A 10.5.1.9 Anguttara Nikaya 10, Dasaka Nipata 5, Paficama Pannasaka 1, Karajakaya Vagga 9

(Karaja,kaya) Brahma,vihara Sutta

The Discourse on the Divine Abodes (the Deed-born Body) | A 10.208/5:299-301
Karaja,kaya Sutta' The Discourse on the Deed-born Body.

Chinese Agama MA 15 =T1.437b24-438b12

Theme: How to become God-like
Translated by Piya Tan ©2003; rev 2010

1 Lovingkindness

There was a time (up to around the mid-20" century) when certain Western scholars doubted the exist-
ence of the Buddha, that he was probably a “solar myth,” and that if he had existed, he had borrowed
much, if not all, of his teachings from other Indian religions, especially from the Upanishads. One such
“borrowing” was said to be the divine abodes (brahma,vihara).* However, it is clear from such texts as the
Haliddavasana Metta Sutta (S 46.54) that this idea and other religious ideas like karma were common to
the religious milieu of the Buddha’s time. Modern scholars like Pratap Chandra provide a truer and more
generous view:

In an age quite unaware of copyright laws, the term “borrowing” is not a suitable choice.
Every age has its own commonwealth of ideas. These are the ideas which are held by all irres-
pective of other differences. Such ideas are accepted and inherited in the same manner as linguistic
usages are accepted and inherited. Individual freedom is one such idea in Western culture. No one
feel obliged to express indebtedness for it to some earlier thinker, simply because it is a common
property now. In a similar way, the doctrine of moral retribution was a common property in the
day of the Buddha. Inany case, it is not held by anyone that the Upanisadic seers originated it,
though it was first mentioned by them.

(“Was early Buddhism influenced by the Upanisads?” Philosophy East & West 21,3 1971:322)

Throughout the early suttas, the Buddha makes no claim to having introduced such common religious
ideas as karma, rebirth, the divine abodes and the five faculties.’ These are skillful means for reaching out
to an audience alien to the Buddha’s awakening, The Buddha is adept in using the language of his audience
and times. In fact, often enough he relates how such ideas already existed in the past, as in the Te,vijja
Vacchagotta Sutta where a naked ascetic (ajivaka) was said to have held the view of karma (kamma, vadr,
M 71.14/1:483).

The Buddha, however, does declare that certain teachings like the four noble truths are a “teaching
peculiar to the Buddhas” (buddhanarm samukkarisika desana, M 1:380).* In his Commentary to the Vibh-
anga, Buddhaghosa says:

The characteristic of impermanence and of suffering are known whether Buddhas arise or not;
but that of not-self (anatta) is not known unless there is a Buddha...for that knowledge is in the

province of none but a Buddha. (VbhA 49 1)

! Title found in Be. The word karaja,kaya is resolved as kara,ja (“produced by action, physical”) + kaya
(“body”): A 5:300,11 (imina ~kayena papa,kammam katanr); J 1:5,20; Vism 287,1; DA 113,19 (manussanam hi kam-
maja,tejo mando ~kayo balava ); MA 1:249,4 (~kdaya nama cattari maha,bhitani upada,ripam ca ti); ItA 100,32
(imamha kaya aniiam kdayam abhinimmindti ti ayam ~kayo nama). Commenting on karaja,kaya, DhsA:PR notes
“Karaja = kaya,pasada. 1t is also explained as the ‘constituted body’ (sasambhara kaya); or ‘body born of existence’
(karo ti satte nibbatteti ti karam, karato jato karajo. Madhu,sar’attha,dipant). The Commentary on Digha Nikaya 2
takes it to mean the ‘body derived from the four great elements’; while the Yojana gives the last meaning in Madhu,-
sar’attha,dipani. The rendering by ‘frail body’ in Buddhist Psychological Ethics 213 n2 is wrong.” (DhsA: PR 485 n2)

2See C AF Rhys Davids, “The Unknown Co-founders of Buddhism: A Sequel,” JRAS pt 2, 1928 & S:W 5:98
nS. On the brahma,vihara as original teachings of the Buddha, see J Bronkhorst, The Two Traditions of Meditation in
Ancient India, 1993:93 {.

? On the 5 faculties, see Ariya,pariyesana S (M 16.15/1:164).

*Upali S (M 56.18/1:379) =SD 27.1.
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And in this text, the (Karaja,kaya) Brahma,vihara Sutta, the Buddha clearly shows how the Buddhist prac-
tice of the divine abodes is radically different from those of the other systems.’

The (Karaja kaya) Brahma,vihara Sutta has a Chinese parallel in the Madhyama Agama,® translated
near the end of the 4™ century, based on an original probably of the Sarvastivada tradition.” Another paral-
lel is a sutra quotation in Samatha,deva’s commentary on the Abhidharma,kosa, extant in a Tibetan trans-
lation, dating perhaps to the 11" century, and belonging to the (Miila-)Sarvastivada tradition.® Both these
parallels begin by affirming the inevitability of karmic fruition, but differ from the (Karaja,kaya) Brahma,-
vihara Sutta in not declaring that karmic retribution must be fully experienced before suffering can be
abandoned.’

2 Limiting karma through lovingkindness

The Tevijja Sutta (D 13.77),'"° the Sankha,dhama Sutta (S 42.8.17)"! and the (Karaja,kiya) Brah-
ma,vihara Sutta (A 10.208.1)"* contain an interesting technical term, “karma done in a limited way” or
“limited karma” (pamana, katam kammani), which the Anguttara Commentary says refers to sense-sphere
karma (kammdvacara,kamma)” (AA 5:78), and that “unlimited karma’ (appamana, katarm kamman) refers
to form-sphere karma (riipdvacara,kamma). 1t is called “unlimited” because it is done by transcending the
limit, for it is developed by way of specified, unspecified and directional pervasion.” "

The Commentary on the Sankhadhama Sutta explains that “When (simple) lovingkindness is mention-
ed, this can be interpreted either as access concentration'® or as dhyana, but when it is qualified as ‘liber-
ation of mind’ (ceto, vimutti) it definitely means dhyana (jhana)” (SA 3:105). The point is that if a person
masters the “liberation of mind by lovingkindness™ at the level of dhyana, the karmic potential of this
dhyana attainment will take precedence over sense-sphere karma and will generate rebirth into the form
realm. " The key passage of the (Karaja,kaya) Brahma,vihara Sutta says:

“Indeed, bhikshus, the liberation of mind by lovingkindness should be developed by a woman
or a man. Whether you are a woman or a man, you cannot take this body along when you depart
(from this world).

Bhikshus, this mortal life is but an intermediate state of consciousness.

5 For basic instruction in the stages of lovingkindness cultivation, see, eg, Vism 9.3-13, 40, 50-53. For a dis-
cussion on the divine abodes inrelation to the dhyanas (jhana), see Arvind Sharma, “The significance of the Brah-
maviharas in Theravada Buddhism” (Pali Buddhist Review, 6,1 1982:37-40). See also Aronson, 1980. For a succinct
description of the brahma,viharas and refs, see Gethin 1998: 186 f.

*MA 15/T1.437b-438b.

7 Cf Enomoto 1984, 1986: 21; Lii 1963: 242; Mayeda 1985: 98; Thich Minh Chau 1991: 27; Waldschmidt 1980:
136 & Shi Yinshun 1962: 703.

¥ Tib (Beijing ed) mrion pa, tu 270a-272b (D ju 236b-238b); on the tr, see Skilling 2005: 699 [132].

® MA 15/T1.437b27 & Tib (Beijing ed) mrion pa, tu 270a5 (D ju 236b3), which instead point out that uninten-
tional deeds do not entail karmic retribution. See further Saiicetanika S 1 (A 10.206) = SD 3.9 Intro (4.5).

1% Tevijja S (D 13.77/1:251) = SD 1.8.

'1'S42.8.17/4:322.

2 A 10.208.1/5:299 = SD 2.10.

B DA 2:406; MA 3:450; SA 3:105; TtA 1:92.

" In commentarial terms, there are 3 levels of mental images (nimitta): (1) the preparatory image (parikamma
nimitta) or the meditation object perceived at the start of one’s meditation. (2) When this image has reached some
degree of focus, albeit still unsteady and unclear, it is called the acquired image (uggaha nimitta). (3) On greater men-
tal focus, an entirely clear and immovable image arises, and becomes the counter-image (patibhaga nimitta). As soon
as this image arises, the meditator has attained access (or neighbourhood) concentration (upacara samadhi). It is also
by means of the counter-image that one gains full concentration (appana samadhi). See Nimitta = SD 19.7 3) &
Dhyana = SD 8.4 (7) (What happens when we attain dhyana?).

15See Vism 9.49-58/309-311; also S:B 1149 n346; A:B315 n73.
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But the noble disciple knows, ‘Whatever evil deed I did before with this physical body, their
result will be experienced here and they will not follow me.”'®

Lovingkindness, if developed in such a way, will lead to the state of non-return, in the case of
a monk who is established in the wisdom found here [in this Teaching], but who has not attained
to a higher liberation. (A 10.208.2)

The sentence “This mortal life is but an intermediate state of mind” (citt ‘antaro ayani...macco), liter-
ally means “This mortal is an intermediate consciousness” (poetically, “This mortal frame is but a halfway
house of the mind”). Bhikkhu Bodhi renders this passage as “Mortals have consciousness as the connect-
ing link” (A:NB 269)."” The Commentary gives two explanations:

(1) citta, karano, ie taking antara as a cause; or

(2) citten’eva antariko, where antara is taken to mean in-between, intermediate, ie at one thought-

moment, one is in this world, ie the rebirth-consciousness, one is a deva, a hell being, or an ani-
mal. '
I'have rendered citt’antara as “intermediate state of mind,” following (2) here. The Majjhima Commentary
explains it as “in the midst of the aggregates, of the elements, of the sense-bases” (khandh antaram dhatv-
antaram dyatan’antaram, MA 2:256). Commenting on the second paragraph (“Whatever evil deed I did
...”), the Anguttara Commentary says:

It will be a karma ripening in this existence (dittha, dhamma,vedaniya,kamma). They will not fol-
low one to the next existence because the ripening in the next existence (upapajja, vedaniya) has
been cut off through the practice of lovingkindness. This passage should be understood as a re-
flection made by a streamwinner or a once-returner.” (AA 5:78)

3 Appatisamviditva or patisamviditva?

Analayo, in his examination of the phrasing of the two opening sentences common to the three con-
secutive discourses—the two Saficetanika Suttas (A 10.206+207) and the (Karaja,kaya) Brahma,vihara
Sutta (A 10.208)—concludes that the first sentence must have been erroneously transmitted. It suffers from
a common transmission error, where either a negation is lost or else an originally positively worded phrase
is negated.” That is, the sentences in question might earlier have read patisarmviditva instead of appati-

1 Comy says “It will be a karma ripening in this existence (dittha,dhamma,vedaniya,kamma). They will not
follow one to the next existence because the ripening in the next existence (upapajja, vedaniya) has been cut off
through the practice of lovingkindness. This passage should be understood as a reflection made by a streamwinner or
aonce-returner.”

7 This is the rendition preferred by Nina van Gorkom (personal communication).

18 For related refs, see M 1:266, 2:156 f; S 4:400; A 4:70-74/7.52. Abhidhamma traditionalists are likely to inter-
pret this as the life-continuum (bhav’anga).

' Lack of space prevents an exhaustive survey of this phenomenon, instead of which three examples drawn from
Majjhima Nikaya will have to suffice: (1) In a description of what appears to be an arrival at the final goal, M
29/1:196,29 reads samaya.vimokkha, where from the context one would rather expect asamaya, vimokkha, a reading
found in fact ina repetition of the same passage at M I 197,27, and throughout in Be and Ce, as well as in the comy
MA 2:2323, whereas Se reads samaya,vimokkha. (2) The advice of a doctor with regard to a wound in M 105/ 2:
257,4reads alaii ca te antaraydya, whereas Be and Ce read analaii ca te antarayaya, and Se alaii ca te anantardyaya
(the eds also disagree as to whether this wound still contains poison and whether the doctor is aware of that). In this
case Ee finds support in a parallel versionin SHT IV 500 folio 3 V4 (Sander 1980: 220), which reads: ala/m]te-t(7)-
anta[r] (a)yaya. (3) As a heading for an exposition of how clinging to a sense of self leads to agitation, M 138/3:
227,26 speaks of anupdda paritassand, a reading found not only in other Pali eds but also in its Chinese parallel MA
164/T1. 695¢19: “N=Z 1ML, even though this is a clear misfit and the context would require “agitation due to cling-
ing.” In fact, the reading upada paritassand is found ina similar treatment in S 22.7/3:16,3, see also M:NB (1995)
1350 n1253. In sum, the above examples suggest transmission errors thatinvolve: (1) loss of a negation in the PTS
ed, (2) addition of a negation in Asian editions, (3) addition of a negation in the Pali eds and in the Madhyama Agama
parallel. These examples thus testify to a tendency for negations to become lost or else be added during textual trans-
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samviditva, in which case the statement would have been:

Bhikshus, I do not say that there is an ending of intentional deeds done and piled up, saving
experienced them [their results], whether right here in the present, or in the next life, or in another
life.

Yet, bhikshus, I do not say that there is an ending of suffering without having experienced
(patisamviditva) (the fruits of) intentional deeds that done and piled up. (A 10.208§1ab)

“Though this obviously remains hypothetical, as | am not aware of any variant that would support the
suggested emendation, nevertheless, such a statement would better accord with early Buddhist teachings
than the reading appatisamviditv@” (Analayo 2009: 14). By setting a contrast to the position adopted by the
Jains [4.4], the suggested emendation patisamviditva would highlight the point that, even though karma
will definitely bear its fruit, nevertheless liberation is not to be won through expiating all karmic fruition.

The assumption that the text may have read patisamviditva would also better suit the introductory
phrase “yet” or “however,” tveva (tu + eva) of the second paragraph of the Suttas, and which would then
introduce a real contrast to the preceding statement on the inevitability of karmic retribution.”® The sug-
gested emendation patisamviditva would also fit the subsequent exposition in the (Karaja,kaya) Brahma,-
vihara Sutta, which culminates with the attainment of non-return or full awakening, clearly showing that
from the perspective of the remainder of the discourse, to make an end of suffering does not require expe-
riencing every karmic fruition.

As such, assuming that the occurrence of a relatively common transmission error would fit better with
the remainder of the (Karaja,kaya) Brahma,vihara Sutta, would place the teachings given in these discours-
es in harmony with early Buddhist doctrine. In fact, though the Buddhist and Jain traditions obviously in-
fluenced each other in various ways, we would not expect the canonical texts of one tradition to uphold a
position of the other tradition, especially where they elsewhere explicitly disagree, especially when it
comes to such vital matters as the relationship between karma and liberation.

4 Missing section?

The (Karaja,kaya) Brahma,vihara Sutta (A 10.208) opens with the Buddha stating that intentional
action or karma “will not become extinct as long as their results have not been experienced, be it in this
life, in the next or in subsequent lives.” Then, he goes onto say: “But, bhikshus, ¢t#at noble disciple...” (sa
kho so bhikkhave ariya,savako...). Chung Mun-keat notes that this reference to “that noble disciple” is
clearly out of place “since there has been no previous mention of a disciple or of a process of eliminating
desire and ill-will” (2004: 5).

The next sentence begins with evarni vigat ‘abhijjho vigata,vyapado (“Thus free from covetousness, free
from ill-will”). The topic switches abruptly from karma and its results to lovingkindness meditation. F L
Woodward, in his Anguttara translation (PTS 1936), too, notices the problem in his footnote that the
account of lovingkindness meditation “is introduced without apparent reason thus suddenly” (A:W 5:193
nl). However, notes Choong, “he fails to mention a second problem: the sutta contains no set of ten items
that might account for its inclusion in the Book of Tens” (2004:5).

In 1988, Tilmann Vetters, in The Ideas and Meditative Practices of Early Buddhism?' also discusses
the problem.” In 2009, Analayo discusses the problem of “Karma and Liberation” in the light of Pali and

mission. (Analayo’s fn)

0 “The only recurrence of the pattern na tvevaharm... dukkhassa anta, kivivarm vadami that 1 have been able to
identify is S 22.99/3:149,27, where the point is also a refutation of a tenet held by contemporary recluses, preceded by
a statement ofa general principle (here on the nature of samsara). This instance has a positively worded condition:
sandhavatam samsaratam, being in that respect similar to my suggested emendation. If the parallelism with S 22.99
should be a valid indication, then in the passage under discussion one would expect a positively worded condition, ie
patisamviditva, instead of appatisanwviditva.” (Analayo’s fn)

*! Leiden, 1988: 90 & nl.

“ Rod Bucknell: “The problem first noted by Woodward was also discussed by Tillman Vetter... I was unaware
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Chinese parallels (2009:11 f). Besides mentioning the apparently abrupt introduction of the passage noted
by Chung above, Analayo adds that the text loss of the (Karaja,kaya) Brahma,vihara Sutta (A 10.208) “is
further supported by its placement in the Tens of the Anguttara-nikaya,” and yet in its present form, the
Sutta does not have any aspect related to the number ten (2009 11).

The Chinese Agama counterpart of the sutta apparently resolves these problems. In the Chinese vers-
ion, the Buddha begins with the same brief statement about the inevitability of karmic results, and then
gives a discourse on the ten courses of unwholesome conduct (akusala kamma,patha): bodily conduct:
killing, stealing, sexual misconduct; verbal conduct: false speech, divisive speech, harsh speech, idle
chatter; mental conduct: covetousness, ill will, wrong views. The Buddha then declares that a wise noble
disciple, having refrained from such unwholesome courses of conduct, would then undertake the
cultivation of pervading the four quarters with lovingkindness.

It is possible here, notes Choong, that “the problems in the Pali version are due to a loss of a section of
the text, perhaps one of the inscribed palm-leaves of which Pali sutta manuscripts traditionally consisted”
(2004:5). The lacuna in the Pali—between dukkhass ‘anta, kiriyam vadami and Sa kho so bhikkhave in A
5:299.5 is provided by the Chinese Madhyama Agama: MA 15 =T 1.26.437b27-438a5. Choong further
notes that from Buddhaghosa’s Anguttara Commentary (5" century CE), “it is evident that this section was
already missing in his day. He comments on a word in line 4 of the sutta and then on a phrase inline 6 [AA
5:77,7-12]; there is nothing corresponding to the missing section, which would have been located between
these two” (2004:5).

_Apentalinear translation (fantizi, pinyin, literal translation, Pali, and modern English) of the Chinese
Agama version of the (Karaja,kaya) Brahma,vihara Sutta follows. It is interesting to see that the Agama
version of the sutta is more complete than the Pali version. As Choong says, it is possible that the lacuna in
the Pali text could have been due to manuscript loss. However, the “loss” is a somewhat neat one; for,
usually such a loss would break midway.

Another possible explanation is that the section has been intentionally omitted with the mention of the
peyyala in the text. The missing section can easily be detected and reconstructed from the Saficetanika
Sutta (A 10.206/5:292-297) without the similes, and which is supported by the authority of the Sankha
Sutta (S 42.8/4:317-322).2

It is interesting to note that the Chinese Agama version has only the “unwholesome courses of con-
duct” (kusala kamma,patha) section (without the “wholesome courses of conduct” cycle), which is only
about half the length of the missing section found in the Saficetanika Sutta (A 10.206). Apparently here,
the Chinese Agama translator has chosen to abridge the Chinese translation.** The bottom-line, however, is
that as the two texts stand, they are remarkably close, and clearly come from the same ur-text or source.”

In fact, as suggested by Analayo (2009: 13 f), the three discourses--the two Saficetanika Suttas (A
10.206+207) and the (Karaja,kaya) Brahma,vihara Sutta (A 10.208)—Tlisted consecutively in the Karaja,-
kaya Vagga of the Anguttara, could be originally formed a single discourse.

READING:
Analayo, “Karma and liberation—The Karajakaya-sutta (AN 10.208) in the light of its parallels.” 2009.

of Vetter’s comments when I pointed out to Mun-keat how the MA counterpart resolves the problem.” Personal com-
munication. My thanks to Rod for this information.

2 See esp sa kho so...ariya,savako evam vigatabhijjho... (S 4:322,14).

241t is said that Xuanzang (c596-664) was troubled by the abridge ment of suchrepetitive passages and had
nightmares after his assistants proposed abridging them to keep to the literary taste of the Chinese. See Piya Tan,
“Buddhismin China” §28 in History of Buddhism lecture 4, 2004.

2 See also Attha,puggala S 1 (A 8.59/4:292) =SD 15.10a Intro (3).

2% See Saiicetanika S 1 (A 10.206) = SD 3.9 Intro (5.2). It is recommended you read the whole of SD 3.9 Intro,
whichis closelyrelated to the above discourse.
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SD 2.10(5) B4R [Saficetanika Sutta]

Madhyama Agama version (excerpt) | MA 15 =T1.26.437b28-438a6
Cf the Saficetanika Sutta 1 (A 10.206/5:292-297) as pericope filling in
the lacuna in the (Karaja,kaya) Brahma,vihara Sutta (A 10.208/5:299)%

Conventions. This pentalinear (five-line) translation comprises: fantizi (classical Chinese), pinyin, literal English
translation, Pali and modern English) of the Chinese Agama version of the Brahma,vihara Sutta. Pali readings not
found in the Chinese version are shown within (brackets). Those translations unique to Chinese version are put within
[parentheses] in the translation.]

Unwholesome courses of conduct

S = O B =2, A% 0 HR U R

yi zhong shen gu zu0 san ye. bushan yu ki gud shouyt  kubao.

in the middle| body deliberate | do three actions | not good | give | painful fruit| bear (at) | painful result

tatra bhikkhave tividha kaya,kammanta(,sandosa,vyapatti) akusala,saficetanika dukkh’udraya dukkha,vipaka hoti
“Now, bhikshus, threefold is (the defiling fault of) bodily action due to unwholesome volition, with painful
outcome, painful results;

[ L=

kou you si ye.

mouth | has | four deeds

catu-b, bidha vact,kammanta(,sandosa,vyapatti) akusala,saficetanika dukkh’udraya dukkha,vipaka hoti)

fourfold is (the defiling fault of) verbal action (due to unwholesome volition,)

A =¥, 1% RN S SR R
yi  ydu sanye bushan  yu ki gud shouyu kubao.

mind | has | three deeds| not good| give| painful fruit | receive from | painful result

tividhda mano,kammanta(,sandosa, vyapatti) akusala,saicetanika dukkh’ udraya dukkha,vipaka hoti

threefold is (the defiling fault of) mental action due to unwholesome volition, with painful outcome,
painful results.

Bad bodily action
[0437¢01] Z=Af 5 B =%, A% H R 2R Rk 2
yun hé shen gu Zud sanye bushan yu ki gud shouyu kubao.
how | body deliberate | do | three deeds | not good | give | painful fruit|receive from | painful result

I This is an excerpt from Sijing (‘2.4¥) found in Madhyama Agama, Karma Sarhyukta Varga Siitra no 5, "1 &
SEHHE T D 4858 H, Zhong Ahan Yé xiangyingpin Sijing diwi. /& si; “to think, ponder or consider.”

* Acknowledge ments. I wish to thank a number of people for their generous and helpful gestures. To Rod
Bucknell (The University of Queensland, Brisbane Australia) for his continued support in not only checking the
Chinese translations I have attempted so far, but also his warm encouragements. To Bhikshuni Bodhi (SHI Chunyi)
of Bdoguang Fotang, Singapore, for her most enthusiastic and generous assistance in checking the Chinese trans-
lations. To CHOONG Mun-keat (University of New England, Australia) for his gift of “Annotated Translation of
Sttras from the Chinese Sarhyuktagama relevant to the Early Buddhist Teachings on Emptiness and the Middle Way”
(2004).

¥ FAHR lit tr “in/at the middle,” ie “therein” (tatra).

% Bl ysu tr “with”; however in this context, it is best rendered as “give.” (Chunyi)

31 52 here means “experience; bear; endure; suffer.” (Chunyi)

2 JA is usu rendered “at” or “in” (Bucknell): see 1% character on this line. It is a particle, a preposition close to
locative case (Chunyi).

3 ZfA] here is a cpd used as an interrogative particle meaning “what” or “have” in different contexts. Here,
following Pali katham, it should be rendered as “how.” (Chuny1i)

64 http://dharmafarer.org




A 10.5.1.9 Anguttara Nikaya 10, Dasaka Nipata 5, Paficama Pannasaka 1, Karajakaya Vagga 9

kathaii ca bhikkhave tividha kadya,kammanta(,sandosa,vyapatti) akusala,saiicetanika dukkh udraya dukkha, vipaka hoti
And how, bhikshus, is (the defiling fault) of bodily action due to unwholesome volition, with painful out-
come, painful results threefold?

— B O®E, BRE U, Hax % F, A% Ak, Jh & Rad .
yi yue shasheng ji ¢ yin xi¢ qi yu shang hai buci  zhongsheng nai zhi kiinchdng.

Firstly | kill life | extreme evil | drink blood | he wishes | harm | not mercy |sentient beings | even | insects

1.2 (1) idha bhikkhave ekacco panatipati hoti luddo lohita,pani hata,pahate nivittho adaydpanno sabba,pana,bhiitesu
1.2 (1) Here, bhikshus, a certain person Kills living beings: he is cruel, bloody-handed [drunk in blood],
given to harming (others), merciless to all sentient beings[, even to insects].

“H AHER, FM WM B & G
eryue  buylqu zhuo ta caiiwa yi  tou yi qu

Secondly | not giventake | use |others|property | with | steal | intend | take

(2) adinn’a@dayi hoti yan tam parassa (para,vittiipakaranam gama,gatam va araiiiia, gatam va tam adinnam
theyya,sankhatam adata hoti)

(2) he takes the not given: he takes the property of others with the intention of stealing them (in a village
or in a forest, he takes by way of theft, the possessions of others that are of service to them).

EEI Ezlzﬁég ’ ﬁBZEjz ﬁ Qﬁﬁﬁ;% ’ jz!:}iﬁﬂx ’ jzx!:}iﬁﬂx ’
san yue xié yin bihuo you fusud hu hud mi sud hu huo fumti sud hu
thirdly | adultery | that or| there is| father who protect | or mother who protect | or parents who protect

(3) kamesu,micchdcart hoti ya ta matu,rakkhita pitu,rakkhita
(3) he commits sexual misconduct: falling into such a conduct with those protected by their mother,
protected by their father, [protected by their parents, ]

o R o LT o b SBE T,

hud Ziméi sud hu huo xidngdi sud hu huo fu fumt sud hu
or | sisters who protect | or | brothers who protect | or |woman | parents who protect
bhatu,rakkhita bhagini,rakkhita

protected by their brother, protected by their sister, [or a woman protected by her parents,]

o BB P W&, B R T, I AU R

hud qingin sud hu huo téngxing sud hu huo wéi ta  funl

or relatives who protect | or | blood relatives who protect | or | as |other | married woman

fiiati,rakkhita dhamma,rakkhita sassamika

protected by relatives, protected by the law, [protected by blood relatives,] other married women,

O & OB, kA AR OEE OE &, Bl &,
you bian fa kongbu ji  y6u mingjia lin zhi hua man gin fan raci ni

there is| rod | punish | fear | and | there is| call | fake | rent| until | flower | adorned hair | close offence this type woman
saparidanda antamaso mala,guna,parikkhita pi tathda,ripasu carittam apajjita hoti

one with a husband, one protected by the law, even with one adorned with a string of garlands [with hair
adorned with flowers] (in betrothal to another).

P g i B =%, A% B wR S9N k.

shi wei shen gu Zud sanye bushan  yu  kuguo shou yu ku bao

this (quote) | body | deliberate | do | three deeds | not good | give | painful fruit | receive from | painful result
bhikkhave tividha kaya, kammanta(,sandosa,vyapatti) akusala,saiicetanika dukkh udraya dukkha, vipaka hoti

34 Correct to zhué.

3 7 is a relative pronoun, “which, who.” (Bucknell)
36 /E‘,] 113 ” (Chlmyl)

3738 is cognate to Pali izi. (Chunyi)
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Thus, bhikshus, is (the defiling fault) of bodily action due to unwholesome volition, with painful outcome,
painful results threefold.

Bad verbal action

[0437¢09] = 7 © [ B, AFE H &R 200 k2
yinhé kou gu zud siye bushan yu kugud shou yu kubao
say what | mouth | deliberate | do | four deeds | not good | give | painful fruit |receive from | painful result
kathaii ca bhikkhave catu-b,bidha vact,kammanta(,sandosa,vyapatti) akusala,saricetanika dukkh udraya dukkha,-
vipaka hoti
And how, bhikshus, is (the defiling fault) of verbal action due to unwholesome volition, with painful out-
come, painful results fourfold?

—H ® B M E R, B BER B E K,
yiyue wangyan bi huo zai zhong hud z3i juanshil huod zii wangjia

firstly | false say | he |or |at |the many |or |at|family dependents |or | at | king’s house

1.3 (4) idha bhikkhave ekacco musa,vadr hoti sabhd,gato va parisd,gato va nati,majjha,gato va piga, majjha,gato va
rdja,kula,majjha, gato va

1.3 (4) Here, bhikshus, a certain person speaks falsehood: when questioned as a witness before a council,

before a congregation, in the midst of relatives [the family], in the midst of a guild [company], in the midst
of the royal court [a court of law]

A e B |t o fE Y AR FU R, om0 F AF

ruo ha bi weén ru zhi  bian shuo  bi buzhi yan zhi zhi yan buzhi

If | called out| him | ask | [if] you | know | then | speak| he | not know |say | know | know |say | not know

abhinito sakkhi,puttho “eh’ambho purisa yam janasi tam vadehi ti so ajanamva “aham janami ti janamva “aham na
janami ti

and questioned thus: ‘(Sir,) [if you know] tell us [then speak] (what you know)!” Not knowing, he says he
knows, or knowing, he says he knows not;

AR F R, BRE AR /" C R b, & & WYY,

bujian yén jian jian yan bujian wei ji weéi ta  huo wéi cdiw

not see |say |see |see|say|notsee|for |self| for |others |or | for | wealth things

apassamva “aham passami ti passam va “aham na passani ti iti atta,hetu va para, hetu va amisa, kificikkha,hetu va
having not seen, he says he saw, or having seen, he says he did not see—consciously lying thus for his own
sake, for the sake of others [done by another], or for [the sake of belongings] (some small material gain)

3 3% onits own means “unreal;; presumptuous” but the cpd %= here means “false speech.” (Chunyi)

¥ I “called out,” past participle (Chunyi).

“ Following Chinese grammar, there are 2 ways of tr this: (1) passive, “if he is called out and asked [thus]:...”;
(2) active, “if[one were to] call him out and ask (him):...” (Chunyi)

194 “you” (formal) (used by senior to junior or subordinate, or among peers), “or among peers” (Chunyi).

4 «[if] you know then speak.” (Bucknell)

# = here, and in the next sentence, is a verb. (Chunyi & Bucknell)

# % here means “because of” (Chunyi); “for” (Bucknell). Both are acceptable, but I have followed Bucknell
because “for” is a simpler form.

® [ “wealth things” (Bucknell) here is a cpd, meaning “belongings; property.” (Chunyi)
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mooB EES

zht yi wangyan
know | already | untrue say
sampajana, musa bhasita hoti

[he had himself done].
—“H o OWE, A B M, M B RET Y
éryue  lidngshé yu libié ta wén ci yu  bi

secondly | double tongue | wish | separate | others | hear | here | say | there

(5) pisuna,vaco hoti ito sutva amutra akkhatda imesam bhedaya,

(5) he speaks divisive words [is “double-tongued”]: what he has heard here (from others), he repeats it
there (to others) to divide them;

A omEEE b B M RE O, A m ph o AEY wx O,
yi  pohudi of wénbi yu o yi pohuai bi  hézhé yo ool

wish |destroy | here | hear | there | say | here | wish | destroy | there | those in concord | wish | separate
amutra va sutva imesam akkhata amiisam bhedaya,
what he has heard there, he repeats it here to divide them—

i &R B M T 4 RTHE W, MY OB M M.

1 zh¢  fu 1 ér zud qun ding le yi qin didng chéng shud qun dang
separate | those | again| separate |and | do | group | faction | happy | at | group| faction | name | speak| group| faction

iti sammagganam va bhetta bhinnananva anuppadata vagg’aramo vagga,rato vagga,nandi vagga,karanim vacani-
bhasita hoti

thus he divides the united, he encourages the divided (to remain so) [rejoicing in division]; being pleased at
discord, enjoying discord, delighting in discord, saying words conducive to discord.

= H BRE, woHw A FE, B R R OB, B OB OMHY
san yug cil yan bi rud you yan ci qi cii  guing ¢ sheng ni'ér
thirdly | harsh speech | he | if | has |to say [words | attitude | crude | boorish | ugly | sound | against ear
(6) pharusa,vaco hoti, ya sa vaca andaka kakkasa

(6) he speaks harsh words—he utters words that are rough, hard,

40 «“Know already untrue say.” (Bucknell)

47 Correct to yi, “to tell, inform.” This form is common in the Vinaya. (Chunyi)

8 “Hear there, say here” (Bucknell). 1 “that; those; another; the other”; ~/# bi’an, “the farther shore” =
paramita, nirvana.

YR 1E is a cpd meaning to “destroy; wreck.” (Chunyi)

9% is used after a noun or adj denoting a person or a class of things, somewhat like “-er” (doer). Thus &% lit
means “concord ones.” See same in foll sentence.

5! Here final # signifies “-er,” a doer; sometimes it acts like a correlatives, yo...so; yari...tam (Chunyi). Buck-
nell says that itoften it acts like i#i, the Pali “close quote,” but Chunyi disagrees). See same in prev sentence.

>21fij is a particle showing a contradiction like “but; and yet”; here used as an emphasis tr simply with “and.”
(Chunyi). See below 0473c21.

33 «Wish,” alternately, “in.” (Bucknell)

3% & “name (v); declare.” (Chunyi)

55 “he is has to say.” (Bucknell)

36 «Attitude; bearing.” (Chunyi)

37 «ugly sound against ear.” (Bucknell)
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B AE, R AR, M N, YRR
zhong sud buxi ~ zhong  sud buai shi ta kundo ling budé  ding

the many | which | not like | the many | which | not love | cause | others | vexation | cause | not get|calm
para,katuka pardbhisajjant kodha,samanta asamadhi,samvattanika,
hurting to others, offensive to others, ever angry, inconducive to mental concentration:

MoowmoRETF

shud ra shi yan

say | like | is |words
tathd,ripim vacam bhasita hoti
such words he utters.

e s, % A KoM, ARE SR, ER A

si yue qiyd bi fei shi shud buzhenshi shud wuyi shud

fourthly | ornate speech | he | not | time |say | not true | speak | no meaning | speak

(7) sampha-p,palapt hoti akala,vadi abhiita,vadt anattha,vadi

(7) he chatters frivolously [utters useless talk]—at the wrong time, he speaks what is false, what is un-
beneficial,

ok @M, ARR R X B MK AIER .

fei fa shud buzhixi shudo you fi chengtan buzhixi shi

not | Dharma| speak | not stop | speak | again| again | highly praise | not stop | trouble

adhamma, vadr avinaya,vadr

what is not the Teaching [Dharma], what is not the Discipline [ Vinaya]; [knows not when to stop talking;
often speaks well but does not quell troubles when they arise;]

&R ROmY A H, N A% F

wéibéi ya shi ¢ér bushan jiao yi  bushan e

violate | at | time | but | not good | teach | also | not good | scold

anidhana, vatim vacam bhasita hoti akalena anapadesam apariyanta,vatim anattha,samhitam

not worth treasuring; he speaks words that are untimely, out of place, baseless, undefined [rambling], not
connected with the goal (of spiritual liberation).

P N ' fE Uz, A o OER % R EW .

shi weéi kéu gu 0 siye bushan  yu  kuguo shou yi  kubao

this | call | mouth | deliberate | do | four deeds | not good | give |painful fruit | receive | from | painful result

evam kho bhikkhave catu-b,bidha vact,kammanta(sandosa,vyapatti) akusala saricetanika dukkh udraya dukkha,-
vipaka hoti

Thus, bhikshus, is (the defiling fault) of verbal action due to unwholesome volition, with painful outcome,
painful results fourfold.

58 i here (and throughout the foll sentences) denotes passive voice, ie “disliked by all” (Chunyi); “which.”
(Bucknell)

¥ HH4 cpd meaning “vexation.” (Chunyi)

8 2 Jike {#i (prev sentence), means “cause.” (Chunyi; Bucknell)

8! “Ever angry,” kodha,samantd, 1it “angry all around.”

2 4n5% can be taken as cpd, meaning “such.” (Chunyi)

6 MF R cpd meaning “useless talk”; 3§ means attha (Skt artha), “benefit.” (Chunyi)

& Ifiiis also a particle, here showing a contradiction like “but; and yet”; sometimes as an emphasis tr simply with
“and” (Chunyi). See above 0437cl5.

6 51 means “breathe; scold”; in the context here, it means “scold.” (Chunyi)
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Bad mental action

[0437c22] = fi] & [i44 £ =%, 1& B R IR R 2
yun hé yi gu Zud sanye bushan yu  kugud sho yu kubao
say | what | mind | deliberate |do | three deeds| not good | give | painful fruit | receive from | painful result
kathaii ca bhikkhave tividha mano, kammanta(,sandosa,vyapatti) akusala,saiicetanika dukkh’udraya dukkha, vipaka
hoti
And how, bhikshus, is (the defiling fault of) mental action due to unwholesome volition, with painful
outcome, painful results threefold?

—H & i, R ) i EAS,

ylyue tan si jian fa caiwu zhii shenghudju

firstly | covet | watch | see | others | wealth things | all | life possessions

1.4 (8) idha bhikkhave ekacco abhijjhalu hoti, yan tam parassa para,vittipakaranam,

1.4 (8) Here, bhikshus, a certain person is covetous—the possessions of others that are of service to them
[as necessities of life],

WM KRBT, O® 44 &k B

ching si giowang yu ling wo dé

often | watch | yearning | wish | cause | me | get

tam abhijjhalu hoti, “aho vata yam parassa, tam mama assa ti

he covets, thinking, ‘Oh, may what belongs to others become mine!’

—H O E, OB BB B OowmifF 28 o & &,
er yuwe ji hui yi huai zeng ji ér zud shi nian  bi zhongshéng zh¢
secondly | envious |anger | mind | bear | hate | envy | and | do | is| thought | those | sentient beings | (all)
(9) vyapanna,citto hoti paduttha,mana,sankappo

(9) he is one with a mind of ill will [and envious yearning], a mind of wicked thoughts,

JE® B JEA J& W B . & % B

ying sha ying fu ying shou ying midn ying zhu bin chi

should be killed | should be bound |should be kept | should be avoided |should be dispelled | be discarded out
“ime sattda hanniantu va bajjhantu va ucchijjantu va vinassantu va mava ahesun iti va ti

thinking, ‘May these beings be killed or be slaughtered [be bound] or be wiped out [be imprisoned] or be
destroyed [be avoided] or not exist! [be expelled:]’

oo 4 e % EEW

qi yu ling bi shou wu liang ku
one | wish | cause | others | suffer | no measure pain
[he causes immeasurable pain to others.]

=F OWE ., o ROl mER. R R MR, .
san yué xié jian su0 jiandianddo rushijian rushi shud wiashi  wu zhai
thirdly | evil view |that|see |confused | thussee | thus say | no giving | no offer alms

66 £ 3% HL “life possessions,” where 455E = “living; life; faily life”; B = “equipments” (Chunyi). 4:;5E is a
cpd, meaning “necessities of life” (Bucknell), “amenities” (Chunyi).

67 3k 2 lit “ask gaze,” meaning “yearning.” (Chunyi)

%8 “Thought,” % here a noun. (Chunyi)

69 2 4= 2% mearns “all these sentient beings.” (Chunyi)

" Following & here throughout this whole sentence has been tr in the passive (foll Chunyi’s advice).
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(10) miccha,ditthiko hoti viparita,dassano “n’atthi dinnam n’atthi yittham
(10) he is one with wrong view, with distorted vision, thinking, ‘There is no giving, no offering,

A X WM ERE O OE K, BE OB X W& i et
wiyou zhou shué wu shan ¢ yé wuishan ¢ yé bao wi cishi bi shi

no | have | chant |[say | no | good | evil |deed | no good | evil deed |result | no | this world | other world
n’atthi hutam n’atthi sukata, dukkatanam kammanam phalam vipako n’atthi ayam loko n’atthi para loko

no sacrifice. There is no fruit or result of good or evil actions. There is no this world, there is no other world;

oA B, O HA T2 F O E. F A
wa fu wu mi shi  wu zhénrén wang zhi shan chi  shan qu
no | father | no| mother | world | no | true person | go | arrive | good | place | good | go
n’atthi mata n’atthi pita n’atthi satta opapatika

there is no mother, no father; there are no beings that are reborn; !

S 1 ettt g M, AL B SRRt S5/ RS i N

shan xiang ci shi bi shi 71 zht Zi jué zizud  zhéng chéngjiu you

good | towards | this | world | other |world | self know | selfrealize |self do | attain endowment | wander

n’atthi loke samana,brahmana sammaggata samma,patipanna, ye imam ca lokam paraii ca lokam sayam abhififia
sacchikatva pavedenti ti

there are no brahmins and recluses who, living rightly and practising rightly, having directly known and
realized for themselves this world and the hereafter, [wander about and] proclaim them.’

& H OB M £ =3, A o R 2R ER o
shi wei yi gu Zud sanye bushan yu  kugud sho yi kibao

is | call | mind | deliberate | do | three deeds | not good | give | painful fruit | suffer from | painful result

evam kho bhikkhave tividhda mano,kammanta(,sandosa,vyapatti) akusala,saiicetanika dukkh udraya dukkha,vipaka
hoti

Thus, bhikshus, is (the defiling fault) of mental action due to unwholesome volition, with painful outcome,
painful results threefold.

[0438a03]" £ [ %= BT 5 A EX, B N
dud wén sheng dizi she shen bu shanye xitl shen  shanye
much | heard | noble disciple | abandon | body | not | good deed | cultivate| body | good deed
The wise noble disciple gives up unwholesome bodily deed and cultivates wholesome bodily deeds.

B0, B A EX, #© . & #HE

she kou yi bu shanye xidl kou yi shanye

give up | speech | mind | not | good deed | cultivate | speech | mind | good deed

He gives up unwholesome speech and unwholesome mind, and cultivates wholesome speech and mind.

A q/ 6T wWmE A & ipcd HTE
bi  dudwén shéng dizi rashi ju 70 jingjin jiedé

that | much heard | noble disciple | thus | possess | complete | excellent effort | moral virtue
The noble disciple is wise [heard much], fully accomplished in excellent moral virtue.

"' Opapatika, often said ofa non-returner’s rebirth, and also that ofall divine and hell beings. I take itina gene-
ral sense of “rebirth.” See Samafifia,phala S (D 2.22/1:55=SD&.10 n.

2 Reading here is obscure: Chunyi suggests reading as [ /75 )it (4 zud zhéng chéng jit you). Here /il
corresponds to Skt samanvagama (“endowment; endowed with”).

7 The foll section is only in the MA 15, but not in the Pali.

M ¥5iE is Sktvirya (P viriya).
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B e oOWE, o - S =
chéngjiu shen jingye chéngjiu kou v jingye

is endowed with | body | pure deed | is endowed with | speech | mind | pure deed
He is accomplished in the purity of bodily deed, in speech, and purity of mental deeds.

The Discourse on the Divine Abodes
A 10.208/5:299-301

[299] 1a “Bhikshus, I do not say that there is an ending of intentional deeds done and piled up, having
experienced’® them [their results], whether right here in the present, or in the next life, or in another life.””’
1b Yet, bhikshus, I do not say that there is an ending of suffering without having experienced (the

fruits of) intentional deeds done and piled up.”
—  Beginning of fill-in text from the Saficetanika Sutta 1 (A 10.206)” —

Unwholesome courses of conduct [MA 15 = T 437b28-438a5] ™
1.1 Bhikshus,
(1) threefold are the defiling faults of bodily action®' due to unwholesome volition, with painful out-
come, painful results;¥
(2) fourfold are the defiling faults of verbal action due to unwholesome volition, with painful outcome,
painful results;
(3) threefold are the defiling faults of mental action due to unwholesome volition, with painful out-
come, painful results.
BAD BODILY ACTION. And how, bhikshus, are the defiling faults of bodily action due to unwhole-
some volition, with painful outcome, painful results threefold?
1.2 (1) Here, bhikshus, a certain person_harms living beings: cruel, bloody-handed, given to violence
and killing, merciless to living beings.

3 ik “is endowed with.” (Chunyi)

7 “Having experienced,” patisamviditva or patisamveditva, instead of MSS appatisamviditva or appatisamvedi-
tva see Saificetanika S 1 (A 10.206) = SD 3.9 Intro (5).

" Néham bhikkhave saiicetanikanam kammanam katanam upacitanam appatisamviditva vyantibhavam vadéami,
tai ca kho ditthe va dhamme upapajje va apare va pariyaye. This para (together with the foll para) begin and end
Saificetanika S 1 (A 10.206.1a/5:292) = SD 3.9: see Intro (3) above.

8 [Na] tv-eva’ham bhikkhave saficetanikanam kammanar katanam upacitanam appatisamviditva dukkhass -
anta, kirivam vadami. Comy glosses the key word appatisamviditva as “without knowing the results of those karma”
(tesam kammanam vipakam avediyitva, AA 5:76). See prec n & Intro (3) above.

7 There is an apparent lacuna here: see Intro (4) above. The foll sections (with a left marginal line) are recon-
structed from Saficetanika S 1 (A 10.206/5:292-297) without the advantage/disadvantage refrains and similes, and
whichis also supported by the authority of Sankha S (S 42.8/4:317-322): see esp sa kho so...ariya,savako evari
vigatdbhijjho ... (S 4:322,14). To compare with the Chinese Agama version, see Intro (4) above.

8 The Chinese Agama version has only the “unwholesome courses of conduct” (kusala kamma,patha) section
(without the “wholesome courses of conduct” cycle): see Intro (4) above.

81 “Defiling fault,” sandosa, byapatti.

82 «“With painful outcome, with painful results,” dukkh 'udraya dukkha,vipaka. As at Amba,latthika Rahul’o-
vada S (M 7.9/1:416).
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(2) Here again, he takes what is not given: in a village or in a forest,* he takes by way of theft, the
possessions of others that are of service to them.

(3) Here again, he commits sexual misconduct: falling into such a conduct with those protected by
their mother, protected by their father, [protected by their parents,] protected by their brother, protected by
their sister, protected by a relative, one with a husband, one protected by the law,® even with one adorned
with a string of garlands [in betrothal to another].®

Thus, bhikshus, are the defiling faults of bodily action due to unwholesome volition, with painful out-
come, painful results threefold.

BAD VERBAL ACTION. And how, bhikshus, are the defiling faults of verbal action due to unwhole-
some volition, with painful outcome, painful results fourfold?

1.3 (4) Here, bhikshus, a certain person speaks falsehood: when questioned as a witness before a
council, before a congregation, in the midst of relatives, in the midst of a guild [or company], in the midst
of the royal court [a court of law] and questioned thus: ‘Sir, tell us what you know!” Not knowing, he says
he knows, or knowing, he says he knows not; having not seen, he says he saw, or having seen, he says he
did not see—consciously lying thus for his own sake, for the sake of others, or for some small material®®
gain,

(5) Here again, he speaks divisive words: what he has heard here (from others), he repeats it there (to
others) to divide them; what he has heard there, he repeats it here to divide them—thus he divides the unit-
ed, who encourages the divided (to remain so) [rejoicing in division]; being pleased at discord,”” enjoying
discord, delighting in discord, saying words conducive to discord.*®

(6) Here again, he speaks harsh words—he utters words that are rough, hard, hurting to others, offen-
sive to others, ever angry,89 mconducive to mental concentration.

(7) Here again, he chatters frivolously [utters useless talk]—at the wrong time, he speaks what is false,
what is unbeneficial, what is not the Teaching, what is not the Discipline, not worth treasuring [not worth
preserving]; he speaks words that are untimely, out of place, baseless, undefined [rambling], not connected
with the goal [of spiritual liberation].

Thus, bhikshus, are the defiling faults of verbal action due to unwholesome volition, with painful out-
come, painful results fourfold.

BAD MENTAL ACTION. And how, bhikshus, are the defiling faults of mental action due to unwhole-
some volition, with painful outcome, painful results threefold?

1.4 (8) Here, bhikshus, a certain person is covetous—he covets the possessions of others that are of
service to them, thinking, ‘Oh, may what belongs to others become mine!’

(9) Here again, he is one with a mind of ill will, a mind of wicked thoughts, thinking, ‘May these
beings be killed or slaughtered or wiped out or destroyed or not exist!’

8 “Ina village or in a forest,” gama,gatam va araiiia ‘gatam va, lit “gone to the village or gone to the forest.”

¥ Comy: Yo itthan, naman itthir gacchati, tassa ettako dando ‘ti evari gaman va gehari va vithim va uddissa
thapita,dandd, pana saparidanda nama, “This penalty is placed in connection with a village, house or street, thus:
‘Whoever goes to such and such a woman gets such a penalty’—this is called sa, paridanda (MA 2:330). This appa-
rently refers to where prostitution is illegal. In modern terms, this rule also covers “wards of the court,” ie, minors
involved in some kind of legal process or adjudication.

% Matu, rakkhita pitu,rakkhita [mata pitu rakkhital bhatu, rakkhita, bhagini,rakkhita iiati,rakkhita sa-s,samika
sa,paridanda antamaso mala,guna,parirakkhita pi. These “protected women” are listed as ten in the Vinaya as mata,-
rakkhitd, pitu,rakkhita, mata, pitu,rakkhita, bhatura,rakkhita, bhagini;rakkhita, niati,rakkhita, gotta,rakkhita (those
protected by the clan), dhamma,rakkhita (those protected by custom), sarakkha (those “under (natural) protection,” ie
the betrothed [ mala, guna, parirakkhita) and married women [sa-s,samika), incl women of the royal harem),
sa,paridanda (V 3:139). The “one with a husband” and “one who has been garlanded in betrothal to another” of
Saleyyaka S come under the category of sarakkha in the Vinaya. On sa,paridanda, see prec n.

8 “Material,” @misa, alt tr “worldly”.

8 “Discord,” vagga, fr vi-agga (Skt vyagra) opp of samagga, “concord”. See M 1:286; It 11 = V 2:205.

% On dealing with slander, see eg Brahma,jala S (D 1.1.5/1:4).

¥ “Ever angry,” kodha,samanta, it “angry all around.”
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(10) Here again, he is one with wrong view, with distorted vision, thinking,”® ‘There is no giving,’' no
offering, no sacrifice. There is no fruit or result of good or evil actions. This world does not exist, the other
world does not exist;”” there is no mother, no father;” there are no beings reborn;** there are no brahmins
and recluses who, living rightly and practising rightly, having directly known and realized for themselves
this world and the hereafter, proclaim them.”*

Thus, bhikshus, are the defiling faults of mental action due to unwholesome volition, with painful out-
come, painful results threefold.

Wholesome courses of conduct®

1.5 Bhikshus, threefold are the virtues’’ of bodily action due to wholesome volition, with pleasurable
outcome, pleasurable results :% fourfold are the virtues of verbal action due to wholesome volition, with
pleasurable outcome, pleasurable results; threefold are the virtues of mental action due to wholesome voli-
tion, with pleasurable outcome, pleasurable results.

1.6 GOOD BODILY ACTION. And how, bhikshus, are the virtues of bodily action due to wholesome
volition, with pleasurable outcome, pleasurable results threefold?

(1) Here, bhikshus, a certain person, having given up harming living beings, refrains from harming
living beings, lays down rod and sword, conscientious, merciful, dwells beneficial and compassionate to all
living beings.

(2) Here again, having given up taking the not-given, he refrains from taking the not-given—in a
village or in a forest, he does not take by way of theft, the possessions of others that are of service to them

(3) Here again, having given up sexual misconduct, he refrains from sexual misconduct—not falling
into such a conduct with those protected by their mother, protected by their father, [protected by their
parents,] protected by their brother, protected by their sister, protected by relatives, one with a husband,
one protected by the law, not even with one adorned with a string of garlands [in betrothal to another].

Thus, bhikshus, are the virtue of bodily action due to wholesome volition, with pleasurable outcome,
pleasurable results threefold.

1.7 GOOD VERBAL ACTION. And how, bhikshus, are the virtues of verbal action due to wholesome
volition, with pleasurable outcome, pleasurable results fourfold?

(4) Here, bhikshus, a certain person, having given up speaking falsehood, refrains from speaking false-
hood—when questioned as a witness before a council, before a congregation, in the midst of relatives, in

% In Samaiifia,phala S, this view is attributed to Ajita Kesakambali, the hair-blanket ascetic (D 2..23/1:55). He
wore a cloak of human hair. His materialist view is answered in Apannaka S (M 60.5-12 = 1:401-404).

1 “There is no giving,” n’atthi dinnam. MA 2:332=DA 165 says that this means there is no fruit of giving. CfD
1:55; M 1:401, 515; S 3:206.

92 «“This world does not exist, the other world does not exist.” “Other word” (para,loka) here refers to the afterlife
in various realms of existence. Comys explain that “(a) ‘this world does not exist’ means that when one is established
in the other world, this world does not exist; (b) ‘the other world does not exist’ means that when one is established in
this world, the other world does not exist.” (MA 2:332=DA 1:165). Deeds done in such a deterministic system would
not carry over into the afterlife, even if this view concedes to a hereafter.

93 “There is no father, no mother.” Comys explain “there is no fruit of good or of evil behaviour (towards them)”
(MA 2:332=DA 1:165).

%% Opapatika, often said of a non-returner’s rebirth, and also that of all divine and hell beings. I take itina gene-
ral sense of “rebirth.” See Samafifia,phala S (D 2.22/1:55=SD8.10 n.

%% Comy: This last statement is made regarding the non-existence of “all-knowing” (sabbaiiiit) Buddhas (MA
2:322), in other words, awakening is impossible.

% This section is not found in the Agama version, but given in full in Saficetanika S 1 (A 10.206.7-10/5:294-
296): see Intro (4) above.

9T “Virtues,” sampatti, “success, attainment, happiness, bliss, fortune” (A 4:26, 160); opp vipatti = byapatti or
vyapatti.

%8 «“With painful outcome, with painful results,” dukkh 'udraya dukkha,vipaka. As at Amba,latthika Rahul’o-
vada S (M 7.9/1:416).
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the midst of a guild [or company], in the midst of the royal court [a court of law] and questioned thus: ‘Sir,
tell us what you know!” Not knowing, he says he knows not, or knowing, he says he knows; having not
seen, he says he did not see, or having seen, he says he saw—not consciously telling a lie thus for his own
sake, for the sake of others, or (even) for some small material gain.

(5) Here again, having given up divisive speech, he refrains from divisive speech—what he has heard
here (from others), he does not repeat it there (to others) to divide them; what he has heard there, he does
not repeat it here to divide them—thus he is one who unites the disunited, or who discourages the divided
(from remaining so) [not rejoicing in division]; he is pleased at concord, enjoying concord, delighting in
concord, saying words conducive to concord.

(6) Here again, having given up harsh speech, he refrains from harsh speech—he utters words that are
blameless, pleasant to the ear, touching the heart, urbane, loved by the masses, pleasant to the masses.

(7) Here again, having given up useless talk, he refrains from useless talk—he speaks at the right time,
what is true, what is beneficial, what is the Teaching, what is the Discipline; words worth treasuring; he
speaks words that are timely, well-founded, well-defined [not rambling], connected with the goal [of spirit-
ual liberation].

Thus, bhikshus, are the virtues of verbal action due to wholesome volition, with pleasurable outcome,
pleasurable results fourfold?

1.8 GOOD MENTAL ACTION. And how, bhikshus, are the virtues of mental action due to wholesome
volition, with pleasurable outcome, pleasurable results threefold?

(8) Here, bhikshus, a certain person is not covetous—he covets not the possessions of others that are
of service to them, thinking, ‘Oh, may what belongs to others become mine!’

(9) Here again, he is one with a mind without ill will, a mind without wicked thoughts, thinking, ‘May
these beings be free from hate; may they be free from suffering; may they be free from evil;” may they
continue to be happy!”'®

(10) Here again, he is one has right view, without distorted vision, thinking,

‘There is what is given, what is offered, what is sacrificed.

There is fruit and result of good or evil actions.

There is this world, there is the other world.

There is mother, there is father.

There are beings reborn.

There are brahmins and recluses who, living rightly and practising rightly, having directly known
and realized for themselves this world and the hereafter, proclaim them.” '

Thus, bhikshus, are the virtue of mental action due to wholesome volition, with pleasurable outcome,
pleasurable results threefold.'*

— End of the Saiicetanika Sutta 1 (A 10.206) fill-in text'® —

Benefits of the divine abodes'™
[299] 1b (1) THE CULTIVATION OF LOVINGKINDNESS. But, bhikshus, tat noble disciple'®—thus free
from covetousness, free from ill will,'® unconfused, clearly aware, ever mindful—dwells pervading one

% «Be free from evil,” anigha, resolved as an + igha, instead of @ + nigha (affliction, trouble, woe). The ideas
connoted by a-nigha overlap with the preceding “free from hate, free from suffering”.

10 Ime satta avera abyapajjha anigha sukhi attanam pariharantu. Cf A 2:3, 228,253.

11See Rebirth in early Buddhism = SD 57.1 (2).

192 The above reconstructed sections in italics are from Saficetanika S 1 (A 10.206/5:292-297) without the simi-
les. See §1.1 header [MA 15...] n.

13 For beginning, see §1.1 above.

19 For a description of the divine abodes with similes, see Te,vijja S (D 13.76-79/1:251) = SD 1.8. On the 5 hin-
drances and the divine abodes, see Udumbarika Stha,nada S (D 25.17a/3:49 f) = SD 1.4. On the divine abodes with
the elements, see Vuttha Vass’avasa S (A 9.11.4/4:375 f) = SD28.21. On how the divine abodes limit karma, see
Brahma,vihara S (A 10.208/5:299-301) & SD 2.10 Intro (2).

74 http://dharmafarer.org




A 10.5.1.9 Anguttara Nikaya 10, Dasaka Nipata 5, Paficama Pannasaka 1, Karajakaya Vagga 9

quarter with a mind filled with lovingkindness; likewise the second quarter, likewise the third quarter,
likewise the fourth quarter. Thus above, below, across, everywhere and to everyone as well as to himself,
he dwells pervading the whole world with lovingkindness that is bountiful, grown great,'”’” boundless,
without enmity, without ill-will.

He knows, ‘Formerly my mind was limited and undeveloped, but now my mind is boundless and well
developed. Any karma done in a limited way'® neither remains nor persists here.” [300]

1¢ What do you think, bhikshus? If a young man, from his boyhood onwards, were to develop the
liberation of mind by lovingkindness, would he then do an evil deed?”

“Certainly not, bhante.”

“And not doing any evil deed, would suffering = touch him?”

“Certainly not, bhante. How could suffering touch one who does no evil deed?”

2 “Indeed, bhikshus, the liberation of mind by lovingkindness should be developed by a woman or a
man. Whether you are a woman or a man, you cannot take this body along when you depart (from this
world).""’ Bhikshus, this mortal life is but an intermediate state of consciousness. '

109

105 «Byt, bhikshus, that noble disciple,” sa kho so bhikkhave ariya,savako. Chung Mun-keat notes that this re-
ference to “that noble disciple” is out of place “since there has been no previous of a disciple or of a process of elim-
inating desire and ill-will” (2004:5). The next sentence begins evani vigat ‘abhijjho vigata,vyapado (“Thus free from
covetousness, free fromill-will”). The topic switches abruptly from karma and its results to lovingkindness medita-
tion. FL. Woodward, in his Anguttara tr (PTS 1936), too, notices the problem in his fn that the account of lovingkind-
ness meditation “is introduced without apparent reason thus suddenly” (A:W 5:193 nl). However, Choong notes, “he
fails to mention a second problem: the sutta contains no set of ten items that might account for its inclusion in the
Book of Tens” (2004:5). For Choong’s solution to this problem, see Intro (2) above.

106 «“Thus free from covetousness, free fromill-will,” evani vigat ‘abhijjho vigata,vyapado. On “thus” (evari), see
prev n. The phrase vigat 'abhijjho vigata,vyapdado is syn with the well-known stock phrase: vineyya loke abhijjha,-
domanassam (M 3:83/118.24 etc). Walshe (D: W 1995:335 & n632) renders abhijjha, domanassam as “hankering and
fretting for the world”; alt tr “covetousness and displeasure” or “longing and loathing”. MA says that longing and
displeasure signify the first two hindrances—sensual desire and ill will—principal hindrances to be overcome for the
practice to succeed. They thus represent the conte mplation of mind-objects, which begins with the five hindrances. Cf
M 1:274/39.13; see also Maha Satipatthana S (D 22.13) and Satipatthana S (M 10.36) on how to deal with the hin-
drances in one’s meditation. The monk effects the abandoning of the hindrances by the contemplations of imperma-
nence, fading away (of lust), cessation (of suffering) and letting go (of defilements), and thus comes to look upon the
object with equanimity. On abhijjha,domanassa, there is an interesting related passage from the Pubba or Pubb’eva
Sambodha S: “Bhikshus, before my awakening, when I was still a bodhisattva, this thought occurred to
me... ‘Whatever physical and mental joy (sukha,somanassa) there is in the world, that is the gratification (assada) in
the world; that the world is impermanent, suffering and of the nature to change, that is the wretchedness (adinava) in
the world—the removal and abandoning of desire and lust for the world, that is the escape from the world’.” (A
3.101/1:258, pointed out to me by Robert Eddison). See Anapanasati S tr (“Living Word of the Buddha” series) for
more nn.

" The mind “grown great” (mahaggatta) or exalted perception refers to the mind in dhyana, ie in the form sphere
(rapdvacara). See Catuttha Jhana PaiihaS (S 40.4) = SD 24.14 Intro (4).

1% «“Karma done in a limited manner,” pamana,katarn kamman, as in Tevijja S (D 13.77/1:251) & Sankha-
(dhama) S (S 42.8/4:322). AA here says that “limited karma” refers to sense-sphere karma (kammavacara, kamma),
and “unlimited karma’ (appamana,katam kamman) refers to form-sphere karma. Itis called ‘unlimited’ because itis
done by transcending the limit, for it is developed by way of specified, unspecified and directional pervasion.” SA on
Sankha S explains that “When (simple) lovingkindness is said, this can be interpreted either as access concentration
or as dhyana, but when it is qualified as ‘liberation of mind’ (ceto, vimutti) it definitely means dhyana (jhana).” The
point is that if a person masters the “liberation of mind by lovingkindness” at the level of dhyana, the karmic potential
of this dhyana attainment will take precedence over sense-sphere karma and will generate rebirth into the form realm.
See Vism 9.49-58/309-311. (S:B 1149 n346; A:B 315 n73)

'% That is, from past unwholesome karma.

"0 Itthiva va bhikkhave purisassa va ndyam kayo adaya gamaniyo, lit “This body of a woman or a man is not for
taking away, for going away (with)” = “This body of a woman or a man cannot be taken with one when one departs
(from this world).”
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But the noble disciple knows, ‘Whatever evil deed I did before with this physical body,''? their result
will be experienced here and they will not follow me.”'"

Lovingkindness, if developed in such a way, will lead to the state of non-return, in the case of a monk
who is established in the wisdom found here [in this Teaching], but who has not attained to a higher liber-
ation.

3a (2) THE CULTIVATION OF COMPASSION. He dwells pervading one quarter with a mind filled with
compassion; likewise the second quarter, likewise the third quarter, likewise the fourth quarter. Thus
above, below, across, everywhere and to everyone as well as to himself, he dwells pervading the whole
world with compassion world with compassion that is bountiful, grown great, boundless, without enmity,
without ill-will.

He knows, ‘Formerly my mind was limited and undeveloped, but now my mind is boundless and well
developed. Any karma done in a limited way neither remains nor persists here.’

3b What do you think, bhikshus? If a young man, from his boyhood onwards, were to develop the
liberation of mind by compassion, would he then do an evil deed?”

“Certainly not, bhante.”

“And not doing any evil deed, would suffering touch him?”

“Certainly not, bhante. How could suffering touch one who does no evil deed?”

3¢ “Indeed, bhikshus, the liberation of mind by compassion should be developed by a woman or a
man. Whether you are a woman or a man, you cannot take this body along when you depart (from this
world). Bhikshus, this mortal life is but an intermediate state of mind.

But the noble disciple knows, ‘Whatever evil deed I did before with this physical body, their result will
be experienced here and they will not follow me.’

Compassion, if developed in such a way, will lead to the state of non-return, in the case of a monk who
is established in the wisdom found here [in this Teaching], but who has not attained to a higher liberation.

(3) THE CULTIVATION OF APPRECIATIVE JOY. He dwells pervading one quarter with a mind filled with
appreciative joy; likewise the second quarter, likewise the third quarter, likewise the fourth quarter. Thus
above, below, across, everywhere and to everyone as well as to himself, he dwells pervading the whole
world with appreciative joy world with appreciative joy that is bountiful, grown great, boundless, without
enmity, without ill-will.

He knows, ‘Formerly my mind was limited and undeveloped, but now my mind is boundless and well
developed. Any karma done in a limited way neither remains nor persists here.’

3d What do you think, bhikshus? If a young man, from his boyhood onwards, were to develop the
liberation of mind by appreciative joy, would he then do an evil deed?”

“Certainly not, bhante.”

“And not doing any evil deed, would suffering touch him?”

“Certainly not, bhante. How could suffering touch one who does no evil deed?”

3e “Indeed, bhikshus, the liberation of mind by appreciative joy should be developed by a woman or a
man. Whether you are a woman or a man, you cannot take this body along when you depart (from this
world). Bhikshus, this mortal life is but an intermediate state of mind.

But the noble disciple knows, ‘Whatever evil deed I did before with this physical body, their result will
be experienced here and they will not follow me.’

Appreciative joy, if developed in such a way, will lead to the state of non-return, in the case of a monk
who is established in the wisdom found here [in this Teaching], but who has not attained to a higher liber-
ation.

UL Gittantaro ayam...macco. See Intro (2).

12 «physical body,” karaja, kdya. See Intro n at main (ch) title.

13 Comy says “It will be a karma ripening in this existence (dittha,dhamma,vedaniyakamma). They will not
follow one to the next existence because the ripening in the next existence (upapajja, vedaniya) has been cut off
through the practice oflovingkindness. This passage should be understood as a reflection made by a streamwinner or
a once-returner.”
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(4) THE CULTIVATION OF EQUANIMITY. He dwells pervading one quarter with a mind filled with
equanimity, likewise the second quarter, likewise the third quarter, likewise the fourth quarter. Thus
above, below, across, everywhere and to everyone as well as to himself, he dwells pervading the whole
world with equanimity that is bountiful, grown great, boundless, without enmity, without ill-will.

He knows, ‘Formerly my mind was limited and undeveloped, but now my mind is boundless and well
developed. [301] Any karma done in a limited way neither remains nor persists there.’

3f What do you think, bhikshus? If a young man, from his boyhood onwards,"* were to develop the
liberation of mind by equanimity, would he then do an evil deed?”

“Certainly not, bhante.”

“And not doing any evil deed, would suffering touch him?”

“Certainly not, bhante. How could suffering touch one who does no evil deed?”

4 “Indeed, bhikshus, the liberation of mind by equanimity should be developed by a woman or a
man. Whether you are a woman or a man, you cannot take this body along when you depart (from this
world). This mortal life, bhikshus, is but an intermediate-state consciousness.

But the noble disciple knows, ‘Whatever evil deed I did before with this physical body, their result will
be experienced here and they will not follow me.”'"

Equanimity, if developed in such a way, will lead to the state of non-return, in the case of a monk who
is established in the wisdom found here [in this Teaching], but who has not attained to a higher liberation.”

— evam —
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" Dahara-t-agge. 1t is also possible to render it as “in the prime of boyhood.” See CPD: agga (2).

!5 The Chin Agama, MA 15 = T1.437b-438b: for tr, see Analayo 2009: 6-11. “Formerly I was negligent and
performed unwholesome deeds. Let the fruits of these be experienced entirely now, notin a later world.” A similar
reflection is found in Tib (Beijing ed) nrion pa, tu 272b1 (D ju 238bl). See Analayo 2009:9 n35.
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