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(Majjhima Nikaya 100/2:209-213)
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Introduction

1 Sangarava
1.1 Brahmin youth. The Dictionary of Pali Proper Names (DPPN) gives seven Sangarava Suttas.' It is

possible that the different Sangaravas of these suttas were brothers. The Sarhyutta Commentary says that the
Dhanafijani clan was reputed to be the highest of the brahmin clans. They believed that while other brah-
mins had been born from Brahma’s mouth, they themselves had issued from the top of his head. The brah-
minee Dhanafijan was a stream-winner, but her husband was staunchly opposed to the Buddha’s teaching
and would block his ears whenever she spoke in praise of the Three Jewels (SA 1:226).

In our sutta, Sangarava,” a learned brahmin youth (manava) of Candala,kappa,’ very likely the same
learned brahmin youth of the (Nivarana) Sangarava Sutta (S 46.55). Buddhaghosa says that Sangarava
was the youngest of the Sangarava brothers of Dhanafijani‘s husband (MA.2:808). One day, Sangarava
sees the brahminee Dhanaiijant (his sister-in-law), who having stumbled and fallen down, exclaims three
times, “Homage to the Buddha, the arhat, the perfect self-awakened one!” He faults her for extolling a
shaveling monk in this manner. However, when she tells him of the Buddha’s marvellous qualities, he
feels a desire to meet him.

Later, when the Buddha comes to Candala,kappa and stays in Todeyya’s mango grove, Dhanafijani
informs Sangarava who visits him and questions him on his (the Buddha’s) views on brahmins. The
Buddha replies that he has great regard for brahmins who have here and now won the goal, having inde-
pendently discovered for themselves the Dharma unheard before, of which he himself is one.

1.2 Dhanaiijant Sutta (S 7.1). The opening of the Sangarava Sutta [§2] is also found in the Dhanaii-
jani Sutta (S 7.1/1:160), where the name is spelt Dhanariijani. In the Dhanafijani Sutta, however, she
makes this inspired utterance before 500 brahmins, whom her husband has invited for a banquet. On the
previous day, her husband, the brahmin Bharadvaja,” had pleaded with her not to disgrace him by praising
the Buddha before his peers. When Dhanaiijani stumbles over a stack of firewood while serving food to
the brahmins, she then kneels down and the inspired utterance honouring the Buddha. Scandalized, the
brahmins reviled her husband and walked out without even finishing their meal.

The exasperated Bharadvaja then tells Dhanafijani that he is going to humiliate the Buddha by
refuting his doctrine. He meets the Buddha and throws his challenge:

613 Having slain what one sleeps happily?
Having slain what does one not sorrow?
What is that one thing,
O Gotama, whose killing you approve of?

! See (Nivarana) Sangirava S (S 46.55) = SD 3.12 Intro 2. Se (M:Se 2:667 = 13/667/724) gives thetitle as
Sagarava S, and reads Sagarava throughout.

% See (Nivarana) Sangarava S (S46.55) = SD 3.12 Intro 1.

% vl Mandala,kappa (MA 4:451), asmall village.

* See SD 3.12 (2003).

® The Suttas mention Sangarava (M 100/2:209-213) & Asurindaka (S 7.3/1:163 f) as his younger brothers.
Comy adds that he is the eldest of the Bharadvajas, and brother of Akkosaka Bharadvaja, who also joins the order
and becomes an arhat (S 7.2/1:161-164; SA 1:229; MA 3:452), as do the younger brothers, Sundarika (Sn 3.4; S 7.9)
and Pingala(ka) Bharadvaja (S 1:164) (MA 3:452). See Sundarika Bhara,dvaja S (Sn 3.4) = SD 22.2 Intro (1).
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614  Having slain anger, one sleeps happily.
Having slain anger, one sorrows not.
Anger, with its poisonous root
And honeyed shoot, O brahmin,
their killing, the noble ones praise:
for having slain them, one sorrows not. (S7.1/1:161 =1.71=2.3)

Bharadvaja is impressed, takes refuge and asks for admission into the Order. In due course, he becomes
an arhat. (SA 1:226-228).

Apparently, the brahminee Dhanaiijani is in the habit of making the inspired utterance. As such, the
narrative here could be a separate incident, or it could be on the same occasion as the Sarmyutta narrative.

2 Types of recluses and brahmins
2.1 TYPES OF HOLY MEN. In the Sangarava Sutta (M 100), we find the Buddha classifying holy
persons before and during his time in terms of their ways of knowing in three classes [§7], namely:®

(1) The traditionalists (anussavika), who, on the basis of oral tradition, proclaim the fundamen-
tals of the holy life after they have reached the consummation and perfection of direct know-
ledge here and now. The traditionalists derive their knowledge and claims wholly from divine
revelation, scriptural tradition and interpretations based on it. Prominent amongst the tradi-
tionalists are the brahmins who upheld the authority of the Vedas.’

(2) The rationalists and speculators [metaphysicians] (fakki vimarist), who, entirely on the
basis of mere faith. Using reasoning and speculating to reinforce that faith, they proclaim their
dogmas and ideas. The rationalists derive their knowledge and claims through reasoning and
speculations without any claim to extrasensory perception. The speculators of the early Upa-
nisads, the skeptics, the materialists and most of the Ajivakas come under this class. [§2.1]

(3) The experientialists, who, in things not heard before, having directly known the Dharma for
themselves (samarni yeva dhamman abhififidya),’ proclaim the fundamentals of the holy life
after they have reached the consummation and perfection of direct knowledge here and now.
The experientialists depend on direct personal knowledge and experience, including extra-
sensory perception on the basis of which their theories are founded. Many of the thinkers of
the middle and late Upanisads, some of the Ajivakas and Jains can be put in this class. The
materialists, as empiricists (those who advocate reality as known only through personal
experience, that is, the senses), may also be classed here, “if not for the fact that they denied
the validity of claims to extrasensory perception.”” The Buddha declares himself to be a
teacher in this category.'’

The categories here are clearly based on the model of the three types of wisdom (pa7iria) mentioned in
the Sangiti Sutta (D 33) and the Vibhanga (Vbh 324), that is, namely:
(1) wisdom arising through listening (suta,maya pania), ie, received wisdom, academic learning;
(2) wisdom arising through thinking (cinta,maya paniia), ie, reflective or philosophical wisdom,;
(3) wisdom arising through cultivation (bhavana,maya paiina), ie, spiritual wisdom, gained
through mental development. (D 33.1.10(43)/210; Vbh 324)

® Much of the nn here are taken from Jayatilleke, Early Buddhist Theory of Knowledge, 1963, which discusses
them in greater detail (esp ch 4).

" See eg Canki S (M 95.10-15/1:168-171) = SD 21.15.

8 This phrase, notes Bodhi, “emphasizes direct personal realization as the foundation for promul gating a holy
life.” (M:NB 1304 920).

® Jayatilleke, Early Buddhist Theory of Knowledge, 1963:170.

M 100.7/2:211.
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The three classes of holy persons are not rigid or mutually exclusive categories, but reflect tendencies
found in the respective groups of seers and teachers. The traditionalists, for example, sometimes gave a
place to perception and reason. While the materialists did away with scripture, the rationalists of the early
Upanisads did not entirely do so. The Ajivakas and later the Jains, too, held their scriptures in high regard.
The experientalists of the middle and late Upanisads similarly had very little place for scripture but did
not discard reason altogether.

“So what we can claim for this grouping,” concludes Jayatilleke, “is that when we consider the epi-
stemological standpoints of these groups as a whole, the essential or final knowledge claimed by them is
said to be derived mainly if not wholly from each of the sources of knowledge emphasized by each
group.” (1963:170).

The Buddhist criticism of the traditionalist notions of divine revelation and related views are found in
the Canki Sutta (M 95), where the key passage says:

There are five things, Bhara,dvaja, that may turn out in two different ways here and now. Now
something may be fully accepted out of faith (saddha), yet it may be empty, hollow and false; but
something else may be not be fully accepted out of faith, yet it may be factual, true and unmistak-
en. Again, something may be fully approved of (ruci)...well handed down through the oral tradi-
tion (anussava)...we thought out (@kara,parivitakka)...well reflected upon (ditthi, nijjhana-k,-
khanti), yet it may be empty, hollow and false; but something else may be not well reflected
upon, yet it may be factual, true and unmistaken.

As such, it is not proper for a wise man, safeguarding the truth, to come to the definite con-
clusion, “Only this is true, everything else is wrong.” (M 95.14/2:16 1)

The Sandaka Sutta (M 76) similarly says:

Again, Sandaka, here some teacher is a traditionalist, one who regards the oral tradition
(anussava) as truth. He teaches a Dharma by oral tradition, by legends handed down, by what is
handed down in the scriptures. But when a teacher is a traditionalist, one who regards the oral
tradition as truth, some is well handed down and some badly handed down, some is true and some
otherwise. (M 76.24/1:520)

The Sandaka Sutta (M 76) further criticizes the theories of the rationalists, based on reasoning
(takka) or logical argument (naya), thus:

Again, Sandaka, here a certain teacher is a rationalist, a speculator [inquirer]. He teaches a
Dharma put together by reasoning, following a line of inquiry as it occurs to him. But when a
teacher is a rationalist, a speculator, some are well reasoned and some are wrongly reasoned,
some are true and some otherwise. (M 76.27/1:520)

2.2 REASONING AND SPECULATING THROUGH MERE FAITH. The Sutta’s definition of the
second kind of holy men may appear confusing at first, as it suggests that those who rely on faith make
use of reasoning and thinking:

Bhara,dvaja, there are some recluses and brahmins who, entirely on the basis of mere faith
(kevalam saddha,mattakesu), proclaim the fundamentals of the holy life after they have reached
the consummation and perfection of direct knowledge here and now. Such are the reasoners and
investigators. [§7(2)]

As Bodhi, in his Majjhima translation, notes,

It is puzzling that the reasoners and investigators (fakki, vimamsi) are here said to rely on the
basis of mere faith (saddha mattakena). Elsewhere faith and reasoning are contrasted as two
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different grounds of conviction (M 95.14), and “mere faith” seems more closely allied with reli-
ance on oral tradition than with reasoning and investigation.''

Indeed, in a number of suttas,'” faith (saddha) and investigative reasoning (dkara,parivitakka, or investi-
gation and reasoning) are two of the five sources of knowledge." As such, it would be curious to find
these two, listed as distinct varieties of knowing (as faith and reasoning would be mutual opposites), to be
used in the same expression.

The confusion is unjustified when we look at the Brahma,jala Sutta (D 1),14 where the synonymous
expression, “reasoners and investigators” (takki hoti vimanst), listed as the fourth kind of eternalist' and
the fourth kind of partial-eternalist.'® The other grounds for eternalist views are listed as direct experience
(that is, the memories of the past life in the Brahma world). Analayo says:

As the exposition of the grounds for eternalist views is meant to be comprehensive, the Brahma,-
jala Sutta’s presentation entails that all those who hold an eternalist view do so either based on
direct experience or else based on “thinking and reasoning.” Thus all those who have faith in an
eternal god without having had a direct experience of this god would fall under the category
“thinking and reasoning.” Hence in the eyes of the early Buddhists “faith” and “thinking and
reasoning” may not have been as different from each other as one may at first sight have assum-
ed, in the sense that thinking and reasoning may turn out to be merely tools to rationalize beliefs.
(A Comparative Study of the Majjhima Nikaya (draft), 2005, at M 2:211)

3 Sangarava Sutta highlights

3.1 A case of arctic hysteria? The Sutta opens with a curious incident of the brahminee Dhanafjant
stumbling and uttering “an inspired utterance” [§2]. For some, this clearly hints at a case of arctic
hysteria, startle matching, or latah, which is a culture-specific syndrome of hypersensitivity or severe
reaction to sudden fright resulting in a dissociative or trance-like behavior, where they lose control of
their behavior, mimic the speech (echolalia) and actions (echopraxia) of those around them and obey any
commands (command obedience) given them. Latahs are generally not considered responsible for their
actions during these episodes.

Arctic hysteria is also the name for those with the condition, which is found, in Malaysia, mainly in
middle-aged women. As a culture-specific syndrome, it is has various names: amurakh, irkunii, ikota,
olan myriachit, and menkeiti (Siberian groups); baah-ji (Thailand); imu (Ainu & Sakhalin, Japan); latah
(Malaysia and Indonesia); mali-mali and silok (Philippines); piblokto (Unuit).'” However, it should be
that in the various accounts of Dhanafijani, she would often consciously chant the udana, and they are

' M:NB 1304 n919. See Sandaka S (M 77.27-29/1:520).

12 For example, Canki S (M 95.14/2:170) = SD 21.15, Devadaha S (M 101.11/2:218) = SD 18.4, Pafica-t,taya
S (M 102.15/1:234).

13 The 5 sources of knowledge here are: faith (saddha), approval (ruci), oral tradition (anussava), investigative
reasoning (akara,parivitakka), and reflective acceptance of aview (ditthi, nijjhana-k,khanti) (M 95.14/2:170, 101.11-
/2:218, 102.15/1:234).

¥ sD 25.

15 Ekacco samano va brahmano va takki hoti vimanisi...sassata,vada (D 1.34/1:16) = SD 25.1.

16 Ekacco samano va brahmano va takki hoti vimamsi...ekacca,sassatika ekassa,asassatika (D 1.49/1:21) = SD
25.1.

7 Sources on arctic hysteriaincl: (1) “Latah: A Culture Specific Elaboration of the Startle Reflex.” (38 min, VC
4651; 1978). (Video segment 8:25 min, 1978) Indiana University Instructional Support Service Documentary on
Malaysian culture’ s focus on the startle reflex. (2) G Metzger. “ Sakit Latah,” Globus 52 (1882):381-83. (3) R Nedle.
“Miryachit or Latah,” The British Medical Journal 1 (May 3, 1883):884. (4) HA O'Brien. “Latah,” Journal of the
Straits Branch of the Royal Asiatic Society 2 (1883): 143-53. (5) Robert L Winzeler, “ The study of Malaysian latah.”
nd http://cip.cornell.edu/DPubS/Repository/1.0/Disseminate/seap.indo/1107019145/body/pdf . (6) Robert L Winze-
ler, Latah in South-East Asia: The History and Ethnography of a Culture-bound Syndrome. Cambridge: Cambridge
University Press, 1995.
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often consistently uttered. Arctic hysteria or latah are involuntary and the words uttered are usually exple-
tives and are not always consistent words. It should be noted that Dhanafijani is a stream-winner, a saint
who is characterized with great faith. Even if she suffers from latah (which is no sign that she is less
spiritual), it is very mild and innocuous, probably an old reflex.'® Another well known case of arctic hys-
steria or /atah is that of the woman shocked at seeing a monk in the dark of night by a lightning-flash, as
recorded in the Latukikopama Sutta (M 66)."

3.2 A life of the Buddha. The Sangarava Sutta (M 100) contains one of the most comprehensive
canonical accounts of the Buddha’s life from the Great Renunciation to the Great Awakening [§§9-41],
all of which are found elsewhere in the Canon:

9-10  The Bodhisattva’s disillusionment with the household life and subsequent renunciation of the
world. Ariya,pariyesana Sutta (M 26.14-17/1:163-167).

11 Alara Kalama = Ariya,pariyesana Sutta (M 36.17-33/1:240-247).

12 Uddaka Ramaputta = Ariya,pariyesana Sutta (M 36.17-33/1:240-247).

13 Journey to “an agreeable spot” at Senanigama near Uruvela = Ariya,pariyesana Sutta (M
36.17-33/1:240-247).

14-16 Similes of the fire-sticks = Maha Saccaka Sutta (M 36.17-19).

17-27 The Bodhisattva’s self-mortification = Maha Saccaka Sutta (M 36.20-31).

28 The recollection of the first dhyana during the Ploughing Festival = Maha Saccaka Sutta
(M 36.31).

29-34 Wholesome pleasure: the four dhyanas = (M 36.32-37).

35-41 The Great Awakening = Maha Saccaka Sutta (M 36.38-44); §39 = Samaiifiaphala S (D
2.97/1:83 1).

3.32 Do gods exist? Sangarava then asks whether there are gods [§42]. The Buddha answers that
there is no doubt that the world is in agreement on this matter. Sangarava is pleased and goes for refuge in
the Three Jewels [§43]. The Buddha, “so far from conceding the existence of the brahmanical devas as
Sangarava presumed, was merely saying that there were in the world earthly princes who were by con-
vention called devas, but there were others, Buddhas like himself, who were superior to these” (Norman
1977:336).

For the rest of this Introduction [§§4-7], we will examine the question whether devas exists [§42].
The same question—whether devas exists—is asked in the Kannaka-t,thala Sutta (M 90),* but there
the Buddha, according to KR Norman, merely conceded that there were “superior devas” (adhideva) by
birth (upapatti,deva), “but he refuted (or rather Ananda, speaking on his behalf, refuted) the idea that their
pre-eminent nature was of any importance” (M 90.14) (Norman 1981:154).%'

4 Problem readings
In 1977, KR Norman wrote an interesting paper, “The Buddha’s view of devas” (1977a),”* where he
discusses the Sangarava Sutta. In 1981, Norman published another paper, “Devas and adhidevas in Buddh-

18 See Anabhirati Sutta or Arati Sutta (S 8.2), comprising Vangisa’s self-admonitions against his dissatisfac-
tion (anabhirati) with his teacher Nigrodha,kappa. The |atter was aresidentia solitarian (vihara,garuka)—he placed
importance (garuka) on keeping to his cell—as soon as he returned from his alms-round, he would enter his cell and
not emerge until evening or the next day. This disaffected Vangisa, but he quelled through self-admonition (S 1:186;
SA 1:169 f). He a so had doubts about Nigrodhakappa' s awakening as he had seen him sleeping with his arms mov-
ing about involuntarily (hattha,kukkucca). Generally this was unbecoming of an arhat, but in his case it was an old
habit (of no new karmic consequence). (S 8.2/1:186 f). See (Vangisa) Ananda S (S 8.4) = SD 16.12 Introd.

M 66.6f/1:448 f = SD 28.11.

*SD 10.8.

L This question is examined in more detail in K annaka-t,thala S (M 90) Intro = SD 10.8.

2 Beitrage zur Indienforschung: Ernst Waldschmidt zum 80. Geburtstag gewidmet. Berlin, 1977:329-336. Repr
in Collected Papers vol 2, 1991d:1-8.
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ism” (1981b),” a piece of scriptural “detective work™ by piecing together an acceptable reading for
corrupt passages in the Kannaka-t,thala Sutta (M 90/2:125-133).** Norman’s views have been summar-
ized here and in the Introduction to the Kannaka-t,thala Sutta. He thinks that the existing editions and
translations of Sangarava Sutta are unsatisfactory, and in this paper [1977a] we will examine the relevant
portion of the sutta [§14], in the hope of throwing new light upon it. Norman adds that

[t]he circumstances in which the brahmana Sangarava asks the Buddha about the existence of devas
are not clear in the PTS edition of the sutta, for the details are omitted there and readers are merely
referred back to a parallel passage in another sutta. In fact the question is asked immediately after
the Buddha’s statement that devatas had approached him and shown him great concern about his
weak condition during his pre-enlightenment ascetic stage. The purpose of Sangarava’s question can
only be to ascertain the Buddha’s view on the eternal reality of devas, since the story he had told
about the devatas necessarily implies that he admitted some sort of existence for them.

(Norman, “The Buddha’s view of devas,” 1977a:331)

In this translation, I have rendered all the stock omissions (peyyala) in full for easier reading and
understanding. In our examination of the relevant section on the existence of gods (deva) [§14], we shall
follow KR Norman’s prefixed Pali text of §14 of the sutta (with Norman’s reconstructions in bold
print):*®

(A) kin nu kho, bho Gotama, atthi deva ti.

(B) thanaso me tam [better m etam], Bhara,dvaja, viditam yadidam atthi (adhi)deva? ti

(C) kin nu kho, Gotama, atthi deva ti puttho samano, thanaso me tam [better m ‘etan],
Bhara,dvaja, viditam yadidam atthi (adhi)deva ti vadesi’’

(D) nanu, bho Gotamo, evam sante tuccha musa hoti?

(E) atthi deva ti, Bhara,dvaja, puttho samano, atthi (adhi) deva ti yo vadeyya, thanaso vidita
[better omit vidita] me viditd ti yo vadeyya, atha khv-ettha viiifiid,purisena ekamsena nittham
gantabbam yadidam atthi deva ti.

(F) kissa pana me bhavam Gotamo adiken’ eva na byakast ti

(G) ucce sammatam kho etam, Bhara,dvaja, lokasmim yadidam atthi deva ti. (M 100.42/2:212 f)

Robert Chalmers’ translation (1927)

“Now, are there gods?”

“I knew offhand there were gods.”

“Why do you give that answer to my question, Gotama? Is it not false and untrue?”

“Anyone who, when asked if gods there be, answers that there are gods and that he knew offhand
there were,—why, anyone of intelligence must come irresistibly to the conclusion that there are gods.”

“Why did you not make this clear at the outset, Gotama?”

“The world is loud in agreement that there are gods.” (M:C 2:122 1)

IB Horner’s translation (1957)
“But now, good Gotama, are there devas?”’
“Certainly, Bharadvaja, it is known to me that there are devas.”

% Journal of the Pali Text Society 9, 1981:145-155. Repr in 1991:162-171. See K annaka-t,thala S (M 90) =
SD 10.8 (2005).

M 90/2:125-133 = SD 10.8.

% Norman refers to the PTS Pali text and translations by R Chalmers (1927) and by IB Horner (1957). I have
added the Nanamoli/Bodhi tr below.

8 Norman'’ s reconstruction is summarized in the next section.

" Comy support this reconstruction with the gloss, deva pana adhideva [V| atideva) nama, “devas are called
superios devas’ (MA 3:454).
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“But why do you, good Gotama, on being asked is there are devas say that it is certainly known to
you that there are devas? Even if this is so, good Gotama, is it not a vain falsehood?”

“If on being asked, Bharadvaja, ‘Are there devas?” one should say, ‘There are devas’ and should say:
‘Certainly they are known to me,’ then the conclusion to be reached by an intelligent person is indubita-
ble, namely, that there are devas.”

“But why did not the revered Gotama explain this to me at the beginning?”’

“It is commonly agreed in the world, Bharadvaja, that there are devas.” (M:H 2:401 1)

Nanamoli/Bodhi translation (1995, 2" ed 2001)

“But how is it, Master Gotama, are there gods?”

“It is known to me to be the case, Bharadvaja, that there are gods.”

“But how is this, Master Gotama, that when you are asked, ‘are there gods?’ you say: ‘It is known to
me to be the case, Bharadvaja, that there are gods’? If that is so, isn’t what you say empty and false?”

“Bharadvaja., when one is asked ‘Are there gods?’” whether one answers, ‘There are gods,” or ‘It is
known to me to be the case [that there are gods],” a wise man can draw the definite conclusion that there
are gods.”

“But why didn’t Master Gotama answer me in the first way?”

“It is widely accepted in the world, Bharadvaja, that there are gods.” (M:NB 821)

In all these translations, the underlined passages clearly are puzzling.”® For when the Buddha is asked
if there are devas, and he says that there are devas, then Bharadvaja reply that his answer is false makes
no sense. The Majjhima Commentary says that Sangarava thinks that the Buddha is speaking without
actually knowing, and he therefore accuses the Buddha of false speech (MA 3:454). “The sequence of
ideas in this passage,” notes Bhikkhu Bodhi “is difficult to follow and it is likely that the text is corrupt”
(M:NB 1304 n921).

MMJ Marasinghe, in his God in Early Buddhism, notes the difficulties in the Buddha’s answer, and
proposes a solution by taking thanaso to mean “on the spot,” “in a moment,” “in its causal occasion”™—
basically referring to the place of occurrence—as it is used elsewhere in the Canon. Applying this mean-
ing to the sutta passage, he concludes that it means “in the above circumstance” or “in the above context,”
that is, of the devatas approaching the Buddha (1974:126-129).

S Views of Norman and of Analayo
5.1 NORMAN’S RECONSTRUCTION. KR Norman, disagreeing with Marasinghe, says

This interpretation does not seem entirely satisfactory, because it does not explain why the
Buddha’s answer at first seemed to the questioner to be false, but was later accepted. I cannot see
that thanaso has anything other than its usual meaning of “completely, certainly” here. The end-
ing—so is not the ablative ending as PED supposes [sv thana], but the adverbial suffix —so (Skt -
sas). The word therefore means “from the point of view of place, basis,” ie “basically,” ‘funda-
mentally,” and then “completely, certainly.” The other usage with hetuso “causally” reflects the
use of thana in the sense of karana “cause.” Although the commentaries frequently explain
thanaso as khanen’ eva “immediately, in a moment,” the atthakatha makes no comment here.

I should like to suggest that a pointer towards the solution of this problem lies in the variant
reading adhideva, which occurs in place of deva in Chalmer’s Burmese MS B™ throughout
(according to his critical apparatus),”” and once in his Sinhalese MS S* (in [G]). As will be seen

% The German tr by KE Neumann, vol 2, Leipzig, 1900:649 f, closely resembles the English tr, and offers no
help with the problem (Norman’sfn).

# Although in view of the [Chattha Sangayani] edition’s readings it is possible that in some places adhideva
replaces atthi deva (Norman fn).
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below [1977:334], the atthakatha® includes the word adhideva (or atideva) in its commentary,
which indicates the presence of the word somewhere in the sutta. The Burmese [Chattha Sanga-
yana] edition reads adhideva in place of atthi deva in (B) and (C) [vol 2 p438]. According to this
reading, when Sangarava asks, “atthi deva?”, the Buddha replies, “thanaso m’ etam viditam
yadidan adhideva.” (Norman 1977:332 1)

Norman suggests that yadidam here should be followed by a finite verb to be—yadidam atthi—
although not found neither in the Pali-English Dictionary (sv ya°) nor the Critical Pali Dictionary (sv
ayam), nor could he “at present quote it from any text other than those mentioned here, although the usage
with a verb is common.”

The usage with a verb seems to be an extension of the Sanskrit use of yad especially after verbs
of saying, thinking etc, often introducing an oratio directa [direct speech] with or without i#.*'
The use of the construction yadidam atthi with nittham gantabbam in (E), with sammatam in
(G), and with fiatan in the tika’s explanation of this, viz, fiatam etam yadidam atthi deva,
suggests that sentences (B) and (C) with viditam should also include atthi. This not only makes
the construction consistent throughout the passage, but also enables us to give an explanation for
the corruption which has crept into the text of the sutta and caused the whole problem.

(Norman 1977:333)

When we reconstruct (B) and (C) as viditam yadidam atthi adhideva (or atideva) (“superior devas”),
following Norman’s suggestion, then “the corruption whereby atthi or adhi- disappeared in the different
scribal traditions becomes intelligible (1977:333). Similarly, using the Commentaries and Majjhima
Porana Tika (ancient sub-commentary), Norman suggest that (E) should read: atthi adhideva ti yo
vadeyya, and that in (G) the reading atthi deva is correct.”

I suggest therefore, that the text of the sutta should be corrected by changing atthi deva to
atthi adhideva in the three sentences (B), (C) and (E). It will be seen that the passage is then no
longer puzzling. The Buddha is asked, “Do devas exist?”” He replies, “I know for a fact that adhi-
devas exist.” Sangarava’s anger is understandable. Is the answer not off the point? The Buddha
replies, “If anyone is asked if devas exist, and replies that super-devas exist, then anyone with
sense can deduce that devas must exist (for super-devas are superior to them). Sangarava then
asks why the Buddha did not say in the first place that devas exist. The Buddha answers that (it
was unnecessary because) it is firmly®® accepted in the world that devas exist. Sangarava is satis-
fied with this reply. (Norman 1977:335)

5.2 ANALAYO’S FINDINGS. Analayo, in his comparative study of the Majjhima Nikaya, however,
finds that the Madhyama Agama as preserved in the Chinese translations does not support Norman’s
reconstructions of the Kannaka-t.thala and the Sangarava Suttas. Both the Pali version’* and the Chinese
Agama’ version of the sutta presents rajah Pasenadi as simply asking if “there are devas”—atthi deva (M
90.13) and & KHB you tian ye (MA 212)—which leads Analayo to conclude:

% That is, MA 3:454,9-12; MA:Be (Chattha Sangayana) 2:309; MAT (Porana Tika) 2:200.

31 See Monier-Williams, Sanskrit-English Dictionary, sv yad (Norman’s fn).

32 See §1 for the Pali text and reconstructions.

3 Ucce < Skt uccai/. For the meaning see Monier-Williams, sv uccais. | think that ucce is the correct reading,
and the vl uccena, which is preferred by the Chattha Sangayana ed, has entered the text from the gloss uccena
saddena (Norman’s fn).

*'M 90.13/2:130,13.

¥ MA 212 = T1.794¢8.
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Thus the Chinese version does not support the emendation to atthi adhideva suggested by Nor-
man [1981b]. The same is also the case for M 90 at M 2:132,2: atthi Brahma, where MA 212 at
T1.795a20 reads: 4 #HB [you fan ye], thus not supporting Norman’s emendation to atthi adhi-
brahma.While M 90 at M 2:132,26+29 reports king Pasenadi using the expressions adhideve and
adhibrahmanam when expressing his appreciation of the Buddha’s replies, according to the cor-
responding passage at MA 212 at T1.795b9 Pasenadi did not refer to his discussion on devas at
all, but in relation to the discussion on the Brahmas he again spoke of 5 %£ [you fan]. This sug-
gests that the Indic original based on which MA 212 was translated had in this instance the same
wording as in the actual question earlier, a wording corresponding to atthi brahma in Pali.
(Analayo 2005 at M 2:130n)

6 Three types of devas

We now have to work out what the Buddha means by his answer, “Certainly, Bhara,dvaja, it is known
to me to be the case, that there are (superior) gods™ (thanaso me’ tam, Bhara,dvaja, viditam yadidam
atthi adhi,deva ti). Again here, Norman clarifies the problem:

It is, however, by no mean that the Buddha had in fact conceded the point which Sangarava,
as a brahmana, had been seeking to make. In the first place, when giving the answer, “I know that
adhidevas exist,” he was doubtless referring to himself and other Buddhas, for in the Theragatha
the Buddha is called atideva [Tha 489], and in the Culla Niddesa this is amplified to: Bhagava
sammuti-devanam ca upapatti-devanam ca visuddhi-devanarii ca devo ca atidevo ca devatidevo
ca [Nc §307/173,16-18], while in the Anguttara-nikaya the Buddha’s fignadassana is called adhi-
deva-iianadassana [A 4:304,23]. Moreover, although we do not find the tripartite division of sam-
muti-, upapatti-, and visuddhi-devas in the first four nikayas of the Pali canon, its presence in the
Khuddaka-nikaya shows that it is nevertheless old. It seems very probable that the Buddha’s use
of the words in answer to Sangarava was well chosen, and the employment of sammatam was a
direct reference to a definition of deva which included the word sammuti. (Norman 1977:335)

The Khuddaka Nikaya reference that Norman mentions, is evidently the Culla Niddesa, which speaks
of three kinds of devas, namely, devas by convention (sammati,deva), devas by birth (upapatti,deva) and
devas by purity (visuddhi,deva):

Who are devas by convention? Kings, princes, and queens: they are called devas by conven-
tion.

Who are devas by birth? The Four Great Kings [ Catum,maharaja), the 33 Devas [ Tavatisa),
the Yama devas, the Tusita devas, the devas who delight in creation, the devas who lord over the
creations of others, the devas of Brahma’s Host, and devas beyond them: these are devas by birth
[born devas, congenital devas].

Who are devas by purity? The Tathagata’s disciples who are arhats whose mental influxes are
destroyed and the pratyeka Buddhas: these are devas by purity.

“The Blessed One is the deva beyond devas” (devdtideva) means that, by having known,
weighed, recognized [judged], understood, and by having made clear, (knows) by superknow-
ledge (abhiiifia), he is a superior deva (adhi,deva) amongst conventional devas, by superknow-
ledge he is “superior deva” amongst the devas by birth, by superknowledge he is “superior deva”
amongst the devas of purity. (Nc:Se 30/312/653; Nc:Be 226; cf Vbh 422)°7

If this interpretation is correct, then the Buddha, “so far from conceding the existence of the brahman-
ical devas as Sangarava presumed, was merely saying that there were in the world earthly princes who
were by convention called devas, but there were others, Buddhas like himself, who were superior to

% The words with (angle brackets) refer to acorrected or preferred reading.
3" See K annakatthala S (M 90) = SD 10.8 Intro (4) (2005) for Pali text and further details.
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these” (1977:336). On the other hand, in the Kannaka-t,thala Sutta (M 90), the Buddha merely conced-
ed that there were “superior devas” (adhideva) by birth (upapatti,deva), “but he refuted (or rather Ananda
speaking on his behalf refuted) the idea that their pre-eminent nature was of any importance” (Norman
1981:154).

7 Sangarava’s question regarding the gods
The most interesting and puzzling passage in this sutta is perhaps §42 on Sangarava’s questioning
whether gods exist, and the Buddha’s reply. The passage is here fully quoted:

42 When this was said, the brahmin youth Sangarava said to the Blessed One:

“Steadfast™ indeed is Master Gotama’s striving; of a true person™ is Master Gotama’s striv-
ing—just like that of an arhat, a fully self-awakened one!

But how is it, master Gotama, are there gods?”40

“Certainly, Bhara,dvaja, it is known to me to be the case, Bharadvaja, that there are (superior)
g%,,41

“But how is this, master Gotama, that when you are asked, ‘Are there gods?’ you say: ‘It is
known to me to be the case, Bharadvaja, that there are {superior) gods’? If that is so, isn’t what
you say empty and false?”**

“Bhara,dvaja, when one is asked, ‘Are there gods?’ [213] whether one answers, ‘There are
(superior) gods,’ or ‘It is known to me to be so,” a wise man can draw the definite conclusion that
there are gods.”

“But then why didn’t master Gotama answer me so in the first place?”*

“It is widely accepted in the world, Bhara,dvaja, that there are gods.”* (M 100.42/2:212 f)

A number of scholars® have noted that it is curious that Sangarava should ask the Buddha this ques-
tion since he is himself a devout and learned young brahmin before meeting the Buddha. After all, the
Sutta recounts, it is on account of disapproving of the brahminee Dhanafijani’s faith in the Buddha that he
decides to confront the Buddha [§3]. Suttas that recount Sangarava’s brahminical background include:

(Udaka,suddhika) Sangarava Sutta (S 7.21/1:182):
he undertakes ritual purification by washing in water;
(Nivarana) Sangarava Sutta (S 46.55/5:121 = A 5.193/3:230):
he shows interest in memorizing brahminical mantras; and
(Yaiifia) Sangarava Sutta (A 3.60/1:168):

% «Steadfast...striving,” arthita...padhanari, which should read arthita,padhanani. |B Horner that thisisa
tmesis (M:H 2:401 n3), ie a separation of the parts of a cpd word by intervening word(s), eg “what things soever”
(for “whatsoever things”). This occurs in Pali as follows: (a) traces of the autonomy od preverbs: ajjha so vasi (Sadd
627,12-17); (b) insertion of ca, eva, su and forms of atthi or bhavati after the first member of anominal cpd
(Sadd 202 n(e), 481 n12, 627 n13, 767,17-22, 781,7-11). See CPD 1:33* sv.

% Horner dso notes this as atmesis (M:H 2:401 N 4).

“0 Cf Kannaka-t,thala S (M 2:130; MA 3:359); also A 1:210, 3:287, 313, 316, 5:331, 334.

1 On the preferred reading adhideva in the foll 3 paras, see Intro (3-5), esp (5) above.

2 Ucce sammatari kho etari Bharadvaja lokasmir yadidam atthi deva ti. “Certainly,” ucce, “intensely, very
much, emphatically” (CPD). Comy: uccena saddena sammatari (VI samma) pakatam matam 1okasmin, “with aloud
sound commonly agreed upon in the world” (MA 3:454). Comy says that Sangarava thinks that the Buddha is
speaking without actually knowing, and he therefore accuses the Buddha of false speech (MA 3:454). “The
sequence of ideas in this passage,” notes Bodhi “is difficult to follow and it is likely that the text is corrupt” (M:NB
1304 n921).

3 Kissa pana me bhavarii Gotamo adiken’ eva na byakasi ti.

“ On this apparently puzzling section, see Intro 7 above.

> Eg IB Horner, M 2:xx (1957); KR Norman, 1981b; Analayo, A Comparative Sudy of the Majjhima Nikaya
(draft), 2005 (study of M 100).
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he is a performer of Vedic sacrifices (which would presuppose his belief in devas).
All this auggests that he is deeply involved in brahminical beliefs and practices, which makes it highly
improbable that he would have doubted the existence of gods. As such, there is no reason that Sangarava
would be questioning the Buddha on a widely held belief in ancient India, namely, the existence of gods.
Furthermore, in his autobiographical teachings, such as that which follows [§§9-41], the Buddha
mentions the gods a number of times. Here is a list of the Buddha’s references to the devas in his autobio-

graphy:

Bhaya,bherava Sutta (M 4) A being not subject to delusion benefits many, bringing
happiness to both gods and humans (M 4.21/1:21).

Ariya,pariyesana Sutta (M 26)  He relates how Brahma Sahampati invites him to teach the
Dharma (M 26.20-21/1:168 f) = SD 1:11.

Maha Saccaka Sutta (M 36) He relates the devas intervene when he collapses during his self-
mortification (M 36.26-27/1:244 f=M 100.23-24) = SD 1.12.
Sangarava Sutta (M 100) He relates the devas intervene when he collapses during his self-

mortification (M 100.23-24/2:212 =M 36.26-27) = SD 10.9.
Analayo, in his Comparative Study of the Majjhima Nikaya, gives this helpful summary of the problem:

The Sangarava Sutta continues with an autobiographical account of the Buddha’s awaken-
ing.*® After this account, Sangarava asked the Buddha about the existence of devas.*’ The Sanskrit
fragments indicate that the discussion on devas occurred in their version at an earlier junction of
events.*®

This difference results in quite a different dynamic of the discourse as a whole, as in the
Sanskrit version the question on devas appears to have been the opening question of the discuss-
ion between Sangarava and the Buddha.” Another fragment indicates that the discussion on the
sources of knowledge formed the end of the Sanskrit discourse.’® Based on these indications, the
following sequence suggests itself: In reply to Sangarava’s inquiry about devas, the Buddha
affirmed his knowledge of their existence. Such an affirmation would naturally lead over to an
inquiry on what sources of knowledge the Buddha based himself. In reply, the Buddha would
then have given an autobiographical account of his awakening as an exemplification of the fact
that whereas others may base a claim to knowledge (among others about the existence of devas)
on oral tradition or faith, what the Buddha said and taught was based on his personal realization.

“ The PTS ed in M 100/2:212,14 mentions only the first three jhanas in the account of the Buddha’s awaken-
ing, so that on following this presentation he did not develop the fourth jhana before attaining the three higher know-
ledges. Thisis however merely amistake in this ed, as the corresponding passagesin M:Be 2:437; M:Ce 2:756 and
M:Se 2:686 do mention the fourth jhana. (Analayo’s fn)

"M 100/2:212,25: atthi deva? The corresponding Skt fragment, Hoernle fragm 149/Add.32 in Hart-
mann 1991:260 has preserved too little of this passage to allow verifying the emendation suggested by
Norman 1977:333 to atthi adhideva. Norman1985:150 suggests a similar emendation of the same ques-
tion atthi deva found in M 90/2:130,13, which is not born out by the corresponding Chinese version M A
212 = T1.794¢8, whose phrasing corresponds to M 90: 7 XHR. (Analayo’s fn)

*® Hartmann 1992:44 ng7.

* Hoernle fragm 149/Add 32 Rein Hartmann 1991:260 refers to the discussion on devas: sariti dev/d]s, which
it followsin the next line, Rf, by what appearsto be the beginning of the discussion on ways of arriving at know-
ledge: samiti bho gautal ma €] ke sramana(b)r(@hmanah). Thisindicates that the discussion on devas preceded the
other topics discussed between Sangarava and the Buddha. (Analayo’s fn)

%0 Cat no 165 fragm 26 V in SHT 1V:200 has preserved parts of the discussion on the different sources of know-
ledge corresponding to M 100/2:211. The backside of the same fragment has however the beginning of another dis-
course. This suggests that the discussion on the different sources of knowledge stood at the end of the Skt version.
(Anaayo’sfn)
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Thus from the perspective of the discourse as a whole, the dynamics proposed by the Sanskrit
fragments yield a meaningful sequence. (Analayo, 2005 at M 2:212)

The Buddha goes on to clarify to Sangarava that for him (the Buddha) the existence of devas is a
matter of personal experience, not mere belief.’' Sangarava apparently misunderstands this reply and even
thinks that the Buddha is speaking falsehood.’* The Buddha corrects Sangarava’s misunderstanding, say-
ing that his reply is meant to affirm that there are devas.”® Analayo, in A Comparative Study of the
Majjhima Nikdya, concludes,

The rather strong reaction evinced by Sangarava would also seem to fit better to the beginning of
their discussion, when Sangarava may still have had the feelings of disdain he had voiced earlier
to the brahmin woman (M 2:213). The sequence suggested by the Sanskrit fragment would also
more naturally lead up to Sangarava’s taking of refuge.

In the Pali version, Sangarava’s decision to become a lay disciple comes at the end of the dis-
cussion on devas.”* As this discussion involves a misunderstanding that even caused Sangarava to
wonder if the Buddha was speaking the truth, it comes a little surprising when right after this mis-
understanding has been clarified Sangarava takes refuge. In contrast, it would seem more natural
to imagine the same taking place at the end of a full account of the Buddha’s approach to awaken-
ing as a corroboration of the fact that what he taught was based on personal realization.

(Analayo 2005 at M 2:212)
8 Do gods really exist?
Apparently, from the reconstructed §42 (based on Norman’s findings) [7], the Buddha does not give
any indication that gods exist. He is merely indicating the fact that the belief in gods is a popular notion.
On the other hand, it is also wrong, on the basis of this reading alone, to surmise that the Buddha teaches

1 M 100.42/2:212,26: thanaso me tam.. Niditar yadida ‘atthi deva ‘ti (M:Be 2:38 reads: yadidam adhideva
‘ti) areply Horner tr as: “certainly,...it is known to me that there are devas’ (M 2:401) and Nanamoli/Bodhi tr as: “it
is known to me to be the case [that there are gods]” (M:NB 82). Marasinghe discusses this passage and suggests it to
mean that “in the above context...| have found that there are gods’ (1974:127). The implications of the ablative
thanaso in the present passage remain unclear, asin other contexts thanaso indicates that something happens “im-
mediately” or “on the spot,” cf eg V 3:70,23; S8.8/1:193,6; S 45.156/5:50,7; S 54.9/5:321,25; S 55.26/5:381,29; A
5.194/3:238,6; A 7.16/3:298,2; A 8.46/4:263,4; A 10.60/5:108,29. Y et such a meaning does not fit the present con-
text, asit would make little sense for the Buddhato answer that he “immediately” or “on the spot” knew that there
are devas. Perhaps thanaso in the present context was intended to underline the expression vidita as a pointer to the
personal realization of the Buddha. Perhaps the Buddha' s use of the word thanaso in a somewhat unusual manner
was what caused Sangarava’s misunderstanding. Hoernle fragm 149/Add 32 Rb+d in Hartmann 1991:260 reads:
[tr]e [da]nim naikamsena vya and yena na ekamse[na] vyakarosi samt(i devah), indicating that in the Skt discourse,
too, asimilar misunderstanding took place. (Analayo’s fn, normalized)

2 M 100.42/2:212,30: “If that is S0, isn’t what you say empty and false?’, nanu ... evarm sante tuccha musa hoti?
According to Comy, “the young Brahmin spoke thinking ‘the perfectly awakened one declared this without knowing
it,” manavo ‘sammasambuddho ajananto ‘va pakasesi ‘ti safifiaya aha (MA 3:454). This explanation would
however not fit the Pali version too well, as here the Buddha had already described his knowledge of the existence
of devasin his autobiographical account. (Analayo’s fn)

%3 According to M 100.42/2:213,2, the Buddha clarifies that on hearing his earlier statement “awise man should
draw the clear conclusion that there are devas,” atha khvettha vififiiz,purisena ekarisena nitthas gantabbari: yadidari
‘atthi deva ‘ti, thereby implicitly suggesting that it was Sangarava’s lack of wisdom that has caused him to mis-
understand the Buddha' sreply. (Analayo’s fn, normalized)

M 100.43/2:213,14. The (Patihariya) Sangarava S (A 3.60) also concludes with Sangarava taking refuge (A
3.60/1:173,7). Horner (without knowing the Skt fragment) comments: “it is alittle disconcerting to find Sangarava,
at the end of this tremendous dissertation [ie, the autobiographical account of the Buddha' s awakening],...hurrying
on to ask him if there were devas...| find the sudden introduction of this question about devas rather perplexing” (M
3:xx). (Anaayo’s fn, normalized)
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that there are no gods, that they are merely mythical figures used in didactic stories, or that they are not
external realities but only our own mental constructions.”

Rune Johansson, one of the pioneers of modern Buddhist psychology, for example, interprets the
canonical passages on “the world” (loka)’® thus: “There is no independently existing world. The world is
a dynamic process, constantly being produced and deliberately constructed by our senses, our thoughts
and our desires.””’ This view would be correct if we only speak of the internal “world” of our thought-
processes. However, it is clear from the early texts that the external world exists independent of our
minds.

The Titth’ayatana Sutta (A 3.61), for example, says, “Based on the six elements [earth, water, fire,
air, space, consciousness], there is conception [ ‘descent into the womb’]” (A 3.61/1:176). In other words,
says Peter Harvey in The Selfless Mind, the six elements “are seen as the basic ingredients for the produc-
tion of a being in the womb, from the time of conception, before any active thoughts exist.”*® Further-
more, the Sangiti Sutta (D 33) speaks of three kinds of physical form (ripa), here summarized with the
Dhamma,sangani’s explanation within [square brackets]:

(1) visible and reacting [resisting] (sanidassana sappatigha) [the sphere of visible objects];

(2) invisible and reacting [resisting] (anidassana sappatigha) [the spheres of the other four
physical sense-objects, and the five [sic] physical sense-organs];

(3) invisible and non-reacting [non-resisting] (anidassana appatigha) [the remaining aspects of
physical form, such as the faculties of femininity and masculinity and life, all of which are
included in the sphere of mind-objects]. (D 33.1.10(34)/3:217; Dhs 751-756, 980)

This shows that early Buddhism accepted that there were types of “material form” [ripa] that
could not be known by the physical senses, but only by the mind. The only way that one can
differentiate such a thing from a pure fantasy, as an object of mind, is to say that it exists as a type
of “material form” known either by direct meditative intuition or by reasoning, just as eg elec-
trons are imperceptible but known to exist by reasoning (aided by certain instruments).

(Harvey 1995:81 f)

The Apannaka Sutta (M 60) clearly states that the external world exists in these words:

Since there is actually another world (para loka) [rebirth in this world or the next world], one
who holds the view “there is no other world” has wrong view. ...one who intends, “there is no
other world,” has wrong intention. ...who declares, “there is no other world,” has wrong speech.

Since there is actually another world, one who holds the view “there is another world” has
right view. ...one who intends, “there is another world,” has right intention. ...who declares,
“there is another world,” has right speech. (M 60.9, 11/1:402, 403 1)

In this passage, “world” (loka) does not refer to the physical world (okasa loka, “space world”) but “the
world of formations” (sarikhara loka).” However, since the Pali texts speak of various “worlds of beings”
(satta,loka) into which one can be reborn, this statement, taken in the light of “the three kinds of physical
form” of the Sangiti Sutta, implicitly means that the external world exists in the sense that they are inde-
pendent of our internal senses.

The last word, however, comes from the Kaccana,gotta Sutta (S 12.15), where the Buddha declares
to the monk Kaccana,gotta regarding right view:

*® See Analayo’ s response to Norman, in K annaka-t,thala S (M 90) = SD 10.8 Intro (5,2).

®S1:61=A 2:48f, S2:17, 4:95, 5:304; A 1:268 f, 4:430.

°" Rune Johansson, The Dynamic Psychology of Early Buddhism, 1979:28 f.

%8 Harvey 1995:81, cf 118.

* The Visuddhi,magga speaks of 3 kinds of “world” (loka): the world of formations (sasikhara, loka), the
world of beings (satta,loka) and the physical world (“world of space”) (okasa,loka) (Vism 204; DA 1:173; MA
1:397).
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This world, Kaccana, mostly® depends upon a duality: upon [the notion of] existence and
[the notion of] non-existence.

But for one who sees the arising of the world as it really is with right wisdom, there is [no
notion of] non-existence regarding the world.

And for one who sees the ending of the world as it really is with right wisdom, there is no
notion of existence regarding the world...

‘Everything is [all exists],” Kaccana, this is one extreme. ‘Everything is not [all does not
exist],’ this is the second extreme.

Without resorting to either of these extremes, the Tathagata teaches the Teaching by the
middle [that is, dependent arising]. (S 12.15/2:16-17)

€0 “Mostly,” yebhuyyena, here refers to the ordinary being, except for the noble saints (ariya,puggala) who hold
on to the extreme notions of either something exists (atthita) (eternalism, sassata) or does not exist (ratthita) (anni-
hilationism, uccheda) (SA 2:32). Seefall n.
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The Discourse to Sangarava
(M 100/2:209-213)
1 Thus have I heard.

At one time the Blessed One was wandering in Kosala country by stages (on a teaching tour)®' with a
large community of monks.

The brahminee Dhanaifijani

2 Now at the time, a brahminee named Dhanar"ljz?lr.ﬁ,62 full of faith in the Buddha, in the Dharma and
in the Sangha, was living®” in Candala,kappa. Once, when she stumbled,** she thrice exclaimed the inspir-
ed utterance,”

Namo tassa bhagavato Homage to him, the Blessed One,

arahato samma,sambuddhassa the worthy one, the fully-self-awakened one!

Namo tassa bhagavato Homage to him, the Blessed One,

arahato samma,sambuddhassa the worthy one, the fully-self-awakened one!

Namo tassa bhagavato Homage to him, the Blessed One,

arahato samma,sambuddhassa the worthy one, [210] the fully-self-awakened one!®

3 At that time there was a brahmin youth [Manava] named Sangarava living®’ in Candala,kappa. He
was a master of the Three Vedas,* along with their invocations and rituals; phonology and etymology;

- “Touring...by stages,” carikari caramano, lit “walking the walk,” that is, wandering about teaching the
Dharma and ministering the people. Seen ad locin Tevijja S(D 13.1/1:235) = SD 1.8.

62 She is called Dhanafijani in Dhanaiijani S (S 7.1/1:160 f) = SD 45.5. See Intro (1.2).

% Pativasati.

6% “She stumbled,” upakkhalitva, also “having stumbled.” Dhanaijani S (S 7.1/1:160) (probably in a different
context) reads upakkamitva (*having approached, goneto”), with vl upakkhalitva. MA 3:451 reads pakkhalitva,
which means either “having stumbled” or “having washed.” Brahmins often wash themsel ves before a ceremonial
event. IB Horner however suggests, “I have chosen to render [it] by ‘tripped’ in conformity with the textual mean-
ing. The udana (solemn or inspired utterance) may then be an expression used for warding off the ill-luck which
might otherwise ensure after stumbling” (M:H 2:398). However, considering the fact that Dhanaiijani is a stream-
winner, and as such, not superstitious, she utters the Salutation (namo tassa...) either as a Buddhénussati or smple
to regain her mindfulness after tripping. Cf Mahv 3:223. See Intro 3.1 above on arctic hysteria.

% “Exclaimed the inspired utterance,” udanarn udanesi. See prec n on “she stumbled.”

% The narrative up to this point is also found in Dhanaiijani S (S 7.1/1:160), where however there is adifferent
turn: Dhanaijani made this inspired utterance before 500 brahmins. Apparently, Dhanafjani isin the habit of mak-
ing thisinspired utterance: as such, the narrative here could be a separate incident, or it could be on the same occa
sion as the Sarmyutta narrative. For details, see Intro (1.2) above.

7 pativasati.

% Asat Ambattha S (D 3.1.3/1:88), Sona,danda S (D 4.5/1.114, aso 120, 121, 123), Kiita,danta S (D 5.6/
1:130, also 138, 141), Brahm’ayu S (M 91.2/2:133, also 134, 141, 142); Sdla S (M 92.2/2:146, also 147 = Sn
pl05); Canki S (M 95.8/2:165, aso 168); Sangarava S (M 100.3/2:210); also A 1:163, 166, 3:223 (x2); Nc:Be 56 =
Se 57. Sometimes it includes knowledge of the marks of the Great Man (maha,purisa,lakkhana) (eg D 3.1.3). All
thisisastock passage of the qualities of alearned brahmin. Comys throughout say that the Three Vedas are the Iru,
Yaju and Sama [Rg, Yajur and Sama] (DA 1:247; MA 3:362; AA 2:261; SnA 2:447; BA 68; NcA 14; ApA 274,
276, 430). Thefourth Veda, the Atharva, is hot mentioned asit isalater text. MA however saysthat its existence is
implied when the Itihasa (histories) [see foll n] are called the “fifth,” referring to the works regarded as authoritative
by the brahmins. JA too glosses itihdsa,paiicaman: as veda,catukkar, “the four Vedas” (J5:451), the reason being
that it was after the fact, ie, by the time the Comys were completed, the fourth Veda aready formed part of the
Vedic collection. Bodhi notes, “It is more likely, however, that the histories are called ‘the fifth’ in connection with
the four branches of study auxiliary to the Vedas that precede them in the description” (M:NB 1296 n850). On tech-
nical terms here, see Monier-Williams, Sanskrit-English Dictionary.
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and the Iti,hasa Puranas® as the fifth; and well versed in materialistic philosophy and the marks of the
Great Man. He became a teacher well known far and wide, instructing 500 brahmin youths in the sacred
mantras. Having heard the brahminee named Dhanafijani utter those words, he said to her:

“This brahminee Dhanafijani must be disgraced and degraded, since when there are brahmins around,
she praises that bald-headed recluse!””

[The brahminee Dhanaiijani:] “Noble sir’' does not know the virtue and wisdom’ of the Blessed One.
If noble sir knew that Blessed One’s virtue and wisdom, noble sir, you would never think of abusing and
reviling him.”

“Then, madam, inform me when the recluse Gotama comes to Candala,kappa.”

“Yes, noble sir,” the brahminee Dhanafijant replied to the brahmin youth Sangarava in assent.

4 Then, after wandering by stages in Kosala country, the Blessed One eventually arrived in Canda-
la,kappa. There in Candala,kappa, the Blessed One stayed in the mango grove of the brahmins of the
Todeyya clan.

Sangarava sees the Buddha

5 The brahminee Dhanafijant heard that the Blessed One had arrived in Candala,kappa, and that he
is staying in the mango grove of the brahmins of the Todeyya clan.” Then the brahminee Dhanaiijani
approached the brahmin youth Sangarava and said this to him,

“It is said that the Blessed One had arrived in Candala,kappa, and that he is staying in the mango
grove of the brahmins of the Todeyya clan. Now, noble sir, you may go when you think the time is right
[at your convenience].”

“Yes, madam,” the brahmin youth Sangarava replied to the brahminee Dhanafjani.

Then the brahmin youth Sangarava approached the Blessed One, and having exchanged greetings
[211] with him, sat down at one side. Seated thus at one side, the brahmin youth Sangarava said this to the
Blessed One:

6 “Master Gotama, there are some recluses and brahmins who proclaim the fundamentals of the
holy life after they have reached the consummation and perfection of direct knowledge here and now.”
Amongst these recluses and brahmins who proclaim the fundamentals of the holy life after they have
reached the consummation and perfection of superknowledge here and now, where does master Gotama
stand?”

% |t ,hasa Puranas are the oral tradition of brahminical legends of kings and sages. See prev n.

© The Sarhyutta account (S 7.1/1:160) says that Dhanaiijant s furious husband berates her as an “outcaste”
(vasali).

" “Noblesir,” bhadra,mukha, lit “lucky- or happy-faced one,” perhapsin modern jargon, “(my) fine fellow” as
vocative, espto ajunior. Asat M 2:53, 210; S 1:74 (see S:RD 1:100 n3).

2 \irtue and wisdom,” sila,paiiiana, as at D 1:124. This term is syn with the more common vijja,carana
(knowledge and conduct), with the qualities reversed.

"8 «Brahmins of the Todeyya clan,” Todeyyanam brahmanam, so called because they are from the village of
Tudi or Tudi,gama (DA 2:399; MA 3:443; AA 3:164), near Savatthi (DA 2:384; MA 5:8). Only the head of the clan
iscaled Todeyya, who is aso village head.

" “\Who proclaim...etc...here and now,” dittha,dhammébhisiiia, vosana,parami-p,patta adi,brahmacariyam
parijananti. MA says that they declare the fundamentals of a holy life, saying, “Having directly known here and now
in this present existence and having reached the consummation, we have attained the Nirvana called ‘ perfection,’
that is, the transcendence of everything” (MA 3:453). On abhififia, vosana,parami-p,patta, See Maha Sakul’udayi S
(M 77.15/2:11; A 3:9). MA glossesit as the attainment of arhathood (arahatta,vasena) (MA 3:262, 265) or the
attainment of nirvana (nibbana-p,patta) (MA 3:453); or as awakening (bodhi) itself (AA 3:225). Bodhi notes: “This
may be the only sense that the word parami bears in the four Nikayas. In the later Theravada literature, beginning
perhaps with such work as the Buddhavamsa, this word comes to signify the perfect virtues that a bodhisatta must
fulfil over many livesin order to attain Buddhahood. In that context it corresponds to the paramita of the Mahayana
literature, though the numerical lists of virtues overlap only in part” (M:NB 1284 n763).
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Types of holy men

7 “Bhara,dvaja, I say that there is a diversity amongst those recluses and brahmins who proclaim
the fundamentals of the holy life after they have reached the consummation and perfection of direct
knowledge here and now:

(1) Bhara,dvaja, there are some recluses and brahmins who are traditionalists,” who on the basis of
an oral tradition’® proclaim the fundamentals of the holy life after they have reached the consummation
and perfection of superknowledge here and now. Such are the brahmins of the Three Vedas.

(2) Bhara,dvaja, there are some recluses and brahmins who, entirely on the basis of mere faith,
proclaim the fundamentals of the holy life after they have reached the consummation and perfection of
direct knowledge here and now. Such are the reasoners and investigators.”’

(3) Bhara,dvaja, there are some recluses and brahmins who, in things not heard before, having direct-
ly known the Dharma for themselves,”® proclaim the fundamentals of the holy life after they have
reached the consummation and perfection of direct knowledge here and now.

8 [ Bhara,dvaja, am one of those recluses and brahmins who, having directly known the Dharma
for themselves regarding things not heard before,” proclaim the fundamentals of the holy life after they
have reached the consummation and perfection of superknowledge here and now.

As to how I am one of those recluses and brahmins who, having directly known the Dharma for them-
selves, proclaim the fundamentals of the holy life after they have reached the consummation and perfect-
ion of direct knowledge here and now, that may be understood in the following way.

THE GREAT RENUNCIATION

9 Here, Bhara,dvaja, before my awakening, while I was still only an unawakened Bodhisattva, I
considered thus: *

“The household life is stifling, a dusty path. The life of renunciation is like the open air. It is not easy
living in a house to practise the holy life completely, in all its purity, like a polished conch-shell. What if I
were to shave off my hair and beard, put on the saffron robes, and go forth from the household life into
homelessness?

10 Later, Bhara,dvaja, [212] while still young, a black-haired young man endowed with the blessing
of youth, in the prime of life, though my mother and father wished otherwise and wept with tearful faces,
I shaved off my hair and beard, put on the saffron robe, and went forth from the household life into the
homeless life.

® Anussavika, lit “those of the oral tradition, see Sandaka S (M 76.24-26/1:520).

® Anussavena, “through hearsay,” ie blindly following tradition, which according to Jayatilleke has 3 possible
senses. (1) divine revelation, (2) authoritative tradition, and (3) report (1963:182). For details, see Jayatilleke 1963:
182-193.

" Bodhi notes, “It is puzzling that the reasoners and investigators (takkz, vimaviisi) are here said to rely on the
basis of mere faith (saddha,mattakena). Elsewhere faith and reasoning are contrasted as two different grounds of
conviction (M 95.14), and ‘mere faith’ seems more closely allied with reliance on oral tradition than with reasoning
and investigation” (M:NB 1304 n919). See Sandaka S (M 77.27-29/1:520).

8 Samar yeva dhammai abhifiiaya. This phrase, notes Bodhi, “ emphasizes direct personal realization as the
foundation for promulgating a holy life.” (M:NB 1304 920), that is, not learning (hearing) it from others. Cf the
newly-awakened Gotama' s reply to Upaka: na me acariyo atthi, “No teacher have|” (V 1:8).

" “Regarding things not heard before,” pubbe ananussutesu dhammesu, asat A 3:9; cf D 2:33; S2:9, 105. AA
glosses dhammesu as catu,sacca,dhammesu, “in the four noble truths” (AA 3:225).

8 The previous phrase and this whole narrative as a Ariya,pariyesana S (M 26.14-17/1:163-167). Cf Maha
Saccaka S (M 36.12/1:240). Opening phrase, pubbe va sambodha anabhisambuddhassa Bodhisattass eva sato, as a
Bhaya,bherava S (M 4.3/1:17), Dvedha,vitakka S (M 19.2/1:114), Maha Saccaka S (M 36.12/1:240), Bodhi
Raja,kumara S (M 85.10/2:93), Sangarava S (M 100.9/2:211), but different contexts. See also S 2:5, 10, 104, 170,
3:27,4:7, 8,97, 289, 5:263, 281; A 1:258, 3:240-242 (passim), 4:439; Pm 2:109; Miln 235.
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THE TWO TEACHERS"
Alara Kalama

11a Having thus gone forth in search of the wholesome, seeking the supreme state of sublime peace,
I went to Alara Kalama® and said this to him:

‘Avuso Kalama, I want to lead the holy life in this Dharma and Discipline.’

Bhara,dvaja, Alara Kalama replied:

‘The venerable one may stay here. This Dharma is such that a wise man [1:164] can soon enter upon
and dwell in it, realizing for himself through direct knowledge his own teacher’s doctrine.’

Bhara,dvaja, I soon quickly learned that Dharma. As far as mere lip-reciting and rehearsal® of his
teaching went, I could speak with knowledge and confidence,* and I claimed: ‘I know and see,” and there
were others who did likewise.

11b Bhara,dvaja, I thought thus:

‘It is not through mere faith alone that Alara Kalama declares: “By realizing through direct know-
ledge, 1 enter upon and dwell in this Dharma” Certainly Alara Kalama dwells knowing and seeing this
Dharma.’

Then, Bhara,dvaja, I went to Alara Kalama and asked him:

‘Avuso Kalama, in what way do you declare that by realizing for yourself through direct knowledge
you enter upon and dwell in this Dharma?’

Bhara,dvaja, he declared that it was the sphere of nothingness.

11¢ Bhara,dvaja, I thought thus: ‘Not only Alara Kalama has faith, energy, mindfulness, concen-
tration and wisdom; I, too, have them. Suppose I endeavour to realize the Dharma that Alara Kalama
declares he attains and realizes for himself through direct knowledge?’

Bhara,dvaja, I soon quickly entered upon and dwelled in that Dharma by realizing it for myself
through direct knowledge. Then I went to Alara Kalama and asked him:

‘Avuso Kalama, is it in this way that you declare for yourself that you enter upon and dwell in this
Dharma through direct knowledge?’

“That is the way, avuso, that | entered upon and dwelled in this Dhamma by realizing for myself
through direct knowledge.’

“That is the way, too, avuso, that | have entered upon and dwelled in this Dhamma by realizing for
myself through direct knowledge.”

‘It is a great gain for us that we have such a venerable one for our companion in the holy life. So the
Dharma that I declare to have myself entered upon and dwelled with direct knowledge is the Dharma that
you declare to have yourself entered upon and dwelled with direct knowledge. [1:165]

And the Dharma that you declare to have yourself entered upon and dwelled with direct knowledge is
the Dharma that / declare to have myself entered upon and dwelled with direct knowledge.

You have realized what I have realized. So you know what I know. As I am, so you are.

Come now, avuso , let the two of us lead this community!”®

8 This whole section (the episodes of Alara & of Uddaka) as at Ariya,pariyesana S (M 36.17-33/1:240-247).
On Alaraand Uddaka, see SD 1.11 Intro (4).

8 Buddhaghosa says that Alara, aso called Digha,pingala; Kalama was his family name (DA 2:569 = MA
2:171). The story of the Bodhisattva' s first two teachers 15-16] isfound in several placesin the early Canons: Maha
Saccaka S (M 36/1:240; Sangarava S (M 100/2:212); Madhyam’ agama of the Sarvastivada (T26.776b5-777a4;
Vinaya of the Dharmaguptakas (T1428.780bt-c19); cf J 1:66; DhA 1:85; ApA 71; BA 6; DhsA 34; MahvsT 66. “No
word is said about the Buddha's rel ationship to these two people, nor indeed do we hear what these men had been or
done. Thiswould be hard to explain if the training of the Bodhi sattva under them had been related at that time afew
pages earlier asitisnow.” (Bronkhorst 1993:85 f; see n to 8822-23 on “The first listeners’ below).

8 “Mere lip-reciting and rehearsal,” ortha,pahata, mattena lapita,lapana,mattena, “ merely moving the lips and
reciting what had been recited” (Thomas 1949:62)

8 «| could speak with knowledge and confidence,” iiana,vadai ca thera,vadaii ca.
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Thus, Bhara,dvaja, Alara Kalama, my teacher, placed me, his pupil, on an equal footing with himself
and accorded me the highest honour. But it occurred to me: ‘This Dharma does not lead to disenchant-
ment [with the world], to cessation [of suffering], to direct knowledge, to awakening, to Nirvana, but only
to rebirth in the sphere of nothingness.”*

Bhara,dvaja, dissatisfied with that Dharma, I left.

Uddaka Ramaputta

12a Bhara,dv3ja, still in search of the wholesome, seeking the supreme state of sublime peace, I went
to Uddaka Ramaputta®’ and said to him:

‘Avuso , | want to lead the holy life in this Dharma and Discipline.’

Bhara,dvaja, the venerable one accepted me [in the same way as Alara did]...

Soon, monks, as far as lip-reciting and rehearsal of his teaching went, I mastered everything with
knowledge and confidence, as did others.

12b Bhara,dv3ja, I thought thus:

‘It is not through mere faith alone that Rama declared: “By realizing through direct knowledge I
entered upon and dwelled in this Dharma.” Certainly Rama dwelled knowing and seeing this Dharma.’

Then, Bhara,dvaja, [ went to Uddaka Ramaputta and asked him:

‘Avuso , in what way did Rama declare that by realizing for himself through direct knowledge he
entered upon and dwelled in this Dharma?’

Bhara,dvaja, Uddaka Ramaputta declared that it was the sphere of neither-perception-nor-non-percep-
tion.

12¢ Bhara,dvaja, I thought thus:

‘Not only Rama had faith, /1:166] energy, mindfulness, concentration and wisdom; I, too, have them.
Suppose I endeavour to realize the Dharma that Rama declared he entered upon and realized for himself
through direct knowledge?’

Bhara,dvaja, I soon quickly entered upon and dwelled in that Dharma by realizing it for myself
through direct knowledge. Then I went to Uddaka Ramaputta and said this to him:

‘Avuso, was it in this way that Rama declared for himself that he entered upon and dwelled in this
Dharma through direct knowledge?’

‘That is the way, avuso, that Rama entered upon and dwelled in this Dhamma by realizing for himself
through direct knowledge.’

“That is the way, too, avuso, that | have entered upon and dwelled in this Dhamma by realizing for
myself through direct knowledge.’

‘It is a great gain for us that we have such a venerable one for our companion in the holy life. So the
Dharma that Rama declared to have himself entered upon and dwelled with direct knowledge is the
Dharma that you declare to have yourself entered upon and dwelled with direct knowledge.

And the Dharma that you declare to have yourself entered upon and dwelled with direct knowledge is
the Dharma that Rama declared to have himself entered upon and dwelled with direct knowledge.

8 Ehi dani avuso, ubho va santa imam ganam paraharamd ti. See Ariya,pariyesana S (M 26. 16c) = SD 1.11n
on the leadership of the community.

8 « Sphere of nothingness,” akificafifi’ ayatana. Comy: Alarataught him the seven attainments (of calmness
meditation) ending with the Sphere of Nothingness, the third of the four formless attainments. Though these states
are spiritualy exalted, they are still mundane and do not in themselves lead to Nirvana, but merely to rebirth in the
realm of nothingness. The lifespan there is 60,000 aeons (world-cycles) but at the end of which onereturnsto a
lower world. As such, oneis still caught in Mara s trap.

8 |t is clear from the Uddaka Sutta (S 35.103) that Uddaka Ramaputta had no high spiritual attainment:
“Monks, though Uddaka Ramaputta was not himself a knowledge-master [vedagii], he declared: ‘1 am aknowledge-
master.” Though he was not himself auniversal conqueror, he declared: ‘1 am a universal conqueror.” Though he had
not excised the tumour’ s root [craving], he declared: ‘1 have excised the tumour’s root.” (S 35.103/4:83. Bodhi’s tr
with nn added). At §12b, itisclear that the referenceis to Rama, Uddaka s father. See SD 1.11 Intro (4).
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8ngou have realized what Rama had realized. So you know what Rama knew. As Rama was, so you
are.

Come now, avuso , lead this community!”®

Thus, Bhara,dvaja, Uddaka Ramaputta, my companion in the holy life, placed me in the position of a
teacher and accorded me the highest honour. But, monks, it occurred to me: ‘This Dharma does not lead
to disenchantment [with the world], to cessation [of suffering], to direct knowledge, to awakening, to
Nirvana, but only to rebirth in the sphere of neither-perception-nor-non-perception.””’

Bhara,dvaja, dissatisfied with that Dharma, I left.

13 Bhara,dv3ja, still in search of the wholesome, seeking the supreme state of sublime peace, I walk-
ed by stages through Magadha until eventually I arrived at Senanigama near Uruvela. [1:167] There I saw
an agreeable spot, a delightful grove with a clear-flowing river with pleasant, smooth banks and nearby a
village for alms resort.”’ I sat down there thinking: “This is conducive for spiritual striving.”**

8 \ti yarin dhammari Ramo aiiiiasi tam tvar dhammavii jandsi, yari tvam dhamma jandsi tarm dhammavii Ramo
anifiasi. Iti yadiso Ramo ahosl tadiso tuvam, yadiso tuvam tadiso Ramo ahosi. These sentences are crucial in show-
ing “Rama,” ie Uddaka's father, isreferred to, and no Uddaka himself. Note further the past tense ahosi used in
connection with Rama. Bhikkhu Bodhi: “Both Horner in [Middle Length Sayings] and N[anamoli] in MSerr in their
trand ations of the account of Bodhisatta's meeting with Uddaka Ramaputta by assuming that Uddakaisidentical
with Rama. However, as his name indicates, Uddaka was the son (putta) of Rama, who must have already passed
away before the Bodhisatta arrived on the scene. It should be noted that all referencesto Ramaare in the past tense
and the third person, and that Uddaka in the end places the Bodhisattain the position of teacher. Though the text
does not alow for definite conclusions, this suggests that he himself had not yet reached the fourth immaterial
attainment.” (Bodhi, 2001:1217 n303)

8 Ehi dani avuso, tvar imam ganar pariharati. Note here Uddaka is asking the Bodhisattva to himself lead the
community. Cf §15¢ where Alara invites the Bodhisattva, “Let the two of us lead this community!” (Ubho va santa
imari ganam pariharami ti).

% « Neither-perception-nor-non-perception,” n’eva,safifiz,nasafift ayatana. This isthe namefor the fourth
dhyana of the formless sphere (aripdvacara), a semi-conscious state that is surpassed only by the state of complete
suspension of consciousness called or the cessation of perception and feeling (safifia,vedayita,nirodha) or the
attainment of cessation (nirodha, samapatti, S 14.11) [42 & n]. The absol ute necessary precondition to this attain-
ment are said to be the perfect mastery of all the 8 dhyanas as well as the previous attainment of Non-return or
arhathood. Comy says that this state may last for 7 days or even longer. Immediately at the arising of the state,
however, there arises in the non-returner the fruition of non-return (anagami,phala), and in the arhat the fruition of
arhathood (arahatta,phala). The Maha Vedalla S (M 43) explains the difference between death and cessation as
follows. In the case of one who is dead, his bodily, verbal and mental functions have ceased, life is exhausted, the
vital heat extinguished, the faculties destroyed. In the case of one who has entered the cessation of perception and
feeling, his bodily, verbal and mental functions have ceased, but hislifeis not exhausted, the vita heat is not extin-
guished, the faculties become exceedingly clear (M 43.25/1:296 abr; see also M 44.16-21). See 843 below.

% This passage (repeated in Ariya,pariyesana S, M 26.17/1:167 = 100.13/2:212) is the oldest ref to an ideal
place for meditation. This stock phrase of 3 places conducive to meditation areat D 2:29; M 156, 297, 398, 425,
2:263, 3:82, 89, 4:297; S5:311, 313, 314, 315, 316, 317, 323, 329, 336; A 1:147, 148, 149, 3:92, 100, 4:437, 5:109,
110, 111; Pm 1:175, 2:36. In Samaiifia,phala S (D 2), the following instruction is given: “Possessing this aggregate
of noble moral virtue and this aggregate of noble sense-restraint and this aggregate of noble mindfulness and full
awareness and this aggregate of noble contentment, he seeks out a secluded dwelling: aforest, the foot of atree, a
mountain, aglen, ahillside cave, acharnel ground, ajungle grove, the open air, a heap of straw” (D 2.67/1:71): this
stock passage also at Samaiifia,phala S (D 2) = SD 8.10.67 (2005). A briefer version isfound in M aha Satipattha-
na S, Satipatthana S and Anapana,sati S (M 118): “Here, monks, amonk who has gone to the forest or to the foot
of atree or to an empty house, sits down, and having crossed hislegs and keeping his body upright, establishes
mindfulness before him.” (D 22.2/2:291 =M 10.4/1:56 = 118.17/3:82).

2 The M aha Saccaka S (M36.20-31) picks up from here with graphic details of the Bodhisattva's self-mortifi-
cation (see Appendix). This account, however, seems to be an abridgement of the longer account givenin Maha
Sthanada S (M 12.44-61/1:77-82). A brief mention of his ascetic experienceis given in Bhaya,bherava S (M 4.20/
1:21).
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SELF-MORTIFICATION

The similes of the fire-sticks®

14 “Then three similes, never heard before, naturally [spontaneously] occurred to me.

(1) THE WET SAPPY STICK IN WATER. Suppose, Bhara,dvaja, there were a wet sappy stick left in
water,” and a man were to come holding an upper fire-stick, thinking, ‘I will start a fire. I will make some
heat.’

What do you think, Bhara,dvaja? Could the man, taking an upper fire stick and rubbing against the
wet sappy stick left in the water, start a fire, or make any heat?”

“No, master Gotama. Why is that so?

Master Gotama, it is because the stick is wet and sappy, and it is left in water. If he went on trying, he
would only meet with weariness and disappointment.”

“Even so, Bhara,dvaja, those who do not dwell away from sense-pleasures, and have not totally aban-
doned and suppressed them internally,

even if they were to feel or not to feel the pains of their self-mortification, would be incapable of
knowledge, vision and supreme awakening.

So too, Bhara,dvaja, as regards these recluses and brahmins who still do not dwell bodily and mental-
ly withdrawn from sense-pleasures, and whose sense-desire, affection, infatuation, thirst, and fever for
sense-pleasures have not been fully abandoned and suppressed internally,

even if these good recluses and brahmins feel painful, racking, piercing feelings due to exertion, they
are incapable of knowledge, vision and supreme awakening;

and even if those good recluses and brahmins do not feel painful, racking, piercing feelings due to
exertion, they are till incapable of knowledge, vision and supreme awakening.

This, Bhara,dvaja, was the first simile, never heard before, that naturally occurred to me.%’

15 (2) THE WET SAPPY STICK ON DRY LAND. Furthermore, Bhara,dvaja, a second simile, never
heard before, naturally occurred to me.

Suppose, Bhara,dvaja, there were a a wet sappy stick left on dry ground far away from water,” and a
man were to come holding an upper fire-stick, thinking, ‘I will start a fire. I will make some heat.’

What do you think, Bhara,dvaja? Could the man, taking an upper fire stick and rubbing against the
wet sappy stick left in the water, start a fire, or make any heat?”

“No, master Gotama. Why is that so?

Master Gotama, it is because, although the stick is left on dry land, it is still wet and sappy. If he went
on trying, he would only meet with weariness and disappointment.”

“Even so, Bhara,dvaja, those who do not dwell away from sense-pleasures, and have not totally aban-
doned and suppressed them internally,

even if they were to feel or not to feel the pains of their self-mortification, would be incapable of
knowledge, vision and supreme awakening.

% On §814-16, as a M aha Saccaka S (M 36.17-19/1:240-242) = SD 49.4. On the problem of the location of
these similes of the fire-sticks, see M:NB 1229 n387.According to Bronkhorst, this episode of the three similes (M
36.17-19) and the episode where Saccaka contrasts the composed behaviour of the Buddha with the evasive react-
ions of the six heterodox teachers (M 36.48): “If we remove these portions...we are left with what may be called the
‘Original Mahasaccaka Siitra.” From the beginning this Original Mahasaccaka Siitra must have contained the epi-
sode on meditation without breath and reduced intake of food. This episodeitself may or may not have existed be-
fore the composition of the Original Mahasaccaka Sttra.” (1993:18).

% Allarm kattham sasneham udake nikkhittam.

% Evam eva kho, bharadvdja, ye hi keci samand va brahmand va kayena ceva cittena ca kamehi avipakattha
viharanti, yo ca nesam kamesu kama-c,chando kama,sneho kama,muccha kama,pipasa kama,parilaho so ca ajjhat-
tarm na suppahino hoti na suppatippassaddho.

% Opakkamika cepi te bhonto samanabrahmana dukkha tibba khara katuka vedana vedayanti, abhabbava te
ﬁdndgya dassandya anuttaraya sambodhaya.

" Ayari kho mam, bharadvaja, pathama upama patibhdsi anacchariya pubbe assuta,pubba.

8 gllam kattham sasneham araka udaka thale nikkhittam.

126 http://dharmafarer.googl epages.com or http://www.dharmafarer.org




Living Word of the Buddha SD vol 10 no 9 M 100 To Sangarava

So too, Bhara,dvaja, as regards these recluses and brahmins who still do not dwell bodily and mental-
ly withdrawn from sense-pleasures, and whose sense-desire, affection, infatuation, thirst, and fever for
sense-pleasures have not been fully abandoned and suppressed internally,

even if these good recluses and brahmins feel painful, racking, piercing feelings due to exertion, they
are incapable of knowledge, vision and supreme awakening;

and even if these good recluses and brahmins do not feel painful, racking, piercing feelings due to
exertion, they are till incapable of knowledge, vision and supreme awakening.

This, Bhara,dvaja, was the second simile, never heard before, that naturally occurred to me.

16 (3) THE DRY SAPLESS STICK ON DRY LAND. Furthermore, Bhara,dvaja, athird simile, never
heard before, naturally occurred to me.

Suppose a man were to use a dry sapless stick, lying on dry ground far away from water,” and a man
were to come holding an upper fire-stick, thinking, ‘I will start a fire. I will make some heat.’

What do you think, Bhara,dvaja? Could the man, taking an upper fire stick and rubbing against the
wet sappy stick left in the water, start a fire, or make any heat?”

“Yes, master Gotama. Why is that so?

Master Gotama, it is because the stick, dry and sapless, is left on the ground, far away from water.”

“Even so, Bhara,dvaja, those who dwell away from sense-pleasures, and have totally abandoned and
suppressed them internally, even if they were to feel or not to feel the pains of their self-mortification,
would be capable of knowledge, vision and supreme awakening.

So too, Bhara,dvaja, as regards these recluses and brahmins who do dwell bodily and mentally
withdrawn from sense-pleasures, and whose sense-desire, affection, infatuation, thirst, and fever for
sense-pleasures have been fully abandoned and suppressed internally,

even if these good recluses and brahmins feel painful, racking, piercing feelings due to exertion, they
are capable of knowledge, vision and supreme awakening;

and even if these good recluses and brahmins do not feel painful, racking, piercing feelings due to
exertion, they are still capable of knowledge, vision and supreme awakening.'®

This, Bhara,dvaja, was the third simile, never heard before, that naturally occurred to me.

These, Bhara,dvaja, are the three similes, never heard before, that naturally occurred to me.

The Bodhisattva’s self-mortification'"

17 Then, Bhara,dv3ja, it occurred to me, ‘Suppose, with my teeth clenched and my tongue pressed
against my palate, I beat down the mind with mind.”'%

9 Sukkharn kattham kolapam araka udaka thale nikkhittam.

100 A5 noted by Nanamoli & Bodhi, it is puzzling that in the foll paras the Bodhisattva is shown engaging in
self-mortification after he had here come to the conclusion that such practices are useless for the attainment of
awakening. “This dissonant juxtaposition of ideas raises a suspicion that the narrative sequence of the sutta has
become jumbled. The appropriate place for the simile of the fire-sticks, it seems, would be at the end of the
Bodhisatta' s period of ascetic experimentation, when he has acquired a sound basis for rejecting self-mortification”
(M:NB 1229 n387). Comy to M 36 however accepts the above sequence but asks why the Bodhisattva underwent
austerities when he could have attained Buddhahood without doing so. It explains that he does so, first, to show that
his own exertion (parakkama) to the world, rejoicing in the “virtue of his crushing energy”
(viriya,nimmathana,gura), feeling like aragjah who wins supreme sovereignty after crushing his enemies; and
second, showing compassion (anukampamano) to later generations, so that they too would strive with the same
determination for awakening as he himself has done. (MA 2:288)

101 §893-27, asat Maha Saccaka S (M 36.23-30/1:243-246) = SD 49.4.

192 Yan niindham dantebhi dantamadhaya, jivhaya talum ahacca, cetasa cittam abhinigganheyyam abhinippi-
leyvam abhisantapeyyan’ ti. Cf Vitakka Santhana S (M 20), wherethisis given as the last method of overcoming a
distracted mind (M 20.7/1:120 f) = SD 1.6. In Maha Saccaka S (M 36.20/1:242) = SD 49.4, Bodhi Raja,kumara S
(M 85.19/2:93) = SD 55.2, and Sangarava S (M 100.17/2:212), it forms the initial practice of the Bodhisattva’s
self-mortification, and as it is the Jeast severe, is recommended as the last of the five methods: c¢f J Bronkhorst, “Self
and meditation in Indian Buddhism,” 1998: 12. Purisa Thama S (A 2.1.5/1:50) teaches one not to be content with
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So, Bhara,dvaja, with my teeth clenched and my tongue pressed against my palate, I beat down the
mind with mind. While I did so, sweat ran down from my armpits.

Bhara,dvaja, it was just like a strong man holding a weaker man by the head or shoulders, were to
restrain, subdue, attack him;

even so, Bhara,dvaja, with my teeth clenched and my tongue pressed against my palate, I beat down
the mind with mind, and sweat ran down my armpits.

But, Bhara,dvaja, although I exerted tireless energy and unremitting mindfulness was established in
me, my body was overstrained /1:243] and uncalm because I was exhausted by the painful striving,.'”

18 Then, Bhara,dvaja, it occurred to me, ‘Suppose I practise the breathingless meditation.”'"

So, Bhara,dvaja, I stopped my in-breaths and out-breaths through my mouth and nose. While I did so,
Bhara,dvaja, there was loud sound of winds coming out from my ear-holes, just like the loud sound of
winds from a smith’s bellows.

But, Bhara,dvaja, although I exerted tireless energy and unremitting mindfulness was established in
me, my body was overstrained uncalm because I was exhausted by the painful striving.

19 Then, Bhara,dvaja, it occurred to me, ‘Suppose I practise further the breathingless meditation.’

So, Bhara,dvaja, I stopped my in-breaths and out-breaths through my mouth, nose and ears. While I
did so, Bhara,dvaja, violent winds cut through my head, just as if a strong man were splitting my head
open with a sharp sword.

But, Bhara,dvaja, although I exerted tireless energy and unremitting mindfulness was established in
me, my body was overstrained and uncalm because I was exhausted by the painful striving.

20 Then, Bhara,dvaja, it occurred to me, ‘Suppose I practise further the breathingless meditation.’

So, Bhara,dvaja, I stopped my in-breaths and out-breaths through my mouth, nose and ears. While I
did so, Bhara,dvaja, there were violent pains in my head, just as if a strong man [1:244] were tightening a
tough leather strap around my head as a headband.

But, Bhara,dvaja, although I exerted tireless energy and unremitting mindfulness was established in
me, my body was overstrained and uncalm because I was exhausted by the painful striving.

21 Then, Bhara,dvaja, it occurred to me, ‘Suppose I practise further the breathingless meditation.’

So, Bhara,dvaja, I stopped my in-breaths and out-breaths through my mouth, nose and ears. While I
did so, Bhara,dvaja, violent winds carved up my belly,'” just as if a skilled butcher or his apprentice
were to carve up an ox’s belly with a sharp butcher’s knife.

But, Bhara,dvaja, although I exerted tireless energy and unremitting mindfulness was established in
me, my body was overstrained and uncalm because I was exhausted by the painful striving.

22 Then, Bhara,dvaja, it occurred to me, ‘Suppose I practise further the breathingless meditation.’

So, Bhara,dvaja, I stopped my in-breaths and out-breaths through my mouth, nose and ears. While I
did so, Bhara,dvaja, there was a violent burning in my body, just as if two men were to seize a weaker
man by both arms and roast him over a pit of hot coals.

But, Bhara,dvaja, although I exerted tireless energy and unremitting mindfulness was established in
me, my body was overstrained and uncalm because I was exhausted by the painful striving.

wholesome mental states and to be unremitting in one’s “personal effort” to win the spiritual goal. See Vitakka
Santhana S (M 20) = SD 1.6 Intro (1).

193 The Maha Saccaka S (M 36) adds here, “But such painful feeling that arose in me did not invade my mind
and remain” (evaripa pi kho me Aggi,vessana uppanna dukkha vedana cittam na pariyadaya titthati) at the end of
each of the 6 sections (M 36.17-22/1:241-244) = SD 49.4. Thisis apparently the earliest canonica example of the
two kinds of pain (bodily and mental), noted in Sall’ atthena S (S 36.6/ 4:207-210), wherein the saint experiences
only bodily pain but not mental pain. See SD 1.12.

104 « Bregthingless meditation,” appanaka jhana.

105 According to Agnivesa's Caraka Sarithita, Siitra,sthana 20.11 (p113), headache (siroruc) [21-23] and belly
(udaravesrah [24]: the Ayurvedic commentator Cakrapanidatta explains: udarasyavestanam ivodaravesrah) are
caused by wind (vata). Heat (daha), on the other hand, is caused by bile (pitta): see Sttra,sthana 20.14 (p114). See
Bronkhorst 1993:20 f & n29.
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23 Now, Bhara,dvaja, when [1:245] the devas saw me, some said: ‘The recluse Gotama is dead!’
Other devas said: ‘The recluse Gotama is not dead but dying!” Still others said: ‘The recluse Gotama is
neither dead not dying: he is an arhat, for such is how arhats dwell!’

24 Then, Bhara,dvaja, it occurred to me, ‘Suppose I practise cutting off food entirely.” Then, Bhara,-
dvaja, devas came to me and said, ‘Good sir, do not do so. If you do so, we shall infuse divine essence'*
through the pores of your skin and you will live on like that.’

Then, Bhara,dvaja, it occurred to me, ‘If I claim to be completely fasting while these devas infuse
divine essence through the pores of my skin and I live on that, then I shall be lying.” So, Bhara,dvaja, |
dismissed the devas, saying, ‘There is no need!’

25 Then, Bhara,dvaja, it occurred to me, ‘Suppose I take very little food,

a handful each time, perhaps of bean soup or lentil soul or vetch'”’ soup or pea soup.’

Bhara,dvaja, when I did so, my body reached a state of extreme emaciation. Because of eating so
little, Bhara,dvaja,

my limbs became like the joints of vine stems or bamboo stems;

my backside became like a camel’s hoof;

the projections of my spine stood out like corded beads;

my ribs jutted out like the crazy'® rafters of an old broken shed;

the gleam of my eyes sank deep down into their sockets, looking like the gleam of water gone far
down in a deep well;

my scalp shrivelled and withered like [1:246] green bitter gourd shrivels and withers in the wind and
sun;

my belly skin touched my backbone so that when I touched my belly I felt my backbone and if I
touched my backbone I felt my belly skin;

when I defaecated or urinated, I fell over on my face right there;

when I tried to ease my body by rubbing my limbs with my hands, the hair, rotted at their roots, fell
off from my body as I rubbed—all because of eating so little.'”

26 Bhara,dvaja,When people saw me, some said, “The recluse Gotama is black.” Others said, “The
recluse Gotama is not black, he is brown.” Others said, ‘The recluse Gotama is neither; he is golden-
skinned.” So much had the clear, bright colour of my skin deteriorated through eating so little.’

27 Then, Bhara,dvaja, it occurred to me, ‘In the past, recluses and brahmins have experienced
painful, racking, piercing pains; in the future, recluses and brahmins will experience painful, racking,
piercing pains; at present, recluses and brahmins are experiencing painful, racking, piercing pains—but,
Bhara,dvaja, this is the utmost extreme, there is none beyond this. But by these painful austerities, I did
not attain any superhuman state, any distinction in knowledge and vision worthy of the noble ones.

Could there be another path to awakening?’

196 «Djvine essence,” oja, ambrosia.

107 A bean-like climbing plant.

198 Olugga, collapsing and fallen down, dilapidated.

109 The Bodhisattva's self-mortification. There are at |east three well known statues of the Buddha looking very
emaciated. In his paper, “The Emaciated Gandharan Buddha Images: Asceticism, Health and the Body,” Robert L
Brown argues that athough most people think that these images depict the Bodhisattva at the height of his self-mort-
ification, on closer examination of the details on these images, they actually represent the Buddha fasting during the
49 days following the Great Enlightenment (Brown 1997:106, 112). Brown, however, fails to note perhaps the clear-
est evidence that it is the Buddha, not the Bodhisattva, who is represented in the Sikri and the Jamal garhi images
(and very likely in the Takht-i-Bahi image, too)—namely, the presence of the hal o or aureole behind the image’s
head—which Brown acknowledges in a personal communication in 2002.
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THE MIDDLE WAY

Wholesome pleasure

28 Then, Bhara,dvaja, it occurred to me, ‘I recall that [during the ploughing festival] "~ when my
father the Sakyan was occupied, while I was sitting in the cool shade of a rose-apple tree, quite secluded
from sensual pleasures, secluded from unwholesome states, I entered upon and dwelled in the first dhyana
that is accompanied by applied thought and sustained thought, zest and joy born of seclusion. Could that
be the path to awakening?’

Then, Bhara,dvaja, following on that memory,''" I realized, ‘That is the path to awakening!’

29 Then, Bhara,dvaja, it occurred to me, ‘Why [1:247] do 1 fear the pleasure that has nothing to do
with sensual pleasures and unwholesome states?” Then, Bhara,dvaja, it occurred to me, ‘I do not fear the
pleasure that has nothing to do with sensual pleasures and unwholesome states!”''

30 Then, Bhara,dvaja, it occurred to me, ‘It is not easy to attain that pleasure with a body so
excessively emaciated. Suppose I ate some solid food—some boiled rice and porridge.” And I ate some
solid food.

Now, Bhara,dvaja, at that time the five monks'" were waiting upon me, thinking, ‘If our recluse
Gotama achieve some higher state, he will inform us.” But when I ate the boiled rice and gruel, the five
monks were disgusted and left me, thinking, ‘The recluse Gotama now lives luxuriously. He has given up
the quest and reverted to luxury!’

31 Now, Bhara,dvaja, when I had eaten solid food and regained my strength, then quite secluded
from sensual pleasures, secluded from unwholesome states, I entered upon and dwelled in the first dhyana
that is accompanied by applied thought and sustained thought, zest and joy born of seclusion.

32 With the stilling of applied thought and sustained thought, I entered upon and dwelled in the
second dhyana, free from initial application and sustained application, accompanied by zest and happiness
born of concentration.*

33 And with the fading away of zest, I entered upon and dwelled in the third dhyana, of which the
Noble Ones declare, ‘Happily he dwellsin equanimity and mindfulness,” he does not think of his own
suffering, nor of another’s suffering, nor of both of them.

34 And with the abandoning of pleasure and pain, I entered upon and dwelled in the fourth dhyana,
that is neither pleasant nor painful, with a mindfulness fully purified by equanimity.™

110

The Great Awakening''®

35 (1) When my concentrated mind was thus purified, bright, unblemished, rid of imperfection,
malleable, wieldy, steady and attained to unshakable steadiness, [1:248] 1 directed it to the knowledge of
the recollection of past lives.'"” I recollect my manifold past lives, that is, one birth, two births, three
births, four, five, ten, twenty, thirty, forty, fifty, one hundred, one thousand, one hundred thousand, many

10 The ploughing festival, ie, aritual sowing, vappa,marigala (MA 2:290; J 1:57). On this “first dhyana’ epi-
sode (M 26.31 f/1:246 f), cf Chinese version, T1428.781a4-11.

11 That is, regarding the mindfulness of the in-and-out-breaths (MA 2:291).

112 On the two kinds of pleasures—sensual pleasure and the pleasure of enlightenment—see Arana,vibhanga S
(M139.9/3:233). On pleasure experience by the awakened mind, see Unnabha S (S51.15) = SD 10.10 (2005).

13 This group of five monks (pafica,vaggiya) traditionally comprise of Kondaiifia, Vappa, Bhaddiya,
Mahanama and Assgji. It is said that the Buddha gives his first discourse to them on the night of the full moon day
of Asilha (June-July),'** following the Great Awakening. This becomes afestival still celebrated today amongst
Theravada Buddhists as Asalha Paja (V 1:10 ff; S5:420 ff.; Mvst 3:330 f; Lalv 540(416) f.). As aresult of this
event, the first Sangha comprising the five monks and the Buddhais born. See SD 1.3 Intro (3); 1.11 Intro (6).

114 The 2™ jhana is known as “the noble silence” (ariya,turhi,bhava): see n3.

15 V/ph 245, Vism 165=4.183.

16 This whole section is as at Bhaya,bherava S (M 4.27-33/1:22 f). The passage at Samaiiia,phala S (D 2) is
more detailed with similes (D 2.93-98/1:81-84).

17 This knowledgeis detailed at Vism 13.13-71/411-423.
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acons of cosmic contraction, many aeons of cosmic expansion, many aeons of cosmic contraction and
expansion, (recollecting,)

‘There I had such a name, belonged to such a clan, had such an appearance. Such was my food, such
my experience of pleasure and pain, such the end of my life. Passing away from that state, I re-arose
there. There too I had such a name, belonged to such a clan, had such an appearance. Such was my food,
such my experience of pleasure and pain, such my life-span. Passing away from that state, I re-arose
here.’

36 This, Bhara,dvaja, was the first true knowledge won by me in the first watch of the night. Ignor-
ance was banished and true knowledge arose, darkness was banished and light arose, as happens in one
who abides diligent, ardent and resolute.'"

37 (2) When my concentrated mind was thus purified...attained to unshakable steadiness, I directed
it to the knowledge of the passing away and reappearance of beings.'”’ I see—by means of the divine
eye [clairvoyance],'”' purified and surpassing the human—beings passing away and re-appearing, and
know how they are inferior and superior, beautiful and ugly, fortunate and unfortunate, faring in accord-
ance with their karma:

‘These beings—who were endowed with evil conduct of body, speech, and mind, who reviled the
noble ones, held wrong views and undertook actions under the influence of wrong views—after death,
when the body has broken up, have re-appeared in a plane of misery, an evil destination, a lower realm, in
hell.

But these beings—who were endowed with good conduct of body, speech, and mind, who did not
revile the noble ones, who held right views and undertook actions under the influence of right views—
after death, when the body has broken up, have reappeared in a happy destination, in heaven.’

Thus, by means of the divine eye, I see beings passing away and re-appearing, and how they fare
according to their karma.

38 This, Bhara,dvaja, was the second true knowledge won by me in the second watch of the night.
Ignorance was banished and true knowledge arose.... [1:249]

39 (3) When my concentrated mind was thus purified...attained to unshakable steadiness, I directed
it to the knowledge of the destruction of the influxes.'” I directly knew as it really is:

“This is suffering;
This is the arising of suffering;
This is the ending of suffering;
This is the path leading to the ending of suffering.'*’

18 Be & Seabbreviate: “Even so, Bhara,dvaja, with my mind thus concentrated, 1 recollect my manifold past
lives...in their modes and details.”

119 At the end of each of these 3 paras here, Maha Saccaka S (M 36) adds: “But such pleasant feeling that arose
in me did not invade my mind and remain” (M 36.39/1:248). See end of §17 n above.

120 This knowledgeis detailed at Vism 13.72-101/423-429.

121 dibba,cakkhu, clairvoyance, not to be confused with the Dharma-eye (dhamma,cakkhu) (see nin §102).

122 fsava-k khaya,fana. Theterm asava (lit “inflow, outflow”) has been variously translated as taints, corrupt-
tions, intoxicants, biases, depravity, misery, evil (influence), or simply left untrandated. The Abhidhammalists 4
asava: theinflux of (1) sense-desire (kam' asava), (2) (desire for eternal) existence (bhav' asava), (3) wrong views
(dizzh’ asava), (4) ignorance (avijjasava) (D 16.2.4, Pm 1.442, 561, Dhs §§1096-1100, VVbh §937). These four are
also known as “floods” (ogha) and “yokes’ (yoga). Thelist of three influxes (omitting the influx of views) [43] is
probably older and is found more frequently in the Suttas (D 3:216, 33.1.10(20); M 155, 3:41; A 3.59, 67, 6.63).
See BDict under asava.

123 These four statements on suffering pose an interesting problem: they are not called noble truths here (and in
Samaiiia,phala S, 2.97/1:83). Norman remarks that “since they appear to be subordinate to the four statements
about the asavas, it is possible that the statements about misery are alater addition, which led to aparalle, but in-
appropriate, set of four statements being evolved about the asavas, to provide symmetry. See Schmithausen 1981:
205 & Norman 1982: 377-91, 1990:130.
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These are the influxes;
This is the arising of the influxes;
This is the ending of the influxes;

This is the path leading to the ending of the influxes.”'**

40 When I knew and saw thus, my mind was liberated from the influx of sensual desire, from the
influx of existence, and from the influx of ignorance. When it was liberated, there arose the knowledge:
‘It is liberated!” I directly knew:

‘Destroyed is birth. The holy life has been lived. What needs to be done has been done. There is (for
me) no more of arising in any state of being.’

41 This, Bhara,dvaja, was the third true knowledge won by me in the third watch of the night.
Ignorance was banished and true knowledge arose, darkness was banished and light arose, as happens in
one who dwells diligent, ardent and resolute.

Do gods exist?

42 When this was said, the brahmin youth Sangarava said to the Blessed One:

“Steadfast'> indeed is Master Gotama’s striving; of a true person'>® is Master Gotama’s striving—
just like that of an arhat, a fully self-awakened one!

But how is it, master Gotama, are there gods?”127

“Certainly,"”® Bhara,dvaja, it is known to me to be the case, Bharadvaja, that there are (superior)
gods.”™®

“But how is this, master Gotama, that when you are asked, ‘Are there gods?’ you say: ‘It is known to
me to be the case, Bharadvaja, that there are (superior) gods’? If that is so, isn’t what you say empty and
false?”"?’

“Bhara,dvaja, when one is asked, ‘Are there gods?’ [213] whether one answers, ‘There are (superior)
gods,” or ‘It is known to me to be so,” a wise man should draw the clear conclusion that there are gods.”

“But then why didn’t master Gotama answer me so in the first place?”"*'

“It is widely accepted in the world, Bhara,dvaja, that there are gods.”"**

124 Asin Samafifiaphala S (D 2.97/1:83f).

125 v Steadfast. .. striving,” arthita...padhanari, which should read arthita, padhanar. |B Horner that thisis a
tmesis (M:H 2:401 n3), ie a separation of the parts of a cpd word by intervening word(s), eg “what things soever”
(for “whatsoever things”). This occurs in Pali as follows: (a) traces of the autonomy od preverbs: ajjha so vas (Sadd
627,12-17); (b) insertion of ca, eva, su and forms of atthi or bhavati after the first member of anominal cpd
(Sadd 202 n(e), 481 n12, 627 n13, 767,17-22, 781,7-11). See CPD 1:33* sv.

126 Horner also notes this as atmesis (M:H 2:401 N 4).

27 Cf K apnaka-t,thala S (M 2:130; MA 3:359); also A 1:210, 3:287, 313, 316, 5:331, 334.

128 The implications of the ablative thanaso in the present passage remain unclear, asin other contexts thanaso
indi cates that something happens “immediately” or “on the spot,” cf eg V 3:70,23; S8.8/1:193,6; S 45.156/5:50,7; S
54.9/5:321,25; S 55.26/5:381,29; A 5.194/3:238,6; A 7.16/3:298,2; A 8.46/4:263,4; A 10.60/5:108,29. Yet such a
meaning does not fit the present context, as it would make little sense for the Buddhato answer that he
“immediately” or “on the spot” knew that there are devas. Perhaps thanaso in the present context was intended to
underline the expression vidita as a pointer to the personal realization of the Buddha. Perhaps the Buddha' s use of
the word thanaso in asomewhat unusua manner was what caused Sangarava’s misunderstanding. Hoernle fragm
149/Add 32 Rb+d in Hartmann 1991:260 reads: [tr]e [da]nim naikamsena vya and yena na ekamse[na] vyakarosi
samt(i devah), indicating that in the Skt discourse, too, asimilar misunderstanding took place. (Analayo’s fn)

129 On the reading adhideva in the foll 3 paras, see Intro (3-7), esp 5 & 7 above.

130 Ucce sammatari kho etavin Bhdaradvaja lokasmir yadidam atthi deva ti. “Certainly,” ucce, “intensdly, very
much, emphatically” (CPD). Comy: uccena saddena sammatavir (VI samma) pakaram matarm |okasmisn, “with aloud
sound commonly agreed upon in the world” (MA 3:454). Comy says that Sangarava thinks that the Buddha is speak-
ing without actually knowing, and he therefore accuses the Buddha of false speech (MA 3:454). “The sequence of
ideas in this passage,” notes Bodhi “is difficult to follow and it is likely that the text is corrupt” (M:NB 1304 n921).

13! Kissa pana me bhavasi: Gotamo adiken’ eva na byakasi ti.
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Sangarava takes refuge

43 When this was said, the brahmin youth Sangarava said to the Blessed One:

“Excellent, master Gotama! Excellent, Master Gotama! Venerable sir, just as if one were to place
upright what had been overturned, or were to reveal what was hidden, or were to show the way to one
who was lost, or were to hold up a lamp in the dark so that those with eyes could see forms, in the same
way the Blessed One has, in numerous ways, made the Dharma clear.

I go to the Blessed Gotama'* for refuge, to the Dharma, and to the community of monks."** May the
Blessed One remember me as a layman who has gone to him for refuge from this day forth for life.”

— evam —
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132 On this apparently puzzling section, see Intro 7 above.

133 «B| essed Gotama,” bhagavantari Gotamavi.

134 «“The community of monks’ (bhikkhu,sasigha) here clearly refers to the noble community of saints (ariya,-
sarigha). Even today, when a Buddhist takes refuge, he respectively takes the Buddha, the Dharma [the True Teach-
ing] and the Sangha [the noble community of saints] as his personal ideal, his method of spiritual development, and
his exemplars. These Three Jewels (ti,ratana) are also the refuges and ideals of the conventional Sangha members
(iethose who are still unawakened and not even streamwinners yet).
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