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11 Ariya Pariyesana Sutta

The Discourse on the Noble Quest | M 26

Also called Pasa,rasi Sutta The Pile of Snares Discourse
Theme: The events leading up to the great awakening
Translated by Piya Tan ©2003, rev 2010

1 Oldest Buddha biography

1.1 The Ariya Pariyesana Sutta has parallel in the Chinese Agamas at MA 204 (T1.775¢-778c¢) and
has the title “Rammaka” (##/£), after the name of the brahmin in whose hermitage where the teaching
occurs. MA 204 has been studied in detail in THICH Minh Chau.' Analayo has done an interesting com-
parative study of this sutta (with the Chinese Agamas and other sources) in his book, 4 Comparative
Study of the Majjhima Nikaya (2011:170-189). Some lines of the Ariya Pariyesana Sutta are also found in
Sanskrit fragments discovered in Turfan, Central Asia.”

1.2 Many scholars agree that the earliest account of the Buddha’s renunciation and awakening is
found in the Ariya Pariyesana Sutta.” Buddhism and religion scholar, Jonathan S Walters, in his journal
article, “Suttas as History: Four approaches to the Sermon on the Noble Quest (Ariyapariyesanasutta)”
(History of Religions, 1999) concludes that the Ariya Pariyesana Sutta is “arguably the oldest Buddha
biography in existence” (1999:283).

The Sutta, Walters notes, “is full of startling silences: here we have no Suddhodana, no Maha,maya,
no Mahapajapatt Gotami, no Yasodhara and Rahula, no pleasure palace, no women of the harem, no four
signs, no Channa, no renunciatory fanfare, no practice of austerities, no Sujata’s milk-rice, no Mara’s
army at the Bodhi tree, no three watches of the night, no seven weeks after the great awakening, no text of
the First Sermon (replaced by the heap of snares, frame IV!)” (1993:276). Later biographies of the Bud-
dha “are direct and indirect supplementations” of this Sutta, he further claims (277).*

1.3 As such, the story of Suddhodana as a powerful and wealthy king is very likely a later legend: it
is clear from the suttas that the Sakyas were vassals (anuyutta) of king Pasenadi of Kosala (D 27,8/3:83).
In the Pabbajja Sutta, the young ascetic Siddhattha tells Bimbisara that he (Siddhattha) is a “Kosala-
dweller” (kosala niketino), connoting that the Sakyas are a part of Kosala (Sn 422). Furthermore, in the
Dhamma,dayada Sutta (M 89), Pasenadi tells the Buddha, “The Blessed One is a kshatriya and  am a
kshatriya; the Blessed One is a Kosalan (kosalaka) and I am a Kosalan” (M 89,19/2:124).

The Ambattha Sutta (D 3), however, gives a clear hint of the republican system of the Sakyas fol-
lowed by a delightful analogy of the quail (D 3,1.13 f/1:91).” Apparently, although the Sakya territority
was a vassal of rajah Pasenadi, it enjoyed some level of autonomy. This was understandable from Pase-
nadi’s high regard for the Buddha. Or, it could be simply political expedience: it is better to have an alli-
ance with the Sakyas rather than having to fight these fierce kshatriyas.

2 Gotama as bodhisattva and ascetic

2.1 RENUNCIATION & SELF-MORTIFICATION. The Majjhima Commentary calls this discourse the
Pasa,rasi Sutta, “the discourse on the pile of snares,” referring to the simile in §§32-33. It is an example
of the rare documentation of the Buddha’s life as a bodhisattva,’ in this case from his meeting with Alara

" THiCH Minh Chau 1991:33, 153-199, 245-250.

* Analayo identifies them as follows: Cat nos 1332 & 1714 in SHT 5:227, and cat no 1493 in SHT 6:161. Cat nos
1332 & 1493 have preserved parts of the Intro narration at M 1:161, while cat no 1714 has parts of the verses spoken
by the Buddha to Upaka at M 1:171. SHT = Sanskrithandchriften aus den Turfanfunden (ed Waldschmidt et al, vols
1-9, 1965-2004): see Textual Conventions III.

3 See K R Norman 1990:126 f, qu L Schmithausen 1981:207, qu A Bareau. Also Nakamura 2000: 247 f.

* See The Buddha as myth, SD 36.2.

> See A K Warder, Indian Buddhism, 1970:45.

S Although the Webster’s 3" International Dictionary lists both the Sanskrit and Pali forms, I prefer the better
known Sanskrit form, Bodhisattva (as I do in other terms like “karma,” “Tathagata” and “nirvana”). From the con-
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Kalama and Uddaka Rama,putta up to the great awakening. Here is the well-known brief statement on the
great renunciation:

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. (M 26,14/1:163 = 36,13/1:240 = 85,11/1:93 =

D 4,6/1:115=5.6/1:129 =S 1,20.4/1:9)

This great renunciation pericope is common to all the pre-awakening narratives in the Majjhima. The
Ariya Pariyesana Sutta, however, omits both the account of his self-mortification’ and the details of the
great renunciation. These are, however, found in the following discourses:

Bhaya,bherava Sutta M 4.20/1:21

Maha Sthanada Sutta M 12.44-61/1:77-83
Maha Saccaka Sutta M 36.12-44/1:242-249
Bodhi Raja,kumara Sutta M 85.15-54/2:93 f
Sangarava Sutta M 100.9-41/2:211-213

and in part recounted in the Vinaya (V 1:1-12), the Digha Nikaya (D 4,6 = 5,6; D 14, 16.5.27), the Ang-
uttara Nikaya (A 1:145 1), the Udana (U 1-3), the Sutta Nipata (Sn 72-74, 74-77, 77-78, 131-136).

2.2 SELF-LIBERATION. The importance of Ariya Pariyesana Sutta lies in its declaration of the Bud-
dha’s earlier motivation in going forth. According to the Ariya Pariyesana Sutta and its Madhyama Aga-
ma parallel, the Buddha states his reason for going forth in search of awakening in very personal terms,
speaking of himself (as Bodhisattva) of being subject to old age, to disease, and to death, and of searching
a way out of this predicament for himself, without alluding to any wish to give teachings or liberate other
beings:

yan nundham attand jara,dhammo...attand vyadhi,dhammo...attand marana,dhammo...
nibbanam pariyeseyyan.

Suppose that I, being myself subject to decay...being myself subject to disease...being
myself subject to death...were to seek nirvana. (M 26.13/1:163)

Analayo makes this observation in his Comparative Study of the Majjhima Nikaya:

To understand the Buddha’s reasoning after his awakening, two other passages could be
brought in. One of these passages occurs in the Brahmanimantanika Sutta, where in reply to
Mara the Buddha explained that his condition of inner freedom was independent of whether he
taught or not.* The other passage is from the Mahaparinibbana Sutta, according to which the
Buddha renounced his life principle and thereby set an end to his teaching activities because his
attendant Ananda had failed to request him to stay alive, even though that would have been possi-
ble.” The point that emerges from these two passages is that the quality of the Buddha’s awaken-

text it is clear that this refers to the early Buddhist notion. When used in special reference to our Buddha before his
awakening, it is initially capitalized. When referring to the Mahayana ideal, it is always capitalized as “Bodhisat-
tva.” The same applies for such terms as arhat, buddha, tathagata, etc.

7 See Bhaya,bherava S (M 4.20/1:20 f), Maha Stha,nada S (M 12,44-61/1:77-82), Maha Saccaka S (M 36,20-
30/1:242-246). Traditionally, ie post-canonically, this period of the Bodhisattva’s experiment with self-torture me-
thods lasted “six years.” However, “[t]he Pali Canon does not, to my knowledge, indicate anywhere how long the
future Buddha tried alternative methods. In the later literature [Buddhacarita, Lalitavistara, Mahavastu, J 1:67], how-
ever, it is often said that it lasted six years.” (Bronkhorst 1993:14 & n18).

8 Desento...tathdagato savakanam dhammam tadiso va, adesento pi...tadiso va (M 49,30/1:331,18), SD 7.11.

’D 16,3.3-3.6/2:103 @ SD 9. The same recurs in the Skt fragments of the Maha Parinirvana Siitra (Waldschmidt
1951:204) and in the Chinese parallels DA 2, T5, T6 and T7 (T1.15b24, T1.165a13, T1.180b20, T1.191b19); a tr of
DA 2 in Weller 1939:78-79, of T5 in Puini 1909:36, and of T6 and T7 in Waldschmidt 1944:98-99. For biblio see
SD 9.
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ing did not in any way depend on him becoming a teacher. His realization was self-sufficient as it
were, and there was no need for him to proselyte in order to corroborate the truth he had discover-
ed. Once he had been requested to teach, he did so, but when on a later occasion he was not re-
questeclloto continue teaching, he stopped teaching. (Analayo 2005 at M 1:167; emphases

added)

3 Samvega and the 4 sights

3.1 SAMVEGA AND COGNITIVE DISSONANCE. When the Bodhisattva, as a young prince, sees the four
sights, he is overcome by a powerful spiritual experience termed sarivega.'' A possible English rendition
of the term would be “fear and awe” although this expression is more applicable to a theistic belief-sys-
tem than to a non-theistic one like Buddhism.

However, if we redefine this phrase without its theistic undertone, then we have the sense of samvega
(which is found in the English dictionary).'* The closest, albeit awkward, translation is perhaps “sense of
urgency” or “spiritual urgency.” Torkel Brekke, in his book, Religious Motivation and the Origins of
Buddhism, explains that

what makes this realization [the inherent suffering of life] so powerful in the case of the prince is
the dissonance between his original cognition of his own life and this new knowledge that he
himself must grow old, suffer and die...

This cognitive dissonance gives the prince a strong feeling of discomfort, which motivates
him to equalize the discrepancy. Obviously the facts of life cannot be changed, and the only solu-
tion is to bring his own life into some sort of harmony with these facts. (Brekke, 2002:63)

The spiritual urgency experienced by the young Siddhattha is by no means unique. Many others in his
time have left their homes in search of a higher liberating truth. These were the recluses (Pali samanda; Skt
Sramand) who, at the same time, found no affinity with the established priestly religion of the brahmanda
or brahmins."

3.2 THE 4 SIGHTS

3.2.1 In the Sukhumala Sutta (A 3.38), the Buddha recounts how powerful religious emotion
(samvega) overcame him as a bodhisattva when he reflected on the true nature of life:

(1) Bhikshus, amidst such splendour and wealth,'* and because of such an exceedingly deli-
cate life, this thought arose in me:

“An ignorant ordinary person, though by nature would himself age [decay] and being unable
to escape ageing [decay], feels distressed, ashamed, disgusted'> when seeing an old or aged per-
son, being forgetful of himself [his own situation].

Now [, too, by nature, will age and cannot escape ageing. If, bhikshus, when seeing an old or
aged person, I were to feel distressed, ashamed, disgusted, that would not be proper for one like
myself.”

When I reflected thus, bhikshus, all my intoxication with youth vanished.

(2) (Again I reflected:)

“An ignorant ordinary person, though by nature would himself suffer disease and being un-
able to escape disease, feels distressed, ashamed, disgusted when seeing an ill person, being
forgetful of himself.

' For further discussion, see Brahma,nimantanika S (M 49), SD 11.7 (2a).

"'For detailed discussion, see Maha Parinibbana S (D 16), SD 9 (71).

2 Such as Webster’s 3™ New International Dictionary.

> On samvega, further see SD 9 (71).

' «“Splendour and wealth,” iddhi, or in a word “majesty.”

' “Would feel troubled, ashamed, disgusted,” attiveyyam harayeyyan jeguccheyyar. For fuller analyses of these
terms, see Kevaddha S (D 11,5/1:213), SD 1.7 n sv.
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Now L, too, by nature, will suffer disease and cannot escape disease. If, bhikshus, when see-
ing an ill person, I were to feel distressed, ashamed, disgusted, that would not be proper for one
like myself.”

When I reflected thus, bhikshus, all my intoxication with health vanished.

(3) (Again I reflected:)

“An untutored ordinary person, though by nature would himself die and being unable to
escape dying, feels distressed, ashamed, disgusted when seeing a dead person, being forgetful of
himself.

Now I, too, by nature will die and cannot escape dying. If, bhikshus, when seeing a dead per-
son, I were to feel distressed, ashamed, disgusted, that would not be proper for one like myself.”

When I reflected thus, bhikshus, all my intoxication with life vanished. (A 3.38/1:145 £)'°

3.2.2 Similar passages reflecting the same sentiment appear in the Magandiya Sutta (M 75)'" and
the Maha,vastu.'® In the Vinaya, the same story is also told of the young man Yasa, whose pre-awake-
ning story parallels that of the Buddha himself (V 1:15). The (Paiica) Deva,diita Sutta (M 130) has a
dramatic account of the 5 divine messengers—a tender infant, an old person, a sick person, a criminal
being punished, and a dead person—and king Yama, the ruler of the dead, admonishes one newly fallen
into his realm, thus:

Did it never occur to you, an intelligent and mature person, that ‘I too am subject to birth...sub-
ject to old age...subject to disease...subject to tortures [punishments]...subject to death...surely I
had better do good through body, speech and mind’?

(Abridged, M 130,3-8/3:178 ff; A 1:138 ff; cf DhA 1:107, AA 1:36, the Makha,deva J)"

3.2.3 In the Maha’padana Sutta (D 14), in the story of the past Buddha Vipassi, we see these
reflective passages on the 3 great “bads” or the “3-D’s of life” (decay, disease, death) dramatized into the
famous 4 sights of an old man, a sick man, a dead man and an ascetic, seen by the bodhisattva prince Vi-
passi.” The ascetic, of course, represents the way to liberation from the 3 great bads. What is true of a
past Buddha, the ancient reciters must have thought, must also be true of our own Gotama Buddha,”' al-
though no such account is ever found in the Pali Canon itself.** And so the same epic tale is thus dutifully
recounted down the ages of our own Buddha to this day.”

4 Alara Kalama & Uddaka Rama.putta

4.1 DID ALARA & RAMA TEACH DHYANA?

4.1.1 According to Brahmavamso, “the Buddha discovered jhana.” This significant event is alluded
to in at least two places in the Nikayas—both called Paficala,canda Sutta—in a stanza spoken by the
devaputra Paficala,canda:**

' For full text, see A 3.38/1:145 f @ SD 63.7. For further discussion, see Dependent arising, SD 5.16.19d.

"M 75,10/1:504.

" Mvst 2:115.

' See Deva,diita S (M 130), SD 2.23, esp (2.3).

D 14.2.1-15/D 2:21-29.

*! The fullest accounts of the 4 sights are in the Nidana Katha (intro) of the Jatakas and the Buddha,varhsa Com-
mentary (prediction, J 1:57; BA 277), and which says that they were all seen on the same day, and that the “sights”
are said to be enacted by the devas, ie epiphanies (J 1:58 f; BA 280). While BA says the Bodhisattva sees each of
these 4 sights every 4 months, the Digha Reciters (BA 280) and J recount them as occurring on the same day.

2 But see Vv 81; Buc bk 3 (The arising of samvega). See H Oldenberg, Buddha: Sein Leben, seine Lehre, seine
Gemeinde, Berlin: W Hertz, 1881:114.

3 See (Yama) Deva,diita S (A 3.35) + SD 48.10 (2.2). On the 4 sights, see Nakamura 2000:95-99; Piya Tan 2004
2.6; Analayo 2006:104 f.

** See Dhyana, SD 8.4 (2) & The Buddha discovered dhyana, SD 33.1.
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In the midst of confines, the sage Sambddhe vata okdsam

of vast wisdom has found the opening— avindi bhiiri,medhaso

The Buddha who has awakened to [discovered] dhyana, yo jhanam,bujjhi*> buddho
the lone lordly bull, the sage.” patilina,nisabho muni ti

(S2.7/1:48 @ SD 33.1b, = A 9.42/4:449 (@ SD 33.2)

The stanza, recorded in the (Deva,putta) Paficala,canda Sutta (S 2.7), is first spoken by the deva-
putra Paficala,canda before the Buddha himself,”” and in the (Paficalacanda) Sambadha Sutta (A 9.42),
Ananda is recorded as giving a full explanation of it to the monk Udayi.”*

When it is said that the Buddha discovered Jhana, it is not to be understood that no one had
ever experienced Jhdana before. For instance, in the era of the previous Buddha Kassapa, count-
less men and women achieved Jhdna and subsequently realized Enlightenment. But in the India
of twenty six centuries ago, all knowledge of Jhana had disappeared. This was one reason that
there is no mention at all of Jhdna in any religious text before the time of the Buddha.*

(Brahmavamso 2003:5)

4.1.2 Brahmavamso then goes to explain the Bodhisattva’s meditation training under Alara Kalama
(from whom he learned to attain the stage of nothingness) and Uddaka Rama,putta (from whom he mas-
tered his father Rama’s teaching and attained the stage of neither-perception-nor-non-perception). [§15.1-
17]

...these two attainments could not have been connected to Jhana, because the Bodhisatta recall-

ed, just prior to sitting under the Bodhi Tree, that the only time in his life that he had experienced

any Jhana was as a young boy, while sitting under a Rose-Apple [jambu] Tree as his father con-

ducted the first-ploughing ceremony (M 36).

One of the reasons why Jhdna was not practised before the Buddha’s enlightenment was be-

cause people then either indulged in seeking pleasure and comfort of the body or else followed a

religion of tormenting the body. Both were caught up with the body and its five senses and knew

no release from the five senses. Neither produced the sustained tranquillity of the body necessary

as the foundation for Jhana. When the Bodhisatta began the easy practices leading to such tran-

quility of the body, his first five disciples abandoned him in disgust. Such a practice was not re-

garded as valid. Therefore it was not practised, and so Jhdana never occurred.
(Brahmavamso 2003:6; emphasis added)

In other words, following Brahmavamso’s argument, if we accept the young Bodhisattva’s jambu-tree
dhyana experience as true, we cannot accept his tutelage under the two teachers, Alara and Rama (the
elder), as true. However, | think this argument seems a little forced. In fact, it is easier to understand why
the Bodhisattva so easily masters the meditation teachings of the two teachers—that is, because he has
mastered dhyana, or at least able to attain it, even at a young age!

'S0 Be WT; Ce jhanam,budhd (another MS: jhanarn buddhdbuddho); Ee jhanam abuddhi; Se jhanam abuddhi.

26 Sambadhe gatar okasam, avuda bhiiri.medhaso | yo jhanam abujjhi buddho, patilina,nisabho munt ti. For
abujjhi here, S (PTS ed) has vl abuddhi (with no change in meaning). S:B tr: “The one of broad wisdom has indeed
found | The opening in the midst of confinement, | The Buddha who discovered jhana | The chief bull, aloof (from
the herd), the sage.” See S:B 386 n151.

*7'82.7/1:48 @ SD 33.1b(2.1).

*% A 9.42/4:449-451, SD 33.2.

» Dakkhina Vibhanga S (M 142) mentions the “outsider free from lust for sense-pleasures” (bahiraka kamesu
vitaraga) that is, a worldling dhyana-attainer® (M 142.5/ 3:255). If such a meditator existed before the Buddha’s
time in India or exists outside of Buddhism, then Ajahn Brahmavamso’s assertion that “the Buddha discovered
Jhana” may need to be re-examined (Brahmavamso 2003:5). See The layman and dhyana, SD 8.5(11c¢), 2005.
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Of course, it is possible that the story of the two teachers might have been a later interpolation, in
which case, we would still have no problem at all with the jambu-tree dhyana account. But it would give
more weight to Brahmavamso’s view that the Buddha “discovered” dhyana.*

4.2 RAMA AND UDDAKA RAMA,PUTTA [§16]

4.2.1 The Bodhisattva’s visits to Alara and to Uddaka are recorded in the Maha Saccaka Sutta (M
36), the Bodhi Raja,kumira Sutta (M 85) and the Sangarava Sutta (M 100).>' An interesting note is
made in the Burmese version of the Pali Canon:

The Great Being said, “Friend Rama,” but Rama,putta replied, “I’m not Rama. Rama was the
community teacher (gan ‘acariya) but he has passed on and is no more. For this reason, sentences
relating to Rama are in the past tense, and so Rama,putta was a co-religionist with the Great Be-
ing, not his teacher. Similarly, the Tika notes that the formless attainments are made in text (Pali)
refer to Rama, not to Udaka (and so on) [DAT:VRI 2:131]. (M:VRI 1:224)

4.2.2 E J Thomas, in his Life of the Buddha Legend and History, notes that “[t]he visit to Uddaka
Rama,putta is then described in almost the same terms [as the one with Alara Kalama], but here the
doctrine was that which had been realized and proclaimed by Rama, the father of Uddaka™ (1949:63).%
Bodhi is aware of this, for in The Middle Length Discourses of the Buddha, his translation of the
Majjhima Nikaya (1995, 2™ ed 2001) he notes under the Ariya Pariyesana Sutta that

Both Horner in [Middle Length Sayings] and N[anamoli] in MS err in their translations of the
account of Bodhisatta’s meeting with Uddaka Ramaputta by assuming that Uddaka is identical
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
references to Rama are in the past tense and the third person, and that Uddaka in the end places
the Bodhisatta in the position of teacher. Though the text does not allow for definite conclusions,
this suggests that he himself had not yet reached the fourth immaterial attainment.

(Bodhi, 2001:1217 n303)

4.2.3 Such a scholarly lapse is understandable, especially when even long before them, the compilers
of the later Buddhist texts, too, missed out this interesting detail of Buddhist history. The distinction be-
tween Rama and his son, Uddaka Rama,putta, is found in Sarvastivadin, Dharmaguptaka and Mahasan-
ghika accounts of the Bodhisattva’s early meditation experiences.””> However, the Saigha,bheda,vastu
and its Tibetan parallel and the Lalita,vistara fail to distinguish them,”* which as noted by Wynn, “is
probably because of a later obfuscation of the tradition” (2007:13).

However, it is clear from the Uddaka Sutta that Uddaka Rama,putta had no high spiritual attainment:

Bhikshus, although Uddaka Rama,putta
was not himself a knowledge-master (vedagii), he claimed: ‘I’'m a knowledge-master.’
Alhough he was not himself an all-conqueror (sabba,ji), he claimed: ‘I’m an all-conqueror.’
Although he had not excised the tumour’s root, he claimed: ‘I’ve excised the tumour’s root.’
(S 35.103/4:83), SD 96.2

3 See further “Were Alara and Rama masters of dhyana?”: The Buddha discovered dhyana, SD 33.1b (2.4).

3 Fora comparable account of the Bodhisattva’s visits to Arada Kalama and to Udraka Rama,putra, see Mvst
2:118,1-120,16.

32 Peter Skilling discusses this point in detail in “Uddaka Ramaputta and Rama,” Pali Buddhist Review 6,2 1981-
82a:99-105. See Sangarava S (M 100.11 f) in SD 10.9.

33 See Skilling 1981-82a:100-102.

3 See Skilling 1981-82b:100.
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4.2.4 1t is possible that the ascetic Rama®® was the first (apparently the oldest) of the 8 wise brah-
mins who attended the Nativity and performed the “protection rites” (rakkha,kamma, Miln 236). The
Milinda,pafiha lists the eight brahmins as follows: Rama, Dhaja, Lakkhana, Manti, Yafiia, Suyama, Su-
bhoja and Sudatta (Miln 236). The Jataka Commentary gives the same names with minor variations, that
is, Kondanfia (for Yafifia) and Bhoja (for Subhoja) (J 1:56). According to the Jataka Commentary, seven
of the brahmins raised two fingers, prophesizing that the Bodhisattva would either become a Universal
Monarch (cakka,vatti) (if he remained in the world), or the Buddha (if he renounced the world) (J 1:56).

4.2 THE STORY OF THE 2 TEACHERS—A FABRICATION?

4.2.1 Some scholars who think that the story of the two teachers’ instructing the Bodhisattva was a
fabrication include André Bareau,*® Tilmann Vetter,”” and Johannes Bronkhorst.” Bareau (1963:16) notes
that this episode, found in M 26 (M 1:163,31), the Chinese parallel MA 204 (T1.776b8), and the Dharma,-
guptaka Vinaya (T1.428 @ T22.780b8), is absent from the Mahi$asaka Vinaya, which nevertheless does
report the intention to teach them (T.1421 @ T22.104al1). Bareau (1963:20) then concludes that Arada
Kalama and Udraka Ramaputra was probably fictitious (“son probablement fictifs,” 1963:20 f), a conclu-
sion accepted by Vetter (1988:xxii).*”

This supposed discrepancy, notes Analayo, is simply due to the fact that the Mahisasaka Vinaya
proceeds from the Bodhisattva’s meeting with king Bimbisara directly to his awakening.* In view of the
narrative emphasis adopted in this Vinaya, it is only natural that neither the apprenticeship under Arada
Kalama and Udraka Ramaputra nor the practice of austerities are mentioned.

4.2.2 Among those who have shown the story of the 2 teachers to be historical are Ghirgo Zafiropu-
lo*! and Alexander Wynne.*” Wynne’s short but important article should be read in full. Here, we will
only highlight the key points of his convincing arguments.

His first point is that the story of the 2 teachers are corroborated by at least three indepencent sources:
Xuanzang mentions some legendary evidence that relates Udraka Ramaputra to Rajagrha. It seems to re-
presents the local tradition of the Buddhists living in the area of Rajagrha.* This tradition is confirmed by
the account of the Bodhisattva’s training in the Mahavastu, which also places Udraka Ramaputra in Raja-
grha. (Mvst 2:119,8)

Then, we have the (Maha,purisa) Vassa,kara Sutta (A 4.35), which says the brahmin Vassakara,
chief minister of Magadha, visits the Buddha in Rajagaha and tells him that the rajah Eleyya has faith in
the recluse Rama,putta.”* The Commentary identifies him as Uddaka Ramaputta.* Vassakara also appears

% Not listed in DPPN.

3% Recherches sur la biographie du Buddha dan les Sutrapitaka et les Vinaya anciens I, Paris: Ecole francaise
d’Extréme-Orient, 1963.

37 The Ideas and Meditative Practices of Early Buddhism, Leiden: EJ Brill, 1988.

¥ The Two Traditions of Meditation in Ancient India, Stuttgart: Steiner Verlag, 1986; New Delhi: Motilal Banar-
sidass, 1993.

** For a fuller discussion, see Analayo 2014:22-25.

* The Chin Agama (T1421 @ T22.102c14) relates that the Bodhisattva, after king Bimbisara leaces, approaches
the Bodhi tree and asks a person nearby for some grass to sit on. Applying Bareau’s mode of interpretation consist-
ently, argues Analayo, one would have to conclude that the Mahisasaka Vinaya presents an alternative account ac-
cording to which the Bodhisattva awakens right away, without any need to search for a way to attain it and without
any practice of asceticism. This, of course, does not match the remainder of the narration in the same Vinaya (2014:
23 f).

* L illumination du Buddhha: de la quéte a I’annonce de I’Eveil: essais de chronologie relative et de stratigra-
phie textuelle, Innsbruck: Institut fiir Sprachwissenschaft der Universitéit Innsbruck, 1993. He argues against Bar-
eau’s thesis.

2 A Wynne, “How old is the Suttapitaka?” 2003:22-28; see esp also Wynne, The Origin of Buddhist Meditation,
2007:9-26, esp 12 f.

# Xuanzang, Si-Yu-Ki (tr S Beal), part II, 1906:139 f.

* A 4.352:35-37 @ SD 82.9.

¥ Samane ramaputte 'ti uddake ramaputte (AA 3:164,23).
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in the Maha,parinibbina Sutta as the chief minister of king Ajata,sattu of Magadha.*® Vassakara’s con-
nection with Raja,gaha and Magadha suggest that the rajah Eleyya was a local chieftain in Magadha,
probably located near Raja,gaha. If so, concludes Wynne, it is likely that Uddaka Rama,putta, too, was
situated in the vicinity of Raja,gaha (2007:12 f).
5 The 3 trainings

The Bodhisattva’s spiritual struggle after the great renunciation and just before the great awakening
can be historically said to reflect two diametrically opposed religious systems, that is, the two streams of
pre-Buddhist meditation methods “primarily represented by the samadhi practitioners of the Upanishads
and the self-tormentors of the Jains.”*’ That is to say, the apprenticeship under Alara Kalama [§15] and
under Uddaka Rama,putta [§16]. Sujate’s remarks should be carefully noted:

Virtually all descriptions [of the Bodhisattva’s apprenticeship] have ignored the obvious point
that the Ariyapariyesana Sutta mentions three stages of this apprenticeship.

Firstly, learning and lip-reciting of the texts.”® This is a hint that these are ascetics in the
mainstream Vedic tradition; the nature of the texts is not specified here, but elsewhere the Buddha
recalls that Uddaka Ramaputta claimed to be a vedagii, a master of the Vedas.* Anyway, as we
noted above,” the Vedas are the only texts that are known to the early Suttas. It is sometimes said
that these teachers belong to the Sarmkhya school, but this claim is based on the much later Bud-
dhacarita of ASvaghosa, and is clearly anachronistic.

Secondly, the path, here described as faith, energy, mindfulness, samadhi, and wisdom.”'

Thirdly, the goal—formless attainments.

These three stages correspond with the classic threefold formulation of Buddhism—study,
practice, and realization.”® The 5 factors of the path are the same as the Buddhist 5 spiritual
faculties—a fact which is usually overlooked by those who wish to interpret this passage as im-
plying the “non-Buddhist” nature of samadhi in general, or of formless attainments in particular.

We cannot know how these qualities were understood in detail in this context; but terms such
as prajiia, etc, occur commonly in the Upanishads. If it is true that the five spiritual faculties were
genuinely associated with the Vedic/Upanisadic tradition, it may be no coincidence that it is in
this context that we most frequently meet sati treated as “memory.”

D 16,1.2/2:72,9 ff= A 7.20/4:17,11 ff @ SD 9. Later, in the same Sutta, he and Sunidha are in charge of the
construction of Pataligama's defences (D 16,1.26-34/2:86-89; U 87; V 1:228). Vassa,kara also appears in Gopaka
Mogallana S (M 108/3:7 ff), SD 33.5, which is set in Raja,gaha.

7 Sujato, A History of Mindfulness, 2004: 96, 2005: 136 f. This section is largely based on Ajahn Sujato’s work.

* The account in Sanghabheda,vastu of Millasarvéstivada Vinaya omits the mention of lip recital. [Sujato’s fn]

* Uddaka S (S 35.103), where a “knowledge-master” (veda,gii) is defined as one “who understands as they really
are the origin, the passing away, the gratification, the disadvantages [dangers], and the escape in regard to the 6 bas-
es for contact [the six doors of sense-experience, ie through the eye, ear, nose, tongue, body, and mind]” (S 35.103/-
4:83 ), SD 96.2.

%0 See Sujato 2004:14 f.

*! The Sarvastivadin version (MA 204) mentions only faith, energy, and wisdom here, but includes mindfulness
just below. The Sanghabheda,vastu (Gnoli pg. 97) and the Lalita,vistara (Lalv 239.2) mention all 5 spiritual facul-
ties. [Sujato’s fn]

2 Te pariyatti patipatti pativedha, called the 2 “sublime truths” (saddhamma) (VA 225; AA 5:33). The first 2—
pariyatti and patipatti—are called the twofold “teaching” or “dispensation” (sa@sana) (Nm 143). Here, priyatti is the
textual study of the “nine-limbed teaching of the Teacher” (nav’arga satthu sasana) (V 3:8; M 1:133; A 2:5, 3:86)
[SD 3.2 (1)]; patipatti is the practice of the 37 awakening-limbs (bodhi,pakkhiya dhamma) (Vbh 249) [SD 6.18 (1)];
and pativedha is awakening and its attendant knowledges, such as the “threefold knowledge” (fe,vijja) (D 3:220; A
10.102/5:211) [see Samaiifia,phala S (D 2,93-98/1:81-83), SD 8.10].

>3 Eg (Indriya) Vibhanga S 1 (S 48.9/5:196 f).
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It must be noted that the Bodhisatta did not reject the formless attainments in & of themselv-
es. It is definitely not the case that he practiced samadhi meditation but not mindfulness medita-
tion. Rather, he practiced mindfulness meditation to get into samadhi.

Samadhi is emphasized in this account because it was the highest, the most exalted quality
acknowledged in those systems, and because of its sublime peacefulness it was mistakenly taken
to be the final end of the spiritual path.

The Bodhisatta became disillusioned with ‘that Dhamma’, ie with the teaching taken as a
whole, because it led only to rebirth in the formless realm, and was therefore “insufficient” to
reach the “excellent state of peace,” the ending of birth, aging, and death. This is in perfect accord
with the main stream of the Suttas.

Elsewhere it is said that ordinary people attain samadhi (here the four jhanas™* and the four
divine abidings), are reborn in the Brahma realms, and after a long period of bliss fall back into
lower realms.> But noble disciples, after reaching the Brahma realms, attain Nibbana from there.

The difference is not in the states of samadhi as such—these are just manifestations of the
mind at peace. The difference is in the views and interpretations, the conceptual wrapping that the
experience in bundled up in. The path must be taken as a whole.

If one starts out with wrong view, one’s meditation experiences are likely to simply reinforce
one’s preconceptions. If one practices samadhi with the view that one’s soul will become immers-
ed in some exalted state of being, well, one will get what one wishes for.

(Sujato, 4 History of Mindfulness, 2004b: 95 f; 2005b: 137 f; normalized)

6 The 5 monks

The youngest of the 5 monks, Kondaiifia, however, put up only one finger, certain that the Bodhi-
sattva would go forth and become the Buddha (J 1:56). Kondaifia followed the Bodhisattva’s career, and
at the great renunciation, approached the sons of the other seven brahmins (they themselves having passed
on) and invited them to jointly renounce with him to follow the Bodhisattva. Only four of them followed
him, and together they became the “group of 5 monks” (parica,vaggiya) (J 56 f).”’

The Milinda,pafiha goes on to say that the Bodhisattva had “five teachers.” His first “teacher” was
the group of eight brahmins mentioned above. The others were Sabba,mitta (master of the Vedas), the
deva who inspired the Bodhisattva to go forth, the fourth Alara Kalama and the fifth Rama (Miln 236).
The Therigatha Commentary mentions another teacher of the Bodhisattva, Bhaggava (only one men-
tion), after whom the Bodhisattva went to Alara Kalama (ThiA 2).

7 Pasarasi Sutta

7.1 At the close of the Ariya Pariyesana Sutta, the Buddha is recorded as declaring that those who are
caught up with desire for “the 5 cords of sensual pleasures” [§31] are like a deer caught up in “a pile of
snares” (pasa,rasi) [§32]. Both the Ariya Pariyesana Sutta and the Madhyama Agama version compare
being caught up with the 5 kinds of sensual pleasures to a deer caught with pleasure snares, and those
aloof from sensual pleasures as being free from Mara’s control, just as a deer not caught in snares is not
under the hunter’s control.

" Eg Nana Puggala S (A 4.123/2:126-128), SD 8.5 (11d).

> Eg (Puggala) Metta S 1 (A 4.125/2:128 f).

%% See eg Brahma Nimantanika S (M 49). The Buddha relates to the Brahma Baka how he, from being a 4"-
dhyana Brahma of Veha-p,phala (Abundant Fruit), passes away from there and is reborn as a 3"-dhyana Brahma of
Subha.kinna (Radiant Glory), and then as a Z"d-dhyana Brahma of Abhassara (Streaming Radiance). From there he

is reborn into the present 1%-dhyana world of Maha Brahma. This is in fact a spiritual devolution, a gradual falling
from high places! (M 49.10/1:326-1331), SD 11.7.

°7 See Dhamma,cakka-p,pavattana S (S 56.11/5:420-424), SD 1.1 (9).

*% Rama is the father of Uddaka Rama,putta: see Ariya,pariyesana S (M 26.6/1:165 f) here; cf J 1:56.
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In both cases, however, “this passage comes a little unexpected, a sort of anti-climax after the account
of the Buddha’s noble quest and full awakening, his subsequent teaching of the 5 monks and their full
awakening (Analayo on M 1:173, 2005:94). G C Pande wonders, “Is it possible that M 26 represents a
‘confusion’ of two (once) different suttas—the Ariya Pariyesana and the Pasarasi? The wavering of the
title would then, incidentally, be well explained” (1957:124). Analayo adds in his footnote:

The different Pali editions do in fact vary in regard to the title: while the PTS and the Singhalese
editions speaks of Ariyapariyesana Sutta, the Burmese and Siamese editions speak of the Pasa-
rasi Sutta, “heap of snares,” a title taken from the simile occurring in the passage under discuss-
ion as present. What is possible even more curious is that Buddhaghosa in his commentary on the
Majjhima Nikaya [MA 2:163] speaks of the Pasarasi Sutta, but in the Atthasalini [KvuA 35], his
commentary on the first book of the Abhidhamma Pitaka, he refers to the same discourse as
Ariyapariyesana. (Analayo, M 1:173,2005:94 tn 176)

7.2 Analayo further notes:

While in the Pali version it is not entirely clear if this passage is addressed to the five monks
or to the group of monks assembled at Rammaka’s hermitage, according to the Madhyama Aga-
ma presentation the Buddha addressed this examination of sensual pleasures to the five monks.”
This seems however less probable, since at this point the five monks had already gained full
awakening, so that to warn them of the dangers of sensual pleasures would seem to be beside the
point. (Analayo, M 1:173 2005:94 1)

7.3 The Pasarasi Sutta [§§31-42] first lists the 5 cords of sense-pleasures (kama,guna), that is, the
physical body, which needs to be transcended, as it were, before we can attain to the 4 dhyanas [§§34-37]
and the formless attainments [§38], and finally, the cessation of perception and feeling, here equated the
attainment of nirvana [§42]. This is, in fact, a neat summary of the Buddha’s spiritual progress from the
world to awakening itself. Understandably, this passage serves as a sort of preamble to the first discourse
(S 56.11), which is given to the 5 monks when they are finally ready to hear a proper formulation of the
essence of the Buddha’s awakening.®’

7 Relared suttas

7.1 The Ariya Pariyesana Sutta (M 26) centres around the two kinds of quests: the noble (ari-
ya,pariyesand) and the ignoble (anariya,pariyesand) [§5]. Similarly, the Pariyesana Sutta (A 4.252)
speaks of two kinds of quests: the noble and the ignorable.® The noble quest is a spiritual one leading on
to liberation, while the ignoble quest is that for material and worldly things bringing that brings suffering
with it.®* The shortest sutta related to this topic is surely the Dve Pariyesana Sutta (A 2.14.4) which sim-
ply mentions the quest for material things and the quest for the Dharma, thus:

SD 1.11(7) Dve Pariyesana Sutta

A 2.14.4/1:93 = A:B 2.154
Traditional: A 2.3.4.1 = Anguttara Nikaya 2, Duka Nipata 3, Tatiya Pannasaka 4, Santhara Vagga 1
Theme: The two kinds of quests

* MA 204 = T1.778al 1.

05 56.11/5:420-424 @ SD 1.1.

' A 4.252/2:247 @ SD 98.9. It speaks of 4 kinds of quests in each case: the ignoble quest is that of seeking what
is subject to decay, to disease, to death and to defilement, while the noble quest is that of rejecting these for the quest
for nirvana.

62 On its relation to samannesand and samannesati, see SD 35.6 (2.3).
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Bhikshus, there are these two kinds of quests. What are the two?

The quest for material things and the quest for the Dharma. [The material quest and the Dharma
quest.]

These, bhikshus, are the two kinds of quests.

— evam —

7.2 The Sakka Paiiha Sutta (D 21) mentions two kinds of quests (pariyesand), that is, the one to be
taken up (sevitabbd pariyesana) and the one not to be taken up (asevitabba pariyesand).” The quest that
is to be avoided is, of course, the same as the 3 kinds of seeking mentioned in the Patilina Sutta (A
4.38), that is, the seeking for sensual pleasures, seeking for existence, and the holy life as seeking.’* The
Maha,nidana S (D 15/2:58, 61), too, speaks of 2 kinds of quests, one worthy of pursuing (sevitabba) and
one to be rejected (asevitabba).”

7.3 The Bala Pandita Pariyesana Sutta (A 2.4.8) uses the term “quest for sensual pleasures”
(kama,pariyesana). Maha Kaccana tells the brahmin Kandararayana that if an elderly person were to get
caught up in a quest for sensual pleasures, then he is still bala (a boy, a fool; a wordplay), but if he does
not, then he is wise (pandiz‘a).66

7.4 Both the Saniia Nanatta Sutta (S 14.7)" and the No Pariyesana nanatta Sutta S (S 14.8)* use
the term “diversity of quests” (pariyesand,nanatta) as the end-result of a dependent arising chain, thus:
dependent on the diversity of elements (dhatu,nanatta), there arises diversity of perception (sanrid,nanat-
ta), dependent on which arises the diversity of thought (sarkappa,nanatta), dependent on which arises the
diversity of desire (chanda,nanatta), dependent on which arises the diversit of fevers (parildha,nanatta),
dependent on which arises the diversity of quests.

7.5 The Acarim Sutta (S 14.32), the Assada Sutta 2 (S 22.27) and the Assada Pariyesana Sutta 1
(S 35.15) use the format of the threefold quests for gratification (assdda,pariyesana), for disadvantages
(adimava,pariyesana), and for escape (nissarana,pariyesanad). The first Sutta applies this the 4 elements;
the second, to 5 aggregates; and the third, to the 6 senses. Understanding all this as they really are, the
Buddha declares, he gains awakening.”

7.6 A later form is the neutral noun, pariyesana, found only the commentarial works, such as the
Maha Niddesa (Nd 262), the canonical commentary on a Kalaha Vivada Sutta verse (Sn 864). It also
appears in the Dhammpada Commentary (DhA 3:256, “eagerly seeking the cords of sensual pleasure,”
kama,gune ~ussukka); DhA 1:75 (with “taking up,” patiggahana & “enjoying,” paribhoga).

%D 21,2.5/3:81 @ SD 70.7.

A 4.382/2:41 & SD 43.10 (1.2.2).

%D 15/2:58,31+61,23 @ SD 5.17. Cf pariyesanar paticca labho, “dependent on seeking there is gain” (D 15/2:-
61,14).

%6 A 2.4.8/1:68,6+10+11 = A:B 2.38. PTS wrongly numbers this as A 2.4.7.

7S 14.7/2:144,5+23.

68 S 14.8/2:144,29+30, 145,10.

98 14.32/2:171,5+27 » 22.27/3:29,3 f» 35.15/4:8,23 f.
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The Discourse on the Noble Quest

M 26
1 Thus have I heard.
At one time the Blessed One was staying in Anathapindika’s park in Jeta’s grove near Savatthi.

Some monks wish to hear the Buddha teaching

2 When it was morning, the Blessed One dressed, and taking his bowl and outer robe, went into
Savatthi for alms.

Then a number of monks went to the venerable Ananda and said to him:

“Avuso Ananda, it has been a long time since we last heard a Dharma talk from the Blessed One’s
own lips. It would be good if we could hear such a talk, avuso Ananda.”

“Then let the venerable ones go to the brahmin Rammaka’s hermitage [ashram].”® Perhaps there you
would be able to hear such a Dharma talk.”

“Yes, avuso.”

3 When the Blessed One had gone on his alms-round in Savatthi, returned and finished his meal, he
addressed Ananda:

“Ananda, let us go to the Mansion of Migara’s Mother in the Eastern Park for the day’s rest.”

“Yes, bhante,” the venerable Ananda answered the Blessed One in assent. [161]

Then the Blessed One went with the venerable Ananda to the Mansion of Migara’s Mother for the
day’s rest.

3.2 When it was evening, the Blessed One rose from meditation and addressed the venerable Anan-
da:

“Ananda, let us go to the Eastern Bath to bathe.”

“Yes, bhante,” the venerable Ananda answered the Blessed One in assent.

3.3 Then the Blessed One went with the venerable Ananda to the Eastern Bath to bathe their limbs.
When he had finished, he emerged from the water and stood in one robe drying his limbs. The venerable
Ananda then said to the Blessed One:

3.4 “Bhante, the brahmin Rammaka’s hermitage is nearby. It is agreeable and delightful. It would be
good if the Blessed One went there out of compassion.”

The Blessed One accepted by his silence.”'

The Buddha at Rammaka’s hermitage

4 Then the Blessed One went to the brahmin Rammaka’s hermitage. Now on that occasion, a num-
ber of monks were sitting together in the hermitage discussing the Dharma. The Blessed One stood out-
side the door waiting for their discussion to end. Then he coughed and knocked, and the monks opened
the door for him.

4.2 The Blessed One entered, sat down on the prepared seat and addressed the monks:

“Bhikshus, what is the talk you are having, sitting together here? And what is the conversation that is
left unfinished?””

70 Assama (Skt asrama, from g, “away” + VSRAM, “to be weary”; but also incl meaning of V$AM (1), “to labour™;
cf VSAM (2), “to be quiet™: (1) here (orig ancient usage) meaning ashram or hermitage., ie a forest dwelling of an
ascetic, usu jatila, eg Uruvela Kassapa (V 1:24, 26), other jatilas (V 1:246, 4:109; D 2:339), or brahmin, eg Ramma-
ka (M 26.2/1:60 here), Bavari (Sn 979); often with leaf-hut (panna,sala), ambulatory (meditation path, cankama)
and not far from a “village suitable for almsround” (gocara,gama) (SnA 581). (2) The later sense of “a stage in life”
is found in Comys, eg of Sumedha (our Bodhisattva) (B 2:29-33; J 1:6-10), of Sariputta (Ap 15-17 = Tha 1:154); of
Vessantara (J 6:520 f, 528-531, 533-540); see also Sn pp104, 111; J 2:284, 4:281, 5:196, 205; Abhidhana-p,padipika
(ed Subhiiti 1900) 409, 928. See D:R 1:211-217 & P Olivelle, The Asrama System, 1993.

! On this silence of acceptance, see Silence and the Buddha, SD 40.1 (2.4).
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“Bhante, our Dharma discussion that is left unfinished when the Blessed One arrived was about the
Blessed One himself.”

4.3 “Good, bhikshus. It is fitting that you clansmen who have gone forth from the household life into
the homeless life to sit together to discuss the Dharma. When you gather together, bhikshus, you should
either talk Dharma or keep noble silence.””

Two kinds of quest
5 Bhikshus, there are two kinds of quests: the noble quest and the ignoble quest.”
And what, bhikshus, is the ignoble quest?
Here, bhikshus, someone

being himself subject to birth, secks what is also subject to birth;
being himself subject to decay, [162] seeks what is also subject to decay;
being himself subject to disease, seeks what is subject to disease;
being himself subject to death, seeks what is subject to death;
being himself subject to sorrow, seeks what is subject to sorrow;
being himself subject to defilement, seeks what is subject to defilement.

6 (1) And what, bhikshus, may be said to be subject to birth?

Wife and children, bhikshus, are subject to birth; men slaves and women slaves, goats and sheep,
fowl and pigs, elephants, cattle, horses and mares, gold and silver, are subject to birth.

These acquisitions’ are subject to birth and one is tied to these things, infatuated with them, addicted
to them, being himself subject to birth, seeks what is also subject to birth.

7 (2) And what, bhikshus, may be said to be subject to decay [ageing]?

Wife and children, bhikshus, are subject to decay; men slaves and women slaves, goats and sheep,
fowl and pigs, elephants, cattle, horses and mares, gold and silver,”® are subject to decay.

* Kaya nu’ttha, bho ananda, etarahi kath@ya sannisinnd, ka ca pana vo antard,katha vippakata ti? This is stock,
where the person interrupting is usu the Buddha, eg, D 1.1.4/1:2; M 108.6/3:8 (the brahmin Vassa,kara), 119.2/3:89,
U 2.2/11; J4/1:120

3 Dhammi va katha ariyo va tunhi,bhavo. The 2™ dhyana is known as “the noble silence” (ariya, tunhi,bhava),
explains Kolita S (S 2:273), because within it initial application and sustained application (thinking and pondering)
(vitakka,vicara) cease, and with their cessation, speech cannot occur. In Kamabhii S 2 (S 4:293) vitakka and vicara
are called verbal formations (vaci,sarnkhara), the mental factors responsible for speech. Comy on Ariya Pariyesana
S, too, says that the second dhyana is called the noble silence, and explain this sentence as meaning that those who
cannot attain jhana are advised to maintain “noble silence” by attending to their basic meditation (miila, kammattha-
na) subject (MA 2:169). See also Nandaka S (A 9.4/4:359); Tha 650, 999; ThaA 2:274 (qu M 1:161), but ThaA
3:102 refers this to 4™ dhyana. See also Dutiya Jhana Paiiha S (S 40.2/4:263 f), SD 24.12.

7 “The noble quest and the ignoble quest,” ariya,pariyesana and anariya,pariyesand, respectively. The word
pariyesand comes from pari, denoting completion or fulfillment, “all around” + y (sandhi infix) + esana, “search,
quest™). Its verb is pariyesati (BHS paryesate), “he investigates,””* denoting a sustained outer search, ie, noticing
what is lacking in ourselves, we seek “outside,” as it were (eg from other teachers or methods) for answers or liber-
ation: D 1:223; S 1:177, 181, 4:62; A 2:23, 25, 247; Sn 482; Nm 262; Nc 427; J 1:3, 138; Miln 109, 313; DhA 3:-
163; PvA 31. For other forms, see PED: pariyesati. There is also the neut form ~na: Nm 262; DhA 1:76, 3:256. For
details, see SD 43.10 (1.2.4). On its relation to samannesana and samannesati, see SD 35.6 (2.3). For related suttas,
see Intro (7).

s “Acquisitions,” upadhi, lit “that on which something is laid or rests, basis, foundation, substratum.” Here, as
defined in DP, the term means both “worldly possessions or belongings” as well as “attachment to such possessions
(forming a basis for rebirth”). Comys say there are 4 types of upadhi (SA 1:31 = SnA 1:44 f): (1) the 5 cords of
sense-pleasures (kama) (MA 2:170; ItA 1:64); (2) the 5 aggregates (paricak,khandha) (MA 3:171; ItA 1:89); (3) the
defilements (kilesa) (MA 3:171; SnA 1:45 f; ItA 1:64; Nm 1:103); (4) volitional activities (abhisankhara) (ItA 1:64;
Nm 1:103). Often confounded with the near-synonym upadi (trace (of clinging), substrate): see Maha Satipatthana
S (M 22.22/2:314), SD 9.2.

7 Comy: Gold and silver are excluded from the things subject to disease, death and sorrow, but they are subject to
defilement because they can be alloyed with metals of lesser worth (MA 2:170). The Chinese Agama version, how-
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These acquisitions, bhikshus, are subject to decay [ageing] and one is tied to these things, infatuated
with them, addicted to them, being himself subject to decay, seeks what is also subject to decay [ageing].

8 (3) And what, bhikshus, may be said to be subject to disease?

Wife and children, bhikshus are subject to disease; men slaves and women slaves, goats and sheep,
fowl and pigs, elephants, cattle, horses and mares, are subject to disease.

These acquisitions, bhikshus, are subject to disease and one is tied to these things, infatuated with
them, addicted to them, being himself subject to disease, seeks what is also subject to disease.

9 (4) And what, bhikshus, may be said to be subject to death?

Wife and children, bhikshus are subject to death; men slaves and women slaves, goats and sheep,
fowl and pigs, elephants, cattle, horses and mares, are subject to death.

These acquisitions, bhikshus, are subject to death and one is tied to these things, infatuated with them,
addicted to them, being himself subject to death, seeks what is also subject to death.

10 (5) And what, bhikshus, may be said to be subject to sorrow?

Wife and children, bhikshus, are subject to sorrow; men slaves and women slaves, goats and sheep,
fowl and pigs, elephants, cattle, horses and mares, are subject to sorrow.

These acquisitions, bhikshus, are subject to sorrow and one is tied to these things, infatuated with
them, addicted to them, being himself subject to sorrow, seeks what is also subject to sorrow.

11 (6) And what, bhikshus, may be said to be subject to defilement?

Wife and children, bhikshus, are subject to defilement; men slaves and women slaves, goats and
sheep, fowl and pigs, elephants, cattle, horses and mares, gold and silver, are subject to defilement.

These acquisitions, bhikshus, are subject to defilement and one is tied to these things, infatuated with
them, addicted to them, being himself subject to defilement, seeks what is also subject to defilement.

This is the ignoble quest.

12 And what, bhikshus, is the noble quest?

Here, bhikshus, someone,

being himself subject to birth, having understood the danger in what is subject to birth, [163] seeks
the unborn supreme security from bondage, nirvana;

being himself subject to decay, having understood the danger in what is subject to decay, seeks the
undecaying supreme security from bondage, nirvana;

being himself subject to disease, having understood the danger in what is subject to disease, seeks the
disease-free supreme security from bondage, nirvana;

being himself subject to death, having understood the danger in what is subject to death, seeks the
undying supreme security from bondage, nirvana;

being himself subject to sorrow, having understood the danger in what is subject to sorrow, seeks the
sorrowless supreme security from bondage, nirvana;

being himself subject to defilement, having understood the danger in what is subject to defilement,
seeks the undefiled supreme security from bondage, nirvana.

This, bhikshus, is the noble quest.

The search for awakening”
13 Bhikshus, before my self-awakening, while I was still only an unawakened bodhisattva,™ I, too,

ever, includes money and jewellery being subject to disease, decay and death, as well as subject to sorrow and
defilement. Nanarama, in Sermon 8, suggests that gold and silver can be born and grow old because “[t]hey are
born of craving, conceit and views” (Nibbana—the Mind Stilled, The Nibbana Sermons 6-10, 2004 2:65). Blan-
chard: “When the Buddha talks about the problem with gold and silver’s aging, we can see that the real concern is
not with an escape from aging, but with escaping from the dukkha that can result from aging.” (2012:60).

"7 Sukhumala S (A 3.38/1:145 f) and Mada S (A 3.39/1:146 f) form the prelude to this section.

8 Pubbe va sambodha anabhisambuddhassa bodhisattass’eva sato, as at Bhaya,bherava S (M 4.3/1:17), Dve-
dha,vitakka S (M 19.2/1:114), Maha Saccaka S (M 36.12/1:240), Bodhi Raja,kumara S (M 85.10/2:93), Sanga-
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being myself subject to birth, sought what was also subject to birth;

being myself subject to decay, sought what was also subject to decay,

being myself subject to disease sought what was also subject to disease;

being myself subject to death, sought what was also subject to death;

being myself subject to sorrow, sought what was also subject to sorrow;

being myself subject to defilement, sought what was also subject to defilement.
13.2 Then, bhikshus, I thought thus:

‘Why should 1, being myself subject to birth, sought what was also subject to birth?
Why should 1, being myself subject to decay, sought what was also subject to decay?
Why should 1, being myself subject to disease sought what was also subject to disease?
Why should 1, being myself subject to death, sought what was also subject to death?
Why should 1, being myself subject to sorrow sought what was also subject to sorrow?

Why should 1, being myself subject to defilement,  sought what was also subject to defilement?

13.3 Suppose that I,

being myself subject to birth, having understood the danger in what is subject to birth, were to seek
the unborn supreme security from bondage, nirvana;

being myself subject to decay, having understood the danger in what is subject to decay, were to seek
the undecaying supreme security from bondage, nirvana;

being myself subject to disease, having understood the danger in what is subject to disease, were to
seek the disease-free supreme security from bondage, nirvana;

being myself subject to death, having understood the danger in what is subject to death, were to seek
the undying supreme security from bondage, nirvana;

being myself subject to sorrow, having understood the danger in what is subject to sorrow, were to
seek the sorrowless supreme security from bondage, nirvana;

being myself subject to defilement, having understood e danger in what is subject to defilement,
were to seek the undefiled supreme security from bondage, nirvana.’

14 RENUNCIATION. Bhikshus, later, 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.*

THE TWO TEACHERS
Alara Kalama
15 Having gone forth, bhikshus, in search of the wholesome, seeking the supreme state of sublime
peace, I approached Alara Kalama®' and said to him:

rava 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. On the use of “bodhisattva,” see Intro (2) header n.

7 This is Maha Pajapati Gotami, Maha Maya’s sister and the Buddha’s foster mother. The Buddha’s uterine
mother Maha Maya (Maha’padana S, D 2:7, 52, 53; ApA 18;J 1:15; DhA 4:89; ThaA 2:225; CA 39) has passed
away a week after the Buddha is born (Tha 534 f; DA 2:431). See Analayo 2012:23-26.

% This same statement is made mutatis mutandis by Sona,danda (Sona,danda S, D 4,6/1:115 @ SD 30.5), by
Kita,danta (Kata,danta S, D 5,7/1:131 @ SD 22.8(7a)), and by Canki (Canki S, M 95,9/2:167 @ SD 21.15), all of
which say that he is “from a high family” (ucca kula). A stock passage speaks of the Buddha as “the recluse Gota-
ma, a Sakya son who went forth from the Sakya clan” (samano...gotamo sakya,putto sakya,kuld pabbajito): Mv 22.-
2/V 1:35; D 4,2/1:111, 13,7/1:236; M 41,2/1:285; S 55,7.2/5:352; A 3.63,1/1:180; Sn p103.

%! Buddhaghosa says that Alara was also 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] is found in several places in 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); cfJ 1:66; DhA 1:85; ApA 71; BA 6; DhsA 34; MahvsT 66. “No
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‘Avuso [Friend] Kalama, I want to lead the holy life in this Dharma-Vinaya [Dharma and Discipl-
ine].’

Bhikshus, when this was spoken, Alara Kalama said this to me:

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

(1) MASTERING THE TEXTS." Bhikshus, I soon quickly learned that Dharma [ancient lore]. Bhik-
shus, as far as mere lip-reciting and rehearsal™ of his teaching went, I spoke with the word of knowing
and with the word of an elder,** and I claimed, ‘I know and see,” and there were others who did likewise.

15.2 Bhikshus, I thought thus:

‘It is not through mere faith alone that Alara Kalama declares: “By realizing through his own direct
knowledge, I attain and dwell in this Dharma.” Certainly Alara Kalama dwells knowing and seeing this
Dharma.’

Then, bhikshus, I went to Alara Kalama and asked him:

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

Bhikshus, he declared that it was the base of nothingness.

15.3 (2) THE 5 SPIRITUAL FACULTIES. Bhikshus, I thought thus:

‘Not only _Alﬁra Kalama has faith, I, too, have faith.
Not only Alara Kalama has energy, I, too, have energy.

Not only Alara Kalama has mindfulness, I, too, have mindfulness.

Not only Alara Kalama has concentration, I, too, have  concentration.

Not only Alara Kalama has wisdom, I, too, have wisdom.®

What now if I endeavour to realize the Dharma that Alara Kalama declares he dwells in, having
attained and realized direct knowledge for himself?’

Bhikshus, I too, in no long time, having quickly realized direct knowledge for myself, attained and
dwelled in that Dharma.

15.4 Then I went to Alara Kalama and asked him:

‘Avuso Kalama, is it in this way that you declare for yourself that you, realizing direct knowledge for
yourself, have attained this Dharma?’

‘That is the way, avuso, that I declare for myself that I, realizing direct knowledge for myself, have
attained this Dharma.’

‘That is the way, avuso, that I, too, realizing direct knowledge for myself, have attained and dwell in
this Dharma.’

‘It is a great gain for us, avuso, that we see*® such a venerable one as a fellow brahmachari [as our
companion in the holy life].”’

word is said about the Buddha’s relationship to these two people, nor indeed do we hear what these men had been or
done. This would be hard to explain if the training of the Bodhisattva under them had been related at that time a few
pages earlier as it is now.” (Bronkhorst 1993:85 f; see n to §§22-23 on “The first listeners” below).

%2 On this section (1) and the following two (2-3), see Intro n (5): The 3 trainings.

%3 “Mere lip-reciting and rehearsal,” ottha,pahata,mattena lapita,lapana,mattena, “merely moving the lips and re-
citing what had been recited” (Thomas 1949:62)

84 ¢« spoke with the word of knowing and with the word of an elder,” fiGna,vadari ca thera,vadan ca. Here, thera,-
vdda is used in a non-technical sense. The term Theravada as used of a school is a late post-canonical term.

% On these 5 faculties, see Intro (5), in the Sujato quote.

% passama.

%7 From here until “as you are, so am I"”: iti ydhar dhammari sayam abhififia sacchikatva upasampajja pavedemi,
tam tvam dhammam sayam abhinind sacchikatva upasampajja viharasi; yam tvam dhammam sayam abhinia sacchi-
katva upasampajja viharasi, tam aham dhammam sayam abhiniiia sacchikatva upasampajja pavedemi. Iti yaham
dhammam janami, tam tvam dhammam jandasi; yam tvam dhammam jandasi, tam ahari dhamman janami. Iti yadiso
aham, tadiso tvam; yadiso tvam, tadiso ahar.
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The Dharma that I proclaim I have attained through realizing direct knowledge for myself, you your-
self dwell in that Dharma, having attained it through realizing direct knowledge for yourself.

The [165] Dharma that you dwell in, having yourself attained realizing direct knowledge for yourself,
I too proclaim it, having attained it through realizing direct knowledge for myself.

Thus, the Dharma that I know, you too know that same Dharma; the Dharma that you know, I too
know that same Dharma.

Thus, as [ am, so you are; as you are, so am

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

(3) MASTERING THE MIND. Thus, bhikshus, 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 revulsion (with the world), to cessation (of suf-
fering9)6 to direct knowledge, to self-awakening, to nirvana, but only to rebirth in the base of nothing-
ness.’

Bhikshus, dissatisfied with that Dharma, revulsed with it, I left.

188

Uddaka Rama.putta

16 Bhikshus, having gone forth in search of the wholesome, seeking the supreme state of sublime
peace, I went to Uddaka Rama,putta and said to him:

‘Avuso,”' I want to lead the holy life in this Dharma-Vinaya [Dharma and Discipline].’

Bhikshus, when this was spoken, Uddaka Rama,putta said this to me:

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

(1) MASTERING THE TEXTS. *2 Bhikshus, as far as lip-reciting and rehearsal of his teaching went |
spoke with the word of knowing and with the word of an elder,”” and I claimed, ‘I know and see,” and
there were others who did likewise.”

16.2 Bhikshus, I thought thus:

 Iti yadiso aham, tadiso tvam; yadiso tvam, tadiso aham. Cf similar sentence at §16¢ below in connection with
Rama.

% See §16¢ below on the leadership of the community.

% «Base of nothingness,” dkificaiiii’ayatana. Comy: Alara taught him the seven attainments (of calmness medita-
tion) ending with the base of nothingness, the third of the four formless attainments. Though these states are spirit-
ually 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 acons (world-cycles) but at the end of which one returns to a lower world.
As such, one is still caught in Death’s trap (MA 2:172). However, see Intro 4.1. Note here that “realm” (ayatana) is
a cosmological or ontological term (a place of rebirth); but where ayatana is used in a meditative sense, it is render-
ed as “base.” See SID: ayatana. On the interesting point that this is not dhyana, see Intro 4.1.

°! Be adds this n: @vuso rama (Ce Ke Se) maha,satto rama,puttam eva avoca, na raman, ramo hi tattha gan dca-
riyo bhaveyya, tadd ca kalarnkato asanto. Ten ev’ettha ramdyattani kriya,padani atita,kala,vasena agatani, uddako
ca rama,putto mahd,sattassa sa,brahma,caritv-eva vutto, na acariyo ti. Ttkayam ca “Paliyarm ramass’eva samapat-
ti,labhita agata, na uddakassa ti adi paccha,bhage pakasita [D:Be 1:221): The Great Being said, “Friend Rama,”
but Rama,putta replied, “I’m not Rama. Rama was the community teacher (gan ‘@cariya) but he has passed on and is
no more. For this reason, sentences relating to Rama are in the past tense, and so Rama,putta was a co-religionist
with the Great Being, not his teacher. Similarly, the Tika notes that the formless attainments are made in text (Pali)
refer to Rama, not to Uddaka (and so on).

%2 On this section (1) and the following two (2-3), see Intro (5): The 3 trainings.

% «I spoke with the word of knowing and with the word of an elder,” iigna,vadaii ca thera,vadaii ca. Here, thera,-
vada is used in a non-technical sense. The term Theravada as used of a school is a late post-canonical term.

* So kho aham bhikkhave tavataken eva ottha,pahata,mattena lapita,ldpana,mattena fiana,vadaii ca vadami the-
ravadaii ca. Janami, passami ti ca patijanami ahan c’eva aiifie ca.
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‘It is not through mere faith alone that Rama declared: “By realizing through his own direct know-
ledge I entered upon and dwelled in this Dharma.” Certainly Rama dwelled knowing and seeing this
Dharma.’

Then, bhikshus, I went to Uddaka Rama,putta and asked him:

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

]935hikshus, Uddaka Rama,putta declared that it was the base of neither-perception-nor-non-percep-
tion.

16.3 (2) THE 5 SPIRITUAL FACULTIES.

Bhikshus, I thought thus:

‘Not only Rama had faith, [166] I, too, have faith.

Not only Rama had energy, I, too, have energy.

Not only Rama had mindfulness, I, too, have mindfulness.

Not only Rama had concentration, I, too, have concentration.

Not only Rama had wisdom, I, too, have wisdom.

What now if I endeavour to realize the Dharma that Rama declared he dwelled in, having attained and
realized direct knowledge for himself?’

Bhikshus, I too, in no long time, having quickly realized direct knowledge for myself, attained and
dwelled in that Dharma.

16.4 Then I went to Uddaka Rama,putta and asked him:

‘Avuso, was it in this way that Rama declared for himself that he, realizing direct knowledge for him-
self, had attained this Dharma?’

‘That was the way, avuso, that Rama declared for himself that he, realizing direct knowledge for him-
self, had attained this Dharma.”

‘That is the way, avuso, that I, too, realizing direct knowledge for myself, have attained and dwell in
this Dharma.’

‘It is a great gain for us, avuso, that we see’® such a venerable one as a fellow brahmachari [as our
companion in the holy life].

The Dharma that Rama proclaimed to have attained through realizing direct knowledge for himself,
you yourself, too, dwell in that Dharma, having realized direct knowledge for yourself.

The Dharma that you dwell in, having yourself attained it through realizing direct knowledge for
yourself, Rama, too, proclaimed it, having attained it through realizing direct knowledge for himself.

Thus, the Dharma that Rama knew, you too know that same Dharma; the Dharma that you know,
Rama too knew that same Dharma.

Thus, as Rama was, so you are; as you are, so Rama was.”’

Come now, avuso, lead this community!””®

% “Neither-perception-nor-non-perception,” n eva,safiiia,ndsaiiii’ayatana. This is the name for the 4th dhyana of
the formless sphere (arilpdvacara), a quasi-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): see §42 n below.

% Passama.

7 Iti yarm dhammar Ramo afifiasi tam tvar dhamman jandsi, yan tvam dhammari janasi tam dhamman Ramo
afifiasi. Iti yadiso Ramo ahosi tadiso tuvam, yadiso tuvam tadiso Ramo ahesi: cf similar sentence in ref to Alara
above at §15c. These sentences here are crucial in showing “Rama,” ie Uddaka’s father, is referred to, and not Ud-
daka himself. Note further the past tense ahosi used in connection with Rama. Bodhi: “Both Horner in [Middle
Length Sayings] and N[anamoli] in MS err in their translations of the account of Bodhisatta’s meeting with Uddaka
Rama,putta by assuming that Uddaka is identical 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 references to Rama are in the past tense and the third person, and that Uddaka in the end places the Bodhi-
satta in the position of teacher. Though the text does not allow for definite conclusions, this suggests that he himself
had not yet reached the fourth immaterial attainment.” (Bodhi, 2001:1217 n303). See Intro (4.2).
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(3) MASTERING THE MIND. Thus, bhikshus, Uddaka Rama,putta, my companion in the holy life,
placed me in the position of a teacher and accorded me the highest honour.

But, bhikshus, it occurred to me: ‘This Dharma does not lead to revulsion (with the world), to cessa-
tion (of suffering), to direct knowledge, to self-awakening, to nirvana, but only to rebirth in the base of
neither-perception-nor-non-perception.’*

Bhikshus, dissatisfied with that Dharma, revulsed with the Dharma, I left.'®

Uruvela

17 Bhikshus, still in quest of what is wholesome, seeking the supreme state of sublime peace, I walk-
ed by stages through Magadha until eventually I arrived at Sena,nigama near Uru,vela. [167]

There I saw a pleasant spot, a delightful forest grove where a river flowed through a pleasant ford,
with smooth banks of white sand, and villages all around for alms-resort.'”!

Bhikshus, I thought:

“This is a pleasant spot, a delightful forest grove where a river flows through a pleasant ford, with
smooth banks of white sand, and villages all around for alms-resort.

This will indeed serve well for the striving of a clansman intent on spiritual effort.’

I sat down there, bhikshus, thinking: “This is indeed conducive for spiritual effort.”'"*

[Insert accounts from Maha Saccaka Sutta (M 36,17-44) & Maha Stha,nada Sutta (M 12,44-63) here.]'”

THE GREAT AWAKENING

Liberation
18 Then, bhikshus, being myself subject to birth,
having understood the danger in what is subject to birth,
seeking the unborn [birth-free/supreme security from bondage, nirvana,
I won the unborn [birth-free] supreme security from bondage;
18.2 being myself subject to decay,
having understood the danger in what is subject to decay,
seeking the undecaying supreme security from bondage, nirvana,
I won nirvana, the undecaying supreme security from bondage;
18.3 being myself subject to disease,
having understood the danger in what is subject to disease,
seeking the disease-free supreme security from bondage, nirvana,
I won nirvana, the disease-free supreme security from bondage;
18.4 being myself subject to death,
having understood the danger in what is subject to death,

8 Ehi dani avuso, tvar imari ganari 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
imam ganam pariharami ti).

% “Neither-perception-nor-non-perception,” n eva,saiiiia,ndsaiiii‘ayatana [§16b n]. On why Rama could not gain
awakening through this attainment, see Atthaka,nagara S (M 52) @ SD 41.1 (3.2.3). On the interesting point that
this is not dhyana, see Intro 4.1.

1% For the Bodhisattva’s conclusion that dhyana is a pleasure “not to be feared,” which leads to his subsequent
meditation and full awakening, see Maha Saccaka S (M 36,31-32/1:246 f), SD 1.12 (excerpts) + SD 49.4 (full tr).

'Y Tatth addasam ramaniyar bhiimi,bhagam, pasadikari ca vana,sandarm, nadiii ca sandantim setakar supatit-
tham ramaniyarm samantd ca gocara,gamarni.

12 Maha Saccaka S (M 36.20-31) picks up from here with graphic details of the Bodhisattva’s self-mortification
(see App). This account, however, seems to be an abridgement of a longer account given in Maha Sthanada S (M
12.44-61/1:77-82). On overcoming fear in solitary ascetic practice: Bhaya Bbherava S (M 4/1:16-24), SD 44.3.

1% For full trs of these Suttas, see M 12 @ SD 49.1, & M 36 @ SD 49.4.
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seeking the death-free supreme security from bondage, nirvana,
I won nirvana, the death-free'™ supreme security from bondage;
18.5 being myself subject to sorrow,
having understood the danger in what is subject to sorrow,
seeking the sorrowless supreme security from bondage, nirvana,
I won nirvana, the sorrowless supreme security from bondage;
18.6 being myself subject to defilement,
having understood the danger in what is subject to defilement,
seeking the undefiled supreme security from bondage, nirvana,
I won nirvana, the undefiled supreme security from bondage.
18.7 The knowledge and vision arose in me:
‘My liberation is unshakable.'” This is my last birth. Now there is no more rebirth (for me)!’

The Dharma’s depth

19 Bhikshus, I thought thus,

‘This Dharma I have discovered is deep, hard to see, hard to understand,
peaceful, sublime, unattainable by through discursive thought (and logic),

subtle, to be experienced by the wise.'”’

19.2 But this generation revels in attachment, delights in attachment, rejoices in attachment.

For such a generation, revelling in attachment, delighting in attachment, rejoicing in attachment,
this state is hard to see, that is to say, specific conditionality'” and dependent arising.'"’

19.3 And this state is too hard to see, that is to say,
the stilling of all formations, sabba,sankhara,samatha

106

108

111

19 «“Death-free,” amata, often rendered as “deathless,” or worse “undying, immortal,” all of which suggest an
abiding state (as if we live forever there). The point is that nirvana is neither impermanent nor permanent, with nei-
ther birth nor death, and beyond positive predication. No one is born in nirvana, and no one dies there. One way of
talking about it is through negative language, such as “death-free.” See KR Norman, 1991c: 3-9, 1997: 13. The final
choice of translation is your karmic choice, whatever it might be, as long as you define your terms, and that it should
be as easy to understand as possible.

' dkuppa me vimutti. See Norman 1990:127 n2.

" dtakkdvacaro = na + takka + avacara, lit “not in the sphere of discursive thought (or logic)” (V 1:4 =D 2:36
=37=M1:167=S 1:136 # M 1:487 = 2:172; A 2:289; D 1:12; It 37). See D 14.3.1/2:36 n, SD 49.8.

"7 The full sentence: Dhammo gambhiro duddaso duranubodho santo panito atakkdvacaro nipuno
pandita,vedaniyo.

198 « Attachment,” alaya, ie worldly attachment, sensuality, “worldliness” (M:NB 1218 n306). The word has a
wide range of meanings: 1 (a) house, dwelling, habitat, household, a built structure; (b) nest, lair, perch, shelter; (c)
abode, seat, place of rest, resort, haven, repository; (d) domain, field of activity, sphere; 2 (a) liking, inclination,
attachment, fondness for, partiality towards; (b) affection, love; (c) (as a metaphysical concept) desire, yearning,
clinging, sensual attachment (= tanha); (d) thought preparatory to a decision (regarding the vassa), the decision
itself; (3) feint, pretence, ruse, dissimulation, impersonation (CPD). MA: The term denotes both sense-pleasures and
the thoughts of craving concerned with them (MA 2:174 f). SA explains alaya objectively as the 5 cords of sensual
pleasure (pafica kama,guna) [SD 8.7 (2)]. They are called “attachment” because they attach themselves to these 5
cords of sensual pleasure. Subjectively, alaya refers to the 108 mental investigations driven by craving (tanha,vicar-
itani) [A 2:212 f], and it is these that attach themselves to their objects. (SA 1:195)

19 «“Specific conditionality,” idap,paccayata, ie causal relationship, shows how one thing is related to another,
thus: “When this, is that is; when this arises, that arises. When this is not, that is not; when this ceases, that ceases”
(M 3:63; S 2:28, 95). See also V 1:5; D 1:85, 2:55; M 1:262; S 2:25, 5:71. See Dependent arising, SD 5.16 (6).

1% “Dependent arising,” paticca,samuppada is a formulation of the complex interdependent working of all mental
and physical phenomena revealing how they inherently lacks any permanent entity or atta@. See Dependent arising,
SD 5.16.

" Sabba,sankhara,samatha: D 14.3.1/2:36; M 26.19/1:167; S 6.1/1:136, 22.90/3:133; A 3.32.1/1:133. “Forma-
tions,” sarkhara, here meaning the active aspect of “forming” actions (karma) through body, speech and mind, be-
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the giving up of all acquisitions, sabbiipadhi,painissagga'
the destruction of craving, tanha-k,khaya
fading away (of lust), viraga'"
cessation (of suffering), nirodha
nirvana. nibbana [168]
The hesitation

19.4 Bhikshus, if I were to teach the Dharma, and if others would not understand me, that would be
tiresome and troubling for me.’
Thereupon, bhikshus, these stanzas unheard before,''* arose spontaneously115 in me:

I have discovered the Dharma with difficulty:

enough with declaring it!

For it will never be easily understood [be easily awakened to]
by those lost in lust and hate.

It goes against the current,

profound, deep, hard to see, subtle—

those dyed in lust will not see it, nor (will it be seen)
by those wrapped in massive darkness."'®

Thinking thus, bhikshus, my mind inclined to living at ease,'"” rather than teaching the Dharma.'"®

ing either wholesome or unwholesome (S 12.1, 7). Nyanatiloka uses the neologism “karma-formations” to specific-
ally refer to this aspect of sankhara, otherwise a word that is polysemic and profound. Sometimes the term abhisari-
khara is used here (D 3:217; M 1:297; S 12.51; A 1:112). See BDict: sankhara.

12 «Acquisitions,” upadhi, see n4.

'3 “Fading away,” virdga, also tr as “dispassion.”

"% pubbe assuta,pubba, lit “unheard of before, before.” See Oskar Von Hiniiber, “Anacchariya pubbe assutapub-
ba” in Selected Papers on Pali Studies, Oxford: PTS, 1994:17-24, where he contends that anacchariya represents
Skt *an-aksar-ika, but, retorts Bodhi, “his argument rests on the assumption that pubbe assutapubba would be re-
dundancy and therefore pubbe must be taken in apposition to the preceding anacchariya. This assumption, however,
is contradicted by D 1:184,27-29, where we find pubbe...sutapubbda as one block. Interestingly, no corresponding
word is to be found in the Maha,vastu and Lalita,vistara versions of the same incident.” (S:B 431 n365; citations
normalized). See foll n.

"5 PTS acchariya; prob wr for anacchariya (Be Ce Se), lit “not wonderful,” ie appearing quite naturally or spon-
taneously (CPD) (D 2: 93 =S 5:259; M 3:121; A 4:211; J 3:70, 406, 4:153, 6:220; cf V 2:17; S 4:301). For the tr
here I am guided by the context of Ariya,pariyesana S (M 26.19/1:168), where the reading is anacchariyd, and
where the Buddha himself is the narrator: he is more likely to have said that the stanzas are “spontaneous” rather
than “marvellous.” Although the Commentators seem to take anacchariya as deriving from acchariya, most translat-
ors render it as “spontaneously,” apparently invoking acchara, “moment.” Buddhaghosa glosses anacchariya as
anu-acchariya, “repeatedly or following acchariya” (VA 1:133; SA 1:196). For SA Porana Tika gloss and further
comments, see S:B 431 n 365. See prev n.

16 “Hidden in darkness,” tamo-k khandhena avata, lit “blocked by the aggregates of darkness.” V 1:4 =M 1:169
=S 1:136; D 2:37 Vipasst Buddha; Mvst 3:315.

"7 “Inclined to living at ease,” appossukkatdya = appa (little) + ussukka (striving for), meaning “little zeal”; ie
“careless, unconcerned; living at ease, inactive” (V 2:188; D 2:176 =M 3:175 # D 2:177 =M 3:176; M 1:450; Sn
43; Nc 91 = Ap 9; Th1 457, 477; Dh 330). Comys: Appossukkata means the lack of desire to teach (SA 1:197). But
why, when the Bodhisattva had long ago made an aspiration to reach Buddhahood in order to liberate others, is now
inclined towards living at ease. Because it is only after reaching awakening did he fully realize the weight of defile-
ments in people’s minds and of the Dharma’s profundity. Furthermore, he wanted Brahma to entreat him to teach, so

that beings who venerated Brahma would recognize the Dharma’s value and desire to listen to it. (SA 1:197 f; MA
2:176 f on Ariya Pariyesana S).
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INVITATION TO TEACH

Brahma Sahampati

20 Then, bhikshus, Brahma Sahampati, having known with his own mind the reflection in the Bless-
ed One’s mind, thought:

‘Alas, the world is lost! Alas, the world is destroyed, now that the mind of the Tathagata, the arhat,
the fully self-awakened one, inclines to living at ease, not to teaching Dharma!”'"

20.2 Then, just as a strong man might stretch his arm out or bend it back, Brahma Sahampati dis-
appeared from the Brahma world and reappeared before the Blessed One.

20.3 Then Brahma Sahampati, having arranged his upper robe on one shoulder, knelt down on his
right knee on the ground, raised his palms lotus-wise towards the Blessed One, and said this to him:

‘Bhante, let the Blessed One teach the Dharma! Let the Wellfarer [Sugata] teach the Dharma!

There are beings with little dust in their eyes who are falling away through not hearing the
Dharma. There will be those who will understand the Dharma.”'*’

20.4 Brahma Sahampati said this. Having said this, he further said this:

20.5 There has appeared in the past (until now) in Magadha
an impure Dharma devised by those still tainted."*'
Throw open this door to the death-free!'*
Let them hear the Dharma discovered by the stainless one.'”

20.6 Just as one standing on a mountain peak
might see the people all around below,
even so, O wise one, universal eye,124

18 Comy asks why, when the Bodhisattva had long ago made an aspiration to reach Buddhahood in order to liber-
ate others, is he now inclined towards inaction. It then explains that it is only after reaching awakening did he fully
realize the power of defilements in people’s minds and of the Dharma’s profundity. Furthermore, he wanted Brahma
to entreat him to teach so that beings who venerated Brahma would recognize the Dharma’s value and desire to lis-
ten to it (MA 2:176 f). For a fuller discussion, sece Why the Buddha hesitated to teach? SD 12.1.

"% In the Mahavastu account, the deity who approaches the Buddha is simply referred to only as Maha Brahma,
and is acompanied by many other gods, incl Sakra. On Brahma Sahampati’s role in the Buddha story, see Intro (2).

20 Desetu bhante bhagava dhammam desetu sugato dhammam. Santi sattd appa,raj akkha,jatika, assavanata
dhammassa parihdyanti. Bhavissanti dhammassa anfiataro 'ti.

2! These 2 lines, in dialectical terms, form the thesis, the real but unsatisfactory state of things stated by Brahma
on behalf of sentient beings as it were. In social terms, this statement clearly refers to the brahminical system of
philosophy and practices, that is, the dstika system. This statement also means that the liberating truth has been for-
gotten during this time [see n for line d]. As such, the Buddha’s claim that his newly proclaimed Dharma is “un-
heard before” (pubbe assuta,pubbad) is clearly justified. Kvu 4.8/286 discusses the question how far the Buddha did
not have a teacher (Ariya Pariyesana S, M 26.25/1:170 @ SD 1.11) when, as a Bodhisattva (named Jotipala) he
had been Kassapa Buddha’s disciple (Ghatikara S, M 81.6/2:46, 81.3/2:54), and how far the Buddha’s awakening
was an insight into “things unheard before” (Dhamma,cakka Pavattana S, S 56.11.9-12/5:422 f; V 1:10-12 @ SD
1.1). See also Comy ad loc (KvuA 78). See Maha Parinibbana S (D 16.6.4), SD 9 & Piya Tan, The Buddha and
His Disciples, 2004b: §§10:20b, 11a.

'22 Comy: The door to the death-free is the noble path, “the door to the death-free nirvana” (SA 1:199). While
dvara here is singular, below [§21] it is plural (dvara).

'2 These last 2 lines form the antithesis to Brahma’s earlier request. The first statement was a definition of the
problem, and this second statement is a proposal for its solution. See n for line c.

124 “The 5 eyes” (cakkhu). The Buddha eye (buddha,cakkhu) is a name for the knowledge of the degrees of matur-
ity in the faculties of being (indriya,paropariyatta,iiana) and the knowledge of the dispositions and latent tendencies
of beings (asaydnusaya,iiana). The “knowledge of omniscience” is called the universal eye (samanta,cakkhu) (S
559d*): see Kannaka-t,thala S (M 90/2:125-133), SD 10.8 (2) & Sandaka S (M 76), SD 35.7. The knowledge of
the 3 lower paths is called the Dharma eye or “Dharma vision” (dhamma,cakkhu). Together with the divine eye or
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Ascend to the palace of the Dharma!
Let the sorrow-free one behold the human race,
drowned in sorrow, oppressed by birth and decay! [169]

20.7 Arise, hero! Victor in battle!
Caravan leader, debt-free one, wander in the world!
Teach the Dharma, O Blessed One!
There will be those who will understand.'*

The lotus pond
21 Then, bhikshus, heeding Brahma’s plea, and out of compassion for beings, I surveyed the world
with the buddha-eye.
21.2 Surveying the world with the buddha-eye, I saw beings
with little dust in their eyes and beings with much dust in their eyes,
the keen and the dull,
the good and the bad,'*
those easy to teach and those hard to teach,
some who live seeing fear in blame (in wrongdoing) and in the hereafter.'?’
21.3 Bhikshus, just as in a lotus pond of blue or white or red lotuses,'**
some lotuses might be born in the water,
grow in the water, and thrive while submerged in the water, without rising out of the water;
some lotuses might be born in the water,
grow up in the water, and stand up at an even level with the water;
some lotuses might be born in the water and grow up in the water,
but would rise up from the water and stand up in the water without being soiled by the water—
21.4 so, too, bhikshus, surveying the world with the buddha-eye, I saw beings
with little dust in their eyes and beings with much dust in their eyes,
the keen and the dull, the good and the bad,
those easy to teach and those hard to teach,
some who live seeing fear in blame (in wrongdoing) and in the hereafter.
21.5 Then, bhikshus, having seen this, | answered Brahma Sahampati in verse:'?’

Aparuta tesam amatassa dvara Open to them are the doors to the death-free, (O Brahma,)
ye sotavanto pamuiicantu saddham for those with ears. Set faith free! [Let faith be free!]**

clairvoyance (dibba,cakkhu) (S 6.5/1:145, 12.70/2:121 f) and the physical eye (mamsa,cakkhu), these make up the
“5 eyes” of the Buddha (Nc 235; SA 1:200). See Miracles, SD 27.5a (5.4.1).

BV 1:4-7; M 1:167-69; S 1:136-39; D 2:36-40 Vipassi Buddha; Mvst 3:314-19; cf S 1:234.

126 “The good and the bad,” svakare dvakare = su + akara, du + akara, lit “those with good nature, those with
evil nature.”

127 “Seeing blame. . .the hereafter,” paraloka,vajja,bhaya,dassavino (pl), an ambiguous cpd. M:NB 261 (Ariya,-
pariyesana S, M 26.21/1:169) tr as “seeing fear in blame and in the other world,” which agrees well with Comys,
which resolve it as paralokaii ¢ 'eva vajjaii ca bhayato passanti (MA 2:179; SA 1:200). Bodhi, however, notes that
at Dh 317 f bhaya and vajja are treated as parallel terms, which suggests that the cpd should be resolved as paraloke
vajjaii ¢ ’eva bhayari ca passanti. (S:B 433 n371). In fact, it is obvious that the two terms are allusions to “moral
shame” (hiri) and “moral fear” (ottappa) respectively.

"% uppala (Skt utpala), paduma (Skt padma) and pundarika respectively.

12 This verse also at V 1:7 (as at M 26.21), Maha’padana S (D 14.3.7/2:39, spoken by Vipassi Buddha to Maha
Brahma), Ariya,pariyesana S (M 26.21/1:169; MA 204 = T765.4), Bodhi Raja,kumara S (M 85.45/2:93, quoting
M 26.21); Ayacana S (S 6.1.13/1:138), BA 18. Line b appears in Janavasabha S (D 18.27/2:217). See foll n.

B0 Pamuiicantu saddharm, alt tr: “Give up your (false) faith,” even “Let faith be free”; also “give up the sraddha”
or “be free of ancestor worship”: see (Saddha) Janussoni S A 10.177), SD 2.61 (2). Thai tr: dsusinsimsuzesnsy

196 http://dharmafarer.org



http://dharmafarer.org/

M 1.3.6 Majjhima Nikaya 1, Mila Pannasa 3, Opamma Vagga 6

vihimsa,sannii pagunam na bhasim Perceiving trouble, I did not speak
dhammam panitam manujesu brahme the refined, sublime Dharma among humans, O Brahma.

21.6 Then, bhikshus, Brahma Sahampati, thought:
‘There is consent by the Blessed One for the teaching of the Dharma,
me, keeping me on the right, he disappeared right there. '**

*131 and, after paying homage to

TEACHING THE DHARMA

The first listeners'*

22 Then, bhikshus, this occurred to me:

“To whom shall I first teach the Dharma? Who will understand the Dharma quickly?’

22.2 It then occurred to me, ‘Alara Kalama is wise, intelligent and discerning, and has little dust in
his eyes.

22.3 Suppose I [170] taught the Dharma first to Alara Kalama.’

Then, bhikshus, devas approached me and said,

‘Bhante, Alara Kalama died seven days ago.’

22.4 And I realized this was true, and thought,

‘Alara Kalama’s death is a great loss. If he had heard this Dharma, he would have understood it
quickly.’

23 Then, bhikshus, this occurred to me:

“To whom shall I first teach the Dharma? Who will understand the Dharma quickly?’

23.2 Bhikshus, it then occurred to me that Uddaka Rama,putta is wise, intelligent and discerning, and
has little dust in his eyes.

23.3 Suppose I taught the Dharma first to Uddaka Rama,putta.

23.4 Then, bhikshus, devas approached me and said this,

‘Bhante, Uddaka Rama,putta died the night before.’

23.5 And I realized this was true, and thought,

(“stretch forth the vessel of faith to receive (the Dharma)”). This is a difficult sentence: for a detailed study, see
Ayacana S (S 6.12), SD 12.2 (3). See SD 48.2 (1.1.6.1).

B! Katdvakaso kho 'mhi bhagavata dhamma,desandya, free tr: “The Blessed One has consented to the teaching of
the Dharma!” Here bhagavato (dat, gen) at S 1:138 (PTS 1884) appears to be wr. In Ariya,pariyesana S (M 26.21/-
1:169), M:NB (similarly at V:H 4:10) has “I have created the opportunity for the Blessed One to teach the Dham-
ma.” CPD: katdvakasa, however, remarks that this rendition is “both grammatically impossible and contextually
unlikely; the reading bhagavato at S 1:138,26, however, would seem to represent a reinterpretation of the clause
supporting the traditional interpretation of the passage, unless the gen is taken as the gen of the agent to be construed
with katavakaso.” CPD cites Mahavastu, bhagavatd mahabrahmane avakase krte (Mvst 3:319), “which would
seem to support the interpretation suggested above.”

B2V 1:7; M 1:170; S 1:138; D 2:39 Vipassi Buddha; Mvst 3:318; cf. S:B 1:233 n372; also Sn 1146¢. We see here
an existential role reversal of the God-religion, where instead of man supplicating God for guidance and succour, it
is the High God himself who comes down from his heaven to supplicate the Buddha to declare the Dharma fore the
world’s good.

'35 Bronkhorst: “One suspects that the names of these two men [Alara and Uddaka] originally occurred only
where the Buddha thinks of possible persons with whom to start his missionary activity. In order to give some con-
text to these mysterious names, the account of the Bodhisattva’s training under teachers with these names was add-
ed.” (1993:86). Bronkhorst argues that this view is supported by the fact that although the Mahisasaka Vinaya men-
tions the two teachers in the Buddha’s doubt as to teach whom first (T1421.104a.11), it “does not refer to the Bo-
dhisattva’s training under these two even though this Vinaya mentions a number of things about the Bodhisattva
prior to his awakening (T1421.101a10-102c14) (1993:86). Note also that Maha Parinibbana S (D 16) mentions a
Pukkusa, supposedly a follower of Alara Kalama, visits the Buddha not long after his death (D 16.4.26/2:131). See
§§15-16 above.
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‘Uddaka Rama,putta’s death is a great loss. If he had heard this Dharma, he would have understood it
quickly.’

24 Then, bhikshus, this occurred to me:

“To whom shall I first teach the Dharma? Who will understand the Dharma quickly?’

24.2 Bhikshus, it then occurred to me to teach the group of 5 monks'"** who attended upon me when
I was engaged in my quest, that they were very helpful.

24.3 ‘What now if I taught the Dharma first to them.’

24.4 Then, bhikshus, this occurred to me:

‘Where is the group of 5 monks living now?’

24.5 With the divine eye, purified and surpassing the human, I saw that they were living in the Deer
Park at Isipatana near Benares.

Upaka

25 Then, bhikshus, when I had stayed at Uruvela as long as I was inclined to, I set out in stages for
Benares.

25.2 Between Gaya and the place of the Awakening, the naked ascetic, Upaka,"*’ saw me on the
road and said,

‘Serene are your senses, avuso! Clear and bright is your complexion. Under whom have you gone
forth? Who is your teacher? Whose doctrine do you profess?’ [171]

25.3 Bhikshus, after Upaka had spoken thus, I replied him in verse:

25.4  All have I overcome, all do I know,
from all am I detached, all have I renounced,
through the stopping of craving, [ am freed,
having understood all by myself, whom shall I call teacher?

25.5  No teacher have I,'*
an equal to me there is none.
In all the world, with its gods, there is no rival to me.
An arhat, indeed, am I in this world.

25.6  Peerless teacher am L.
Alone am I fully self-awakened,
quenched, whose fires are all extinguished.
I'm going to KasT to set the wheel of truth in motion.
In this blind world, I shall beat the drum of the death-free state!

25.7 ‘Then, avuso, you admit that you are a conqueror of the endless (ananta,jina)?’

25.8  The conquerors like me are those whose impurities have been destroyed.
All the bad I have conquered.

4 This is prob the oldest canonical ref we have to the 5 monks. See Dhamma,cakka Pavattana S (S 56.11/5:-
420-424; V 1:10-12),SD 1.1

13 Upaka is also called Kala, probably a nickname for his dark complexion (Thi 309, or Upaganena, Divy 393).

13 According to Comy on Ghatikara S (M 81), the Bodhisattva had learned all of Kassapa Buddha’s teachings
and was effectively on the brink of streamwinning (MA 3:282). As such, the Buddha’s proclamation here that he has
no teacher apparently refers to the fact none of his teachers are alive then. See Analayo on M 81, 2005:8. Katha,-
vatthu (Kvu 4.8/286) discusses the question how far the Buddha did not have a teacher (Ariya,pariyesana S, M
26.25/1:170 @ SD 1.11) when, as a bodhisattva he had been Kassapa Buddha’s disciple, and how the Buddha’s
awakening was an insight into “things unheard of before” (Dhamma,cakka-p,pavattana S, S 56.11.9-12/5:422 f; V
1:10-12 @ SD 1.1). See also Comy ad loc (KvuA 78).
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Therefore, Upaka, am I called conqueror!

25.9 Bhikshus, when this was said, the naked ascetic said, ‘It may be so [[’'m sure it is], avuso.’
Shaking his head, he took a byway and departed."”’

The 5 monks

26 Then, bhikshus, walking by stages, I eventually came to the Deer Park at Isipatana, near Benares,
and I approached the group of 5 monks.

26.2 When they saw me coming in the distance, they agreed among themselves, thus:

‘Avuso, here comes the recluse Gotama who lives luxuriously, who has given up his striving and
reverted to luxury."* We should neither pay him homage, nor rise up to him, nor receive his bowl and
outer robe. But a seat may be prepared for him. If he likes, he may sit down.’

26.3 However, bhikshus, as I approached, those monks were unable to keep to their decision.

One came to meet me and took my bowl and outer robe; another prepared a seat; another set out water
for my feet.

26.4 However, they addressed me by my name and as ‘avuso’ (@vuso).

27 Thereupon, I told them:

‘Bhikshus, do not address the Tathagata by name and as “avuso. The Tathagata is an arhat, [172] fully
self-awakened.

Listen, bhikshus, the death-free state has been attained. I shall instruct you the Dharma.

Practising as instructed, realizing it [liberation] for yourselves through your own direct knowledge,
here and now, enter and dwell in that unsurpassed goal of the holy life,

for the sake of which sons of family rightly go forth from the household life into homelessness.’

27.2 When this was said, bhikshus, the group of 5 monks said this to me:

‘Avuso Gotama, by your posture, your way, and your deeds of austerities, you have not gained any
superhuman states, any excellence in knowledge and vision worthy of the noble ones.

Since you now live luxuriously, having given up your striving and reverted to luxury, how would you
have achieved any superhuman states, excellence in knowledge and vision worthy of the noble ones?’

27.3 When this was said, I told them:

139

7T MA: Upaka thereafter falls in love with Capa, a hunter’s daughter and marries her (ThiA 225). Later, when the
marriage fails, Upaka goes to the Buddha who admits him into the Order. As a result of his meditation, Upaka
becomes a non-returner and is reborn in the Aviha Heaven of the Pure Abodes (Suddhavasa),"*” where he immed-
iately becomes an arhat (MA 1:190). (See Sn 11 which is made in reference to Upaka’s attainment of Non-return.)
Later, Capa, too, goes forth and becomes an arhat nun. The importance of this meeting is that the Buddha for the
first time proclaims from his own mouth and before another person his new and supreme dignity—the first public
statement of his awakening—as well as his determination to liberate the world. This is what is important to the
simple follower. Whether Upaka understands his privilege or not is of little consequence. In fact, the Digha Com-
mentary says that the Buddha walks all the way (about 7 km) from Gaya to Isi,patana, instead of teleporting himself,
so that Upaka could meet him (DA 2:471). See also V 1:8; M 1:171; J 1:81; DhA 4:71 f; cf Miln 235; UA 54; Kvu
289; Mvst 3:326.

"% The “luxury” here refers to his taking “some boiled rice and gruel” odana,kummasa (as dvandva), or “rice
gruel” (as tatpurusha). This offering is prob part of the milk-rice (paydsa) made by the lady Sujata, and which is the
Bodhisattva’s last meal before the great awakening (J 1:68; SA 1:172; AA 1:401; BA 7; ApA 72; DhsA 34).

% dvuso, meaning “Friend!” “Sir!”, a polite vocative for monks equal in “rains” with the speaker, or to juniors;
prob derived from *avusso < *ayusmas (cf Whitney, A Sanskrit Grammar, London, 3" ed 1896 §454); cf BHS avu-
sa. ayusman. Uses: (1) by and to non-Buddhists (V 1:8, Upaka; D 2:130, Alara Kalama; M 1:372, nirgrantha; Tha
1196; J 2:448, 3:230); (2) by monks and nuns (a) to laity (V 1:84; M 1:299, to Visakha; J 3:191, 4:244; (b) to each
other (but not to the Buddha), post-Buddha only by a senior monk to a junior (@vuso,vada) (V 1:9; D 2:154; UA
311): see Maha,parinibbana S (D 16), where the Buddha declares that after his passing, only senior monks address
juniors as @vuso or by name, while juniors shall address seniors as bhante or ayasma (D 16.6.2/2:154) & also RO
Franke, “The Buddhist Councils at Rajagaha and Vesal1,” Journal of the Pali Text Society, 1908:18-44. See CPD &
DP sv.
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‘The Tathagatha does not live luxuriously, nor has he given up his striving and reverted to luxury.
The Tathagatha is an arhat, fully self-awakened.

27.4 Listen, bhikshus, the deathfree state has been attained! I shall instruct you, I shall teach you the
Dharma.

Practising as instructed, realizing it [liberation] for yourselves through your own direct knowledge,
here and now, enter and dwell in that unsurpassed goal of the holy life,

for the sake of which sons of family rightly go forth from the household life into homelessness.’

27.5 For the second time, the group of 5 monks said to me:

‘Avuso Gotama, by your posture, your way, and your deeds of austerities, you have not gained any
superhuman states, any excellence in knowledge and vision worthy of the noble ones.

Since you now live luxuriously, having given up your striving and reverted to luxury, how would you
have achieved any superhuman states, excellence in knowledge and vision worthy of the noble ones?’

27.6 When this was said, I told them:

‘The Tathagatha does not live luxuriously, nor has he given up his striving and reverted to luxury.
The Tathagatha is an arhat, fully self-awakened.

27.7 Listen, bhikshus, the deathfree state has been attained! I shall instruct you, I shall teach you the
Dharma.

Practising as instructed, realizing it [liberation] for yourselves through your own direct knowledge,
here and now, enter and dwell in that unsurpassed goal of the holy life,

for the sake of which sons of family rightly go forth from the household life into homelessness.’

27.8 For the third time, the group of 5 monks said to me:

‘Avuso Gotama, by your posture, your way, and your deeds of austerities, you have not gained any
superhuman states, any excellence in knowledge and vision worthy of the noble ones.

Since you now live luxuriously, having given up your striving and reverted to luxury, how would you
have achieved any superhuman states, excellence in knowledge and vision worthy of the noble ones?’

28 When this was said, I asked the group of 5 monks, thus:

‘Bhikshus, have you ever known me to speak like this before?’

‘No, bhante.’

28.2 ‘Bhikshus, the Tathagata is an arhat, fully self-awakened.

Give ear, bhikshus, the deathfree state has been attained. I shall instruct you the Dharma.

28.3 Practising as you are instructed so that by realizing direct knowledge for yourself here and now,

you will in no long time attain and dwell in that supreme goal of the holy life
for the sake of which sons of family rightly go forth from the household life into the homeless life.’

The first discourse

29 [173] Bhikshus, I was able to convince the group of 5 monks.

29.2 Bhikshus, I sometimes instructed two monks while the other three went out for alms, and the six
of us lived on what those three monks brought back.

29.3 Bhikshus, sometimes I instructed three monks while the other two went for alms, and the six of
us lived on what those two monks brought back.'*’

30 Then, bhikshus, the group of 5 monks, thus taught and instructed by me,

being themselves subject to birth,
having understood the danger in what is subject to birth,
seeking the unborn supreme security from bondage, nirvana,
won the unborn supreme security from bondage.
30.2 The group of 5 monks, bhikshus, thus taught and instructed by me,

' The episode at this point is recorded in Dhamma,cakka-p,pavattana S (S 56.11). A few days later, after they
all had become streamwinners, the Buddha taught them the teaching recorded in Anatta,Jakkhana S (S 22.59 @ SD
1.2), upon hearing which they all attained arhathood. The complete episode is recorded in the Vinaya (V 1:7-14)
(see Nanamoli, The Life of the Buddha, 1992:42-47).
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being themselves subject to decay,
having understood the danger in what is subject to decay,
seeking the undecaying supreme security from bondage, nirvana,
won the undecaying supreme security from bondage.
30.3 The group of 5 monks, bhikshus, thus taught and instructed by me,
being themselves subject to disease,
having understood the danger in what is subject to disease,
seeking the disease-free supreme security from bondage, nirvana,
won the disease-free supreme security from bondage.
30.4 The group of 5 monks, bhikshus, thus taught and instructed by me,
being themselves subject to death,
having understood the danger in what is subject to death,
seeking the death-free supreme security from bondage, nirvana,
won the death-free supreme security from bondage.
30.5 The group of 5 monks, bhikshus, thus taught and instructed by me,
being themselves subject to sorrow,
having understood the danger in what is subject to sorrow,
seeking the sorrowless supreme security from bondage, nirvana,
won the sorrowless supreme security from bondage.
30.6 The group of 5 monks, bhikshus, thus taught and instructed by me,
being themselves subject to defilement,
having understood the danger in what is subject to defilement,
seeking the undefiled supreme security from bondage, nirvana,
won the undefiled supreme security from bondage, nirvana.'*!
30.7 The knowledge and vision arose in them:
‘Our liberation is unshakable. This is our last birth. Now there is no more rebirth (for us)!’

PASA,RASI SUTTA'

The Discourse on the Pile of Snares

The pile of snares

31 Bhikshus, there are these 5 cords of sensual pleasures.'* What are the five?

Forms cognizable by the eye that are wished for, desirable, agreeable, likeable, connected with
sensuality, arousing lust.

Sounds cognizable by the ear that are wished for, desirable, agreeable, likeable, connected with
sensuality, arousing lust.

Smells cognizable by the nose that are wished for, desirable, agreeable, likeable, connected with
sensuality, arousing lust.

Tastes cognizable by the tongue that are wished for, desirable, agreeable, likeable, connected with
sensuality, arousing lust.

Touches cognizable by the body that are wished for, desirable, agreeable, likeable, connected with
sensuality, arousing lust.

Bhikshus, these are the 5 cords of sensual pleasures.

4! The Pali is abbreviated so. For an important discussion on the attributes of the conditions leading to nirvana,

see Norman, 1995:218-221. The main points to consider here are: (1) The opposition in terms (“death”...*“death-
free,” etc) here does not refer to nirvana but to the opposition between nirvana and a being who is in samsara; (2)
The epithets here refer not to nirvana but to the conditions that pertain in nirvana, which must be the opposite of
those that pertain in samsara; (3) These epithets refer to the conditions of the beings who have gained nirvana: such
beings are “death-free,” etc, but nirvana itself is actually beyond any attribute.

2 For a discussion on Pasa,rasi S, see Intro (7) above.

5 As in Arana,vibhanga S (M 139.9). Kama,guna is also tr as “strand(s) of sensual pleasure.”
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32 Bhikshus, of those recluses and brahmins who are tied to these 5 cords of sensual pleasures,
infatuated with them, enjoying them with relish,'** unaware of the danger,
knowing no way out, it may be understood of them:
‘They have met with calamity, with disaster—the Bad One may do with them as he likes.’
32.2 Suppose, bhikshus, a forest deer that is bound, lies down on a pile of snares (pdsa,rasi):'*
it might be understood of'it:
‘It has met with calamity, with disaster—
the hunter may do with him as he likes, and when the hunter comes, it cannot go where it wants.’

32.3 Even so, bhikshus, of those recluses and brahmins who are tied to these 5 cords of sensual

pleasures,

infatuated with them, enjoying them with relish, unaware of the danger, knowing no way out, it
may be understood of them: ‘They have met with calamity, with disaster—the Bad One may do with them
as he likes.

33 Bhikshus, of those recluses and brahmins who are not tied to these 5 cords of sensual pleasures,
not infatuated with them, not enjoying them with relish, aware of the danger, knowing the way out, [174]
it may be understood of them: ‘They have not met with calamity, nor disaster—the Bad One may not do
with them as he likes.’

33.2 PARABLE OF THE PILE OF SNARES. Suppose, bhikshus, a forest deer that is unbound lies down
on a pile of snares: it might be understood of it: ‘It has not met with calamity, nor disaster—the hunter
may not do with him as he likes, and when the hunter comes, it may go where it wants.’

33.3 Even so, bhikshus, of those recluses and brahmins who are not tied to these 5 cords of sensual
pleasures, not infatuated with them, not enjoying them with relish, aware of the danger, knowing the way
out, it may be understood of them: ‘They have not met with calamity, nor disaster—the Bad One may not
do with them as he likes.’

34 Suppose, bhikshus, a forest deer is wandering in the forest wilds—it walks, stand, sits, lies down
confidently. Why is that? Because it is out of the hunter’s range.

The 8 dhyanas'
34.2 THE FOUR DHYANAS. So, too,
quite secluded from sensual pleasures, secluded from unwholesome mental states,
a monk attains and dwells in the first dhyana,'"’
accompanied by initial application and sustained application,
accompanied by zest and happiness,
born of seclusion.
Thus, bhikshus, this monk is said to have blinded Mara, to be unseen by Mara the Bad One’s eye.'**
35 Again, bhikshus,
with the stilling of initial application and sustained application,
by gaining inner tranquility and oneness of mind,

14 Read ajjhopanno (see CPD), “being addicted to, being enthralled by,” (to enjoy doing something) with relish.

PTS has ajjhapanna, “with guilt,” guiltily.

145 Hence, the sutta title as found in Comy: Pdasa,rasi Sutta.

14 properly speaking, there are only the 4 form dhyanas (ripa jhdna); the other four are the 4 formless attain-
ments (aripa samapatti or aruppa). Analayo, in A Comparative Study of the Majjhima Nikdya, notes that these 9
meditation states as a way of blindfolding Mara, “it may be noticed, occur in similar terms in the preceding dis-
course, the Nivapa Sutta [M 25/1:159 f], where the passage fits the context better than in the present instance.”
(2005:95): cf A 9.39/4:433 f.

7 For a more detailed description of the jhana with similes, see Samaiifiaphala S (D 1:73-76=2.75-82).

8 dyam vuccati, bhikkhave, bhikkhu andham akasi maram apadam, vadhitva mara,cakkhum adassanar gato
papimato. MA says that this refers to the attainment of any of the 8 dhyanas as bases for insight, over which Mara
has no power.
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he attains and dwells in the second dhyana,
free from initial application and sustained application,
accompanied by zest and happiness,
born of concentration.'*
This monk is said to blinded Mara, to be unseen by Mara the Bad One’s eye.
36 Again, bhikshus, with the fading away of zest,
he dwells equanimous, mindful and fully aware,
and experiences happiness with the body,
he attains and dwells in the third dhyana,
of which the Noble Ones declare, ‘Happily he dwells in equanimity and mindfulness.’
This monk is said to have blinded Mara, to be unseen by Mara the Bad One’s eye.
37 Again, bhikshus, with the abandoning of joy and abandoning pain,
and with the earlier disappearance of pleasure and displeasure,
attains and dwells in the fourth dhyana
that is neither painful nor pleasant, and with mindfulness fully purified by equanimity."*’
This monk is said to have blinded Mara, to be unseen by Mara the Bad One’s eye.
38 THE FOUR ATTAINMENTS. Again, bhikshus,
by completely transcending the perceptions of form,
with the disappearance the perceptions of sense-reaction,"”’
with non-attention to perceptions of diversity,
aware that ‘Space is infinite,’
a monk enters upon and dwells in the base of infinite space.
This monk is said to have blinded Mara, to be unseen by Mara the Bad One’s eye.
39 Again, bhikshus,
by completely transcending the base of infinite space,
aware that ‘Consciousness is infinite,’
a monk enters upon and dwells in the base of infinite consciousness.
This monk is said to have blinded Mara, to be unseen by Mara the Bad One’s eye.
40 Again, bhikshus,
by completely transcending the base of infinite consciousness,
aware that ‘There is nothing,’
a monk enters upon and dwells in the base of nothingness.
This monk is said to blinded Mara, to be unseen by Mara the Bad One’s eye.
41 Again, bhikshus,
by completely transcending the base of nothingness, [175]
a monk attains and dwells in the base of neither-perception-nor-non-perception.
This monk is said to blinded Mara, to be unseen by Mara the Bad One’s eye.
42 CESSATION. Again, bhikshus,
by completely transcending the base of neither-perception-nor-non-perception,
a monk enters upon and dwells in the cessation of perception and feeling.'”*

14 The 2™ dhyana is known as “the noble silence” (ariya, tunhi,bhava): see §4n.

%0 Here, Vibhanga gives 3 factors of the 4t dhyana—equanimity (upekha), mindfulness (sati) and one-pointedness
of mind (cittassa ek’aggata)—according to the Sutta analysis (Vbh 261), and 2 factors—equanimity and one-pointed-
ness of the mind—according to the Abhidhamma analysis (Vbh 164; Vism 4.183/165). See Dhyana, SD 8.4 (5.4).

151 “perceptions of sense-reaction,” patigha,saiiiia, also “sensory impact” (M:NB 267), “resistance-perception,
reflex-perception” (BDict), said to be absent in the formless dhyanas. This is one of those terms that are only used
contextually. See Vibh 245, §262; Vism 10.12-16.

132 “The cessation of perception and feeling,” saiifid,vedayita nirodha, ie, the attainment of cessation (nirodha, -
samapatti, S 14.11/2:151). The absolute necessary preconditions to the attainment of cessation are said to be the
perfect mastery of all the 8 dhyanas as well as the previous attainment of non-return or arhathood. Comys say that
this state may last for 7 days or even longer (MA 1:125, 152; AA 1:152; DhA 1:109; BA 163). Immediately at the
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And his influxes'> are destroyed by his seeing and wisdom.
43 This monk, bhikshus, is said to have blinded Mara, to be unseen by Mara the Bad One’s eye,
and to have crossed beyond attachment to the world."*
He walks, stands, sits, lies down confidently.
Why is that? Because he is out of the Bad One’s range.”

44 The Blessed One said this. The monks joyfully approved of the Blessed One’s word.

— evam —
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