bare mental states (cetasikas) that are present, the
two kinds of mind may be nearly identical—this is clear in the Dhammasangani.
In this way the Abhidhamma highlights what is involved in the sudden/gradual
awakening debate.

The suttas of the Nikayas are presented in the first place as the prescriptions
of the Buddha applicable to particular occasions. They characteristically
progress from their particular starting points via a particular course of practice
or teaching toward the final goal of complete awakening. To this extent the
Nikayas can be seen as drawing attention to the gradual stage by stage nature
of the process of awakening. Yet at the same time what one might call the
Abhidhamma tendency to more final, absolute and universally valid expres-
sions cannot be regarded as simply extraneous or alien to Nikaya Buddhism.
Within the Nikayas there is already a certain tension created by a tendency to
shift between more figurative and particular applications on the one hand, and
more absolute universal statements on the other.

7. The lesser stream-attainer

At this point it is perhaps useful to consider a distinction that is found both
in the Nikdyas and in the commentaries between teaching that is pariydyena
and that which is nippariyayena. The commentaries appear to use the two
terms to characterize the mode of teaching in the Suttanta and Abhidhamma
respectively.!2¢ Thus Rhys Davids and Stede explain the meaning of pariyayena
as ‘ad hominem, discursively applied method, illustrated discourse, figurative
language as opposed to the abstract, general statements of Abhidhamma =
nippariyayena’ 1?3

According to Monier Williams paryaya, in addition to its literal meaning of
‘going round’ or ‘revolution’, acquires a number of applied meanings. A
parydya is a course, succession or turn; parydyena can thus mean ‘successively’
or ‘alternatively’; parydya, parydyata, parydyatra and paryaya-vacana can all

124 See As 154,222, 250, 289, 308 for a convenient set of examples.

125 PED, s.v. pariydya. Mrs Rhys Davids’ comment at Dhs Trsl xxxiii n. 2 is confusing. She
states that na nippariydayena digham ripdyatanam (As 317) means ‘that which is long is only
figuratively a visual object (is really a tactile object)’. But what this whole passage seems to be
saying is that since what is long can also be known by touch as well as sight, which is not true of
colour (yasma dighadini phusitva pi sakka janitum, niladini pan’eva na sakkd), therefore the sphere
of visible objects cannot of itself be considered as long, short, etc. in any final or absolute sense
(tasma na nipparivayena digham ripdyatanam tathd rassddini). But no more can the sphere of
tangible objects (phoithabbdyatana) be so considered; rather length, etc. are relative notions or
concepts that come into being as the result of comparing different sense objects known either
through the sense of sight or through the sense of touch.



134 CHAPTER FOUR

apparently mean ‘a convertible term or synonym’; finally a paryayae is a
particular ‘way, manner or mode of proceeding’.12°

A series of suttas in the Anguttara-nikdya'?” takes a number of terms and
contrasts their usage pariyayena and nippariyayena. The following is taken
from the first sutta in this series:

These five kinds of object of sensual desire are called a restriction by the Blessed
One. What five? Visible forms cognizable by the eye ... sounds cognizable by the
ear ... smells cognizable by the nose ... tastes cognizable by the tongue ... tactile
sensations cognizable by the body ... Here a bhikkhu, separated from the objects of
sensual desire ... attains and dwells in the first jhdna. So far finding an opening in
respect of restriction has been spoken of by the Blessed One pariydyena. But there
too restriction exists. And what is the restriction there? That vitakka and vicara
that has not ceased there, that is the restriction there.!28

So the bhikkhu proceeds to the second jhdna, this is once more described as
finding an opening pariyayena, for here too restriction or crowding exists in the
form of piti or joy. The bhikkhu thus progresses through the remaining two
Jjhanas and the four formless attainments; each one is described as finding an
opening pariydyena in relationship to the previous one. But even in the sphere
of neither consciousness nor unconsciousness (neva-saAid-ndsafifidyatana) there
is restriction:

That consciousness of the sphere of neither consciousness nor unconsciousness
that has not ceased here, that is the restriction there. So again the bhikkhu by
passing completely beyond the sphere of neither consciousness nor unconcscious-
ness attains and dwells in the cessation of consciousness and feeling, and sees by
his wisdom that the dsavas are destroyed. To this extent finding an opening in
respect of restriction has been spoken of by the Blessed One nippariyayena.t?®

Buddhaghosa in the Manorathapiirani glosses pariydyena and nippariydyena
in this context by ekena kdranena and na ekena kdaranena respectively:

Pariydayena i.c. for one particular reason; the first jhdna is called finding-an-
opening only in as much as the restriction of the objects of sensual desire is absent,
it is not [one] in every respect ...

Nippariydyena i.e. not for a particular reason; now the destruction of the
asavas is indeed called the one and only finding-an-opening in every respect due to
abandoning all restrictions.!3°

126 MW, s.v. parydya. The notion of paryaya, paryayatra, parydya-sikta as ‘a regular
recurring series or formula’ is perhaps also of some interest in relationship to Suttanta literature’s
use of recurring themes and formulas.

127 ATV 449-56.

128 A 1V 449: padicime avuso kama-gund sambddho vutto bhagavatd. katame padica. cakkhu-
vififieyyd ripd ... sota-vififieyyd sadda ... ghana-vififieyya gandha ... jivha-vififieyya rasa ... kdya-vi-
Afieyyad photthabba ... idhdvuso bhikkhu vivicc'eva kamehi pe pathamam jhanam upasampajja viharati
ettavatd pi kho avuso sambddhe okdsddhigamo vutto bhagavata pariyayena.

129 A IV 451: yad eva tattha neva-safifiG-ndsafifidyatana-safifi@ aniruddhd hoti ayam ettha
sambdadho. puna ca param avuso bhikkhu sabbaso neva-safifid-néisafifidyatanam samatikamma sarfia-
vedayita-nirodham upasampajja viharati pafifidya cassa disva asava parikkhing honti. ettavatd pi kho
avuso sambadhe okasddhigamo vutto bhagavald nippariyayend ti.

130 Mp IV 205: pariydyend ti ekena karanena; kdma-sambddhassa hi abhdva-matten’eva
pathama-jjhdanam, okasadhigamo nama, na sabbathd sabbam ... nippariydyend ti na ekena kdranena;
atha kho asava-kkhayo nama sabba-sambddhanam pahinattd sabbena sabbam eko okasadhigamo
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On the basis of the foregoing one can perhaps sum up the distinction
between teaching that is pariyayena and that which is nippariydyena as follows.
In the former, terms are in some sense convertible, that is the meanings are not
necessarily fixed or final, rather they conform to the particular circumstances
or reasons (karapa) that govern or motivate the particular teaching, the
particular context in which they occur. In the latter, terms are used with fixed
technical meanings, universally valid and not subject to the particular circum-
stances of their usage.

What is interesting is that the distinction between pariyaya-desand and
nippariydya-desana does not seem to correspond in any neat or simple way to
what we now have as the four primary Nikayas and the Abhidhamma-pitaka.t3!
If the distinction between pariydya-desand and nippariyaya-desand is seen as
operating in some degree within the Nikdyas, one possible way of looking at
the various developed Abhidharma systems is as representing different versions
of a final form of nippariyaya desand. The commentaries and later treatises,
then, see the Nikayas through their version of this final nippariyaya-desana.
They thus translate the terms of a particular sutta into the particular absolute
and final (nippariyayena) terms that are considered appropriate to the particu-
lar occasion for the delivery of the sutta. There are differences of judgement
and interpretation between the schools, or, and this is more significant, the Pali
commentaries sometimes record different interpretations, and the traditions of
various teachers without discounting them as entirely invalid. All this is, in a
sense, exactly how it should be. For once the particularity of suttas is
recognized, if the particularity of any given sutta is considered somehow
uncertain or variable in some degree, then it is clear that a certain freedom
must exist as to how exactly it is to be interpreted in terms of nipparivaya-des-
and. A single sutta can then be seen as capable of operating on different levels,
of being taken in different ways that are equally valid.

Returning to the Anguttara cycle of suttas that contrasts the usage of a
number of terms pariyayena with their usage nippariyayena, we find included
among those terms kaya-sakkhin, pairia-vimutta and ubhatobhaga-vimutta. As
I noted above these three terms are sometimes included in a list of seven
persons that also includes the saddhdnusarin and dhammdnusarin. In the
Theravadin Abhidhamma literature and in the exegetical literature of the
Sarvastivadins these seven persons are understood as ariya-puggala/arya-pudg-
ala, and each one is defined in relationship to the four paths and fruits and
other traits peculiar to their particular attainments or method of attainment.
The significant point is then that none of the seven is thought to be less than
one who has attained the path of stream-attainment.

The present Anguttara passage, however, uses the term kdya-sakkhin

namad ti. At Sv 1 136 Buddhaghosa states that pariydya can mean turn (vara), teaching (desand) and
reason or cause (kdrana).

131 Cf. the distinction already evidenced in the Nikayas between that in which the meaning
must be drawn out (neyyartha) and that in which the meaning is already drawn out (nitattha), e.g.
A 160. The distinction between conventional truth (sammuti-sacca) and absolute truth (paramattha-
sacca) is also similar in kind (see Mil 160).
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relatively, that is pariyayena, to indicate anyone who attains to any of the four
Jjhdnas or four formless spheres and ‘touches that sphere with his body’.?32 The
term pafArig-vimutta used pariydyena refers to anyone attaining to any of the
four jhanas or formless spheres and who ‘knows that by wisdom’;!33 the term
ubhatobhdaga-vimutta used pariydyena refers to one who attains to the four
jhanas or formless spheres and both ‘touches that with his body and knows it
by wisdom’.134

If these three terms can be used in this relative way, is it not possible that
something of the same freedom applies or can apply to saddhdnusdrin and
dhammdnusarin?'33 Translating into more general terms the definitions of the
two persons provided by the Puggalapadriatti, and ignoring the stipulation
concerning the ariya-magga,'3% the saddhdnusarin is then to be considered
more loosely as one whose practice is in general characterized by or based on
confidence (saddha). He is in some respects analogous to the one who develops
the iddhi-pdda that is endowed with chanda-samadhi and padhdna-samkharas.
The dhammadnusarin is one whose practice is in general characterized by or
based on wisdom pa#ifia, like the one who' develops the iddhi-pada that is
endowed with vimamsa-samdadhi and padhana-samkharas. 1 do not, in fact,
think that this can be regarded as the normal meaning of the two terms in
question in the Nikayas, but it does highlight something of the significance of
the two terms, and provide what might be thought of as a ‘lower limit’ for their
meaning. The ‘upper limit’ is provided by the definitions in the Puggalapaifiatti
and later literature which stress that the two terms signify ariya-puggalas. For
reasons which I have already indicated, it seems to me that the usage of the
terms saddhdnusarin and dhammdnusarin in the Nikdayas—at least in the
Samyutta-nikdya—must be regarded as being fairly close to this ‘upper limit’.

At this point it seems worth drawing attention to the commentarial notion
of the ‘lesser stream-attainer’ (citla-sotdpanna, cullako sotdpanno). This notion
is mentioned both in Buddhaghosa’s Visuddhimagga and in Buddhadatta’s
Abhidhammavatara at the conclusion of the exposition of ‘purification by
passing beyond doubt’ (kankha-vitarana-visuddhi); in the schema of the seven
purifications, then, it marks the completion of the fourth:

Now one of insight possessed of this knowledge [of the passing beyornd doubt] is

132 A 1V 451-2: yathd yatha ca tad dyatanam tathd tatha nam kdyena phassitva viharati ettavata
pi kho kaya-sakkhi vutto bhagavata pariyayena.

133 A 1V 453: paifidya ca nam pajanati.

134 The nippariydyena usage of these three terms here does not seem to accord entirely with
later usage, or even with usage in the Kitdgiri-sutta of the Majjhima-nikdya. In the Anguttara
passage kdya-sakkhin used nippariydyena refers to one who attains to the cessation of conscious-
ness and feeling and sees that the dsavas are destroyed, in addition to touching the sphere with his
body. The attainment of safifid-vedayita-nirodha and the destruction of the dsavas, of course, entail
arahant-ship. However, in the Kitagiri-sutta the kdya-sakkhin is one who has only destroyed some
of the @savas, which in fact does accord with the later standard definition.

135 Other terms whose pariydyena and nippariydyena usage is contrasted in a parallel way in
this Anguttara passage include nibbana, amata, passaddhi and nirodha.

136 Pugg 15,
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one who has found relief in the instruction of the Buddha, one who has found a
footing, one whose destiny is sure—he is called a lesser stream-attainer.'3’

I have already noted how the Nikayas generally associate the overcoming of
doubt (vicikicchd) and establishing of firm saddhad with stream-attainment.
Furthermore the lesser stream-attainer is also one whose destiny is assured. All
this is rather reminiscent of the Nikaya definition of the saddhdnusarin,
dhammanusarin and sotdpanna 1 referred to earlier. Yet the fact remains that in
terms of strict Abhidhamma one who has completed the fourth visuddhi has
not finally and absolutely abandoned the three samyojanas which include
doubt (vicikiccha).!3®

Therefore what seems to be envisaged with the notion of the cila-sotapanna
is that the completion of the fourth purification marks a definite beginning of
the process that culminates in the path of stream-attainment proper, the
lokuttara path moment. One might then put it that, loosely speaking, the path
of stream-attainment extends from the conclusion of the fourth purification
(i.e. the acquisition of the knowledge that causes one to pass beyond doubt) up
to the seventh purification (‘by knowledge and seeing’). This perhaps can be
understood as paralleled in the relationship of access concentration (upacdra-
samadhi) to full absorption (appand). Just as the distinction between access and
absorption is in a sense glossed over in the Nikaya concept of and usage of the
term jhdana,'3° so too is the distinction between the cifa-sotdpanna (= a person
who is well on the way to becoming a sotdpanna) and the full sotdpanna glossed
over in the Nikaya notion of the sotdpanna, saddhdanusarin and dhammdanusarin.

Beginning with the question of the proper significance of the five spiritual
faculties within the Nikdyas, the foregoing discussion has touched on a
number of important and far-reaching issues. To sum up, according to the
traditions of the Theravadins—and also the Sarvastivaidins—saddhindriya,
viriyindriya, satindriya, samddhindriya and pafifiindriya are to be normally
understood as referring to saddhd, viriya, sati, samddhi and pae#ifia in their
generality—these five items are universally indriyas, it is not that they may
merely act as indriyas at certain times, though of course they may be weaker or
sharper. Within the Nikayas this understanding seems most appropriate in the
context of the extended list of indriyas, and also of the application of the
samudaya, etc. formula to the five indriyas along with the six sense indriyas and
five feeling indrivas.'*° Other ancient traditions understand that properly
speaking Sraddhendriya, viryendriya, smrtindriya, samadhindriya and prajriendr-
iya only apply to sraddha, virya, smrti, samddhi and prajiia that is associated
with the lokottara mind. This seems to be largely because of the emphasis

137 Vism XIX 27: imind pana fdnena samannagato vipassako buddha-sasane laddhassaso

laddha-patittho niyata-gatiko cila-sotdpanno nama hoti. (Cf. Abhidh-av 119).

138 Possibly in this context karnkhd should be understood as doubt in its grosser manifestations
and vicikicchd as rather more subtle doubt.

139 Cf. L.S. Cousins, Religion 3 (1973), p. 118.

140 According to Anesaki the version of the indriya-samyukta preserved in the Chinese
Agamas contains equivalents to the Pali sutfas that apply the samudaya, etc. formula to the
indriyas; op. cit., pp. 103-4.
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placed upon certain Siitra passages that apparently treat the five spiritual
faculties as the exclusive domain of the arya-pudgala. In fact the exegetical
tradition of the Theravadins is agreed that in these particular passages saddh-
indriya, etc. refer exclusively to saddha, etc. as lokuttara but regards this as a
special restricted usage that does not affect the more normal usage.!*!

The difference between the two traditions of interpretation should thus be
seen as something of a moot point rather than involving a fundamental clash
of views. It concerns the final technical significance and value of terms in the
Abhidhamma/Abhidharma systems, and the underlying concern appears to be
the nature of the relationship between the lokiya/laukika and lokuttara/lokott-
ara mind.

8. Conclusion: the ubiquity of the indriyas in the Nikayas

The term indriya, then, can be seen as indicating a significant characteristic
of saddha, viriya, sati, samadhi and pafific—a characteristic held in common
with other basic items. Yet among these basic items their peculiar characteristic
is that they ‘should be developed’; they represent in general what it is the
bhikkhu is aiming to cultivate. Edward Conze has quite appropriately called
them ‘the five cardinal virtues’,'*? and it seems true to say that one cannot
look very far into the Nikayas without coming across them. Indeed it is hardly
an exaggeration to say that every sutta concerns their treatment in one way or
another. In view of this it is perhaps worth considering the question of the
ubiquity of saddha, viriya, sati, samadhi and padifia in the Nikayas a little
further.

Already in the basic treatment of the satipatthanas we have seen how the
Vibhanga and Nettippakarana see the phrase viharati atapt sampajano satima
vineyya loke abhijjha-domanassam as implying four of the five items in question,
namely viriya, paffia, sati and samddhi. That the later literature should make
the particular correspondences and associations that it does depends in part on
direct verbal parallels (as in the case of sampajana and panfia), but also on the
association of terms in particular contexts already in the Nikayas. There is not
space to pursue this at length here but the following passage illustrates the kind
of process involved:

Exertion is to be made for the non-arising of bad unskilful dhammas that have not

yet arisen, exertion is to be made for the arising of skilful dhammas that have
already arisen.!43

This quite obviously echoes the samma-ppadhdna formula, thus giving a
quite clear precedent for the association of atappa, and hence dtapin, with
viriya. Thus while some of the cross-references and correspondences are

141 Cf. the passage that states that the one who is completely without the indriyas should be
understood as standing in the ranks of the puthujiana; Spk III 237 states that this sutta speaks only
of the transcendent indriyas (imasmim sutte lokuttardn’eva indriyani kathitani).

142 Conze, BTI, p. 47.

143 A 1 153: anuppannanam papakanam akusalanam dhammdnam anuppaddya dtappam karan-
Ivam. anuppannanam kusaldnam dhammanam uppadaya dtappam karaniyam.
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explicit in the Nikayas (e.g. that samma-ppadhana is equivalent to viriya which
is equivalent to samma-vayama) others are implicit—(e.g. that wherever one
finds padahati or vayamati or atapin, one can understand that viriya is
implied). Reference to another passage will serve to illustrate how the ‘facul-
ties” are often stated less implicitly but still not exactly explicitly:

For me viriya was instigated and not slack; sati was established and not lost, the
body tranquil and not agitated, the mind concentrated and one-pointed.t4+

This common set phrase is used to introduce the attainment of jadna or some
other kind of attainment leading directly to the development of pasifia.

So we can say that apart from their being mentioned explicitly, talk of the
five ‘faculties’ or ‘cardinal virtues’ is scattered throughout the Nikdyas—they
are repeatedly referred to either by name or by associated terminology. As a
further illustration of the way in which the ‘faculties’ pervade the Nikayas it is
worth turning to the Suttanipdta. The ancient canonical commentary—the
Niddesa—establishes at least certain portions of the Sutranipata as among the
oldest Buddhist works we possess. [t has sometimes been suggested that, being
uncluttered by the various ‘scholastic’ lists found elsewhere in the Nikayas, the
Suttanipdta preserves an older and purer ‘ethical’ Buddhism.'#5 While it is true
that none of the seven sets is explicity mentioned it does not seem to follow
that the Buddhism of the Suttanipara has a radically different character from
that of the four primary Nikayas as a whole. The Buddhism of the Suttanipata
once more centres around letting go of the world of the five senses, developing
Jhana and coming to the highest wisdom. The following are some Suttanipata
verses that succinctly sum up the Buddhist path in terms of the familiar
‘cardinal virtues’;

Confidence is the seed, perseverence is the rain, wisdom is my yoke and plough,
fear of blame is the pole, mind is the (yoke-)tie, mindfulness is my ploughshare and
goad.

One who is always accomplisheded in virtue, having wisdom, well-concentrated,
thinking inwardly, mindful, crosses the flood which is hard to cross.

By confidence one crosses the flood, by heedfulness the ocean, by strength one goes
beyond suffering, by wisdom one is purified.

One with the power of wisdom, accomplished in conduct and vow, concentrated,
delighting in jhdna, mindful, freed from clinging, without barenness, without the
influxes—him the wise understand as a sage.

There is confidence and thus strength; wisdom too is found in me. Why do you
question me about life though my heart is thus intent on endeavour?

When blood dries up, bile and phlegm dry up; when flesh withers, the mind
becomes more settled, mindfulness, wisdom and concentration stand more firm.

Controlling his desire for these things [i.e. the objects of the senses], mindful and

144 M T 21, 117, 186, 243; 111 85-7; S IV 125; V 68, 76, 331-2, etc. (see PTC, s.v. draddha):
araddham kho pana me viriyam ahosi asallinam, upatthita sati asamugtha, passaddho kdyo asaraddho,
samadhitam cittam ekaggam.

145 Cf. E.M. Hare’s introduction to Sn Trsl (Woven Cadences, Sacred Books of the Buddhists,
London, 1945); B.C. Law, op. cit., 1 233, 235.
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well freed a bhikkhu, correctly investigating dhamma at the appropriate time, [his
mind] unified {in meditation], should destroy darkness.

Know that ignorance is the head; knowledge is what splits the head when joined
with confidence, mindfulness and concentration, and with purpose and strength.149

9. The balas

In the context of the seven sets the balas are, it turns out, exactly the same
items as the five indriyas, namely saddha, viriya, sati, samadhi and pa#ifid, only
this time considered as ‘powers’ (balas) rather than indriyas. The Nikaya
definitions of saddha-bala, etc. correspond exactly to those of saddhindriya,
etc.'*” Like indriya, though, the term bala is applied to a whole series of items
in addition to saddha, viriya, sati, samadhi and paffia. However, a standard
and fixed extended list of balas, comparable to the list of the twenty-two
indriyas, does not seem to have evolved. The bala-katha of the Patisambhida-
magga'*® states that there are a total of sixty-eight balas. This list consists of
various groups of balas most of which are to be found in the four primary
Nikayas, and appears to be an attempt to bring together all important items
that are or can be termed bala. However, this composite list of sixty-eight balas
appears to be peculiar to the Patisambhidamagga, and certainly cannot be
thought of as standard for ancient Buddhism in the same way as the twenty-
two indriyas, although many—if not all—of the sub-groups were quite probab-
ly common to all Buddhist schools. What seems clear is that in its wider
application the term bala is much less technical than irdriya. Of the seven sets,
the balas appear to be the least frequently mentioned in the Nikayas, and—out-
side the context of the seven sets—exhibit a certain looseness. A list of seven
balas adding ‘shame’ (hiri) and ‘regard for consequence’ (oftappa) is found in a
number of places,'*° while the list can also be reduced to four by the omission
of pafifid,' *° or to two, leaving just sati-bala and samadhi-bala.*3?

Other balas mentioned in the Nikayas include such things as ‘the power of

146 Sn 77: saddha bijam tapo vutthi pafiid me yuga-nangalam/ hirt isa mano yottam sati me
phala-pacanam/] Sn 174: sabbadd stla-sampanno panfiava susamahito] afjhatta-cinti satimd ogham
tarati duttaram// Sn 184: saddhaya tarati ogham appamadena annavam/ viriyena dukkham acceti
paRfidya parisujjhati// Sn 212: paRnd-balam sila-vatipapannam samdahitam jhana-ratam satimam/
sangd pamuttam akhilam andsavam tam vapi dhir@ munim vedayanti// Sn 432: atthi saddhd tato
viriyam paRAa ca mama vijjati/ evam mam pahitattam pi kim jivam anupucchasif/ Sn 434: lohite
sussamanambhi pittam semhan ca sussati/ mamsesu khiyamanesu bhiyyo cittam pasidati/ bhiyyo sati
ca paffid ca samadhi mama titthati/ Sn 975 etesu dhammesu vineyya chandam/ bhikkhu satimd
suvimutia-citto]| kalena so samma dhammam parivimamsamano/ ekodi-bhito vihane tamam sof/ Sn
1026: avijid muddha ti janahi vijja muddhddhipatini/ saddhd-sati-samadhihi chanda-viriyena sam-
yutaf/.

147 Cf. the definition of the respective indriyas at S V 196-7, with those of the balas at A 111
10-1; IV 3-4.

148 Patis 168-76.

145 D I 253; ATV 3-4; cf. D 111 282; the Dhammasangani seems to work with this list of seven
balas as standard, see Chapter 10.3.

150 D III 229.

st P III213.
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examination® (patisamkhana-bala), and ‘the power of development’ (bhavana-
bala).152 There are also the seven, eight or ten powers of one who has
destroyed the dsavas (khindsava-balas),' ** and the ten balas of the Tathagata.! 54
Apart from such spiritual balas there are lists such as the five balas of
womankind, namely the powers of beauty, wealth, relatives, sons and virtue.!3%
A bala, then, can be any kind of power, strength or strong point.

So why in the list of seven sets are the same five items given twice, first as
‘faculties’ and then as ‘powers’? Etienne Lamotte comments: ‘En effet on a
toujours reconnu qu’entre bala et indriya il n’y a qu’une différence d’inten-
sité.’?5¢ However, the indriva-samyutta passage from which he gives a brief
quotation is rather obscure. The passage is worth quoting more fully along
with the accompanying simile:

There is, bhikkhus, a method according to which the five indriyas are the five balas,
and the five balas are the five indriyas. And what is that method ... ? That which is
saddhindriya is saddhd-bala, that which is saddhd-bala is saddhindriya ... that which
is paffiindriya is parifa-bala, that which is pafifia-bala is paffiindriya. It is as if,
bhikkhus, there were a river flowing, inclining and sliding eastwards, and in the
middle an island. There is a method according to which the stream of that river is
counted as just one. Then again there is a method according to which the stream of
that river is counted as two. And what, bhikkhus, is the method according to which
the stream of that river is counted as just one? In that there is both water to the
eastern end of the island and water to the western end of the island ... And what,
bhikkhus, is the method according to which the stream of that river is counted as
two? In that there is both water to the northern side of the island, and water to the
southern side of the island ... 157

This explanation would appear to have nothing to do with degrees of intensity.
The point of the image seems to be that if one stands on the island facing east,
the water in front is the same as the water behind, and so from this point of
view there is only one stream; on the other hand there is water flowing on
either side, and so from this point of view there are two streams. In fact the
Nikayas tell us no more about the nature of the difference between saddha, etc.

152 DIII213,244: AT152,94;11 142.

153 The khindsava-balas will be discussed in more detail as they concern in part the seven sets;
see Chapter 7.

154 Eg. MI169; AV 32-3.

155 STV 246-8.

136 Lamotte, Traizé, 111 1127.

157 8V 219-20: atthi bhikkhave pariyayo yam pariyayam dgamma ydni paficindriyani tani
parica-balani honti yani pafica-balani 1ani paficindriyani honii. katamo ca bhikkhave pariydyo ... yam
bhikkhave saddhindriyam ram saddhd-balam, yam saddhd-balam tam saddhindriyam ... yam padf-
indriyam tam paffid-balam yam pafind-balam ram paifiindrivam. seyyathdpi bhikkhave nadi pacina-
ninnd pdacina-pond pdcina-pabbhard. tassa majjhe dipo. atthi bhikkhave pariydyo yam pariydyam
agamma tassd nadiyd eko soto tveva samkhyam gacchati. atthi pana bhikkhave pariydyo yam
pariyayam dgamma tassa nadiyd dve sotani tveva samkhyam gacchanti. katamo ca bhikkhave pariyayo
yam pariyayam agamma tassa nadiya eko soto tveva samkhyam gacchati. yam ca bhikkhave tassa
dipassa puratthimante udakam yam ca pacchimante udakam ... katamo ca bhikkhave pariyayo yam
pariydyam dgamma tassda nadiya dve sotani tveva samkhyam gacchanti. yam ca bhikkhave tassa
dipassa uttarante udakam yam ca dakkhinante udakam. (Anesaki does not record a parallel to
the surta in the Chinese Samyuktdgama.)
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as an indriya and a bala than can be deduced from the terms indriya and bala
themselves.

Before pursuing the question of the distinction between indriya and bala in
the later literature it may be as well to refer to the general significance and
usage of bala and its derivatives within the Nikayas:

Just as a strong man (balava puriso) might stretch out his folded arm, or might fold
his stretched out arm, so Brahma Sahampati disappeared from the Brahma World
and appeared before me.!58

Just as a strong man grasping a weaker man (dubbalataram purisam) by the head or
shoulders might hold him down, subdue him and completely overcome him, so ...
that bhikkhu, gritting his teeth and pressing his tongue against his palate, should
mentally hold down his mind, subdue it and completely overcome it.* %9

Just as, Aggivessana, two strong men grasping a weak man by the arms might
torture and torment him in a pit of burning coals, so when breathing in and out
was completely stopped by way of mouth, nose and throat my body was in
excessive pain.1%°?

These images illustrate how something powerful (balavant) completely over-
comes and overrides something that is weaker, so that the latter is powerless to
resist. Put simply, a bala would secem to be anything that has this capacity. It
would not seem unreasonable to view a bala as an indriya made strong.

One of the earliest statements of the distinction between indriya and bala in
the Pali sources would appear to be found in the Patisambhidamagga:

The meaning of saddhindriya is to be directly known as commitment, the meaning
of viriyindriya as taking on, the meaning of satindriya as standing near, the
meaning of samddhindriya as' non-distraction, the meaning of paffindriya as
seeing. The meaning of saddha-bala is to be directly known as unshakeability with
regard to lack of confidence, the meaning of viriya-bala as unshakeability with
regard to idleness, the meaning of sati-bala as unshakeability with regard to
heedlessness, the meaning of samadhi-bala as unshakeability with regard to excite-
ment, the meaning of padfid-bala as unshakeability with regard to ignorance ...
The meaning of the indriyas is to be directly known as overlordship. The meaning
of the balas is to be directly known as unshakeability.1¢!

Again, while this is not explicit it would seem reasonable to see the balas

158 M 1 168: atha kho bhikkhave brahma sahampati seyyathdpi nama balava puriso samifijitam
va baham pasdreyya pasdritam va baham samifijeyya evam evam brahma-loke antara-hito mama
purato paturahosi.

159 M I 121: seyyathapi bhikkhave balava puriso dubbalataram purisam sise va gahetva khandhe
vd gahetva abhinigganheyya abhinippileyya abhisantdpeyya evam eva kho ... tena bhikkhave bhikkh-
und dantehi dantam adhaya jivhdya talum ahacca cetasa cittam abhinigganhitabbam abhinippile-
tabbam abhisantapetabbam.

160 M I 244: seyyarhdpi Aggivessana dve balavanto purisa dubbalataram purisam nand-bahdsu
gahetva angara-kdasuyd santapeyyum samparitapeyyum evam eva kho me Aggivessana mukhato ca
nasato ca kannato ca assasa-passasesu uparuddhesu adhimatto kayasmim daho hoti.

161 Patis 1 16-7: saddhindriyassa adhimokkhattho abhififieyyo, viriyindriyassa paggahattho ...
satindriyassa upatthanattho ... samdadhindriyassa avikkhepattho ... panfiindriyassa dassanattho ...
saddha-balassa assaddhiye akampiyattho abhififieyyo, viriya-balassa kosajje ... sati-balassa pamdide
... samddhi-balassa uddhacce ... pafiid-balassa avijiaya ... indriyanam adhipateyyattho abhififieyyo,
balanam akampiyattho abhififieyyo. (Cf. Patis I 21; 11 119-20.)
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freedom from being shaken by the their opposite qualities as equivalent to a
firm establishment or increased power of the indriyas.

The treatment of the indriyas and balas in the Dhammasangani is also
suggestive of the distinction between them being seen as a matter of relative
power.1%2 We are told in the initial determination of dhammas present—the
commentarial niddesa-vara—for the first kiriya mind-consciousness element
(mano-vififiana-dhatu)'%? that there is samddhindriya and viriyindriya, but no
mention is made of samadhi-bala and viriya-bala.'°* In the subsequent expla-
nation of each dhamma—the uddesa-vara—samddhi-bala and viriya-bala are,
however, included in the appropriate registers of terms, (i.e. for citrass’ekaggata,
samadhindriya and viriyindriya). The initial omission of the two balas would
seem to mean that an item might be counted an indriya without its being
counted a bala. Once again the reason would surely be because an indriya is
weaker than a bala. However, the subsequent inclusion of samdadhi-bala and
viriya-bala is odd. Tt is tempting to think that the text is corrupt: either the two
balas should be in both places or they should be omitted altogether. Yet the
text as we have it existed already in ancient times. Buddhaghosa gives the
following explanation:

Now in the niddesa-vdra, because this [citza] is stronger than the remaining cittas
without motivation, cittekaggata is obtained and stated as samdadhi-bala; viriya is
also obtained as viriya-bala. But because in the uddesa-vara there is no tradition
[for reading] ‘there is samddhi-bala, there is viriya-bala’, this pair are not called
‘powers’ in the full sense. Since [this citta] is neither skilful nor unskilful it is not
stated saying ‘power’. And since without regard for exposition there is no ‘power’,
in the samgaha-vara too it is not said that there are two powers.163

An understanding of the balas as essentially the indriyvas made strong
certainly seems to underlie Buddhaghosa’s comments here. The tradition he is
following is perhaps that of the Nettippakarana, which in fact explicitly states
that ‘these same faculties under the influence of strength become powers’.!96
Elsewhere the afthakathas seem to base themselves on the Patisambhidamagga
tradition. The following three passages from the Pali commentaries all briefly
deal with the distinctive characteristics first of indriyas then of bala:

Indriya is in the sense of overlordship understood as overcoming as a result of
overcoming distrust, laziness, heedlessness, distraction and confusion; bala is in the
sense of unshakeability as a result of not being overcome by distrust and the rest.

162 For this in general, see Chapter 10.3.

163 This is the kiriya-mano-vifiidna-dhdru accompanied by somanassa and termed ‘laughter
producing’ (kdsayamdna) at As 294.

164 Dhs 121.

165 As 295: niddesa-vdre pan’assa sesa-ahetuka-cittehi balavataratdya cittekaggata samadhi-
balam papetva thapita. [viriyam pi viriya-balam pdpetvd.] uddesa-vdre pana samddhi-balam hoti
viriya-balam hoti ti andagatattd paripupnena balatthen'etam dvayam balam nama na hoti. yasma pana
neva kusalam ndkusalam tasma balan ti vatva [naj thapitam. yasma ca na nippariydyena balam
tasmd samgaha-vdre pi dve balani hont ti na vuttam. (This does not entirely agree with Buddha-
datta’s understanding; at Abhidh-av 31 he states that there are two cittas that have two balas; if
one works this out he must be referring to the two kiriya-mano-vifiiana-dhdtus; see below, pp.
358-60)

166 Nett 100: tdni yeva indriyani viriya-vasena balani bhavanti.
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They are both fivefold by way of saddhd, etc. Therefore five indriyas and five balas
are spoken of.1%7

With regard to the words beginning ‘he develops saddhindriya’, saddhindriya means
that saddha itself, with saddha responsible, performs the purpose of a lord. This
same method applies to viriya and the rest ... As for saddha-bala, etc., saddha-bala
means that just saddha is a bala in the sense of unshakeability. This same method
applies to viriya-bala and the rest. For here saddha is not shaken by distrust, viriya
is not shaken by laziness, sati is not shaken by lost mindfulness, samadhi is not
shaken by agitation, pafifia is not shaken by ignorance.198

‘Five indriyas’—the five indriyas beginning with saddha; saddhindriya means that
having overcome distrust it performs the purpose of a lord in the manner of
commitment; [viriyindriya] having overcome laziness performs the task of a lord in
the manner of taking on; [satindriya] having overcome heedlessness performs the
task of a lord in the manner of standing near; [samddhindriya) having overcome
distraction performs the task of a lord in the manner of non-distraction; pafifindr-
iya means that having overcome ignorance it performs the task of a lord in the
manner of seeing. Just these should be understood as balas in the sense of
unshakeability as a result of not being overcome by distrust and the rest, by virtue
of their strength.1%?

As in the indriya-samyutta passage, these explanations do not hinge on the
difference of intensity between indriya and bala. A little reflection reveals that,
in fact, this has to be the case. These commentarial explanations take as their
ideal point of reference the transcendent (lokuttara) mind at the moment of
path when all thirty-seven bodhipakkhiya-dhammas can be said to be present in
a single arising of consciousness (cittuppada). Thus it is precisely the same
saddhd that is considered as both indriya and bala, and not two different
arisings of saddha, the first of which might be weak and the second strong.
Accordingly the commentaries appear to see the difference between indriya and
bala essentially in terms of the former being active and the latter being passive:
as an active force the indriya acts as a lord and overcomes or displaces its
opposite force; conversely as a passive power the bala as a result of its strength
cannot be overcome by its opposite.

Turning to the explanations provided in the north Indian treatises, however,
the available sources seem agreed that the distinction between indriya and bala

167 Buddhaghosa at Vism XXII 37: asaddhiya-kosajja-pamada-vikkhepa-sammohanam abhi-
bhavanato abhibhavana-samkhdtena adhipatiyatthena indriyam. assaddhiyadihi ca anabhibhavaniyato
akampiyatthena balam. tad ubhayam pi saddhadi-vasena parca-vidham hoti tasma paficindriyani
parica balant ti vuccanti.

168 Buddhaghosa at Mp II 50-1: saddhindriyam bhaveti ti adisu saddhd va attano saddha-dhur-
ena indattham karoti saddhindriyam. viriyindriyadisu pi es’eva nayo ... saddha-balidisu saddha yeva
akampiyatthena balan ti saddha-balam. viriya-baliadisu pi es’eva nayo. ettha hi saddha assaddhiyena
na kampati viriyam kosajjena na kampati sati muttha-saccena na kampati samadhi uddhaccena na
kampati pafifid avifjdya na kampati.

169 Dhammapala at Ud-a 30S: padcindriyani ti saddhddini paficindriyani. tattha assaddhiyam
abhibhavitvd adhimokkha-lakkhape indattham karoti ti saddhindrivam. kosajjam abhibhavitva pa-
ggaha-lakkhane pamddam abhibhavitva upapthana-lakkhape vikkhepam abhibhavitva avikkhepa-
lakkhane afifidnam abhibhavitva dassana-lakkhane indattham karoti ti padfindriyam. tani yeva
assaddhiyadihi anabhibhavanivato akampiyatthena sampayutia-dhammesu thira-bhavena balani ti
veditabbani. :
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is one of intensity. The following extract from the commentary to the Arthavi-
niscaya-stitra is a clear statement of the matter:

Just the five indriyas, §raddha, etc., when they are strong are called balas ... since,
as a result of there being no attack in the interim by their opposites (distrust,
laziness, lost mindfulness, distraction, and lack of clear comprehension), they are
not overwhelmed, therefore they are called balas. But the indriyas, as a result of
persistent attack by their five opposities, are overwhelmed, therefore they are
called indriyas due to the fact that their opposites are undefeated.!”®

As in the case of the Pali commentaries, the explanations of the distinction
between indriya and bala in the north Indian texts might be seen as reflecting
the particular application of the seven sets in Abhidharma. As I shall discuss in
more detail below, the northern Abhidharma treatises—at least those within
the broad tradition of the Sarvastivadins—understand each of the seven sets as
characteristic of successive stages of the path. So according to the Abhidharma-
kosa the indriyas characterize the stage of acceptance (ksanti), while the balas
characterize the next stage, that which immediately precedes the lokottara-
darsana-madrga, namely laukikdgra-dharma, the highest form of ordinary non-
transcendent mind.!7!

In practice the distinction between the explanation in the Pali commentaries
and north Indian sources would appear to be quite subtle. For while it is
thought appropriate, according to the Theravada, to apply the term indriya to
saddhd, etc. more or less in their generality,!”’2 it does appear from the
Dhammasangani and Nettippakarana that the term bala is not so universally
applicable. Both explanations emphasize that the significance of the term bala
lies in its indicating that an item is unshakeable or unassailable by its
opposites; in practice this understanding would seem to be best interpreted as
indicating that the difference between an indriya and bala is one of strength or
force.

170 Artha 226-7: tany eva $raddhddini paficendriydni balavanti balany ucyante ... yasmat

tad-vipaksair asraddha-kausidya-musita-smrti-viksepdsamprajanyair antard samuddcdrdbhavat tani
ndvamrdyante, tasmdd balany ucyante. indriyani punas tad-vipaksaih paficabhir antarantard samud-
dcarad avamrdyante, tasmad anirjita-vipaksatvad indriyany ucyante. (According to Abhid-h Trsl
140 the indriyas when they are weak (mrdu) are called indriyas, but when they are sharp (tiksna)
they are called balas; Satya Trsl 43 states that the indriyas being further developed become strong
and are therefore called balas; Abhidh-sam Trsl 122 states that the balas are to be understood as
the indriyas, but they are balas because they destroy and remove the dangers which are opposed to
them, and because of distinction; Amrta Trsl 206 states that when the indriyas are weak (mrdu)
they are indriyas, when they are great (adhimatra) they are balas.)

171 See Chapter 10.6.

172 Certain exceptions to the rule are found in Dhs (see Chapter 10).



CHAPTER FIVE
THE FACTORS OF AWAKENING

1. The bare list

Like the five indriyas and balas, the bojjharngas or ‘factors of awakening’ are a
list of seven distinct items: the awakening-factor of mindfulness (sati-sambojjh-
anga), the awakening-factor of discrimination of dhamma (dhamma-vicaya-sam-
bojjharga), the awakening-factor of strength (viriya-sambojjhariga), the awaken-
ing-factor of joy (piti-sambojjhariga), the awakening-factor of tranquillity (passad-
dhi-sambojjhanga), the awakening-factor of concentration (samadhi-sambojjh-
anga), the awakening-factor of equipoise (upekkhd-sambojjhariga).! In the
Nikayas this bare list occurs quite regularly with or without the appellation satta
bojjhargd? in a number of contexts. Some of those contexts can be regarded as of
a general nature and not necessarily specific to the bojjharngas;® that is, they fit the
kind of treatment common to the seven sets as a whole and found especially in the
mahd-vagga of the Samyutta-Nikdya. Possibly more distinctive is the citing of the
seven bojjharngas in connection with the conditions that prevent decline (apari-
haniya dhamma) and the sixteen ‘unsurpassables’ (Gnuttariya) of the Buddha:

In so far as bhikkhus shall continue to develop sati-sambojjhariga ... upekkha-sam-
bojjharga, growth can be expected for bhikkhus and not decline.*

However, the singling out of the bojjhargas in this context is perhaps largely a
result of their being seven of them: it seems that aparihaniyd dhammad come in
groups of seven.’ In the Sampasddaniya-sutta Sariputta lists sixteen ways in which
the Buddha is unsurpassable. Seventh in the list is this:

Moreover this is unsurpassable, namely how the Blessed One teaches dhamma with

regard to the highest matters—these seven bojjharigas: sati-sambojjhanga ... upekkha-
sambojjhariga. This is what is unsurpassable with regard to the highest matters, lord.®

! Buddhist Sanskrit sources evidence a precisely parallel list; see BHSD, s.v. bodhy-ariga; Lamotte,
Trairé 111 1128.

2 Seven bojjharigas are mentioned but not listed at D I 83; III 101, 284; S V 161; A 111 386; V 114-
8; Th 437; Thi 21, 45; Dhs 232; see also references to seven sets. Bojjhangalbojjhangas without speci-
fying the number seven are mentioned at Vin 1294; S I 54; A1 14; Th 161-2, 352, 595, 672, 725, 1114;
Thi 170-1; Ap 13, 30, 343, 509.

3 DIII251,282; ATI237; TV 148; V 211,

4 DII79 = A1V 23: yavakivar ca bhikkhave bhikkhu sati- samb()/jhangam bhavessanti ... upekkha-
sambojjharigam bhavessanti, vuddhi yeva bhikkhave bhikkhiinam patikankha no parthani.

5 In the Mahaparinibbana-sutta the Buddha gives in all five sets of seven aparihdniya dhamma (of
which the bojjhargas are the fourth), and finally a set of six. The Mulasarvastivadin Mahdparinirvana-
siitra gives six sets of seven aparihaniya dharmdh (of which the bodhy-arigas are the sixth) and one set
of six (see Waldschmidt, MPS 128). Bareau discusses the different lists of aparihdniyd dharmdhin the
various extant versions of the Mahaparinirvana-sitra at RBB, II 32-9; seven of the eight versions in-
clude the bodhy-angas.

S D III 105-6: aparam pana bhante etad anuttariyam yatha bhagava dhammam deseti padhanesu;
satt’ ime bojjhanga sati-sambojjhango ... upekkha-sambojjhango. etad anuttariyam bhante padhdnesu.
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The usage of the term padhana (‘highest matter’) is rather odd here. I have
taken it in the sense of ‘most important or principal item’. This is clearly a
possible meaning but not one favoured by the commentary here.” One should
also note at this point that while the seven items are individually consistently
cited as sambojjhangas, collectively they are always bojjhangas.® This suggests
that in general no significance should be attached to the variation bojjharga/
sambojjhanga.

Aside from the bare list of seven bojjhangas, there are two formulaic
treatments of the bojjhargas of some importance. The first of these is the
application of the ‘viveka-nissita formula’ to the list of bojjhangas, and the
second is what I term the ‘bojjhanga process formula’. Before turning to these,
however, I wish to consider the four terms that, among the seven sets, are
peculiar to the bojjhangas: dhamma-vicaya, piti, passaddhi, upekkha.

2. Dhamma, dhammas and dhamma-vicaya

The awakening-factor of dhamma-vicaya or ‘discrimination of dhammas’ is
directly related to wisdom (pa#ifid) in the Nikayas:

When a bhikkhu, dwelling mindful in this way, discriminates, inspects, applies
investigation by means of wisdom to that dhamma, then the awakening-factor of
dhamma-discrimination is instigated for that bhikkhu.®

Whatever discriminates, examines, applies investigation by means of wisdom
among dhammas that are within, this is the awakening-factor of dhamma-discrimina-
tion. Whatever discriminates, examines, applies investigation by means of wisdom
among dhammas that are without, this is the awakening-factor of dhamma-discrimi-
nation.!®

This correspondence of pafria and dhamma-vicaya is taken up in the early
Abhidhamma literature.!! I have already pointed out that, as an indriya, paifa
is conveniently related to the seeing of the four noble truths. But the notion of
dhamma-vicaya raises a further issue. The issue is one that I have in fact
already passed over once in dealing with dhammesu dhammdnupassana or
‘watching dhamma with regard to dhammas’, which is a convenient rendering
that can be paralleled with ‘watching feeling with regard to feelings’ (vedandsu
vedandnupassand). What we are concerned with, then, is the relationship
between the notions of dhamma and dhammas. In the first quotation above
what ‘that dhamma’ (tam dhammam) refers to is not entirely clear.!? In the

7 Sv III 891: ‘Here, by virtue of endeavouring, the seven bojjhargas are spoken of as

“endeavours™.’ (idha padahana-vasena satta bojjhanga padhdnd ti vuttd.)

8 A stock verse (SV 24 = A V 233 = 253 = Dhp 89), however, talks of those whose minds
are well cultivated in the sambodhiyangas (yesam sambodhiyargesu samma-cittam subhavitamy.

o M III85; SV 331; cf. Vibh 227. For Pali text see below, p. 169, n. 123.

198 V 111: yad api bhikkhave ajjhattam dhammesu pafifidya pavicinati pavicarati parivimamsam
apajjati tad api dhamma-vicaya-sambojjhango, yad api bahiddha dhammesu paifaya pavicinati
pavicarati parivimamsam apajjati tad api dhamma-vicaya-sambojjhango. (Cf. Vibh 228.)

11 E.g. Dhs 11,

12 Vibh-a 312 refers tam dhammam back to the initial sati-sambojjhanga paragraph of the
‘process’ formula, the Vibhanga version of which differs slightly from the Nikaya version; cf. M 111
85-6 and Vibh 227,
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second quotation dhamma-vicaya seems to be taken unambiguously as ‘discrimi-
nation of dhammas’. Similarly the Petakopadesa glosses dhamma-vicaya-sam-
bojihanga as ‘discrimination of dhammas’ (dhammanam pavicayena).'® Yet in
what sense would the discrimination of dhamma be something different from
the discrimination of dhammas?

The scholarly literature on the notion of dhamma/dharma in Buddhist
thought is, not surprisingly, fairly extensive. Perhaps one of the best succinct
yet still sufficiently comprehensive accounts is found in Edward Conze’s
Buddhist Thought in India.** The Buddhist usage of the word ‘dharma’; Conze
notes, is ‘ambiguous and multivalent’. He goes on to distinguish seven ‘philo-
sophically important’ meanings which may be summarized as: (i) (a) transcend-
ent reality (nirvana), (b) ‘order of law of the universe’, (c) a truly real event
(‘things as seen when Dharma is taken as norm’), (d) mental percepts (dharm-
dyatana), (¢) characteristic or property (e.g. vaya-dharma); (ii) moral law, right
behaviour; (iii) the texts of the Buddhist tradition (i.e. the preceding as
interpreted in the Buddha’s teaching). In conclusion Conze comments:

Frequently it is not at all easy to determine which one of these various meanings is
intended in a given case ... This applies to such terms as ‘Dharma-body’,
‘Dharma-eye’, the ‘analytical knowledge of Dharma’, the ‘investigation (pravicaya)
into dharmac(s)’ ... And once the Mahayana had identified the causually interrelat-
ed dharmas with the one and only Dharma, the very distinction between ‘dharma’
and ‘dharmas’ had to be abandoned.!*

Conze, then, identifies various nuances of the word dharma and also suggests
that the different nuances are by no means mutually exclusive. Conze finally
points out that any difference in interpretation between the schools is ‘more
one of emphasis than of opinion’.1¢ Indeed, it seems to me that the identification
of ‘causally interrelated dharmas with the one and only Dharma’ must be
considered virtually complete already in the Nikayas. It is this question that 1
wish to consider in relationship to dhamma-vicaya-sambojjhariga (and also
dhammesu dhammanupassand).

It is probably true to say that the relationship between dhamma and
dhammas in the early literature has been insufficiently examined by modern
scholarship. This is in part the result of a tendency to view dhammas as the
exclusive domain of the later Abhidhamma literature,!” both canonical and

13 Pet 103,

'+ Conze, BTI, pp. 92-6 The early classic work on ‘dhamma’ is M. and W. Geiger's Pdli
Dhamma vornehmlich in der kanonischen Literatur, Munich, 1921, The PED article on dhamma is
still of considerable interest as is, of course, Th. Stcherbatsky’s The Central Conception of
Buddhism and the Meaning of the Word “dharma”, London, 1923. See also A.K. Warder, ‘Dharmas
and Data’, JIP 1 (1971), pp. 272-95; A. Hirakawa, ‘The Meaning of “dharma” and “abhidharma’™,
Mélanges Lamotte, pp. 159-75; Nanamoli (Vism Trsl VII n. 1, VIII n. 68) also makes some
important observations. The most comprehensive account of ‘dhamma’ from the point of view of
the Pali sources is J.R. Carter, Dhamma, Tokyo, 1978; for further bibliographical references see
Carter and Conze.

15 Conze, BTI, p. 94.

16 1d., p. 95.

17 Carter, Dhamma, p. 48, draws attention to the debate among modern scholars concerning
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commentarial, The assumption is that the dhammas of the Abhidhamma
constitute a scholastic elaboration somewhat removed in spirit and time from
the ‘original’ dhamma of the Buddha. In fact, of course, the four primary
Nikayas themselves use the word dhamma in the plural quite freely. While the
notion of dhammas in the later literature is clearly more developed than in the
Nikdyas, it is important to take the Nikaya usage of dhamma (plural) seriously.

A K. Warder has provided a brief survey of the Nikaya usage of dhamma
(plural)!® and has commented:

The four old Nikayas are not as clear about dhamma meaning an “element” as is
the Abhidhamma. They seem instead to offer discussion using the word a little more
freely, apparently without defining it, out of which the precise concept of the
Abhidhamma might have been extracted.!®

In discussing the notion of a dhamma in the Nikdyas, one ought, perhaps, to be
quite clear about the ‘precise concept’ of the Abhidhamma. This is where our
difficulties start, for is the Abhidhamma literature as clear about a dhamma as
an ‘element’ as Warder here suggests? While Warder himself does find difficul-
ties with ‘element’ as a translation and eventually prefers ‘principle’, he does at
one point feel able to characterize the notion of dhammas as yielding:

a theory of elements in the sense of irreducibles, as in chemistry, which was
propounded in the Abhidhamma and commentarial tradition of the Sthaviravada
school eventually as a theory of a finite number, less than 100, of elements which
accounted for all experience in the universe.?°

As Warder freely acknowledges, this understanding of what a dhamma is, is
largely based on Stcherbatsky’s pioneering study of the concept of a dharma
according to the Vaibhasikas and as revealed in the Abhidharmakosa of
Vasubandhu. This conception focuses on a dharma as svabhava and svalaks-
ana, that is to say, on a dharma as that which has an essential nature and
characteristic peculiar to itself making it an irreducible (dravya).?! However, it
is not self-evident that this conception is simply transferable to the Pali
canonical Abhidhamma.

The Dhammasangani cannot really be considered an enumeration of irreduc-
ible elements. In answer to its own initial question (‘“Which dhammas are
skilful?’) the text goes on to list fifty-six items, commenting at the close of the
list: ‘these dhammas are skilful.’22 Yet these fifty-six items are clearly not to be
taken as irreducible. On the contrary the definitions of these items that the
Dhammasangani provides show that a number of them are essentially equiva-

whether or not the theory of dhammas should be regarded as part of the original teaching of the
Buddha.

18 JIP1(1971), pp. 276-86.

19 Id., p.278.

20 Id., pp. 289-90.

21 A. Hirakawa, op. cit., pp. 161, 169-70. The term dravya is used, for example, in the context
of the thirty-seven bodhi-paksika dharmah to indicate that they are reducible to ten dravyas
(Abhidh-k 383). A Pali equivalent to dravya does not appear to be found in this connection.

22 Dhs 9: katame dhamma kusala ... ime dhamma kusala.
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lents. In this way the list of fifty-six can be reduced to twenty-eight.?3
Obviously, in indicating that certain dhammas can be defined in terms common
to others, the Dhammasangani shows that it works with some notion of an
essential characteristic and nature that particular dhammas share. But it is not
clear that this essential nature necessarily defines what a dhamma is. For the
Dhammasangani there does seem to be a sense in which saddha-bala and
saddhindriya remain distinct dhammas. In the final analysis all this means,
perhaps, is that, from the point of view of the commentarial tradition the
Dhammasarigani, although an Abhidhamma work, uses a notion of dhamma
that is still ‘by way of exposition’ (pariydyena) rather than ‘not by way of
exposition’ (nippariydyena).

Yet this is possibly to underestimate the subtlety of the notion of a dhamma.
In this regard one must guard against losing sight of the fact that a dhamma is
a mental event or happening rather than an inert substance; its essential nature
is dynamic rather than static. Thus in order to define a dhamma one must
determine not so much what it is, as what it does. In one sense, then, dhammas
are the different capacities or capabilities of mental events. Once we begin to
view dhammas in this way, it seems to me, that the distinction between
saddhindriya and saddhda-bala, say, is at once more real and intelligible.

Even when the Atthasalini does explain the Dhammasangani’s notion of a
dhamma by way of sabhdva, it is not clear that this is precisely the same
svabhdva that the northern tradition uses:

They are dhammas because they uphold their own self-existence. They are dhammas
because they are upheld by conditions or they are upheld according to their
own-nature.24

When the first of the great skilful citras of the kamdvacara arises, at that time the
fifty-plus dhammas that have arisen by way of factors of citta are just dhammas in
the sense of self-existents. Thus there is no other being, existence, man or person.?®

As I have just pointed out, the first kind of cirta analyzed in the Dhammasan-
gani precisely does not consist of fifty-plus dhammas each having its own
essential nature. Thus the force of sabhava here appears to focus not so much
on the essential nature of particular dhammas, but rather on the fact that there
is no being or person apart from dhammas; dhammas are what exist.2°

It may well be that in the final analysis the tendency to understand a
dhamma as that which has its own particular and exclusive nature is what

23 Cf. Vism XIV 133.

24 As 39: attano pana sabhavam dharenti ti dhamma. dhariyanii va paccayehi dhariyanti va yatha
sabhavato ti dhamma.

25 As 155 yasmim samaye kamdvacaram pathamam mahd-kusala-cittam uppajjati, tasmim
samaye cittanga-vasena uppannd atireka-pafifidsa dhamma sabhavatthena dhamma eva honti. na afifio
koci satto va bhavo va poso va puggalo va hoti ti.

26 The earliest usage of sabhava in Pali sources is even more problematic. Pet 104 explains hetu
as the sabhava of a dhamma (i.e. it acts as a cause for other dhammas) and paccaya as its parabhdva
(i.e. other dhammas act as conditions for its occurrence); in fact this understanding seems to
underlie the first As passage quoted above. According to Patis 178-9 dhammas are ‘empty by
self-existence’ (sabhavena sufifid). Cf. Warder’s comments, Patis Trsl xvii-xviii, xxvi-xxvii; Patis-a
IIT 634-5; Patis Trsl 362 (n.).
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prevails in Buddhist thought—this is what should define a dhamma ‘without
regard for exposition’. But this important topic is rather incidental to the
present study. The point I wish to make, however, is that the usage of the word
dhamma (in the plural) remains in the Nikayas, canonical Abhidhamma, and
even to some extent in the commentarial tradition, a somewhat ambiguous and
multivalent term. Its precise understanding continues to be elusive and defies
rigid or fixed definition. Possibly this is no accident and the texts delight in the
very fluidity of the term.

In the Nikdyas, the question of the relationship between dhamma and
dhammas is perhaps most easily seen with reference to paticca-samuppada.?” It
is stated in the Nikayas that he who sees paticca-samuppdda sees dhamma, and
that he who sees dhamma sees paticca-samuppdada.?® This is in fact a very
succinct statement of the principle involved, for what is paticca-samuppdda
apart from the interrelatedness of dhammas? To see dhammas is to see their
interrelatedness; to see their interrelatedness is to see dhamma. One might
rephrase the Nikaya saying, then, as: ‘He who sees dhammas sees dhamma; he
who sees dhamma sees dhammas.’

A stock phrase describes the special dhamma-teaching of Buddhas (buddh-
anam samukkamsika dhamma-desand) as suffering (dukkha), arising (samud-
aya), cessation (nirodha), path (magga).?® This is, of course, a shorthand for
the four noble truths. So dhamma is the four noble truths. When the four noble
truths are considered in more detail in the Nikayas, the first is often defined as
‘in short the five aggregates of grasping’ (samkhittena pafic'upadana-kkhandha
dukkhd); the second is explained by reference to three kinds of craving
(tanhd)—for the objects of sensual desire (kama), for existence (bhava) and for
non-existence (vibhava); the third truth is the cessation of this craving; finally
the fourth consists of the eight factors of the noble path.3® The Dasuttara-sutta
takes up these various categories: the five aggregates of grasping are five
dhammas to be fully known (parififieyya); the three kinds of craving are three
dhammas to be abandoned (pahdtabba); nine successive kinds of cessation
(nava anupubba-nirodha) are termed nine dhammas to be realized (sacchikat-
abba); the eight factors of the path are eight dhammas to be developed
(bhavetabba).®' This illustrates, I think, something of the way in which the
Nikayas use the notion of dhamma and dhammas: to know dhamma is to know
the four noble truths, and knowledge of the four noble truths involves
knowledge of dhammas in various ways.

When one comes to certain of the commentarial explanations of dhamma
and dhammas, there is, I think, a danger of being misled by some of the rather
specialized and technical meanings identified for the word dhamma in particular

27 As recognized by Oldenberg; see Carter, Dhamma, pp. 49, 53.

28 M 1 190-1: yo paticca-samuppddam passati so dhammam passati, yo dhammam passati so
paticca-samuppadam passati.

2% E.g. DI110;MT380.

30 DII305-13; M 148-9; SV 420; Vin I 10.

31 See D 111 278, 275, 290, 286 respectively.
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contexts.>? None of the specific applications is entirely cut loose from the
primary underlying notion. That is to say, the various usages of dhamma are
still seen by the commentarial tradition as constituting a coherent whole. This
underlying and unifying notion of dhamma seems at times to be so much
second nature to the commentarial tradition that it can appear understated in
certain of its explanations. But something of it is brought out in the etymologi-
cal explanation of both dhamma and dhammas: dhamma is that which upholds
or supports (dhareti) those who have attained the paths and fruits;?3 dhammas
uphold their own self-existence.

As J.R. Carter has pointed out, the commentarial tradition places great
emphasis on a threefold and ninefold explanation of dhamma.?* Thus dhamma
is understood as pariyatti or dgama, that is to say, dhamma as manifested in the
teaching of the Buddha and recorded in the canonical literature which is to be
learnt and mastered. Secondly dhamma is patiparti, that is to say, the teaching
as practised. Finally there is dhamma that is pativedha or adhigama, that is to
say, ‘penetration’ or ‘accomplishment’ consisting of the ninefold transcendent
(lokuttara- ) dhamma (the four paths and four fruits together with nibbdna).33

How does all this relate to dhamma-vicaya? What does the term actually
mean? Strictly vi-caya might be derived either from the root ¢/ meaning ‘to
gather or accumulate’ or from ci meaning ‘to note or observe’—if indeed these
two roots are ultimately separable.?S But Whitney here suggests that words
with the prefixes vi and nis are best referred to the former root, with a meaning
such as ‘to take apart’.3” So dhamma-vicaya would mean the ‘taking apart of
dhamma’. In Buddhist thought to take dhamma apart is, I think, to be left with
dhammas. Dhamma-vicaya means, then, either the ‘discrimination of dhammas’
or the ‘discernment of dhamma’; to discriminate dhammas is precisely to
discern dhamma.3®

The Parileyya-sutta®® is of some interest at this point. A bhikkhu raises the
question of what kind of knowing and seeing gives rise to the immediate
destruction fo the dsavas.*° The Buddha responds:

32 At As 38 (cf. Sv I 99) Buddhaghosa gives a four-fold explanation quoting canonical sources:
dhamma as ‘learning’ (pariyatti) is equivalent to the canonical literature (cf. M 1 133: ekacce
mogha-puris@ dhammam pariyapunanti suttam ... vedallam; te tam dhammam pariyapupitva tesam
dhammadnam pafifidya attham na upaparikkhanti); dhamma as cause (hetu) is illustrated by the
phrase ‘knowledge with regard to causes is dhamma-patisambhida (Vibh 293); dhamma can be equiva-
lent to virtue (guna) when contrasted with adhamma (cf. Th 304); finally, in such phrases as ‘at
that time there are dhammas’ (Dhs passim) and ‘he dwells watching dhamma(s) with regard to
dhammas’, dhamma indicates the absence of a substantial being (nissatta-nijjivita). For a full
discussion of dhamma in the commentaries see Carter, Dhamma, pp. 58-67.

33 Ps1131= MpIl107;cf. PsI173; Khp-a 19.

34 Dhamma, pp. 131-5.

35 E.g. MpV33.

3¢ Cf. W.D. Whitney, The Roots, Verb-forms and Primary derivatives of the Sanskrit Language,
1885, Leipzig, p. 47.

37 Ibid.

38 Edgerton (BHSD, s.v. pravicaya) rightly, I think, calls into question the translation
‘investigation’.

39 S III 94-9.

40 S 111 96: katham nu kho janato katham passato anantara asavanam khayo.
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Dhamma is taught by me, bhikkhus, by way of discrimination; the four establishings
of mindfulness are taught by way of discrimination; the [four] right endeavours are
taught by way of discrimination; the four bases of success are taught by way of
discrimination; the five faculties are taught by way of discrimination; the five
powers are taught by way of discrimination; the seven awakening-factors are
taught by way of discrimination; the noble eight-factored path is taught by way of
discrimination. Thus dhamma is taught by me by way of discrimination.*!

The Buddha then goes on to detail the twenty modes of what is elsewhere
called the ‘view of inidviduality’ (sakkaya-ditthi).*? In each case it is pointed
out that the formation (samkhara), the craving (tanhd), the feeling (vedana), the
contact (phassa) and the ignorance (avijj@) which add up to the view of
individuality are impermanent, put together, and arisen by way of conditions
(aniccd samkhatd paticca-samuppannd). It is knowing and seeing this that gives
rise to immediate destruction of the asavas.

The Sanskrit fragments of the Dharmaskandha preserve a parallel to this
sutta presented as a quotation from the Pataleya-vyakarapa.*® It presents a
number of variations:

For the sake of discrimination of the [five] aggregates, bhiksus, dharmas are taught
by me to you, that is to say the four establishings of mindfulness, the four right
endeavours, the four bases of success, the five faculties, the five powers, the seven
awakening-factors, the noble eight-factored path. With regard to dharmas taught
by me to you, bhiksus, for the sake of discrimination of the aggregates, some
foolish persons dwell without strong purpose, without strong devotion, without
strong affection, without strong delight. Slowly indeed do they contact excellence
for the sake of destruction of the @sravas. With regard to dharmas taught by me to
you, bhiksus, for the sake of discrimination of the aggregates, some sons of families
dwell with very strong purpose, with very strong devotion, with very strong
affection, with very strong delight. Quickly indeed do they contact excellence for
the sake of destruction of the asravas.**

The Sanskrit version goes on to discuss the various views of individuality in
terms that closely parallel those of the Pali version (though the phrase
concerning the immediate destruction of the asravas is not found). Both the
Pili and Sanskrit versions focus on the dharma taught by the Buddha as
concerned with the discernment of the subtle operation of the view of individu-

41 Ibid.: vicayaso desito bhikkave maya dhammo, vicayaso desita cattaro satipatthana, vicayaso
desita samma-ppadhdna, vicayaso desita cattaro iddhi-pada; vicayaso desitani paficindriyani; vicayaso
desitani pafica balani; vicayaso desitd satta bojjhanga; vicayaso desito ariyo atthangiko maggo.
evam vicayaso kho desito bhikkhave maya dhammo.

42 Taking ridpa, vedana, saffia, samkhdara and vififiana in turn as self, as what the self possesses,
as in the self, as what the self is in; cf. R. Gethin, JIP 14 (1986), pp. 44-5.

43 Fragmente des Dharmaskandha: Ein Abhidharma-Text in Sanskrit aus Gilgit, ed. S. Dietz,
Gottingen, 1984, pp. 52-5.

44 1d., pp. 52-3: desita vo bhiksavo maya dharmmah skandhanam pravicayaya, yad uta catvari
smrty-upasthandni catvari samyak-pradhanani catvira rddhi-padah pamcendriyani pamca balani
sapta bodhy-amgany arydsidmgo margga. evam deitesu vo bhiksavo maya dharmmesu skandhdnam
pravicayaya. atha ca punar ihaikatya moha-purusd na tivra-cchanda viharamti na tivra-snehd na
tivra-premano na tivra-pramadas. te dhandham evanuttaryam spréamti yad utdsravanam ksayaya.
evam defitesu vo bhiksavo mayd dharmmesu skandhanam pravicayaya. atha ca punar ihaikatyah
kula-puttrah ativa-tivra-cchanda viharamti ativa-tivra-sneha ativa-tivra-premano’tiva-tivra-pramadas.
te ksipram evanuttaryam sprsamti yad utdsravanam ksayaya.
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ality with regard to the five aggregates; both understand that this is achieved
by way of the practice of the dharmas that constitute the seven sets. In other
words, the Buddha’s teaching is concerned with the interaction of various
groupings of dharmas that make up dharma. Put simply, he teaches the
discrimination of dharmas and the discernment of dharma.

3. Piti and passaddhi

Piti

In general Sanskrit literature priti means ‘joy’, ‘delight’ or ‘pleasure’; it then
comes to mean ‘friendship’, ‘love’ or ‘affection’.#5 The word thus conveys a
certain emotional intensity. In the Nikayas a distinction is made between piti
that is ‘carnal’ (@misd) and piti that is free of the carnal (niramisa); the former
arises dependent on the five kinds of sensual desire, the latter is especially
characteristic of the piri that arises in association with the first and second
Jhana.* More generally it seems that niramisa piti is the kind of joy associated
with spiritual practice as a whole. The term piti is especially found in associa-
tion with a sequence of terms (pamujja, piti, passaddhi, sukha, samadhi) that is
seen as specifically related to the process of the mind’s becoming progressively
contenied and stilled. Thus we are told that one who has trust based in
understanding (avecca-ppasdda) in the Buddha, Dhamma and Samgha gains
enthusiasm for the goal and dhamma (labhati attha-vedam labhati dhamma-
vedam); he gains gladness that is connected with dhamma (labhati dhammiipa-
samhitam pamujjam), for one who is gladdened, joy is born (pamuditassa piti
Jjayati); the body of one who is joyful becomes tranquil (piti-manassa kdyo
passambhati), one whose body is tranquil experiences happiness (passaddha-
kayo sukham vedeti); the mind of one who is happy becomes concentrated
(sukhino cittam samadhiyati).*” The same process occurs when one sees that
the five hindrances (nivarana) are abandoned in oneself.#® According to a more
extended sequence proper conduct (sila) leads to absence of regret (avippati-
sara), this leads to pamujja, this to piti, this to sukha, this to samdadhi, this to
knowledge and vision (Adna-dassana), this to disenchantment (nibbida) and
dispassion (virdga), this to knowledge and vision of freedom (vimutti-Aiana-
dassana).*®

What seems to be clear is that piri and these associated ideas are intended to
convey a sense of the emotional fulfilment that is seen as inherent in the
spiritual life. It is to be noted that this process of emotional fulfilment which
culminates in the mind’s becoming concentrated is consistently seen as the
precursor to the more advanced stages of the spiritual path.

The notion of piti in the later literature has been fully discussed by L.S.
Cousins in connection with the practice of jhana.’® In this context the

45 MW, s.v. priti.

46 SV 235-6.

47 M 37-8; cf. AIII 285-8; V 329-34; D 111 241-3 = A III 21-3.

48 D 173;cf. M 1283, For further examples see D 111 288; STV 78-9, 351-8.
49 AV 1-6;cf. SII 29-32.

30 L.S. Cousins, Religion 3 (1973), pp. 120-2.
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commentaries give a list of five kinds of piri which in effect constitute five
stages of increasing intensity. These are minor (khuddakd), momentary (khan-
ika), descending (okkantika), transporting (ubbegd) and suffusing (pharana)
piti, all of which are described in some detail.3! It is the fifth and final stage of
piti which is the kind associated with full absorption (appana) in the commen-
taries: ‘being the root of absorption-concentration, suffusing-piti comes by
growth into association with samadhi’.5? It is this kind of piti too, it seems, that
the commentaries wish to associate with piti-sambojjhariga when they describe
its characteristic as suffusing,33

It is perhaps worth drawing attention to a difference in the interpretation of
piti/priti among the ancient schools of Buddhism. The Theravadins and the
Sautrantikas (and the author of the *Satyasiddhi-Sastra) regard piti/priti as a
distinct dhamma/dharma to be classified under samkhara-kkhandha/samskara-
skandha. Those who follow the traditions of the Vaibhasikas, however, regard
it as vedand-skandha, and as such a manifestation of saumanasya or pleasant
mental feeling. This causes problems with the traditional list of factors for the
first dhydna, namely vitarka, vicara, priti, sukha, cittaikagrata, since one item
(saumanasya) appears to be given twice (priti, sukha). This is resolved by
understanding sukha to refer to prasrabdhi; in the higher dhydnas, however,
sukha is taken to refer to saumanasya.>*

Passaddhi

The term passaddhi (‘tranquillity’, ‘calm’) is, then, closely associated with
the term piti. It is perhaps of some interest that passaddhi is described in the
ancient formula as being mediated through the body: ‘the body of one whose
mind is joyful becomes tranquil; one whose body is tranquil experiences
happiness’. In the Samyutta-nikaya we find a distinction being made between
tranquillity of the body (kaya-passaddhi) and tranquillity of the mind (citta-
passaddhi).>® This is taken up in the canonical Abhidhamma. The Dhammasan-
gani explains kaya-passaddhi as tranquillity of the aggregates of feeling (vedana),
recognition (safria) and formations (samkhdra), and citta-passaddhi as tranquil-
lity of the aggregate of consciousness (vififiana).*°

If one is to take this at face value, it seems to indicate that vedana, safifia
and samkharas are seen as in some sense able to bridge the gap between mind
and body. They are, as it were, what mediates one’s state of mind to the body,
and vice versa. Some form of movement from mind to body and back again is,
in fact, quite clearly indicated in the ancient formula concerned with the

51 Vism IV 94-98; As 115-7.

52 Vism IV 99 = As 166: appana-samadhissa milam hutva vaddhamana samadhi-sampayogam
gatd pharana-piti.

53 E.g Mp 11 53; the lakkhana of piti is apparently more generally described as sampiyana or
‘delighting’ at Vism IV 94 and As 115.

54 See Dhs 17; Vism IV 100; Satya Trsl 181; Abhidh-k 438-9; Abhidh-h Trsl 106-8, 168;
Artha-n 230. Cf. Guenther, Philosophy and Psychology in the Abhidharma, 3rd ed., Berkeley, 1976,
p. 121.

55 SV 66,104, 111; cf. Vibh 228.

56 Dhs 14-5, 66.
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dynamics of piti and passaddhi. To take the Digha version that introduces the
four jhdnas, the bhikkhu perceives that the hindrances are abandoned in him
and as a result his mind becomes joyful; as a result of this his body becomes
tranquil and he feels happy; a happy mind becomes concentrated.

The notion of the reciprocal nature of the relationship between mind and
body is further brought out by the way in which in the Dhammasangani
(followed by the later Abhidhamma) tranquillity of body and mind forms a
group with five other pairs of items. These are lightness (lahutd) of mind and
body, softness (mudutd) of mind and body, readiness (kammasiiatd) of mind
and body, fitness (pagusiriatd) of mind and body, straightness (ujukatad) of mind
and body.5” The relationship that these factors bear to the body is underlined
by the fact that precisely the same terminology in part is applied to the physical
world. Among the twenty-seven varieties of riipa distinguished by the Dhamma-
sangani are lightness, softness and readiness of ripa.’® So what at one level
seems to represent a quite straightforward observation of the relationship
between body and mind is potentially a conception of some subtlety and
precision.?

In view of passaddhi’s association in the Abhidhamma with these other
terms, it is perhaps worth noting one or two characteristic Nikaya contexts for
their usage. In a frequently repeated stock passage that I have already had
occasion to refer to, the mind that is free from hindrances (vinivarana-citta) is
said to be healthy (kalla), soft (mudu), enlivened (odagga—a term that the
commentaries associate with piti), trustful or clear (pasanna)—this is the kind
of mind receptive to the special dhamma teaching of Buddhas.5® In the
Samarifiaphala-sutta and elsewhere the mind of one who has practised the four
jhanas is described as, amongst other things, soft (mudu-bhiita) and ready
(kammaniya).5!

To sum up, piti and passaddhi as bojjhangas link into a range of ideas
associated with the notion of the mind as happy, content and calm. Such a
mind is seen as ready and suited to the gaining and developing of insight and
knowledge. Together piti and passaddhi are terms suggestive of the positive
emotional content of ancient Buddhism.

4. Upekkha

Apart from being considered one of the seven bojjhangas, the term upekkhd
is quite regularly found in the Nikdyas in connection with the discussion of
vedand, the description of the jhdnas, and the description of the four divine-

57 Dhs 9; As 249 calls the group the six pairs (yugalaka). They are discussed in some detail by
Nyanaponika Thera, Abhidhamma Studies, 3rd ed., Kandy, 1976, pp. 81-90.

58 Dhs 134, 144.

59 For their part Buddhist Sanskrit sources often explain prasrabdhi directly as readiness
(karmanyatd) and lightness (/aghava) of mind; see Abhidh-k 55; Abhidh-d1 72; Abhidh-sam Trsl 8.
Cf. Satya Trsl 187: ‘When at the time of the mind’s working the body and mind become calm and
free from ill-being, at that moment it is termed prasrabdhi.’

50 E.g. M 1379-80.

o1 D1 76-83, passim; cf. M I 347-8.
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dwellings (brahma-vihdras). As regards vedand, the relevant term is upekkhindr-
iya or ‘the faculty of upekkha’; this is identified with feeling that is not-painful-
and-not-pleasant (adukkha-m-asukha vedand).®? In the ancient jhana formula®3
one who has attained the third jhdna is described as ‘with equipoise’ (upekkhaka)
and ‘one who dwells happy, with equipoise and with mindfulness’ (upekkhako
satimd sukha-vihari). The fourth jhdna is termed upekkha-sati-parisuddhi which
the later texts interpret as ‘purity of mindfulness (brought about) by means of
equipoise’.%* Finally, as one of the four divine dwellings, upekkha is practised
and developed together with loving kindness or friendliness (mettd@) towards
beings, compassion (karund) with regard to the suffering of beings, and joy
(mudita) with regard to the happiness of beings.®® While upekkha, which is last
in the traditional sequence of these four items, can be regarded as completing
the practice of the four brahma-viharas, as H.B. Aronson has made clear in his
discussions, it should not be regarded as supplanting or superseding the other
three. The four always remain essentially complementary.%¢

In the later literature a formal distinction is made between upekkha as
not-painful-and-not-pleasant feeling (i.e. a constituent of vedand-kkhandha) on
the one hand, and upekkhd as a skilful mental factor (i.e. a constituent of
samkhdra-kkhandha) on the other.®” The distinction is common to both Pali
and Buddhist Sanskrit sources®® and would appear to be part of the common
heritage of ancient Buddhism. Although the distinction is not formally made
explicit in the Nikayas, upekkhindriya is quite explicitly understood as vedanad,
while in other contexts an understanding of the term upekkhd as simply not-
painful-and-not-pleasant feeling would seem to be inadequate.®® The Pali
commentarial tradition preserves a rather more comprehensive analysis that

52 E.g. SV 210; Vibh 123.

s3 E.g. D175,

54 This interpretation of the compound already occurs at Vibh 261 (ayam sati imaya upekkhaya
vivatd hoti parisuddhd pariyodatd tena vuccati upekkha-sati-parisuddhin ti); cf. As 178; Vism IV 194,
Abhidh-k 438 takes it as upeksa-parisuddhi and smrti-parisuddhi.

s E.g. D1251.

66 H.B. Aronson, ‘Equanimity (upekkhd) in Theravada Buddhism’, Studies in Pali and
Buddhism, ed. A K. Narain, Delhi, 1979, pp. 1-18; see in particular p. 8.

o7 If worked out, the pafihdpucchaka treatment of the twenty-two indriyas (Vibh 124-34)
and seven bojjhangas (Vibh 232-4) makes clear that upekkhindriya is treated as vedand and upekkha-
sambojjhaniga as samkhdra, see Table 12, p. 328. Cf. Dhatuk 16: satta bojjhangad ... ekena khandh-
ena ... samgahita.

68 E.g. Artha-n 230 comments of upeksa-sambodhy-anga that it is upeksa as a samskdra that is
meant and not upeksa as vedana.

8% However, the Dhammasarngani makes explicit mention of upekkha only as adukkha-m-asukha
vedand (e.g. Dhs 28), upekkha as tatra-majjhattara belonging to samkhdra-kkhandha seems to be
entirely absent even though what one assumes to be tatra-majjhattata-upekkha features in the
quotation of the Nikaya jhdna formula (Dhs 32, 35); upekkha or tatra-majjhattata is one of the
yevapanaka-dhammas (cf. Dhs 9; As 132, 173). In the treatment of lokuttara-citta (Dhs 60-75,
99-117) this has the effect of leaving upekkha-bojjhanga out of the reckoning, although the other
six bojjhangas are identified (Dhs 61-8). Unfortunately since lokutrara-citta is expanded in full for
the first jhdna only, and given in a much abbreviated form for the remaining jagnas (Dhs 70), it is
impossible to verify that the Dhammasangani does not identify upekkha as a bojjhanga with
upekkhd as vedand. The Vibhanga, however, makes it clear that upekkha-sambojjhanga should be
understood as majjhattatd and samkhdra-kkhandha and not vedana (Vibh 230, 232).



158 CHAPTER FIVE

distinguishes ten different applications or meanings of upekkhd in the canoni-
cal literature.”® This list can be resolved into four basic items:

(1)  upekkhd as ‘specific balance’ (tatra-majjhattatd)—six aspects
(2)  upekkha as ‘feeling’ (vedand)—one aspect

(3)  upekkha as ‘strength’ (viriya)—one aspect

(4)  upekkha as ‘wisdom’ (pafifid)—two aspects

In practice the last two items, constituting three of the ten aspects, are rather
less conspicuous in the canon than the first two, and I shall not comment upon
them further.

It is upekkha as tatra-majjhattata or ‘balance with regard to things’ that is of
immediate concern. It is worth noting the commentarial definitions of the six
aspects of this. Six-limbed upekkhd belongs to one who has destroyed the
asavas; it is upekkhd that has the property (dkdra-bhiita) of not losing (avijahana)
the purified condition (parisuddha-pakati-bhava) in the face of wished and
unwished for objects at the six sense doors. As a brahma-vihara, upekkha has
the property of balance (majjhatta) with regard to beings. Upekkhd as a
bojjhanga has the property of balance with regard to conascent dhammas.
Similarly, in its general aspect of balance with regard to things (tatra-majjhatta),
upekkhd is what causes conascent (dhammas) to proceed evenly (sama-vahita-
bhutd). Jhanupekkha produces impartiality (apakkha-pata-janant) with regard
to the highest kind of pleasant feeling, namely that which occurs in the third
Jhana. Upekkha that consists of purity (parisuddhi-upekkhd) is the repose
(avyapara) from stilling adverse conditions (paccanika-viipasamana) that exists
in the fourth jhdna.”! These six are said to be one by way of meaning, namely
upekkhd as tatra-majjhatta, but are distinguished by virtue of the different
occasions upon which they occur.”?

Keeping in mind these six aspects of upekkhd as tatra-majjhatta, it is worth
considering a little further upekkha as not-painful-not-pleasant feeling. Accord-
ing to the Ciavedalla-sutta, inherent in pleasant feeling is a latent tendency to
attraction (rdgdnusaya), in painful feeling a latent tendency to dislike (patigh-
dnusaya) and in not-painful-and-not-pleasant feeling a latent tendency to
ignorance (avijjdnusaya).”® What this means, then, is that while the extremes of
attraction and dislike are held in check by not-painful-and-not-pleasant feel-
ing, this may result in a state of uncertainty and indecision. Yet because
not-painful-and-not-pleasant feeling is balanced between painful and pleasant
feeling, there is a sense in which it can lead either way, be either positive or
negative: ‘not-painful-and-not-pleasant feeling is pleasant as knowing, unpleas-
ant as not knowing’ (adukkha-m-asukhd vedana fiana-sukha afniana-dukkha).
In other words, if the danger of ignorance is avoided, because it is evenly
poised not-painful-and-not-pleasant feeling is potentially a useful position

70 As 172-3; Vism IV 156-179; Patis-a 187-8; cf. Aronson’s discussion in Narain, SPB, pp. 2-6.
7t These six are discussed more fully by Aronson.

72 As 173; Vism IV 167; Patis-a 188.

73 M 1303.

74 TIbid.
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from which to see the dangers inherent in painful and pleasant feeling. A
rather similar relationship exists between the four brahma-viharas. The dangers
associated with metta, and muditd—their near enemies (dsanna-paccatthika),
are attraction (rdga) and worldly happiness (geha-sitam somanassam) respective-
ly. Associated with karund is the danger of worldly dejection (geha-sitam
domanassam). The brahma-vihara of upekkhd, while avoiding these extremes, is
associated with the danger of worldly indifference consisting of not knowing
(geha-sita affiGgnupekkha).”> This is, of course, precisely not skilful upekkha,
but its near enemy, which the Abhidhamma would understand as some form of
unskilful citta rooted in delusion (moha).”® Yet if the brahma-vihara of upekkha
is stable and its near enemy does not arise, then because of its balance and
impartiality it can check the near enemies of mettd, mudita and karund, which
might arise if these three were developed in isolation. If karuna and mudita are
the natural responses of the mind that has its home in mettd, then upekkhdi
assures that this mind remains stable and undisturbed.

The nature of upekkhd is further brought out with regard to the jhanas.
Jhanupekkha is said in the commentaries to manifest at the level of the third
Jhana. This, it seems, is specifically due to the fading out of piti, which is seen
as enlivening the mind to such an extent that upekkhda, although technically
present in the first and second jhdnas, is not fully obvious. In this context
upekkhd plays a significant part in the process of the mind’s becoming stiller,
less agitated and more settled, and so less prone to becoming unbalanced or
obsessed. Once again this is not seen as implying indifference or insensitivity;
on the contrary this is what allows the mind to become fully sensitive and
effective. The process is seen as being completed in the fourth jhana by the
coupling of upekkha and sati.

The explanation of upeksa in Buddhist Sanskrit sources appears essentially
the same and to offer no real difficulties. It is described most generally as
‘evenness of mind’ (citta-samatd), which seems to accord well with the Abhi-
dhamma definition of tatra-majjhattatd as that which causes conascent dham-
mas to proceed evenly (sama-vahita).””

The most important characteristic of upekkha in all its various manifesta-
tions would seem to be the way in which it maintains the balance of skilful

75 As 193-4; Vism IX 93-101; cf. Aronson in Narain, SPB, p. 5.

76 Aronson argues against the tendency of some (he cites Winston King and Melford Spiro) to
understand upekkhd as indifference or detachment that sublimates all emotional response and
feeling. He suggests that any study of particular meditational practices, such as upekkhd, must
understand these in the wider context of Buddhist practice as presented in the Nikayas and
commentaries. He concludes that their understanding of upekkha does not support the view that it
is mere indifference and draws attention to the fact that the underlying motivating force for the
Buddha’s teaching and for those who follow it is always considered to be sympathy (anukampa) for
the world of beings, and benefit for both self and other. Cf. the following passages cited by
Aronson: A I 22; Mp I 98-9, 101; A IV 134-5; D II 119. See also H.B. Aronson, ‘Love,
Compassion, Sympathetic Joy and Equanimity in Theravada Buddhism’ (Ph.D. dissertation,
University of Wisconsin, 1975).

77 See Abhidh-k 55; Abhidh-di 72; Abhidh-h Trsl 15; Abhidh-sam Trsl 9; Satya Trsl 187. For
further discussion of some of the terms used in Buddhist Sanskrit texts to explain upeksd see G.M.
Nagao, ‘Tranquil Flow of Mind: An Interpretation of upeksa, Mélanges Lamotte, pp. 245-58.



160 CHAPTER FIVE

mental factors, and prevents them from subtly shifting from the skilful to the
unskilful. Aronson, in his article on upekkhd, draws attention to the fact that
tatra-majjhattatd is considered in the Abhidhamma to be a universal of skilful
citta, likewise uddhacca or ‘restlessness’ is a universal of unskilful citza. This is
also true of upeksa and auddhatya in the Vaibhasika Abhidharma. This can be
turned around to make the Abhidhamma/Abhidharma point somewhat clearer,
I think. It is, in a sense, precisely because mental factors have become balanced
and even that cirta is skilful, when that balance is lost and mental factors
become restless citta necessarily becomes unskilful. So upekkhda or tatra-majjha-
ttatd is both the balance of the skilful mind and the force which maintains that
balance. All this seems to be quite precisely conveyed in the following
commentarial description of upekkha as a bojjharga:

‘He is one who oversees’: he is one who oversees by means of overseeing conascent
[dhammas). The awakening-factor of equipoise is the property of balance termed
the not-drawing-back-and-not-over-running of the [other] six awakening-factors.
For it is like the case of horses that are running evenly; then there is neither any
urging on on the charioteer’s part, thinking, ‘this one is lagging behind’, nor any
restraining, thinking, ‘this one is running ahead’; there is just the property of
stability of one who sees thus. Just so the property of balance termed not-drawing-
back-and-not-over-running of these six awakening-factors is called the awakening-
factor of equipoise.”®

5. The definitions of the Patisambhidamagga and the commentaries

As with the indriyas and balas, the Patisambhiddmagga assigns a particular
‘meaning’ or ‘effect’ (attha) to each of the bojjhangas. The meaning of
sati-sambojjhanga is to be directly known as ‘standing near’ (sati-sambojjhang-
assa upatthanattho abhififieyyo); the meaning of dhamma-vicaya-sambojjhanga
as ‘discrimination’ (pavicaya); that of viriya-sambojjhanga as ‘taking on’ (pa-
ggaha), that of piti-sambojjhanga as ‘suffusing’ (pharana); that of passaddhi-
sambojjhanga as ‘stilling’ (upasama); that of samddhi-sambojjhanga as ‘non-dis-
traction’ {avikkhepa), that of upekkha-sambojjhanga as ‘judgement’ (patisam-
khana).”®

These atthas are apparently taken up by the commentaries when defining
the individual characteristic (lakkhana) of each of the bojjhangas, along with its
particular property (rasa) and manifestation (paccupatthana).t® In every case
the lakkhana given corresponds to the attha of the Patisambhidamagga, though
in the case of sati, piti, samdadhi and upekikha an alternative lakkhana is given as
well. The various terms employed here are for the most part also found in the
context of the general commentarial definitions of the relevant dhammas. But

78 Ps 1V 143: gjjhupekkhita hoti ti sahajata-ajjhupekkhandaya ajjhupekkhita hoti ... imesam
channam bojjhanganam anosakkana-anativattana-samkhdato majjhatiakdro upekkhd-sambojjhango.
yath'eva hi sama-ppavatiesu assesu sdrathino ayam oliyati ti tudanam va ayam atidhavati ti
akaddhanam va natthi, kevalam evam passamanassa thitdkdro va hoti. evam eva imesam channam
bojihanganam anosakkana-anativattana-samkhato majjhattikaro upekkha-sambojjhango nama hoti.
(Cf. As 133; Vism XIV 153; Abhidh-av 21.)

7% Patis I 16; for further details see below, Chapter 10.2.

80 Pg182-4; Mp Il 52-4. See Table 3, p. 161.



sambojjhanga

sati

dhamma-vicaya
viriya

piti

passaddhi

samadhi

upekkha

lakkhapa

standing near
(upatthana)
calling up
(apilapana)

discrimination
(pavicaya)
taking on
(paggaha)
suffusing
(pharana)
contentment
(tutthi)

stilling (upasama)

non-distraction
(avikkhepa)
non-diffusion
(avisdra)

judgement
(patisamkhana)
causing to proceed
evenly (sama-
vahitar)

rasa

not-forgetting
(asammosa)

illumination
(obhasa)

supporting
(upatthambana)

delighting body
and mind (kaya-
citta~pinand)

overcoming the
distress of body
and mind (kaya-
citta-daratha-
maddana)

collecting together
(sampindana)

preventing
deficiency or
excess (unddhika -
nivarana)

cutting through
partiality (pakkha-
patupacchedana)

TABLE 3. BOJJHANGAS: CHARACTERISTIC, PROPERTY AND
MANIFESTATION ACCORDING TO THE COMMENTARIES

paccupatthina

being faced with
an objective field
(gocardbhimukha-
bhava)

non-delusion
(asammoha)

non -collapse
(anosidana)

elation (odagga)

absence of
trembling and the
state of coolness
(apariphanda -
bhita-siti-bhdva)

stability of mind
(citta-thiti)

state of balance
(majjhatta-bhava)
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one should note that these general definitions are not fixed and exhibit a
certain amount of fluidity; this is especially clear in the A#thasalini’s account.®!
When we compare the bojjhanga definitions with the general definitions, a
number of further variations are apparent. Thus the Atthasalint gives delight-
ing (sampiyayana) as the lakkhana of piti and suffusing (pharana) as an
alternative ‘rasa;®? following the tradition of the Milindapaiiha illumination
(obhdsana) is considered the lakkhana of pasifia.®?

Perhaps one of the most interesting features of the Patisambhidamagga’s
and commentarial definition of the bojjhangas is the association of the term
patisamkhana with wupekkhd-sambojjhanga. This appears to be peculiar to
upekkhd as a bojjhanga; patisamkhana does not appear to feature in general
descriptions of upekkha or tatra-majjastata. The Nikayas occasionally speak of
a patisamkhana-bala®* which appears to be understood in terms appropriate to
insight or wisdom, and this is how the term is understood in the Dhammasan-
gani.®3 What precisely is intended by patisamkhana in the context of upekkha-
sambojjhariga is unclear; ‘reviewing’ or ‘balanced judgement’ might be appro-
priate.

6. The bojjhargas and the viveka-nissita formula

In chapter three I drew attention to the association of the rddhi-pddas/iddhi-
pddas with the viveka-nisrita/viveka-nissita formula. Such an association is not
apparently found in the Nikayas, but is confined to Buddhist Sanskrit sources
and the Nettippakarana. The Nikayas do, however, regularly apply the viveka-
nissita formula to the bojjhangas:

Here a bhikkhu develops the awakening-factor of mindfulness, dependent on
seclusion, dependent on dispassion, dependent on cessation, ripening in release. He
develops the awakening-factor of dhamma-discrimination ... the awakening-factor
of strength ... the awakening-factor of joy ... the awakening-factor of tranquillity ...
the awakening-factor of concentration ... the awakening-factor of equipoise,
dependent on seclusion, dependent on dispassion, dependent on cessation, ripening
in release.®®

But the usage of the viveka-nissita formula is not restricted to the bojjhangas in
the Nikayas; in the mahd-vagga of the Samyutta-nikdya, for example, the
formula is systematically applied to the factors of the ariyo atthargiko maggo,

81 See As 106-136 (dhammuddesavara-katha), cf. Vism XIV 134-55.

82 As11S.

3 As 122; though visayobhdsana is also subsequently given as a rasa.

84 DIII213; A152-3,94; 11 142.

5 Dhs 1354; patisamkhana-bala is usually paired with bhavana-bala (see also Nett 15-6; Patis 11
69-70) which is itself suggestive of dassana; at Nett 38 we have three balas: patisamkhana, dassana,
bhdvana; this suggests that perhaps patisamkhana characterizes insight prior to the ariya-magga.

86 E.g. D III 226: idha bhikkhu sati-sambojjhangam bhaveti viveka-nissitam virdga-nissitam
nirodha-nissitam vosagga-parinamim dhamma-vicaya-sambojjharngam ... viriva-sambojjhangam ...
piti-sambaojjhangam ... passaddhi-sambojjhangam ... samddhi-sambojjhangam ... upekkhd-sambojjh-
angam bhaveti viveka-nissitam virdga-nissitam nirodha-nissitam vosagga-parinamim. Buddhist Sans-
krit sources give an exactly parallel formula, e.g. Artha 34; for further references see Lamotte,
Traité, 111 1128.

@

@
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the bojjhangas, indriyas and balas.®” However, since this constitutes a special
treatment of the seven sets collectively, it is worth considering the application
of the viveka-vissita formula elsewhere in the four primary Nikayas in order to
determine if there is any pattern to be discerned.

I calculate that the bojjhanigas are itemized on thirty occasions in the four
Nikayas:®® on eight occasions we have just the bare list;®® on fourteen
occasions we have each item together with the viveka-nissita formula;°° on two
occasions the bojjhangas are itemized in connection with the fourth satipa-
1thana;®! on five occasions each bojjhariga is considered as descriptive of a
stage in a process;®? finally there is one Anguttara treatment that falls outside
these categories.®3

The viveka-nissita formula is employed on eighteen occasions in all;®4 as
indicated, fourteen of these involve its application to the bojjharigas, two to the
factors of the path,®® one to the indriyas and one to the balas.®® The context in
which the viveka-nissita formula is applied to the indriyas and balas also
involves its application to the bojjharigas and path-factors, and is, in fact, a
collective treatment of the seven sets. So apart from the context of the seven
sets, the viveka-nissita formula is restricted to the bojjharngas and factors of the
path.

I calculate that the factors of the arivo atthangiko maggo are itemized on
sixty-four occasions in the four Nikdyas.®” On thirty-eight occasions the ariyo
atthangiko maggo is cited and then itemized in a bare list;*® on four occasions
the eight factors are listed without explicit reference to.the ariyo atthangiko
maggo;®® four occasions involve the contrast of the eight factors as ‘right’

87 ] refer to the sections that are common to all seven sets and the jhanas (cf. Chapter 7.5); the
viveka-nissita formula is applied in these only to the items named, however; see S V 29-31, 32-4,
35-6, 38-42, 45-62, 134-40, 239-43, 249-53.

88 Tn this connection I find it useful to make a distinction between the number of ‘occasions’ on
which a given list is itemized and the number of ‘times’; ‘occasions’ takes no account of the
repeated itemizing of a list within a given sutfa or according to an extended Samyutta or Anguttara
treatment; ‘times’ takes into account all these repetitions, even when lost in the abbreviations of
the text. E.g. at S IV 367-73 a text without any abbreviations would list the bojjhangas thirty-two
times, but this can be viewed as only one occasion. Thus the bojjhangas are itemized on thirty
‘occasions’ but 235 ‘times’. In the Samyutia- and Anguttara-nikayas the line between ‘occasions’
and ‘times’ can be rather arbitrary.

89 D II 79 (the Miulasarvastivadin parallel adds the viveka-nisrita formula, see Waldschmidt,
MPS 128); 111 106, 251, 282; A II 237; IV 23, 148 (x 160); V 211; taking into account all
repetitions this comes to 167 ‘times’.

90 DII1226; M I 11; 11 12; 111 87-8, 275; SIV 367-73 (x 32); S V 312-3, 333, 334, 335, 340; A 1
53; 111 390; this comes to 45 ‘times’.

ot DII 303-4; M 161-2 (2 ‘times’).

92 M II1 85-7 (% 4); S V 331-3 (x 4); 334 (% 4); 335(x 4);337-9 (*x 4) (20 ‘times’).

23 A1 39-40; see below, p. 269.

94 142 ‘times’.

95 ST88; 1V 367-8 ( x 32) (33 ‘times’).

96 STV 365-8 (x 32) (32 ‘times’ for both indriyas and balas).

27 372 ‘times’; this includes one Vinaya context.

%8 Vin 110 (x 2); D 1157, 165; I1 251, 311; 111 286; M I 15-6, 48- 55 (% 15), 118, 299-307 (%
2); 11 12, 82; IIT 231, 251, 289; S 1T 42-3 (x 12), 106; III 59 (x 5), 158-9 (x 3); IV 133, 175, 195,
220, 222, 233-4 (x 3), 252-62 (x 15), 330-1; V 347, 421-2 (x 2), 425, 426; A 1 177, 180, 217; 111
411-6 (x 6) (89 ‘times’).

99 A 139-40; I 89; IV 190, 348.

ey



TABLE 4. SUMMARY OF THE USE OF THE VIVEKA-NISSITA FORMULA IN THE FOUR NIKAYAS
(EXCLUDING MAGGA-, BOJJHANGA-, INDRIYA- AND BALA-SAMYUTTAS)

BOJJHANGAS ITEMIZED: TIMES OCCASIONS
As bare list 167 8
With viveka-nissita formula 45 14
As process 20 5
As aspect of satipatthana 2 2
Others 1 1
Total 235 30

VIVEKA-NISSITA FORMULA APPLIED:

To bojjhargas 45 14
To path-factors 33 2
To indriyas 32 1
To balas 32 1
Total 142 18

PATH-FACTORS ITEMIZED:

ariyo atthangiko magge seyyathidam 89 38
8 factors/factored 4 4
8 factors/factored micchd/samma 5 4
10 factors/factored 176 4
10 factors/factored micchd/samma 62 9
With viveka-nissita formula 33 2
ariyo samma-samadhi sa-upaniso 3 3

Total 372 64
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(samma) and ‘wrong’ (micchd);'°® four occasions involve a bare list of ten
factors;'°! nine occasions involve the contrast of the ten factors as ‘right’ and
‘wrong’;1°2 only two occasions involve the viveka-nissita formula;'°3 finally
three occasions involve right-concentration along with its supporting condi-
tions (ariyo sammda-samdadhi sa-upaniso iti pi sa-parikkhdro).'°* The frequency
of occurrence of these various usages confirms that, apart from the context of
the seven sets, the application of the viveka-nissita formula to the factors of the
path is rather restricted.3

Outside the four primary Nikdyas, we find that the Patisambhidimagga
includes a treatment that once more applies the formula to the indriyas, balas,
bojjhargas and factors of the path.1°¢ In the Vibhanga the formula is restricted
to the bojjhangas and factors of the path.1®7 Thus for the Pali sources, Lamotte
singles out the viveka-nissita formula with reference to those two sets of
items.1°8 However, the conclusion of the foregoing survey of the usage of the
viveka-nissita formula must be, I think, that in the Nikayas the formula is in
the first place to be associated with the bojjharigas alone; it should be seen as
being applied to other sets of items by a process of attraction, that is to say, by
virtue of their association or affinity with the seven bojjhangas.

What of the four terms employed in the formula, namely viveka, viraga,
nirodha and vossagga? The concept of viveka or ‘seclusion’ is probably most
frequently met with in connection with the stock description of the first jhana:

Secluded from the objects of sensual desire, secluded from unskilful dhammas, he
attains and dwells in the first jagna, which is accompanied by initial and sustained
thinking, born of seclusion, and possesses joy and happiness.!0°

T.W. Rhys Davids sums up the basic import of viveka clearly: ‘the stress is

upon separation from the world, taking “world” in the sense of all hindrances

to spiritual progress, and especially the five chief Hindrances (Nivarana)’.11°
Taking vossagga or ‘release/letting go’ next, it appears that this term is less

100 S 11 168-9; III 109; A 220-1 (% 2); IV 237-8 (5 ‘times”).

101 M 1446, AT 89 (x 2); V221-2 (% 2),310 (x 160) (176 ‘times’).

102 M T 42-5(x 4); I1I 76-8; S II 168-9; A 11 222 (x 2), 223 (x 2), 224-5 (x 2); V 211-21 (%
8); 222-36 ( x 8); 240-9 (x 34) (62 ‘times’).

103 ST88; IV 367-8(x 32) (33 ‘times’).

104 DII216-7, M II1 71; A1V 40.

105 If we exclude the sections common to all seven sets in the mahd-vagga and just consider the
usage of the viveka-nissita formula in the distinctive portions of the magga- and bojjhanga-sam-
yuttas, it still appears that it is applied to the bojjhangas with rather greater frequency than to the
path-factors; for the path-factors, see S V 2-3, 29-38; for the bojjhangas, S V 63-4, 72,75, 76, 78- 9,
86-8, 91, 101-2, 119-120, 128-34. Of course, S V 29-38 constitutes an exhaustive usage of the
formula in connection with the path factors, though it is not entirely clear that the text of the
bojjhanga-samyutta has not been excessively abbreviated at S V 129-34; furthermore, the way the
viveka-nissita formula is used continually throughout the bojjharga-samyutta matched in the
magga-samyutta.

106 Patis I 219-23; the viveka-katha.

107 Vibh 229, 236.

108 | amotte, Traité, I1I 1128, 1130.

109 E.g. D I 73: so vivicc'eva kamehi vivicca akusalehi dhammehi savitakkam savicGram
vivekajam piti-sukham pathama-jjhanam upasampajja viharati.

110 D TrslI 84.



166 CHAPTER FIVE

widely used in the Nikiyas than the other three. As a result it is rather lacking
in particular association. However, its basic import of ‘release’ or ‘letting go’ as
a term for the final goal of nibbana or liberation seems clear.!'! The term is
suggestive of an active letting go or releasing (of defilements or fetters) rather
than the state of having let go or being released (vimutti, vimokkha).

Dispassion (virdga) and cessation (nirodha) are together often directly
associated with a number of terms that all seem to connote, more or less, the
goal or culmination of the Buddhist path. Thus fairly frequently in the
Nikayas something is described as conducing (samvattati) to disenchantment
(nibbida), dispassion (virdga), cessation (nirodha), peace (upasama), direct
knowledge (abhififia), full awakening (sambodha), nibbana.''? The fact that
elsewhere the pair nibbidd and virdga occur as part of a sequence of terms that
is descriptive of a process,!!? suggests that the sequence viveka, virdaga, nirodha,
vossagga might also be understood as progressive. In other words, the bojjh-
angas, and so on, are to be developed successively as dependent on seclusion,
dispassion and cessation, until they finally ripen in release. The tradition itself
does not seem to understand the formula in quite these terms. What it does do,
however, is suggest a number of different levels for the interpretation of each
of the four terms in question. The effect is not entirely different from the
interpretation I have suggested.

The earliest exegesis of the viveka-nissita formula we have is probably that
given in the viveka-katha of the Patisambhidamagga.'** According to this there
are five kinds of viveka, five kinds of virdga, five kinds of nirodha and five
kinds of vossagga:

For one developing the first jhana there is seclusion from the hindrances by
suppression; for one developing concentration that partakes of penetrative wisdom
there is seclusion from wrong views by substitution of opposites; for one develop-
ing the transcendent path that leads to destruction [of the dsavas] there is seclusion
by cutting off; at the moment of fruition there is seclusion by tranquillization;
cessation, nibbana is seclusion by relinquishing ... With regard to these five
seclusions one has purpose, one’s confidence is resolved, one’s mind is well set.1*3

The five kinds of virdga, nirodha and vossagga are defined in precisely parallel
terms.!1% The full development of the bojjharngas, factors of the path, indriyas
and balas dependent on seclusion, dispassion and cessation, and ripening in
release, according to the Patisambhidamagga, involves their mastery in all these
different respects.

11t BHSD, s.v. vyavasarga; as Edgerton suggests, PED (s.vv. vossagga and vavassagga) gives
unwarranted emphasis to the meaning ‘handing over, donation’. .

112 E.g. M 1 431; sometimes nibbida is replaced by ekanta-nibbidd, complete or final
disenchantment, see S V 82, 179, 255.

113 See above, p. 154

114 Patis I 219-24.

115 yikkhambhana-viveko ca nivarananam pathama-jjhanam bhavayato, tad-arga-viveko ca
ditthi-gatanam nibbedha-bhagiyam samdadhim bhdvayato, samuccheda-viveko ca lokutiaram khaya-
gami-maggam bhavayato, patippassaddhi-viveko ca phala-kkhane, nissarana-viveko ca nirodho nib-
banam ... imesu paficasu vivekesu chanda-jato hoti saddhadhimutto cittam cassa svadhitthitam.

116 They correspond in part to the three kinds of pahdna (tad-anga, vikkhambhana, samuc-
cheda) discussed above, p. 49.
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In principle the commentaries follow the Patisambhidamagga in explaining
the viveka-nissita formula, but it is worth noting that they appear to save their
treatment of the formula for a bojjharniga context. Thus the Vibhariga commen-
tary again explains that there are five kinds of viveka: tad-anga-viveka is a
name for insight (vipassana), vikkhambhana-viveka is a name for the eight
attainments (i.e. the four jhdnas and four formless attainments); samuccheda-
viveka is a name for the [transcendent] path; patippassaddhi-viveka is a name
for fruition; nissarapa-viveka is a name for nibbana, which has relinquished all
signs (sabba-nimitta-nissatim nibbanam).''” But having distinguished these five
vivekas, the commentaries then suggest that three in particular could be seen as
especially relevant to the development of the bojjhangas:

For thus the yogin who is engaged in the development of sati-sambojjharga, at the
moment of insight develops sati-sambojjhariga dependent on tad-arga-viveka as to
function, and dependent on nissarapa-viveka as to aspiration; but at the time of the
path [he develops it] dependent on samuccheda-viveka as to function, and depend-
ent on nissarana-viveka as to object.118

This, then, sees the development of the bojjhangas as confined to moments of
ordinary insight meditation, and the time of attaining the transcendent path.
However, the commentaries go on to refer to a view of some (who are not
contradicted) that all five kinds of viveka are relevant to the bojjhangas; in
other words, the bojjharngas are also developed directly in ordinary jhdna by
‘supression’, 11 I shall return to the significance of this below.

According to the commentaries virdga- and nirodha-nissita are to be
understood according to the same method as viveka-nissita.'?® The term
vossagga is, however, taken rather differently. As ‘giving up’ (pariccaga) and
‘leaping forward’ (pakkhandana) it is twofold:

Therein pariccdga-vossagga is the abandoning of defilements both at the moment
of insight by virtue of substitution of opposites, and at the path moment by virtue
of cutting off; pakkhandana-vossagga is the leaping forward to nibbdna at the
moment of insight by inclination towards it, and at the path moment by making it
the object.12?

So vossagga is seen both as a releasing of the defilements and as a releasing
into nibbana.

To sum up, while the viveka-nissita formula is applied to other items in the
Nikayas, it seems clear that it is to be considered as primarily characteristic of
the treatment of the bojjhangas. Generally speaking the viveka-nissita formula

117 Vibh-a 316; cf. Ps I 85; Spk I11 139.

118 Ibid.: tathd hi ayam sati-sambojjhanga-bhdvandnuyogam anuyutto yogi vipassana-kkhane
kiccato tad-anga-viveka-nissitam, ajjhdsayato nissarapa-viveka-nissitam, magga-kdle pana kiccato
samuccheda-viveka-nissitam, drammanato nissarana-viveka-nissitam sati-sambojjhangam bhéveti.

119 This view is confined to the explanation of the viveka-nissita formula in the context of the
bojjhangas; in the context of the ariyo afthangiko maggo it is omitted and not adapted to fit the
maggangas (Spk to S 1 88).

120 Tbid.: esa nayo viraga-nissitadisu.

121 Ibid.: tattha pariccaga-vossaggo ti vipassana-kkhane ca tad-arga-vasena magga-kkhane ca
samuccheda-vasena kilese-ppahdanam. pakkhandana-vossaggo ti vipassana-kkhane tan-ninna-bhavena,
magga-kkhane pana drammana-karanena nibbana-pakkhandanam. (Cf. Sv 111 1019.)
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appears to focus on the active development of the factors in meditation,
especially that kind of meditation that immediately inclines towards bodhi
itself. In conclusion, it is worth noting Asanga’s rather neat correlation of the
four parts of the viveka-nisrita formula to the four truths: viveka-nisrita
corresponds to the first truth (duhkha), virdga-nisrita to the second truth
(samudaya), nirodha-nisrita to the third truth (nirodha), vyavasarga-parinata to
the fourth truth (marga).122

7. The bojjhariga process formula

In the previous section I pointed out that one of the ways in which the list of
bojjhangas is itemized in the Nikayas is in terms of what I call the bojjhariga
process formula:

When, bhikkhus, mindfulness is established for a bhikkhu, not lost, at that time
the awakening-factor of mindfulness is instigated for him, at that time he develops
the awakening-factor of mindfulness, at that time the awakening-factor of mindful-
ness comes to full development for a bhikkhu. Dwelling mindful in this way, he
discriminates, inspects and applies investigation to that dhamma by means of
wisdom.

When a bhikkhu who dwells mindful in this way discriminates, inspects and
applies investigation to that dhamma by means of wisdom, at that time the
awakening-factor of dhamma-discrimination is instigated for him, at that time he
develops the awakening-factor of dhamma-discrimination, at that time the awaken-
ing-factor of dhamma-discrimination comes to full development for a bhikkhu.
Discriminating, inspecting and applying investigation to that dhamma by means of
wisdom, strength without slackness is instigated.

When for a bhikkhu, as he discriminates, inspects and applies investigation to
that dhamma by means of wisdom, strength without slackness is instigated, at that
time the awakening-factor of strength is instigated for him, at that time he
develops the awakening-factor of strength, at that time the awakening-factor of
strength comes to full development for a bhikkhu. For one who has instigated
strength non-carnal joy arises.

When there arises for a bhikkhu who has instigated strength a non-carnal joy, at
that time the awakening-factor of joy is instigated for him, at that time he develops
the awakening-factor of joy, at that time the awakening-factor of joy comes to full
development for that bhikkhu. The body and mind of one who is joyful becomes
tranquil.

When both the body and mind of a bhikkhu whose mind is joyful become
tranquil, at that time the awakening-factor of tranquillity is instigated for him, at
that time he develops the awakening-factor of tranquillity, at that time the
awakening-factor of tranquillity comes to full development for that bhikkhu. The
mind of one who is tranquil in body and happy becomes concentrated.

When the mind of a bhikkhu who is tranquil in body and happy becomes
concentrated, at that time the awakening-factor of concentration is instigated for
him, at that time he develops the awakening-factor of concentration, at that time
the awakening factor of concentration comes to full development for that bhikkhu.
He is one who properly oversees his mind thus concentrated.

When a bhikkhu is one who properly oversees his mind thus concentrated, at
that time the awakening-factor of equipoise is instigated for him, at that time he

122 Abhidh-sam Trsl 122-3; in dealing with the seven sets Asanga here relates the viveka-nisrita
formula to the seven bodhy-argas alone.
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develops the awakening-factor of equipoise, at that time the awakening-factor of
equipoise comes to full development for that bhikkhy.!23

In the four primary Nikayas this formula is usually found in the context of
discussion of mindfulness of breathing in and out (@ndpana-sati),'*+ and is
made rather a lot of. As I have already pointed out, the detailed account of
andpana-sati in the Nikayas is given as illustrative of how, when developed and
made great it fulfils the four establishings of mindfulness; when these are
developed and made great, they fulfil the seven awakening-factors; when these
are developed and made great they fulfil knowledge and liberation (vijja-vimutti).
In this context the bojjhanga process formula is given in full four times in
succession, illustrating how all seven bojjhangas come to fulfilment by way of
mindfulness established by watching body, feelings, mind and dhammas. That
the process formula should be regarded as a significant and characteristic
treatment of the bojjhangas is surely confirmed by the way the Vibhanga singles
it out at the opening of the suttanta-bhdjaniya for the bojjhangas.t?5

The process formula quite plainly views the bojjhargas as arising successive-
ly, one leading on to the next. Earlier, in discussing piti and passaddhi, T drew
attention to a recurring sequence of terms in the Nikayas: pamujja, piti,
passaddhi, sukha, samadhi. Among various examples, I referred to the way in

123 For references see previous section: yasmim samaye bhikkhave bhikkhuno upatthita sati hoti
asammutthd, sati-sambojjhango tasmim samaye bhikkhuno draddho hoti, sati-sambojjhargam tasmim
samaye bhikkhu bhaveti, sati-sambojjhango tasmim samaye bhikkhuno bhavanda-paripirim gacchati.
$0 tathd sato viharanto tam dhammam pafifidya pavicinati pavicarati parivimamsam dpajjati. yasmim
samaye bhikkhu tatha sato viharanto tam dhammam pafifidya pavicinati pavicarati parivimamsam
apajjati, dhamma-vicaya-sambojjhango tasmim samaye bhikkhuno araddho hoti ... tassa tam dham-
mam paffidya pavicinato pavicarato parivimamsam dpajjato draddham hoti viriyam asallinam.
yasmim samaye bhikkhuno tam dhammam paffidya pavicinato pavicarato parivimamsam apajjato
araddham hoti viriyam asallinam, viriya-sambojjhango tasmim samaye bhikkhuno draddho hoti ...
araddha-viriyassa uppajjati piti niramisa. yasmim samaye bhikkhuno araddha-viriyassa uppajjati piti
niramisa, piti-sambojjhango tasmim samaye bhikkhuno araddho hoti ... piti-manassa kayo pi
passambhati cittam pi passambhati. yasmim samaye bhikkhuno piti-manassa kdyo pi passambhati
cittam pi passambhati, passaddhi-sambojjhango tasmim samaye bhikkhuno araddho hoti ... passaddha-
kayassa sukhino cittam samadhiyati. yasmim samaye bhikkhuno passaddha-kayassa sukhino cittam
samadhiyati, samddhi-sambojjhango tasmim samaye bhikkhuno araddho hoti ... so tatha samdahitam
cittam sadhukam ajjhupekkhita hoti. yasmim samaye bhikkhu tathd samahitam cittam sadhukam
ajjhupekkhita hoti, upekkha-sambojjhango tasmim samaye bhikkhuno araddho hoti, upekkha-sam-
bojjhangam tasmim samaye bhikkhu bhaveti, upekkha-sambojjhango tasmim samaye bhikkhuno
bhavand-paripiirim gacchati. (Lamotte’s quotation and translation at Trairé, 111 1128-9 contain
abbreviations that are not indicated.)

124 The one exception is S V 67-9.

125 Vibh 227; this is a rather barer version than the one given in the Nikdyas, but still in
principle the same formula. The bodhy-anga process formula apparently does not survive in
Sanskrit sources (Lamotte cites no parallel to the Pali version at Traité, 111 1128). But as José Van
Den Broeck points out, the description of the bodhy-angas in the Amyrtarasa of Ghosaka seems to
reflect this process formula: ‘(Le yogin) commémore les dharma conditionnés: ils naissent et
prennent fin; de multiples fagons, ils sont un mal. Le nirvana est supréme. Tel est le membre
“attention”. Ici, il discerne et médite—c’est le membre “discernement des dharma”. Ici, il médite et
applique I’énergie—c’est le membre “énergie”. Ici, en acquérant la saveur des bons dharma, il se
réjouit—c’est le membre “joie™. Ici, quand il médite, le corps et la pensée sont 1égers, dociles et en
sécurité et ils s’adaptent a la concentration—c’est le membre “relaxation”. Ici, la pensée fixée sur
I’objet reste sur place et ne se disperse pas—<’est le membre “concentration”. Ici, il laise aller sa
pensée a sa guise, il se repose, n’excerce plus ['attention et ne pratique pas non plus le zéle—c’est le
membre “equanimité”.” (Amrta Trsl 206-7; cf. Satya Trsl 44.)
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which the four jhanas are introduced in the silakkhandha-vagga of the Digha-
nikdya. At this point it is worth considering this account more fully.'2¢

It begins by describing how the bhikkhu retires to a secluded (vivitza) place,
sits down crosslegged and sets up mindfulness in front of him (parimukham
satim upatthapetva). There follows an extended description of the abandoning
of each of the five hindrances (nivarana), each illustrated by its own simile. The
arising of the first jhdna is then introduced:

For one who sees (samanupassato) these five hindrances abandoned in himself,
gladness is born; for one who is gladdened, joy is born; the body of one whose
mind is joyful becomes tranquil; one whose body is tranquil feels happiness; the
mind of one who is happy becomes concentrated. Secluded from the objects of
sensual desire, secluded from unskilful dhammas he attains and dwells in the first
Jhéna, accompanied by initial and sustained thinking, and joy and happiness born
of seclusion.

The second jhana is without initial and sustained thought but is still accompa-
nied by joy and happiness, now said to be born of concentration (samddhija).
In the third jhdra the bhikkhu is said to possess equipoise (upekkhaka), and is
mindful and clearly comprehending. Finally the fourth jhana is characterized
as ‘purity of mindfulness [brought about] by means of equipoise’ (upekkha-
sati-parisuddhi).

The wording of the introduction to the jhdna formula here parallels, in some
places exactly, the wording of the bojjhanga process formula. Clearly this is no
accident. The parallels between the full samadifia-phala account of the practice
of jhdna and the list of bojjhangas can be set out in full as follows:

sati-sambojjhanga parimukham satim upatthapetva ...

dhamma-vicaya-sambojjhanga bhikkhu ime parica nivarane pahine attani sam-
anupassati, tass’ime pafica nivarane pahine attani
samanupassato

(viriya-sambojjhariga)

piti-sambojjhanga pamujjam jayati; pamuditassa piti jayati; piti-
manassa

passaddhi-sambojjhanga kayo passambhati; passaddha-kdyo sukham ved-
eti;

samddhi-sambojjharnga sukhino cittam samddhiyati ... savitakkam savi-

caram vivekajam piti-sukham pathamam jhdnam
upasampajja viharati ... avitakkam avicaram sam-
adhijam piti-sukham dutiya-jjhdnam upasam-
pajja viharati ...

upekkha-sambojjhanga sukhafi ca kdyena patisamvedeti yan tam ariyd
acikkhanti upekkhako satima sukha-vihart ti tat-
iya-jjhanam upasampajja viharati ... upekkha-
sati-parisuddhim catuttha-jjhanam upasampajja
viharati.

126 DI71-6.
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Only viriya-sambojjhanga fails to find a direct parallel here.?2? Of course, the
stock phrase that here introduces the first jhdgna does not always do so.
Elsewhere the practice of mettd, karund, mudita and upekkha is introduced in a
similar fashion.'28 In this context an immediate referent for sati-sambojjhanga
is also lacking. On other occasions, however, the stock description of the four
jhanas is introduced rather differently in a way that gives rather greater
prominence to both viriya and sati:

For me strength was instigated and not slack, brahmana; mindfulness was estab-
lished and not lost; my body was tranquil and not agitated; my mind concentrated
and one-pointed.?2°

While the parallels here are not so complete, the language still echoes that of
the bojjhanga process formula.

As was seen in the course of the discussion of piti and passaddhi, the process
of the mind’s becoming still and concentrated is seen in terms of the mind’s
overcoming of the immediate factors that trouble and disturb it; a mind free of
these hindrances (vinivarana-citta) is content and settled, and provides the
ground for the realization of the special teaching of Buddhas, namely the four
noble truths. This is particularly clear in the stock progressive discourse
(anupubbi-kathd),'*° but no less clear in the full samasAnia-phala schema. The
mind that has accomplished the practice of the four jhdnas is described here as
purified (parisuddha), cleansed (pariyodata), without blemish (anarngana), with
the immediate defilements gone (vigatupakkilesa), soft (mudu-bhita), ready
(kammaniya), steady (thita), having gained an unwavering state (anejja-ppat-
ta).'3' Such a mind is seen as suited to the gaining of various kinds of
knowledge, 32 culminating once more in the knowledge of the destruction of
the asavas and knowledge of the four truths.!33

Essentially it would seem that the list of seven bojjhangas is a shorthand way

127 The parallel between dhamma-vicaya and samanupassati is less explicit than the rest, but in
this kind of context surely any derivative of passati can be seen as connoting padfd (=
dhamma-vicaya). Cf. Vibh 194-202 (passim) which identifies anupassana in the context of the
satipatthana formula with parifd.

128 M 1 283: tassa sabbehi imehi papakehi akusalehi dhammehi visuddham attanam samanu-
passato vimuttam attanam samanupassato pamujjam jayati ... sukhino cittam samadhiyati. so
mettd-sahagatena cetasd ekam disam pharitva viharati ... (Cf. M 1 37-8 and other references given
above, p. 154, n. 47))

1200 M I 21, 117: araddham kho pana me brahmana virivam ahosi asallinam, upatthitd sati
asamutthd, passaddho kayo asdraddho, samahitam cittam ekaggam. (Cf. M 1 242-7; Vin III 4; again
this stock phrase does not only introduce the four jhdnas, see M 1 286, 111 85-7; STV 125; A T 148,
282; 11 14.)

130 E g M I 379-80: ‘When the Blessed One knew that Upali the householder’s mind was fit,
ready, soft, free of hindrances, happy and settled, then he revealed the special dhamma-teaching of
Buddhas : suffering, arising, cessation, path.” (yada bhagava afifiasi Upalim gahapatim kalla-cittam
mudu-cittam vinivarana-cittam udagga-cittam pasanna-cittam atha ya buddhanam samukkamsikd
dhamma-desand tam pakasesi: dukkham samudayam nirodham maggam.)

131 See D 176-83 (passim).

132 The eight vijid (Vism VII 20), the last six of which are often referred to as abhifida (D III
281), and the last three as vijja (M 1482).

133 D I 83-4. The term ariya-sacca does not occur, but dsavanam khaya-fidpam is described in
terms of knowing (pajandti) dukkha, dukkha-samudaya, dukkha-nirodha, and dukkha-nirodha-gam-
inf patipada.
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of looking at the same process: progressive development of the factors of
mindfulness, dhamma-discrimination, strength, joy, tranquillity, concentration
and equipoise is the immediate pre-requisite of awakening. What the process
formula does is make explicit the way in which the sequence of seven
bojjhangas is tied more or less specifically to the immediate course the mind is
understood to follow as it becomes still in concentration. In the context of the
bojjhangas this course culminates in a point of clarity and mental balance that
provides the opportunity for what the texts see as a decisive spiritual break-
through.

I referred in chapter one to a statement that occurs several times in the
Nikayas summarizing the Buddhist path as the abandoning of the five hin-
drances, establishing the mind in the four satipatthanas, development of the
seven bojjhangas and nibbana.'3* As I pointed out, the full Nikaya treatment
of mindfulness of breathing in and out looks remarkably like an expanded
illustration of this summary (or the latter like a short statement of the former).
Thus mindfulness of breathing in and out is taken (from among various
possibilities) as the vehicle for abandoning the five hindrances and developing
the four satipatthdnas; the full development of the satipatthanas is marked by
the bojjhanga process formula—the mind becomes still in that particular kind of
concentration that leads directly to knowledge and liberation (vijja-vimutti).135

All this is of some interest. It brings to life aspects of the earlier discussion
of ‘with regard for exposition’ (pariydyena) and ‘not with regard for exposi-
tion’ (nippariyayena). It also shows how various different elements of Nikaya
teaching are interwoven, and even inextricably tangled—at least from the
perspective of the modern scholar trying to unravel and arrange the material
from the point of view of its historical evolution.

When the Nikayas tell us, then, that by way of a particular exposition
(pariyayena) the first jhdna is to be regarded as wnibbdna, this is not to be
dismissed as a mere trick of language. On the contrary, it points towards the
fundamental orientation of the Nikayas as regards spiritual development. For,
as implied in the bojjhanga process formula, the process whereby the mind
becomes still and happy in the first jhdna, temporarily escaping the distur-
bances that arise in connection with the objects of sensual desire, is directly
analogous to the process whereby the mind is stilled by turning towards
nibbana, escaping once and for all from suffering. In the latter we do not have
a radically different process, but rather the same process brought to its proper
conclusion. For the Nikayas there is an essential unity to progress along the
spiritual path. The laws that govern such progress are the same at any point
along the path, for the principles that underlie the workings of the mind are
always the same, whether we are talking of ordinary jhdna or of knowledge of
the destruction of the dsavas. That this should be so is seen simply as the
nature of things; in short, it is dhamma.

134 See above, pp. 58-9.
135 Cf. S V 73-4, which summarizes the path as indriya-samvara, three sucaritas, four

saddhamma-savana, saddha, yoniso manasikdra.
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8. The bojjhanga-samyutta

Having considered the two basic formulaic treatments of the bojjhangas in
the Nikayas, the most convenient place to gain an impression of their general
understanding in the Nikayas is the bojjhanga-samyutta.'3 The single most
outstanding feature of the bojjhanga-samyutta is the way in which the bojjhangas
are repeatedly contrasted with the five nivaranas or ‘hindrances’—around half
the samyurta is devoted to this theme.!37 This contrast of the bojjhangas with
the nivaranas is of considerable interest and includes a number of important
treatments and passages not found elsewhere in the Nikayas.

General features of the contrast

Frequently the five nivaranas are collectively and individually termed
defilements (upakkilesa) or, more fully, ‘obstructions, hindrances, defilements
of the mind that weaken wisdom’ (Gvarana-nivarand cetaso upakkilesd pafifiGya
dubbali-karana).}3® In contrast, the bojjhangas are ‘non-obstructions, non-
hindrances, non-defilements of the mind’ (an@varand anivarand cetaso anupa-
kkilesd).'3® In other words, bringing out the force of the particular terminol-
ogy a little more fully, the nivaranas are what cover over, close up and obscure
the mind; the bojjharigas, on the other hand, uncover the mind and open it up.
The general import of this contrast is brought out rather effectively by the
image of great trees which grow over smaller trees causing them to rot and
fall.14° Similarly the nivaranas grow over the mind weakening wisdom; but the
bojjharigas ‘not growing over the mind, when developed and made great
conduce to realization of the fruit of knowledge and freedom’ (cetaso anajjh-
arihd bhavita bahulikata vijja-vimutti-phala-sacchikiriyaya samvattanti).

In another passage the nivaranas are described as ‘causing blindness, lack of
sight and lack of knowledge, destroying wisdom, contributing to distress and
not conducing to nibbana’ (andha-karand acakkhu-karana afifiana-karand pafina-
nirodhika vighata-pakkhiyd anibbana-samvattanika). The bojjharigas, however,
cause sight and knowledge, increase wisdom, contribute to absence of distress
and conduce to nibbana’ (cakkhu-karana fiana-karand paifia-vuddhiyo avighata-
pakkhiyd nibbana-samvattanika).'4! Again, it is said that the mind possessed
(pariyutthita) and overcome (pareta) by any one of the five nivaranas consti-
tutes the cause (heru) and condition (paccaya) for not knowing and not seeing,

136 SV 63-140.

137 SV 64-7,76-7, 84-5, 92-8, 102-15, 121-8 (= 37 pp. of the 77 pp. of the samyuita in the PTS
edition). In view of the abbreviated nature of much of the rest of the material that makes up the
samyutta this may slightly exaggerate the proportion of space devoted to this contrast; yet it is still
quite clearly the aspect of the treatment most distinctive to the bojjharngas since much of the other
material is common to or echoes themes common to all seven sets (see Chapter 7.5). The parallels
given by Anesaki would seem to indicate that this same contrast is also important in the
bodhy-anga-samyukta in the Chinese Agamas; see Anesaki, op. cit., pp. 105-6.

138 SV 92.3,94-7, 115.

139 SV 93,957, 115,

140 SV 96-7.

141 SV 97-8.
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whereas the mind that has developed the bojjhangas constitutes the cause and
condition for knowing and seeing.142

Two further similes should be mentioned here. These both illustrate the way
in which the nivarapas hinder the mind, and are both immediately followed by
a simple statement that the bojjhangas are what do not hinder or obstruct the
mind. In the first of these similes,'*3 the defilement of the mind by the five
nivaranas is likened to the defilement of unworked gold (jara-ripa) by various
impurities; as a result of this the gold is not soft, not ready or workable, not
bright, liable to break up, and not properly suitable for working (upakkilittham
Jjata-ripam na ceva mudu hoti na ca kammaniyam na ca pabhassaram pabharngu
ca na ca sammd upeti kammaya).'** In the same way the nivaranas result in the
mind’s not being soft, not being ready, not being bright, being liable to break
up; thus it does not become properly concentrated for [the task of] destroying
the dsavas (na ca samma samadhiyati asavanam khayaya).

The other passage!#® concerns a brahmana who questions the Buddha
about the cause and condition whereby verses that have been long learnt
sometimes become unclear (digha-rattam sajjhdya-kata pi mantd na patibhanti),
and why verses that have not been long learnt sometimes become clear. The
Buddha responds with an extended and detailed simile concerning the nature
of each of the nivaranas. The mind possessed and overcome by attraction for
the objects of sensual desire (kama-rdaga-pariyutthita, kama-raga-pareta) is like
a bowl of water mixed with lac or turmeric, or with blue or red colouring; a
person with good eyesight looking down into this bowl of water for the
reflection of his own face would not know and see it as it is.'#% The mind
possessed and overcome by aversion (vydpdda) is like a bowl of water that has
been heated on a fire and is steaming and boiling (uda-patto aggina santatto
ukkatthito usmudaka-jato); the mind possessed and overcome by laziness and
sleepiness (thina-middha) is like a bowl of water covered with moss and leaves
(uaa-patto sevala-panaka-pariyonaddho); the mind possessed and overcome by
excitement and depression (uddhacca-kukkucca) is like a bowl of water ruffled
by the wind, disturbed, stirred round and rippling (uda-patto vaterito calito
bhanto ami-jato); finally the mind possessed and overcome by doubt (vicikicchd)
is like a bowl of water that is dirty, unclear, muddy and placed in the dark
(uda-patto avilo lulito kalali-bhiito andha-kare nikkhitto). Again, anyone looking
down into any of these for the reflection of his face would not know and see it
as it is. In the same way, when the mind is possessed and overcome by any one

142 SV 126-8.

143 SV 92-3

144 FL. Woodward misconstrues na ca pabhassaram pabharngu ca (S ‘Trsl V' 77-8: ‘nor
gleaming, nor easily broken up’); na governs only pabhassaram. Of the mind that has the attribute
of pabhangu, the commentary states that ‘its nature is to be broken up by undergoing the state of
being broken into pieces with regard to the object’ (Spk III 151: Grammane cunna-vicunna-bhavupa-
gamena bhijjana-sabhdvam).

145 SV 121-6.

145 seyyathdpi brahmana uda-patto samsattho lakhdya va haliddiya va niliyd va mafjetthaya va.
tattha cakkhuma puriso sakam mukha-nimittam paccavekkhamano yathd-bhitam na jineyya na
passeyya.
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of the nivaranas one does not know (and see) as it is its letting go, what is of
benefit to oneself, what is benefit to others, what is of benefit to both; verses
which have long been learnt become unclear, let alone those which have not
been learnt.’#” A mind not possessed or overcome by the nivaranas, however,
is like a bowl of water unmixed with lac or turmeric, or blue or red colouring;
like a bowl of water that has not been heated on a fire, is not steaming and
boiling; like a bowl of water not covered with moss and leaves; like a bowl of
water not ruffled by the wind, undisturbed, not stirred round, not rippling; like
a bowl of water that is clear, bright, clean and placed in the light (accho
vippasanno anavilo aloke nikkhitto). Anyone looking down into such a bowl of
water for the reflection of his face would know and see it just as it is. In the
same way, when the mind is not possessed and overcome by the nivaranas, one
knows (and sees) as it is their letting go, what is of benefit to oneself, to others
and to both; verses that have not been long learnt become clear, let alone those
that have.

Food for the nivaranas and food for the bojjhangas

One of the most important aspects of the treatment of the contrast between
the nivaranas and bojjhangas is the account of the way in which they both have
their particular sets of foods (ahara). The theme of the foods for the nivaranas
and bojjhangas is one that is repeated several times in the bojjhanga-samyurta.1+8
The general principle is stated as follows:

Just as, bhikkhus, this body needs food for its subsistence, subsists conditioned by
food, and without food does not subsist, just so, bhikkhus, the five nivaranas need
food for their subsistence, subsist conditioned by food, and without food do not
subsist ... Just so, bhikkhus, the seven bojjharngas need food for their subsistence,
subsist conditioned by food, and without food do not subsist.14®

How this is so is then elaborated in some detail and in the present context is
most conveniently set out in tabular form.'$° The basic principles can be
summed up as follows: improper or inapproriate bringing to mind (ayoniso
manasikara) of particular items is food for the nivaranas; proper or appropriate
bringing to mind (yoniso manasikara) of particular items is food for the
bojjharigas.

This kind of treatment directly relates actual spiritual practice in the
Nikayas to what are sometimes viewed as the more purely philosophical and
theoretical portions of the Nikayas, namely the notions of causality and
conditionality. What we have here are essentially instances and illustrations of
the well known general statement of conditioned arising:

Y47 nissarapam yathd-bhitam na pajanati; attattham pi tasmim samaye yathd-bhitam na jandti

na passati; parattham ... ubhayattham pi tasmim samaye yathd-bhiitam na jandti na passati;
digha-rattam sajjhdya-katd pi mantd na pagibhanti pageva asajjhdya-kata.

148 See SV 64-7; cf. 84-5,93-4,

149 8 V 64-5: seyyathdpi bhikkhave ayam kdyo ahdra-tthitiko dharam paticca titgthati anahdro no
titthati, evam eva kho bhikkhave pafica nivarand ahara-gthitika dharam paticca titthanti an@hdra no
titthanti.

150 See Table 5, p. 176.
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When this is, that is; due to the arising of this, that arises. When this is not, that is
not; due to the ceasing of this, that ceases.!*!

In the present context the discussion of the particular foods for the nivaranas
and bojjhangas tends to dissolve any distinctions between speculative philoso-
phy and meditation practice. For to abandon the nivaranas and develop the
bojjhangas is to see and understand how certain things feed the nivaranas and
certain things feed the bojjharigas. This is to know how one thing arises
conditioned by another, which is, of course, to know paticca-samuppada.

The bojjhangas and wanderers of other schools

Three of the longer suttas in the bojjhanga-samyutta concerned with the
nivarana/bojjhanga contrast centre on the difference between the teaching of
wanderers belonging to other schools (aAfia-titthiya paribbdjakd) and the
teaching of the Buddha in this respect.!52

The first opens with an account of how a number of wanderers belonging to
other schools claim in the presence of some bhikkhus that they also teach
dhamma consisting of the abandoning of the five nivaranas and development of
the seven bojjhangas. So, ask the wanderers, what is the distinction, what the
difference between the dhamma-teaching and instruction of the samana Gotama
and their own?!33 The bhikkhus make no response, but put the matter before
the Buddha. There is, says the Buddha, a way of exposition (pariyaya)
according to which the five nivaranas are ten and the seven bojjharngas
fourteen; questioned about this, the wanderers of other schools will be unable
to respond, for there is no-one in the world save a Tathagata or the pupil of a
Tathagata or one who has first heard it from a Tathagata who might satisfy
the mind with an answer to this question.

So how are the five nivaranas ten, and the seven bojjhangas fourteen? In the
case of the nivaranas, sensual desire (kdma-cchanda), aversion (vydpdda) and
doubt (vicikicchd) can each be viewed as a pair by virtue of their being either
‘within’ or of oneself (gjjhartam) or ‘without’ or of another (bahiddhd).'s+
Laziness and sleepiness (thina-middha) and excitement and depression (ud-
dhacca-kukkucca) can each be viewed as a pair by taking laziness and excite-
ment as separate from sleepiness and depression. As for the bojjhangas,
mindfulness, dhamma-discrimination and equipoise are each considered pairs
by virtue of their taking as their object either dhammas that are within or
‘dhammas that are without. Joy and concentration are pairs because they may
be either associated with or dissociated from initial and sustained thinking

151 E.g. M II 32; S II 65: imasmim sati idam hoti; imass'uppada idam uppajjati. imasmim asati
idam na hoti; imassa nirodhd idam nirujjhati.

152 See S V 108-21.

1338 V 108: samano dvuso Gotamo sdvakanam evam dhammam deseti. etha tumhe bhikkhave
parica nivarane pahdya ... satta bojjhange yathd-bhitam bhavetha ti. mayam pi bho avuso savakanam
evam dhammam desema ... idha nu avuso ko viseso ko adhippayo kim nand-karanam samanassa va
Gotamassa amhdkam va yad-idam dhamma-desandya va dhamma-desanam anusasaniya va anusas-
anin ti.

154 For this understanding of ajjhattam bahiddha, cf. Dhs 187.
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(vitakka-vicara). Tranquillity and strength may be either of the body or of the
mind.!5?

It is important to note that this exposition involves making distinctions
between items according to principles that are taken up and explored in full in
the early Abhidhamma. In effect we have a particular application of a method
that finds comprehensive expression in the Abhidhamma matika of the Dhamma-
sangani. The particularity of the method’s application here is evident from the
fact that from the broader perspective of the Dhammasangani it could have
been done differently. That is to say, there is no absolute reason why
mindfulness, like joy and concentration, should not be considered as two by
virtue of its association with or dissociation from initial and sustained thinking.
This suggests that there is intended to be a particular point to the way in which
each item is divided into a pair. It is perhaps worth briefly considering this
with regard to the bojjhangas.

The way in which joy and concentration each form a pair by virtue of
association with or dissociation from initial and sustained thinking further
suggests the parallels that exist between the bojjharigas and the description of
Jhana, for the stilling (viipasama) of initial and sustained thought is precisely
what marks the transition from first to second jhara. Next, strength and
tranquillity seem to be viewed as complementary pairs balancing each other.
Finally, mindfulness, dhamma-discrimination and equipoise are three items
that are seen as actively involved in the discernment of dhammas in general. If
joy, concentration, strength and tranquillity are what prepare and make the
mind receptive and ready for bodhi, mindfulness, dhamma-discrimination and
equipoise actively promote bodhi.

The theme of the particular nature of the various bojjhangas is taken further
in the second treatment!®® that concerns wanderers of other schools. This
treatment is introduced in precisely the same way as the first, but this time the
Buddha states that the wanderers will be unable to respond when questioned
about which bojjharigas are inappropriate and which appropriate for develop-
ment when the mind is depressed or slack (/ina), and which are inappropriate
and appropriate when the mind is excited or overactive (uddhatta). The
Buddha goes on to explain that when the mind is depressed, then is not the
right time (akala) to develop tranquillity, concentration and equipoise; to do so
would be to act like the man who throws wet grass, and so on, on to a small
fire that he wants to blaze up. However, this is the right time (kdla) to develop
dhamma-discrimination, strength, and joy; just as someone should throw dry
grass, and so on, on to a small fire that he wants to blaze up. When the mind is
excited, then is not the right time to develop dhamma-discrimination, strength
and joy; to do so would be to act like the man who throws dry grass, and so
on, on to a great fire that he wants to put out. However, it is the right time to
develop tranquillity, concentration and equipoise; just as someone should

155 This fourteenfold analysis of the bojjhangas also forms one of the principal parts of their
suttanta-bhdjaniya treatment at Vibh 228.
156 SV 112-5.
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throw wet grass, and so on, on to a great fire that he wants to put out. As for
mindfulness, this is always of benefit (sabbatthika).ts’

In the third treatment!®® the nature of the wanderers’ claim is somewhat
different: like the Buddha they too teach dhamma that consists of abandoning
the five nivaranas and dwelling suffusing the whole world with a mind that is
accompanied by love (mettd), compassion (karund), sympathetic joy (muditd)
and equipoise (upekkha)—a mind that is full (vipula), become great (mahaggata),
immeasurable (appamana), without hostility (avera) and without hatred (avya-
pajjha).'3° When the matter is put before the Buddha, he answers that the
wanderers will not be able to respond when questioned about how these four
freedoms of mind (ceto-vimutti) are developed (katham bhavita), their outcome
(kim-gatika), their perfection (kim-parama), their fruit (kim-phald) and their
conclusion (kim-pariyosana). A detailed explanation of these questions is then
given.

A bhikkhu develops the seven bojjhangas each dependent on seclusion,
dispassion and cessation and ripening in release; in addition each is accompa-
nied by metta. He then, if he wishes, dwells with the idea of the repulsive in
what is not repulsive (so sace akankhati appatikkiile patikkiila-safifit vihareyyan
ti patikkiila-safifi tattha viharati). He may dwell with the idea of the unrepulsive
in what is repulsive; with the idea of what is unrepulsive in both what is
repulsive and unrepulsive. Avoiding both the unrepulsive and the repulsive he
may dwell with equipoise, mindful, clearly comprehending (appatikkilaii ca
patikkiilafi ca tad ubhayaim abhinivajjetva upekkhako vihareyyam sato sampajano
ti upekkhako tattha viharati sato sampajano). Or:

He attains and dwells in the liberation that is beautiful. I declare, bhikkhus, that the
beautiful is the perfection of the freedom of mind that is metta. Here a bhikkhu has
wisdom, [although] not penetrating to a higher freedom.!9°

The exposition for karund, muditd and upekkha follows that for mertd, except
that what is declared as the perfection is different in each case: the sphere of
infinite space (akasdnadicdyatanay is the perfection of the freedom of mind that
is karuna; the sphere of infinite consciousness (vifiidnaficavatana) is the perfec-
tion of the freedom of mind that is mudira; the sphere of nothingness
(akificafifidyatana) is the perfection of the freedom of mind that is upekkha.

The development of the bojjhangas is here considered in the context of the
practice of mettd, karuna, mudita and upekkhd. This is perhaps slightly unex-
pected in that the consideration of the viveka-nissita formula showed that for
the commentaries the bojjhangas are characteristically developed at the time of
insight practice and the arising of the transcendent path and fruit. However, as

137 Cf. the following analysis of the bodhy-angas given by Harivarman (Satya Trs] 448-9) and
Asanga (Wayman, Srdavakabhimi, p. 109). dharma-pravicaya, virya and priti constitute vipasyana,
prasrabdhi, samadhi and upek sa constitute Samatha; smrti is either.

158 SV I115-21.

139 The stock Nikdya description of the practice of metia, karupd, mudita and upekkha is given
in full here; cf. D I 250; 111 223; M I1 76; A II 130; 1V 300; Vibh 272,

160§ V 119 subham va kho pana vimokkham upasampajja vikarati. subha-paraméham
bhikkhave metta-ceto-vimuttim vadami. idha pafifiassa bhikkhuno uttarim vimuttim apativijjhato.
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I noted above, the commentaries do suggest that this is not quite the whole
story. What they have to say on this point is now worth quoting in full:

For there are those who bring out the bojjharngas not in respect of the moments of
strong insight, path and fruit alone; they also bring them out in respect of
kasina-jjhanas that are a basis for insight, breathing-in-and-out, ugliness, and
divine-abiding jhdnas. And they are not contradicted by the teachers of the
atthakathds 16!

Although it is not cited as such, the above account of the practice of mettd, and
so on, would appear to be the kind of passage the commentaries have in mind
when they say that the bojjharngas can be brought out in respect of divine-abiding
Jjhanas. A few pages later in the bojjhanga-samyutta, the andpana-vagga's? is
devoted to a description of how the bojjhangas are developed in association
with various meditation subjects, including the ‘divine abidings’: the ideas of (i)
the skeleton, (ii) the worm infested corpse, (iii) the discoloured corpse, (iv) the
rotting corpse, (v) the bloated corpse; (vi) mettd, (vil) karund, (viii) muditd, (ix)
upekkhd, (x) breathing in and out. Here, then, we have ugliness and breathing-
in-and-out jhdna. The development of the bojjharigas in association with these is
said to be of great fruit and benefit (maha-phala, mahanisamsa); either know-
ledge in the here and now (ditthe va dhamme affid) or, if there is a residuum of
attachment, the state of non-return (sati va upddi-sese andgamitd) is to be
expected as a result.

So how is the series of suttas concerning the relationship of the Buddha’s
teaching to that of wanderers of other schools to be interpreted? It is surely
striking that in none of the three cases is the Buddha represented as categori-
cally denying the wanderers’ claim to a teaching that bears some similarity to
his own—a fact which the commentary seems to want to play down.'%3 In
other words, the Nikayas seem to accept some form of basic common ground
between the Buddha and the wanderers.!%* So while we do have what amounts
to a claim of superiority on the part of the Nikdyas, there is a certain subtlety
to their argument here. The wanderers of other schools may abandon the five
nivaranas and develop the seven bojjhangas, but the full potential inherent in
this practice is not understood or fulfilled by them. In short, they do not really
understand what they are doing.

Johannes Bronkhorst has argued that the four jhdnas represent a character-
istically Buddhist meditation tradition—a tradition original to the Buddha and
quite distinct from the ‘main stream’ severely ‘ascetic’ non-Buddhist meditation

161 Ps I 85 = Spk III 139 = Vibh-a 316: te hi na kevalam balava-vipassand-magga-phala-
kkhanesu eva bojjhahgam uddharanti; vipassana-padaka-kasina-jjhana-anapandsubha-brahma-vihara-
Jjhanesu pi uddharanti. na ca patisiddha attha-kathdcariyehi.

162§ V 129-32; cf. the nirodha-vagga (S V 132-4). S V 312 also relates the bojjhangas to
andpana.

163 The wanderers do not really teach the abandoning of the nivaranas and the development of
the bojjhangas. They merely overhear the Buddha teaching and then return to their own ardma
where they teach their own followers making it appear that the method has becn penetrated as a
result of their own knowledge (Spk III 168-9).

164 On the question of a common ground with the paribbdjaka tradition, cf. Frauwallner, HIP
1135.
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tradition.%% According to Bronkhorst, this distinctively Buddhist meditation
is described in the texts as ‘a pleasant experience, accompanied by joy (piti),
and bliss (sukha), or bliss alone, in all but the highest stages, whereas non-
Buddhist meditation is not described as pleasurable’.15¢ While Bronkhorst’s
basic thesis concerning the existence of two meditation traditions is not
without its attractions, it seems to me that we cannot dismiss the idea of a
‘pre-Buddhistic’ form of ‘Buddhist meditation’ quite so readily as he suggests.
Towards the end of his study Bronkhorst writes:

We have become acquainted with a number of descriptions of non-Buddhist
religious practice in the Buddhist canon in the course of this book. None of them
ascribe to outsiders what we have come to regard as authentic Buddhist medita-
tion.1¢7

Yet, if I am right concerning the nature of the bojjhariga list (namely that it
links directly into a range of ideas associated with the jhdnas and is intended to
characterize a particular variety of jhdna) then surely in preserving the wander-
ers’ claim that they too taught the abandoning of the nivaranas'®® and
development of the bojjhangas the Nikayas do preserve a tradition of ‘non-
Buddhists’ practising ‘Buddhist meditation’. That is to say, it is not unreason-
able to see in the wanderers’ claim a reflection of a historical situation where
various groups, among them the Buddha and his followers, practised a form of
meditation distinct from what Bronkhorst identifies as the main stream ascetic
tradition.

If we bear in mind the way in which the bojjhangas are related to various
meditation subjects, the point in all this would seem to be not that the Buddha
teaches new or original meditation subjects, but that he is unsurpassed in
defining the finer points of technique and relating these to progress towards
the final goal. This further brings out the way in which the bojjhanga list
focuses on bodhi as a kind of jhana. What we are concerned with is the
transition from ordinary jhdna to the special jhana that is bodhi itself. The
various expositions that are here presented as the particular domain of the
Buddha and his followers are concerned with seeing the precise nature of the
items in question; this involves knowing how they stand in relationship to each
other and how they interact. This once more brings us to the realm of
‘causality’ or ‘conditionality’ represented by paticca-samuppdda, or the realm
of discriminating dhammas and discerning dhamma. In terms of Nikiya
psychology what we are concerned with is wisdom (pasifig)—the wisdom that
discerns dhamma and dhammas, and that knows the nature of suffering, its
cessation and what brings about both. Thus what is claimed as distinctive
about the teaching of the Buddha is that it always perfectly relates the

165 See his The Two Traditions of Meditation in Ancient India, Stuttgart, 1986.

ise Id., p. 17.

167 1d., p. 116.

168 Note that the phrase used here to describe the abandoning of the nivaranas (parica nivarane
pahdya cetaso upakkilese paiifiGya dubbali-karane) is regularly used to introduce the stock descrip-
tion of the jhdnas; see D 111 49; M 1 52, 181, 270, 276, 347; 111 4, 36, 136; A I1I 93, 100, 386-7; 1V
195.
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abandoning of the nivaranas and the development of the bojjhargas to progress
towards the cessation of suffering. It is the completeness of the Buddha’s
teaching in this respect that is emphasized, rather than its radical departure
from the wanderers’ teaching. What this seems to show is how the Nikayas
present the special dhamma teaching of the Buddhas not as something extra
simply tacked on at the end, but as something that imbues the whole teaching.

The bojjhangas and the seven treasures of the cakka-vattin king

Finally, it seems worth singling out one rather brief sutfa that does,
however, give a name to a whole vagga of the bojjhanga-samyutta:'%°

Due to the appearance of a cakka-vattin king there is the appearance of seven
treasures. Which seven? There is the appearance of the wheel-treasure ... the
elephant-treasure ... the horse-treasure ... the gem-treasure ... the woman-treasure

. the master-treasure ... the counsellor-treasure. Due to the appearance of a
Tathagata, an arahant, a fully awakened one there is the appearance of the seven
treasures of the awakening-factors. Which seven? There is the appearance of the
treasure of the awakening-factor of mindfulness ... of the awakening-factor of
equipoise.17°

In a number of places the ‘wheel-turning’ king is seen as some kind of
counterpart to a Buddha; they are two varieties of the ‘great man’ (mahd-
purusa). The interest of the present sutta lies in the way it is indicative of how
the world of the cakka-vattin king (as described in the Mahasuddassana- and
Cakkavattisthandda-suttas, for example) might be viewed as a more complete
mythological counterpart to the teaching of a Buddha. It is in this light that
the commentary appears to explore the relationship between the treasures and
the bojjhangas:

For just as the wheel-treasure of the cakka-vattin is the leader of all {other]
treasures, so the treasure of the awakening-factor of mindfulness is the leader of all
dhammas belonging to the four levels. Thus in the sense of leading it is like the
wheel-treasure of the cakka-vattin king. Next among the treasures of the cakka-
vattin is the elephant treasure, formed of a great body, towering, vast, great. So too
the treasure of the awakening-factor of dhamma-discrimination is formed of the
great body of dhamma, is towering, vast, great. It is thus like the elephant-treasure.
The horse-treasure of the cakka-vattin is swift and quick running. So too the
treasure of the awakening-factor of strength is swift and quick running. Thus
because of its swiftness and quick running it is like the horse-treasure. The
gem-treasure of the cakka-vattin disperses darkness and reveals light. So too the
treasure of the awakening-factor of joy, because of its extreme skilfulness disperses
the darkness of defilements and by virtue of conascence condition, etc. reveals the
light of knowledge. Thus because of its dispersing darkness and revealing light it is
like the gem-treasure. The woman-treasure of the cakka-vattin tranquillizes the

169 The cakkavatti-vagga, S 'V 98-102.

170 S V 99: raffio bhikkhave cakka-vattissa patubhdva sattannam ratananam pdtubhdvo hoti.
katamesam sattannam. cakka-ratanassa patubhdvo hoti. hatthi-ratanassa. assa-ratanassa. manpi-
ratanassa. itthi-ratanassa. gaha-pati-ratanassa. parindyaka-ratanassa patubhdvo hoti ... tathagatassa
bhikkhave patubhdava arahato samma-sambuddhassa sattannam bojjhanga-ratandnam pdatubhdavo hoti.
katamesam sattannam. sati-sambojjhanga-ratanassa pdatubhdvo hoti. pe. upekkhd-sambojjhanga-
ratanassa patubhdvo hoti.
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strain of body and mind, and soothes fever. So too the treasure of the awakening-
factor of tranquillity tranquillizes the strain of body and mind, and soothes fever.
Thus it is like the woman-treasure. The master-treasure of the cakka-vattin, by
providing wealth at exactly the desired moment, cuts off distraction and makes for
a one-pointed mind. So too the treasure of the awakening-factor of concentration,
by virtue of its being as desired, etc. accomplishes absorption and, cutting off
distraction, makes for a one-pointed mind. The adviser-treasure of the cakka-vattin,
by everywhere accomplishing what needs to be done, makes for few concerns. So
too the treasure of the awakening-factor of equipoise frees the mind from sluggish-
ness and over-activity and, establishing it in balanced application, makes for few
concerns. It is thus like the adviser treasure.!”!

9. The bojjhangas according to the commentaries

With regard to the seven bojjhangas the commentaries give the following
analysis in a number of places:

Awakening-factors are ‘the factors of awakening (bodhi) or of the one awakening
(bodhiny. The following is what is said. The assemblage of dhammas designated by
mindfulness, dhamma-discrimination, strength, joy, tranquillity, concentration and
equipoise, and which is opposed to various dangers such as slackness and excite-
ment, resting and exertion, engagement in sensual pleasure or [self-]torment,
adherence to annihilationism or eternalism, when it occurs at the moment of the
transcendent path is called ‘awakening’ (bodhi) with reference to the fact that the
noble disciple awakens by means of this assemblage of dhammas. He awakens, i.e.
he emerges from the sleep of the stream of defilements: either he penetrates the
four noble truths or simply he realizes nibbana, is what is said. Awakening-factors
are, then, ‘factors of awakening’ [where awakening is] a designation for an
assemblage of dhammas—Ilike jhana-factors, path-factors and so on. However, with
reference to the fact that he is one who awakens by means of this assemblage of
dhammas in the aforesaid manner the noble disciple is called ‘awakening’ (bodhin).
[So] awakening-factors are also ‘factors of one awakening’—like parts of an army,
parts of a chariot and so on. Accordingly the teachers of the atthakathas have said:
‘Awakening-factors are the factors of a person who is waking up.”!7?

171 Spk III 154-5: yath’eva hi cakka-vattino cakka-ratanam sabba-ratandnam purecaram, evam

sati-sambojjhanga-ratanam sabbesam catu-bhimaka-dhammanam purecaran ti purecaranatthena
cakka-vatti-rafifio cakka-ratana-sadisam hoti. cakka-vattino ca ratanesu maha-kayupapannam acc-
uggatam vipulam mahantam hatthi-ratanam. idam pi dhamma-vicaya-sambojjhanga-ratanam mahg-
dhamma-kayupapannam accuggatam vipulam mahantan ti hatthi ratana-sadisam hoti. cakka-vattino
assa-ratanam sigham lahu-javam. idam pi viriya-sambojjhanga-ratanam sigham lahu-javan ti imdya
sigha-lahu-javatdya assa-ratana-sadisam hoti. cakka-vattino mapi-ratanam andha-karam vidhamati
alokam dasseti. idam pi piti-sambojjhanga-ratanam ekanta-kusalaia kilesandha-karam vidhamati,
saha-jata-paccayadi-vasena Aandlokam dasseti ti imind andha-kara-vidhamana-aloka-dassana-bhav-
ena mani-ratana-sadisam hoti. cakka-vattino itthi-ratanam kdya-citta-daratham patippassambheti
parilaham vipasameti. idam pi passaddhi-sambojjhanga-ratanam kdya-citta-daratham patippassam-
bheti ti parilaham viapasameti Ui itthi-ratana-sadisam hoti. cakka-vattino gaha-pati-ratanam icch-
iticchita-kkhane dhana-danena vikkhepam pacchinditva cittam ekaggam karoti. idam pi samadhi-
sambojjhanga-ratanam yathicchitadi-vasena appanam sampadeti vikkhepam pacchinditvd cittam
ekaggam karoti ti gaha-pati-ratana-sadisam hoti. cakka-vattino ca parinayaka-ratanam sabbattha
kicca-sampddanena appossukkatam karoti. idam pi upekkha-sambojjhariga-ratanam cittuppadam
linuddhaccato mocetva payoga-majjhatte thapayamanam appossukkatam karoil ti parindyaka-ratana-
sadisam hoti.

172 Vibh-a 310 (and with slight variations at Ps 1 85; Spk III 138; Mp II 52-3; Patis-a III 600,
As 217; Moh 161; cf. Ud-a 305): bodhiya bodhissa va angd ti bojjhanga. idam vuttam hoti. yd esa
dhamma-samaggi yaya lokuttara-magga-kkhane uppajjamanaya linuddhacca-patitthandyuhana-kama-
sukhatta-kilamathdnuyoga-uccheda-sassatdbhinivesidinam anekesam upaddavinam patipakkha-
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The commentaries here take the transcendent path consciousness as the basis
for the normative account of the bojjhargas; and ignore the possibiliity of
‘bringing out’ (uddharati) bojjhangas in the ordinary lokiya types of jhana
mentioned above. The explanation involves a play both on bodhi- (bodhi or
bodhin) and on the various meanings of anga—*limb’, ‘factor’, ‘part’.

In the first place the bojjhangas are seen as seven ‘factors’ that can
collectively be called ‘awakening’. This same awakening is then described as
penetrating the four truths or simply realizing or making visible (sacchikaroti)
nibbana, which are presumably offered as two ways of looking at the same
thing. A little after the quoted passage, the Vibhanga commentary adds that
seven bojjhangas are distinguished by reason of their each performing a
particular function with regard to just one object.!”3 From the point of view of
Abhidhamma, then, awakening is taken as what occurs when these seven
dhammas take nibbana as their object. This is to be compared, it is suggested,
to the way in which jhdna is what occurs when the five jhgna-factors, having
been brought to full strength, take the ‘semblance sign’ (patibhdga-nimitta) as
their object.174

Secondly, ‘awakening’ is taken as the ‘one who is awakening’ (bodhin) or the
‘person waking up’ (bujjhanako puggalo). The seven bojjhangas are then seen as
like the limbs or parts of the body of that person. This image is then further
likened to the ‘parts of an army’ or the ‘parts of a chariot’. Presumably what is
intended is that an army requires various different parts (e.g. elephants, horses,
chariots, foot soldiers)!”% in order to be effective as an army. Again, a chariot
requires certain essential parts to function properly. Without these parts both
are ineffectual or incapacitated. Similarly, then, the person who is awakening
needs mindfulness, dhamma-discrimination, strength, joy, tranquillity, concen-
tration and equipoise or else he cannot properly be that person.

Immediately following the passage quoted above, the commentaries quote
the explanation of the Patisambhidamagga:

They are awakening factors because they conduce to awakening; they are awaken-
ing-factors because they awaken; they are awakening-factors because they awaken
further; they are awakening-factors because they awaken again; they are awaken-
ing-factors because they awaken fully.17¢

These are in fact only the first five of 609 answers the Patisambhidiamagga gives

bhitaya sati-dhamma-vicaya-viriya-piti-passaddhi-samadhi-upekkha-samkhatdya dhamma-samagg-
iya ariya-savako bujjhati ti katva bodht ti vuccati. bujjhati ti kilesa-santana-nidddya utthahanti;
cattdri va ariya-saccani pativijjhati nibbanam eva va sacchikaroti ti vuttam hoti. tassa dhamma-sam-
aggi-samkhatdya bodhiyd angani ti bojjhanga jhananga-maggangadayo viya. yo pan’esa yathd-vutta-
ppakdrdya etdya dhamma-samaggiva bujjhati ti katva ariya-savako bodhi ti vuccati. tassa bodhissa
angad ti pi bojjhangd senanga-rathangddayo viya. tendhu attha-kathdcariya bujjhanakassa puggalassa
angd ti bojjhanga ti.

173 Vibh-a 311: idani nesam ekasmim yevdrammane atiano attano kicca-vasena nand-karanam
dassetum tattha katamo sati-sambojjhango ti adi araddham.

174 Cf. Vism IV 31-3.

175 The classic four parts of an ancient Indian army.

176 Patis I 115: bodhdya samvattanti ti bojjhanga, bujjhanti ti bojjhanga, anubujjhanti ti
bojjhanga; patibujjhanti ti bojjhanga; sambujjhanti ti bojjhanga.
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to the question: ‘In what sense are they awakening-factors?’!’? The Patisam-
bhida commentary no doubt correctly relates ‘they awaken’ (bujjhanti), ‘they
awaken further’ (anubujjhanti), ‘they awaken again, (patibujjhanti) and ‘they
awaken fully, (sambujjhanti) to the four stages of the transcendent path:
stream-attainment, once-return, non-return and arahant-ship.!’® Essentially
the Pagisambhida explanations again focus on the bojjhangas as collectively
achieving the event designated bodhi.

Just how bodhi is understood is worth exploring a little further. In defining
bodhi-pakkhiya the commentaries take bodhi in one of two ways: either as
knowledge (fidna) with regard to the four transcendent noble paths (ariya-
magga) or as the noble person (ariya-puggala).!”® The second of these corre-
sponds to the explanation of the bojjhangas as the angas of the ariya-savaka.
The first, however, makes explicit a different dimension: awakening is seen as
essentially a species of knowledge, that is, an awakening to something. Of
course, this conception of bodhi is virtually stated in the bojjhariga passage
when bodhi is equated with penetrating the four truths. However, this narrow
and strict way of taking bodhi as a particular knowledge is already quite
explicit in the Mahdniddesa:

Knowledge with regard to the four paths, wisdom, the faculty of wisdom, the
power of wisdom, the awakening-factor of dhamma-discrimination, investigation,
insight, right view is called awakening.!8°

‘Awakening’ here, then, is not the assemblage of seven dhammas, but just one
dhamma, namely dhamma-vicaya-sambojjharga.

A discussion found in the Milindapariha is of some interest at this point.18!
The king, Milinda, asks Nagasena by means of how many of the seven
bojjhanigas one actually awakens (katihi pana bhante bojjhangehi bujjhati).
Nagasena answers that it is by means of one, namely the bojjhanga of
dhamma-discrimination (ekena maha-rdja bojjhangena bujjhati dhamma-vicaya-
sambojjhangena). So why, asks Milinda, are seven bojjharigas mentioned (atha
kissa nu kho bhante vuccanti satta bojjhangd)? Nagasena responds:

Does a sword placed in its sheath and not grasped in the hand succeed in cutting
what needs to be cut? In exactly the same way, Your Majesty, one cannot awaken
by means of the awakening-factor of dhamma-discrimination without the [other]
six awakening-factors.!82

The import of this discussion is clear enough. The essential characteristic of
bodhi is knowledge—an aspect of wisdom or dhamma-discrimination. Yet this

177 See below, Chapter 10.2.

178 Patis-a 100; Patis makes the same distinction with bodhenti, anubodhenti, patibodhenti,
sambodhenti; bodhana, anubodhana, patibodhana, sambodhana; bodhi-pakkhiya, anubodhi-pakkhiya,
patibodhi-pakkhiya, sambodhi-pakkhiya.

179 See below, Chapter 9.3.

180 Nidd I 456: bodhi vuccati catusu maggesu Adpam paffid padfindriyam paffia-balam
dhamma-vicaya-sambojjhango vimamsa vipassand samma-ditthi.

181 Mil 83.

182 Ibid.: asi kosiya pakkhitto aggahito hatthena ussahati chejjam chinditum. evam eva kho
maha-raja dhamma-vicaya-sambojjharigena vind chahi bojjhangehi na bujjhati.
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knowledge is only gained in association with mindfulness, strength, joy,
tranquillity, concentration and equipoise—these six are needed to unsheath the
sword of wisdom and make it wieldy. Rather similarly, jAdna might be looked
at as essentially concentration (samddhi) or one-pointedness of mind (cittass’
ekaggatd) supported by the other four jagna-factors. Much the same way of
looking at things is expressed in an analysis of the bodhy-angas that is
apparently peculiar to Buddhist Sanskrit texts. I quote from the commentary
to the Arthaviniscaya-siitra:

Mindfulness is the factor of awakening that is a refuge, since by the power of
mindfulness there is no wavering of the object [?]. Dharma-discrimination is the
factor of essential nature, since the essential nature of awakening is knowledge.
Strength is the factor of escape, since by means of it one passes beyond the state of
an ordinary man. Joy is the factor of benefit, since by means of it there is
satisfaction of body and mind. Tranquillity, concentration and equipoise are
factors of non-defilement, since they counteract the defilements.!83

What of the explanation of ‘awakening’ in terms of the person? From the
perspective of Abhidhamma a ‘person’ is, of course, simply dhammas that
might be analyzed by way of the five aggregates (khandha), the twelve spheres
(dyatanas), the eighteen elements (dhdtus) and so on.'®* Thus if the seven
bojjhangas constitute an assemblage of dhammas equivalent to awakening, so
too, apparently, does a ‘person’. For at the time of the arising of the
transcendent mind (lokuttara-citta) the ‘person’ who is awakening is precisely
the dhammas that contribute to that mind. In other words all dhammas that
arise at that time, i.e. the complete assemblage of mind and its concomitants
(citta-cetasika), might be viewed as constituting awakening. So here we have
one perspective on ‘awakening’ as the person who is awakening. But this can
perhaps be taken a stage further. The assemblage of mind and mental
concomitants that constitutes the event of awakening has certain repercussions
on future assemblages of mind and mental concomitants. That is to say,
awakening in certain respects determines the kinds of mind that will arise for a
‘person’ in the future; awakening permanently changes the character of dham-
mas arising subsequently. Thus by stream-attainment greed types of conscious-
ness associated with wrong-view, and consciousness associated with doubt are
abandoned,'®s while by the path of non-return all consciousness associated
with aversion is abandoned.!®¢ Finally, the path of arahant-ship abandons all

183 Artha-n 229-30: tatra smrtir bodher asrayangam smrti-balena tasmad alambanad aviksepat
[Samtani comments that the text appears corrupt]. dharma-pravicayah svabhavarngam jhana-
svabhavatvad bodheh. virya niryandngam tena prthag-jana-bhimi-samatikramat. pritir anusamsdngam
taya kdya-cittdnugrahat. prasrabdhi-samadhy-upeksa asamklesangam tesam klesa-pratipaksatvat.
(CK. bhasya to Madhydntavibhaga IV 8(b) (Anacker, op. cit., pp. 249-50, 448); Abhidh-sam Trsl
122-3)

184 Cf. R. Gethin, ‘The five khandhas’, JIP 14 (1986), pp. 35-53.

185 Cf. Dhs 237: “The four arisings of consciousness associated with views, the arising of
consciousness accompanied by doubt, these are the dhammas to be abandoned by seeing.’ (cattdro
ditthigata-sampayutta-cittuppada vicikicchd-sahagato cittuppado, ime dhammd dassanena pahd-
tabba.)

186 This follows from the fact that by this path the five lower fetters (orambhdgiyani
samyojandni) are abandoned; these include aversion (vydpada); cf. Mahamalunkya-sutta, M 1
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unskilful consciousness. In other words, awakening brings about a fundamen-
tal change in the nature or character of a ‘person’; he is now a noble person.!8”

In the various ways of looking at ‘awakening’!®® we get, I think, a gradually
broadening perspective on one and the same thing. First of all ‘awakening’ is a
particular knowledge. But it is a knowledge acquired in a particular way, by a
particular path, so next we see ‘awakening’ as an assemblage of seven dhammas
that show it to be a meditation attainment, a kind of jadna. But it is a jhdna
that has far reaching consequences, so finally we see awakening as a ‘person’,
that is the aggregate of dhammas that constitutes the moment of awakening
and issues from it.

At this point I should draw attention to a slightly different usage of
terminology in the northern tradition. In the main bodhi is defined rather more
narrowly than in the Pali texts. It is not used of the knowledges of all four of
the noble paths, but only of the knowledge of the path or arhat-ship; that is to
say, bodhi refers strictly to the final awakening of the disciple ($ravaka),
pratyeka-buddha or samyak-sambuddha.* ®° This awakening is defined in terms
of ‘knowledge with regard to non-arising’ (enutpada-jiidna) and ‘knowledge
with regard to destruction’ (ksaya-jiiana) of the dsravas.'®® The term used for
knowledge of the four truths prior to this, during the first, second and third
paths, is abhisamaya.*®* This terminological difference, although slight, coin-
cides with one of the characteristic ways the seven sets are treated in Buddhist
Sanskrit texts. According to one way of looking at the matter, the eight
path-factors are brought into being at the stage of the path of seeing (darsana-

432-7. On the general question of which defilements are abandoned by each of the paths see the
lengthy discussion at Vism XXII 47-91. This passage also considers the question of whether the
defilements abandoned are to be viewed as past, present or future (cf. Patis I1 217-9).

187 8. Collins comments (SP, p. 160) that ‘there are a variety of senses in which puggala is
used. Generally, they may be summarised as having to do with differences in character, ethical
disposition, spiritual aptitude and achievement, and karmic destiny.’

188 Aggavamsa (Sadd 482) sums up the possible meanings of bodhi as five: the tree of
awakening, the path, omniscience (sabbafifiuta-fidna), nibbana and a person so designated (evam
pannattiko puggalo); he gives antard ca bodhim antard ca Gayam (Vin 1 8) as an example of the
first; bodhi vuccati catusu maggesu Adnam (Nidd 1 456) of the second; pappoti bodhim vara-bhiiri-
medhaso (D III 159) of the third; patvana bodhim amatam asamkhatam of the fourth; ariya-sdvako
bodhi vuccati of the last. Aggavamsa finishes with a mnemonic verse: rukkhe magge ca nibbane rigne
sabbafifiutdya cal tathd papnattiyani ¢’eva bodhi-saddo pavattati/|. (Aggavamsa seems in part to be
following Sp I 139.)

189 For references, see below, pp. 301-2.

199 The expressions anuppdde fidnam and khaye fianam are found in the Pali canon. (e.g. D III
214, 274). Their usage seems to be derived from the stock descriptions of the attainment of
arahant-ship (e.g. M I 23, 183, 348), indeed this is made explicit at Nett 15. While in absolute terms
the expressions thus seem clearly related to the complete knowledge of the arahant, As 409 (to Dhs
234) takes each path to have its own khaye ridnam (knowledge that particular defilements are
abandoned) and each fruit to have its own anuppade fAdanam (knowledge that those particular
defilements will not arise). But'it would seem from Dhs 234 that we should only speak of khaye
Adnam and anuppade fignam of one who is endowed with all four of the paths and all four of the
fruits.

11 The term abhisamaya is also used in the sense of knowledge of the four truths in Pili texts;
e.g. Patis I1 82, 107, 215-9; Vism XXII 6. Cf. CPD, s.v. abhisamaya ‘nearly = sotapatti’.
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marga), that is the path of stream attainment; the seven bodhy-angas are only
developed subsequently, during the path of development (bhGvand-marga).'°>

Finally, the commentaries preserve in several places a rather full account
detailing various things conducive to the arising of each bojjharga.'®® This
account is best understood as an extension of the Nikaya treatment, already
discussed, concerning the foods and occasions appropriate for the development
of individual bojjhangas; indeed in certain commentaries it is explicitly present-
ed as such. In the Visuddhimagga, however, it is adapted to the account of the
tenfold skill in absorption (appand-kosalla) which forms part of the general
description of the development of samadhi. The tenfold skill in absorption is
concerned with the practice the meditator undertakes in order to bring the
achievement of access concentration (the result of initially overcoming the
hindrances) to the point of full absorption (the result of making the jhdna
factors strong).!®* All this further brings out the particular meditational or
yogic aspect of the bojjhangas. The following are the bare headings each of
which is illustrated in the commentarial account:

Conducive to the arising of the awakening-factor of mindfulness

(N mindfulness and clear comprehension (sati-sampajaifia)

2 avoidance of people of lost mindfulness (muttha-ssati-puggala-parivajjana-
ta)

(3) association with people of established mindfulness (upatthita-ssati-puggala
-sevanatd)

€)) commitment to that (tad-adhimuttatd)

Conducive to the arising of the awakening-factor of dhamma-