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PART TWO THE SEVEN SETS COLLECTIVELY

CHAPTER VII : THE SEVEN SETS IN THE NIKAYAS

1. Prel

nary remarks j fferent usages distinguished

In this chapter I wish to discuss the treatment of the seven sets
collectively in the earlier parts of the Pali canon, and begin to come
to some conclusion about just what the seven sets represent for this
literature. The seven sets are listed together some seventy-four

1

times in the Vlnaya-pitaka and the nikayas. As 1 have noted above,

it is not always easy to determine what counts as a parallel passage,
and what as mere repetition - especially, in this case, in the
Saipyutta-nikaya. But it seems reasonable to suggest that these

seventy-four times the sets are listed represent some twenty-seven

stinct occasions upon which the seven sets are collectively cited.

As | hope to make clear, these passages are of four basic types. The
first type is distinguished by the fact that it presents the seven
sets as “dhammas taught” by the Buddha. The second type presents the

seven sets more specifically as representing the path or practice to

1. The only text of the Khuddaka-nlkaya that turns out to be
relevant is the Udana which ts the seven sets once in a
passage that has a parallel in both the Vinaya-pitaka and
Ariguttara-nikaya; the Niddesa and Patisambhidamagga | do not take
as belonging to the earlier parts of the Pali canon.

2. Vin 11 236-41 - A IV 197-204 - 204-8 - Ud 51-6 (4 “times™; 1
“occasion®). Vin Il 93, 94, 95, 97 (4 "times"; 1 “occasion®).
Vin 1V 26, 27, 28 (3 "times"; 1 ‘“occasion"). D Il 120; 11l 102,
127 (3 “times”; 3 “occa: - M 11 11, 238, 245; 111 81; 289,
296 (6 "times"; 6 "occasions®). S 96, 153-4; 1V 359-73 (34
“times’); V 49-50, *54 (3 times), *135-6, *138, *191, *240, *242,
*246, *250, *252, *291, *308-9 (50 “times"; 11 ’occasions®). A |
39-40, 295-7; 1V 125-7; V 175 (4 "times’; 4 “occasions™). (An
asterisk before a reference indicates that the occurrence is lost
in the abbreviations of the text.)
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be undertaken by the bhikkhu. In the third type of passage the seven
sets form a part of more extended lists of items and appear to be
treated rather more generally. Finally there is the maha-vagga of
the Saipyutta-nikaya; although 1 have already referred to its treatment
of the individual sets, it deserves also to be considered as a

distinctive treatment of the seven sets collectively.
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2. The appeal to the seven sets as dhammas taught by the Buddha

It seems appropriate to begin here with an important passage from the
Mah3parinibbgna-sutta that is frequently cited as an instance in the
nikayas where the seven sets occur as a definite group. This

passage is of additional interest as a starting point since it happens

to afford a considerable amount of parallel material in Buddhist

Sanskrit sources and in Chinese and Tibetan translations. First of

all, however, it is worth placing the passage in question in its

proper context in the Pali version of the Mahaparinibbana-sutta.

The sutta opens on Vulture Peak near RSjagaha with a discussion of
those conditions that will prevent the decline (aparihaniya-dhamma) of

the samgha. Whatever historical value one attaches to the details of

person and place in thi troductory section (and Bareau, for one,
attaches very little), it is clear that it carefully sets the mood
for the rest of the sutta: our concern is the imminent death of the
Buddha and the future of the samgha and his teaching. According to
the narrative the Buddha then Journeys in stages from Rajagaha to
Vesall. Not far from Vesall at Beluva the Buddha decides to spend
the rainy season. At this point the Buddha falls ill, whereupon
Ananda questions the Buddha concerning any final instructions he might
have for the samgha before he dies. The Buddha responds with what is
again a well known passage:

1. E.g. Warder, 1B, p. 81.
2. Bareau, RBB 1l 7-16.
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But what, Ananda, does the bhikkhu-sagigha expect of me? Dhamma
is taught by me, Ananda, making no “inside® and no “outside®; in
this connection, Xnanda, the TathSgata does not have the closed
fist of the teacher with regard to dhammas.[I]

After this the Buddha retires to the Clpala-cetiya. 1 have already

discussed this incident at some length in connection with the iddhi-

padas; the culmination is the announcement of the Buddha®s imminent
death - after three months have passed. The Buddha then requests
Ananda to assemble the bhikkhus who live in the neighbourhood of
Vesall at the Ku{Sgara-sala where he addresses them with the passage

concerning the seven sets:

Then the Blessed One approached the meeting hall; having
approached he sat down on the prepared seat. Seated he
addressed the bhikkhus: “So, bhikkhus, those dhammas that 1 have
directly known and taught to you - having properly grasped them,
you should practise them, develop them, make them great so that
the spiritual life might continue and endure long; this will be
for the good of the many, for the happiness of the many, for the
sake of compassion for the world, for the benefit, good and
happiness of devas and men. And what, bhikkhus, are the dhammas
that 1 have known directly and taught to you...? Just these -
the four establishments of mindfulness, the four right
endeavours, the four bases of success, the five faculties, the
five powers, the seven factors of awakening, the noble eight-
factored path..." Then the Blessed One addressed the bhikkhus
[further]: “Now let me address you, bhikkhus, the nature of

1. D Il 100 :kim panananda bhikkhu-sagigho mayi paccasiipsati. desito
Ananda maya dhammo anantaraip abahlragi karitva, na tatthananda
tathagatassa dhammesu lcariya-mutthi.



conditions is to decay; work with heedfulness, the parinibbina of
the Tathlgata will not be long..."[I1]

As is well known, the rest of the Mah3par

bina-sutta goes on to
detail how the Buddha continues his journey; at Pavl he has his last
meal and falls ill for a second time and then moves on to Kusiniri
where the parinibbina takes place. The passage concerning the seven
sets by no means constitutes the Buddha®s last discourse - the
narrative states that the Buddha subsequently gave dhamma talks
(dhammlqi kathaip karotij at various places and also gives some details
of what was said on specific occasions. While this is so, the

passage itself and the immediate context of the announcement of the

imminent par bbana of the Buddha make it abundantly clear that this

is intended as an important and essential summary of the Buddha’s
teaching. That this is so is underlined by a consideration of

parallel sources.

The Pali Mahiparinibbina-sutta can be conveniently considered
alongside the Mulasarvastivadin Mahaparinirvaija-sutra which exists in

Sanskrit as well as in Chinese and Tibetan translation. Bareau®s

1. D Il 119-120: atha kho bhagava yena upatthana-sala
ten“upasaipkami, upasaipkamitva panfiatte asane nisldi. nisajja kho
bhagava bhikkhii amantesi. tasmlt iha bhikkhave ye vo maya dhamma
abhififiiya desiti te vo sadhukaip uggahetva asevitabba bhavetabba
bahull-kitabbi yathayldaip brahma-cariyaip addhaniyaip assa cira-
tthitikaqi, tad assa bahu-jana-hitffya bahu-jana-sukhlya
lokinukampiya atthiya hitiya sukhiya deva-manussinagi. katame ca
te bhikkhave dhammi maya abhiftfi desi seyyathldagi cattaro
satipajthini cattiro samma-ppadhini cattaro iddhi-padi
paftcindriyini~pafica baiini satta bojjhartgi ariyo atthartgiko
maggo . atha kho bhaga bhikkhu handa i bhikkhave
imantay vo, vaya-dhammi sagikhiri appamidena sampidetha, na
ciraip tathigatassa parinibbinaip bhavissati.

2. See E. Waldschmidt MPS.
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detailed analysis of the parinirvana traditions also takes into
account additional Chinese translations of further recensions of the
1

same materi

1. All these recensions apparently include a version of
the present incident, namely a summary of the Buddha"s teaching based
on the seven sets and given by the Buddha in the context of the

announcement of his imminent parinirvana.

The Mulasarvastivadin version is worth setting out in full here, since
it illustrates both a basic correspondence with the Pali version as

well as interesting variations in matters of detail:

Then the Blessed One approached the meeting hall. Having
approached he sat down on the prepared seat before the bhikcu-
samgha. Seated the Blessed One addressed the bhiksus:
“Impermanent are conditions, bhiksus, they are unstable,
uncertain, their nature is to change. In so far as this is so,
one should condition all conditions, one should desist (from
them). So, bhiksus, those dharmas which conduce to good and
happiness in the world of the here and now, to good happiness in
the future - having grasped and mastered those [dharmas], bhiksus
should thus preserve them, give instruction in them, teach them,
so that the spiritual life might endure long; this will be for
the good of the many, for the happiness of the many, for the sake
of compassion for the world, for the benefit, good and happiness
of devas and men. And what are those dharmas..? Just these,
the four establishments of mindfulness, the four right
abandonments, the four bases of success, the five faculties, the

1. The Dharmaguptaka DTrghagama (trsl. Buddhayasas and Tchou Fo-
nien, 412-3 CE) m A; Buddhanirvana-sitra (trsl. Po Fa-tsou, 290-
306 CE) m B; Parinirvaija-sutra (trsl. 317-402 CE) = C,

Mahipar rvSna-sltra (trsl. Fa-hien, 417 CE) » D. See Bareau,2
RBB Il 4.

2. Bareau, RBB Il 196: "Cet épisode est raconté par les six MPNS.
Dans-cing d"entre eux, il suit immédiatement ce dans lequel le

Buddha annonce & Ananda le rejet de ses compositions vitales et
lui fait des rapproches, alors que, dans le chinois A, il le
précéde immédiatement; mais, dans tous les cas, vient aussitot
aprés les divers événements qui se sont déroulés pres du
sanctuaire de Capala entre le Bienheureux et Ananda demeurés
seuls.”

438



five powers, the seven factors of awakening, the noble eight-
factored path."1

The opening formula of this MulasarvastivSdin version seems to

parallel in spirit what comes at the close of the Pali passage; a more

direct Pali parallel to this opening formula - though still with

interesting variation - is found in a different niklya context. The

formula used in the body of the MBlasarvSstivSdin version and applied

more directly to the seven sets is also slightly different from the

formula used in the Pali version. Once again a direct Pali parallel to

this formula exists, though it appears to be very rare in the

3

nikayas. Bareau gives no information on the formulas used in the

Chinese translations, but does comment that one Chinese translation

details the seven sets. Two of the Chinese translations also

apparently add to the list of the seven sets, between the rddhi-pSdas2

MPS (Waldschmidt) 222-4. atha bhagavSn yenopasth3na-é313
tenopasaipkrantah. upasagikramya purastad bhikgu-samghasya
prajnapta evasane nyasldat. nigadya bhagavan bhikgun amantrayate
sma. anitya bhikgavah sarva-sagiskara adhruva anaévaslka
viparinama-dharmano yavad alam eva bhikgavafr sarva-samskaran
saipskaritutp alagi virantum. tasmat tarhi bhikgavo ye te dharma
dfgta-dharma-hitaya sagivartante drgta-dharma-sukhaya samparaya-
hitaya samparaya-sukhaya te bhlkgubhir udgfhya paryavapya tatha
tathg dharayitavya grlhayltavya vacayitavya yathedaqi brahma-
caryagi cira-sthitikam sy3t tad bhavigyati bahu-jana-hitaya bahu-
Jana-sukhaya lok3nukamp3yarthaya hitSya sukhaya deva-manusyanam.
katame te dharma drsta-dharma-hitaya saipvartante...tadyatha
catvgri smyty-upasthanani catvari samyak-prahanani catvari yddhi-
padah paflcendriyani paffca baleni sapta bodhy-angany aryagtahgo
m3rgah. Cf. Divy5vad3na (ed. E.B. Cowell and R.A. Nei
Cambridge, 1886), pp. 207-8.

Ccf. D 198: evagi anlccS kho Snanda samkh3r3 evaip addhuva...
anassaslka kho Ananda samkhara, yavafiTlidatp Ananda alaip eva sabba-
samkharesu nibbinditum alagi viraj jituip al agi vimuccitugi.

At A IV 2é1-9 (passim) we find cattSro dhamm3 kula-putassa
dittha-dhamma-hitaya sagivattanti, di”~ha-dhamma-sukhSya, and
cattaro dhammS kula-putassa samparaya-hitSya sagivattanti
samparaya-sukhaya. According to PTC (s.v. dittha-dhamma-
sukhaya, -hitaya) this is the only occurrence in the Pali canon.
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and indriyas, the four dhy5nas. I shall return to the significance

of this below. Finally one should note that the MGlasarvastivadin

version of the Mahapar rvipa-sutra gives the seven sets in another

context as well, namely the context of the Buddha"s first Iness and
2

his remark concerning the closed fist of the teacher.

Already, 1 think, we have good grounds for thinking that as far as the

early Buddhist tradition is concerned, the seven sets should be seen

as encapsulating the essential teaching and practice of Buddhism.

As far as the Pali canon is concerned, however, there are a number of

passages citing the seven sets that bear close comparison with this

Mahaparinibbana-sutta passage. Although these passages seem to have
been largely overlooked, they do, I think, make the nature of the
appeal to the seven sets rather clearer.

4
The Pasffdika-sutta opens with the Buddha dwel

ng among the Sakkas
immediately after the death of Nigan~ha NSthaputta at Pavi. The

sutta then recounts how at Nigan~ha NSthaputta®s death the Niganthasa3

1. Bareau, RBB 1l 202. Cf. Warder, 1B, p. 77.

2. There is a lacuna in the Sanskrit manuscript at this point : mama
khal v Snanda nalvatp bhavati mamasti bhikgu-saipghah. aharp bhikgu-
satpgham pariharigyamlti (lacuna] tadyatha catviri smpty-
upasthSnSni...(MPS 197). Snellgrove (op.cit., p. 401)
translates the relevant portion from the Tibetan as follows:
“Ananda, 1 do not have the idea that the order of monks is mine,
that | must cleave to the order and lead it, so how should 1| have
a last exhortation, even a slight one, with which to instruct the
order? Whatever teachings 1 have had which were relevant to the
order of monks, 1 have already taught them as the principles
which must be practised, namely the four smfty-upasthanas... As
Buddha 1 do not have the closed-fistedness of a teacher who
thinks he must conceal things as unsuitable for others.”

3. Cf. Warder, 1B, pp. 81-2.

4. D Il 117-41.
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become split and start quarrelling with each other. Cunda
Samanuddesa relates the matter to Ananda who suggests that they put it
before the Buddha. The Buddha responds with a discussion of the

relationship between teacher (satthar), dhamraa and pupils (sivaka).
1
He concludes that although he is now old, dhamma is well proclaimed

by him, an arahat and satranisambuddha; among his pupils are bhikkhus
and bhikkhunls who are elders, middle-aged and novices, among his

pupils are both upisakas and upasikas. He continues:

A man speaking rightly who would say of something, “The spiritual
life is well proclaimed - accomplished and complete in

every respect, without deficiency and without excess, well set
forth, whole and complete®, would say it of this [spiritual life,
this dhamma] [2]- So, Cunda, regarding those dhammas which 1
have known directly and taught to you, you should all meet and
come together to chant meaning for meaning, word for word, and
not to dispute so that the spiritual life might continue and
endure long; this will be for the good of the many, for the
happiness of the many, for the sake of compassion for the world,

for the benefit, good and happiness of devas and men. And what,
Cunda, are those dhammas...? Just these, the four
establishments of mindfulness... the noble eight-factored

path. [3]

This passage marks what is more or less the halfway point in the

Pasadika-sutta and as such seems to act as a kind of pivot for the

sutta as a whole. The sutta continues by detailing what are in
1. D 11 125-6.

2. So Sv Il 911.

3. D 11l 127-8: yam kho taip Cunda samm3-vadamgno vadeyya:

sabbakara-sampannaqi sabbakira-paripiiratp anunaip anadhikaip
svgkkhStaip kevala-pariplraip brahma-cariyaip suppakasitan ti
eva tam samma-vadamano vadeyya... suppakasitan ti. tasmat iha Cunda
ye vo mayg dhamma abhiflng desita tattha sabbeh<eva samgamma
samagamma atthena attham vyafijanena vyaffjanaip samgayitabbaip no
vivaditabbaip yathayidam brahma-cariyaip addhaniyaip assa cira-
tthitikaqi katame ca te Cunda dhammg... seyyathldaip cattgro
satipauhana... ariyo aUhafigiko maggo. ..
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effect a number of ways in which the tradition of the teacher and his

pupils can be preserved. The emphasis is on avo ng dispute and
reaching clear agreement : the bhikkhus should not quarrel, on the

other hand they should not allow the tradition to be distorted.

The second passage | wish to consider here comes from the SSmaggma-
sutta. In some ways this has the appearance of an alternative
MajjhlIma-nlkiya version of the Dlgha-nikaya"s Pasadlka-sutta. Apart
from the mention of the Buddha®s specific place of residence among the
Sakkas at Samaglma, the SlImagama-sutta opens in exactly the same
manner as the Pas3dika-sutta: Nigantha Nithaputta has Just died and
the Niganfhas become split and begin quarrelzing: Cunda Samanuddesa
and Ananda put the matter before the Buddha. This time, however,

Ananda concludes with a more specific poi

This occurs to me, lord: let not a dispute arise in the samgha
after the passing of the Blessed One. Such a dispute would be
to the detriment, unhappiness and disadvantage of the many; it
would be to the detriment and suffering of devas and men. [3]2

1. M 11 243-51.

2. Interestingly the Saqiglti-sutta (D Ill 207) is said to have been
delivered by Siriputta also at the time of gapfha Nathaputta®s
death, when the Buddha was staying at PSva in the mango-grove of
Cunda Kammiraputta (who prepared the Buddha®s last meal). Bareau

(RBB 11 254-5) comments on the possible association of the name
Cunda (both layman and bhikkhu) with the city of Pava in Buddhist
tradition. As a great “compendium® of dhammas the Saipglti-sutta

would also seem to act as a point of reference in the settling of
disputes, it too opens with the formula concerning the long
duration of the spiritual life for the good of the many.

3. M 11 245: tassa mayhaip bhante evag> hotl mi heva bhagavato
accayena satnghe vivado uppajj i. so vivado bahu-janahitiya bahu-
Jjanasukhaya bahuno janassa anatthiya ahitaya dukkhiya deva-
manussanan ti.
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The Buddha responds:

What do you think, Ananda? Those dharamas which I have directly
known and taught to you, namely the four establishments of
mindfulness... the noble eight factored path - regarding these
dharamas, Ananda, do you see any two monks who have opinions at
variance with one another?!1]

Ananda replies that he does not but suggests that after the Buddha's
passing those who live taking him as their refuge (patissayamana)

might become involved in dispute about the proper way of life

(ajjhajlve) and about the code of discipline (adhipatimokkhe), and
that this would be to the disadvantage of the many. The Buddha,
however, replies that dispute about such matters is of little matter
(appa-mattaka); it is dispute about the path (magga) and the way
(patipada) that is really to the disadvantage of the many. The
Buddha then proceeds to detail six roots of dispute (vivada-mula) and
how they are to be abandoned, four points that can constitute matters
of formal controversy (adhikarapa), seven ways of settling such

3

matters, and six dhammas that make for affection and concord amongst

fellow spiritual practitioners.3

1. Mil 245: taip klip manfi Ananda ye vo maya dhamma abhififia desltS
seyyathldaqi cattSro satlpatthgna... arlyo atthahgiko maggo passasi
no tvaip Xnanda Imesu dhammesu dve bhikkhu nanavade ti.

2. On these terms cf. CPD s.vv. ajjhijlve, adhipatimokkhe: “with regard
the rigours of the regimen® and “regarding the code of discipline~
respectively; CPD refers to Ps IV 38 for technical defi ons.

3. These seven adhikarapa-samatha-dhammas constitute the last seven
rules of the patimokkha; their equivalents are also found in the
Mulasarvistivadin and MahasSraghika Pratimokga-sutras, see C.
Prebish, Monastic Discipline, Pennsylvania, 1975, pp. 106-9.
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The last passage | wish to consider here is taken from the Kinti-
1
sutta - the sutta that immediately precedes the Samaggma-sutta. This

sutta begins with a question put by the Buddha to the bhikkhus:

What do you think of me, bhikkhus? That the samapa Gotama
teaches dhamma for the sake of the robe? Or that the samapa
Gotama teaches dhamma for the sake of alms... or for the sake of
lodgings... or for the sake of different states of being?[2]

The bhikkhus reply that they do not think in this way, but rather that
*as one who is compassionate, desirous of good, the Blessed One
teaches dhamma out of compassion® (anukampako bhagava hitesl anukampaqi

upadaya dhammaip deseti). Immediately the Buddha responds:

So, bhikkhus, there are those dhammas that 1 have directly known
and taught to you, namely the four establishments of
mindfulness... the noble eight-factored path. You should all
train yourselves therein united, in concord, not disputing.
While you are training yourselves united, in concord, rot
disputing there might be two bhikkhus who hold opinions about
dhamma[3] at variance with one another. [4]

The Buddha then goes on to discuss ways of dealing with possible areas

of contention and fri

ion : where there is disagreement about meaning

and wording (both together and each separately); where a bhikkhua

1. M Il 238-43.

2. M 11 238: k khave mayi hoti. clvara-hetu samapo Gotamo
dhammaip deseti pin<ja-pata-hetu va. .. senasana-hetu va... iti
bhavabhava-hetu va. ..

3. On abhi-dhamme in this passage see CPD s.v. abhidhamma and Norman,
p- 9T.
4. tasmat iha bhikkhave ye vo maya dhamma abhinfii desita seyyathfdaip

cattgro satipaUhaYia. == ariyo atthartgiko maggo, tattha-sabbeheva
samaggehi sammodamanehl avlvldamanehi sikkhitabbaip. tesafi ca vo
bhikkhave samagganam sainmodamlnSnarp avivadamgngnaip sikkhataip
siyamsu dve bhlkkhii abhi dhamme nanavada.
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commits some offence (&patti) or transgression (vltikamma); where

argument and ill-feeling exist between two groups.

These four passages beginning with the Mahapar bbSna-sutta all more

or less concern themselves with the long term fortunes of the samgha

and the maintenance of the tradition established by the Buddha. The

nature of the appeal to the seven sets in is particular context is

worth considering carefully. In all four passages the seven sets are
described as dhammas that the Buddha has gained direct knowledge
(abhinSa) of and then taught to the bhikkhus. For their part, the
bhikkhus should grasp these dhammas well (sadhukaip uggahetva),

practise them (asevitabba), develop them (bhavetabba), make them great

(bahul

kltabba) - so the Mahapar bbana-sutta; tb~y should come
together and with regard to these dhammas (tattha) they should chant
meaning for meaning and word for word (atthena atthatp vyaKjanena
vyanjanam samgayitabbagi) and not dispute - so the Pasadika-sutta; they
should train themselves in these dhammas united, in concord and
without disputing - so the Kinti-sutta. The Samagama-sutta opens
with the question of dispute, but, says the Buddha, there is no
dispute among the bhikkhus about the dhammas embraced by the seven
sets; we are then told that disputes about the details of the way of
life are of little importance; it is disputes about the path and way
that matter. The implication seems clear : if the bhikkhus preserve
the dhammas embraced by the seven sets in the above manner, then no

disputes of importance will arise and the tradition w

I be preserved
for the good and benefit of the many. The Mahaniddesa, apparently
taking up this notion, states that agreement about dhamma (dhamma-

samaggi) consists in the seven sets - collectively they find
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satisfaction, clarity, stillness, release (te ekato pakkhandanti
pasTdanti santitthanti vimuccanti); there is no dispute or argument
about these dhammas (na tesagi dhammanatp vivado vippavado atthi).

The first thing that follows from this is, 1 think, that the appeal to

the four establishments of mindfulness, and the rest, is not an appeal

to dhammas as “teachings® or “doctrines® - at least not in the 1

ted
sense of a body of teachings or doctrines that can exist apart from

the actual experience and practice of those teachings, apart from the
actual path and way. The nature of the appeal to the seven sets is a

matter of appeal to practice and experience rather than an appeal to

theory and scripture. The appeal ultimately rests on the fact that
the seven sets embrace dhammas that the bhikkhu can gain personal

direct knowledge of, they constitute dhamma that is "to be known by the
2

wise each one for himself" ipaccattaip veditabbo v i)

It might be objected that in talking of “chanting meaning for meaning
and word for word® the Pasadika-sutta especially implies precisely an
appeal to scriptural authority. This raises the question of the
proper understanding of the notion of dhamma in the nikayas, the

question of the relationship between what the commentaries call dhamma

as “tradition® (pariyatti, agama) and dhamma as practice and
attainment (patipatti, pativedha, adhigama). I shall return to this
presently. However, it seems to me that the appeal to the seven sets

is a class

instance showing that the authority of the former rests2

1. Nidd 1 132.
2.  E.g. D Il 93.
3. On these terms see J.R. Carter, op.cit., pp. 131-5.
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in its capacity to conduce to the latter. The yardstick is a

practical test.

The question of difference of opinion over meaning (attha) and wording
(vyanjana) is in fact dealt with in some detail in the Kinti-sutta.
Difference of opinion over vyafijana is once more regarded as something
of little consequence (appa-mattaka). Difference of opinion over
attha is a potentially more serious affair. The solution proffered
here seems to be that the two sides in a dispute over attha should
accept thatzsome matters may be hard to grasp (duggahTta) others easy

(sugahlta). | take it that this implies that since differences of

opinion over the satipatthanas and so on ultimately concern quite
subtle matters of practical experience, bhikkhus should guard against
attachment to particular interpretations of their theoretical
formulation. Whether this is so or not, it seems to me that the appeal
to the seven sets must be taken as in exactly the same spirit as the
formula | quoted in connection with the satipatth8nas and which occurs
in the Mahaparinlbbana-sutta in the context of Ananda®s request for

some final instruction from the Buddha:

Therefore, Ananda, you should dwell with yourselves as land,
with yourselves as refuge, not with some other refuge; with
dhamma as island, with dhamma as refuge, not with some other
refuge.[3)2

1. M 11 240 An example of difference with regard to vyafljana is
given at Ps IV 29 as satipa”thano (masculine) and satipatthanaip
(neuter).

2. M 1l 239-41.

3. Cf. above, pp. 130, 433-6.
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A passage that bears some resemblance to the four passages so far
1
considered is found in the Sampasadaniya-sutta. Here the seven sets

are simply listed as skilful dhammas taught by the Buddha:

Now, lord, this is unsurpassable: the way the Blessed Une

teachers dhamma with regard to skilful dhammas. Therein these
are s ful dhanunas, namely the four establishments of
mindfulness... the noble eight-factored path. Here, lord, a

bhikkhu by the destruction of the asavas himself knows directly
in the here and now, realizes, attains and dwells in the freedom
of mind, the freedom of wisdom that is without asavas.[2]

This then is the first of the sixteen anuttariyas or “unsurpassables”
of the Buddha. The practical way in which the seven sets

collectively constitute the highest realization of the Buddhist path

is here expl

Returning to the usage of the seven sets as a reference point or
yardstick in order to preserve and maintain the tradition, this
invites comparison with the principle cited in connection with the
four mahapadesas or “great authorities”. According to this
principle any statements or expressions (pada-vyaf(jana) that are
claimed by a bhikkhu to have the status of dhamma-vinaya or the
instruction of the teacher (satthu sasanaqi) are “to be grasped well
and brought into sutta and compared with vinaya; if being brought into2
1. D 111 99, 116.

2. D 11l 102, aparagi pana bhante etad anuttariyagi yathg bhagavg
dhammaip deseti kusalesu dhammesu. tatr®ime kusali dhammg
seyyathldagi cattgro satipaUhing... ariyo atthaftgiko maggo. idha
bhante bhikkhu asavanaip khaya anasavam ceto-vimuttiqi panHa-
vimuttiip ditthe va dhamme sayatp abhififig sacchikatvg upasampajja

viharati. (Cf. also S Ill 94-9, cited above, p. 293.)
3. D Il 123-6, A 1l 167-70.
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sutta they do in fact enter into sutta, if being compared with vinaya

they do in fact bear comparison with vinaya® (tgni pada-vyaftjangni

sgdhukaip uggahetvg sutte otaretabbani vinaye sandassetabbani...
ce sutte otariyamanani vinaye sandassiyamanani sutte c"eva otaranti
vinaye ca sandissanti). then one should conclude that the statements
and expressions in question do represent the word of the.Buddha.

Etienne Lamotte has discussed the mahapadesas at some length in two

contexts. Commenting in the Traite on the question of the criterion of

authent ty he says:

Le point de vue orthodoxe, traditionaliste est celui du pieux
Aéoka dans I"édit de Bairat... <<Tout ce qu"a dit le bienheureux
Buddha est bien dit>> (£ kechi bhaipte bhagavati buddhena bhasite
sarve se subhasite). Par conséquent, diront les rédacteurs du
canon, pour savoir si une doctrine ou un texte est parole du
Buddha, il faudra le confronter avec les recueils d"écritures
bouddhiques qui seuls font authorité.[1]

He goes on to paraphrase the passage concerning the mahSpadesas as

follows:

Quand un texte est proposé. il faut voir si ce texte (pada-
vyanjanani) se trouve dans le Sitra (sutte otaranti) et apparait
dans le Vinaya (vinaye sandissanti).(2]

He goes on to suggest that with the development of Buddhist literature,

increasingly the intrinsic merits of the text itself that

se as the authentic word of the

determines its acceptance or othen

Buddha:2
1. Lamotte, Traité 1 80.
2. 1d., p. 81.
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Finalement le critére d-autorité est complétement abandonné. Pour
admettre un sQtra, on ne s"inquiéte plus de savoir s"il a été
préché par le Buddha en un lieu donné a telle ou telle personne;
on se demande seulement si les doctrines qu”il renferme sont, oui
ou non, utiles et profitables. C"est le triomphe de la critique
interne sur la critique externe, du subjectivisme sur

I objecti é. LTancienne formule <<Tout ce que le Buddha a dit
est bien dit>> est renversé et on proclame communément: <<Tout ce
qui est bien dit a été dit par le Buddha>>_[I]

Certainly Lamotte here regards this way of thinking as typical of a later
text such as the *Mahaprajffapiramita-sistra, but rather curiously in a
footnote on the next page he quotes an Anguttara passage: yaqgi kinci
subhasitaqi sabbaqi tarp bhagavato vacanaip.2 In all this Lamotte
appears to understand the mahapadesa passage primarily in terms of an
appeal to a commonly accepted corpus of literary texts. Elsewhere,
however, he prefers to to understand it precisely in the light of the
fact that ancient Buddhism lacked an agreed and fixed canon of
scriptures. This is surely nearer the truth:

In order that a text proposed with reference to one of the four

Great Authorities be guaranteed, it is not necessary for it to be

literally reproduced in the Scriptures, it is enough that its

general purport be in keeping with the sp t of the Sutras, the
Vinaya and the Buddhist doctrine in general.[4]

He goes on to cite the Nettlppakaraga in support of this conclusion.

More recently L.S. Cousins too has suggested that the particular terms ofa

1. Id., pp- 81-2.
2. A IV 164, quoted Lamotte, Traité 1 84 (n.2).
3. “The Assessment of Textual Authen in Buddhism®, BSR 1

(1983-4), pp. 4-15 (originally published as “La critique
d authent té dans le bouddhisme®, India Antigua, Leiden, 1947,
pp. 213-2. although published 2 years before the appearance of
Traité 1 it seems ely that this represents Lamotte”"s more
considered opinion; the mahapadesas are discussed again briefly
at HBI, pp. 180-1).

4. 1d., p. 13.
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the mahapadesa passage (otaranti and sandissanti) should be understood

in the light of the traditions preserved by the Petakopadesa and
1
Nettippakarana. According to these, categories such as the

aggregates (khandha) spheres (ayatana), elements (dhgtu), truths
(sacca) and conditioned arising (paticca-samuppada) are to be used to
analyze the contents of a discourse and place it in its context in the

teaching as a whole:

What is envisaged for sutta is not then a set body of
but rather a traditional pattern of teaching. Authenticity lies
not in historical truth, although this is not doubted, but rather
in whether something can accord with the essential structure of
the dhamma as a whole. If it cannot, it should be rejected.

If it can, then it is to be accepted as the utterance of the
Buddha. We may compare from the later commentarial tradition:
“Whosoever... might teach and proclaim the dhamma, all that is
accounted as actually taught and proclaimed by the Teacher."[2]

1 think the usage of the seven sets collectively in the passages that
have been under consideration begins to throw some light on what is
happening here, and also shows why any notion of a gradual shift
from a principally text based criterion of authenticity to one based
on practical merit is misconceived. Our problem is the very notion
of dhamma in Buddhist literature. In contexts where there is a
question of the Buddhist tradition it is all too easy to render
“dhanunas® as “teaching® or “doctrine”, yet this fails to convey a
fundamental nuance of the notion of dhamma. There is in the appeal
to the seven sets a kind of equivocation that is inherent in the
notion of dhamma as at once truth itself - truth that is to be2
1. Denwood and Piatigorsky, BSAM, pp. 2-3. The relevant passages
are Pet 11, 98-101; Nett 21-2, 63-70 107. Cf. Jaini, Abhidh-dT,

introduction, p. 27 on Nett.
2. Denwood and Piatigorsky, BSAM, p. 3.
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directly known and realized - and teachings about the truth -

teachings that indicate how the truth is to be directly known and

realized.
What, 1 think, needs to be distinguished here are two conceptual
pairs. The first pair contrasts dhamma as tradition with dhamiva as

path; the second pair dhamma as the teaching of specifically the
historical Buddha, the samana Gotama, with dhamma as the teaching of
all buddhas and wise men. What is important is that there exists a
certain parallelism between these two pairs : the first members of
each pair are related, as are the second members of each pair. So,
dhamma as tradition is represented basically by the Tipltaka; what the
Tipitaka contains is the theory or teaching about dhamma as path,
dhamma that is to be put into practice, directly known and realized.

Now what is remembered in the Tipitaka is basically considered to be

the teaching of one particular historical teacher, namely the samapa
Gotama. But the teaching of the samapa Gotama is not regarded as his
original invention or discovery, it is the teaching common to all
buddhas; dhamma is not just samapa Gotama®s “truth®, it is the “truth”
of all buddhas; it is a “truth® that potentially all can come to know
directly. In other words the first member of each of the conceptual
pairs that | have distinguished is particular and historical in

nature, the second member is universal and transcendent.

In the appeal to the seven sets as a reference point of truth, there
is a sense in which the four elements that make up the two conceptual
pairs revolve around the seven sets. The seven sets can be singled

out as a constant point of reference because they encapsulate dhamma
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that is at once the tradition of the samapa Gotama and dhamma that is

to be personally and individually directly known. If one asks why
the appeal is not made to the aggregates, spheres, elements, truths or
conditioned arising, then the answer must be, 1 think, that these

items of the teaching are in some sense subordinate to the seven sets;

knowledge of them only exists to the extent that the seven sets are

rectly known and realized, developed, made great; that is to say,
they are not so much dhamma that is to be developed (bhavetabba) and
realized (sacchikatabba) as dhamma that is to be fully known
(parififieyya) . I drew attention in an earlier chapter to reasons for

thinking that the criterion of “truth® in Buddhist thought was always

more or less the usefulness or profitab ty of something; the
question asked was: “In what way does this conduce to the goal, the
cessation of suffering?” And in the context of the appeal to the
seven sets it seems that teachings about the satipatthanas and so on

could only be considered as “authentic® or “true” in so far as they

conduce to direct knowledge and realization of them.

As a footnote to this discussion | wish to draw attention to one more

passage, which relates how the chief of the asuras, Paharada, its
the Buddha who asks him what wonderful and marvelous things (acchariya
abbhuta dhamma) asuras perceive in the great ocean and which cause

them to delight

it. Paharada lists eight such things. The Buddha
responds by listing eight corresponding wonderful and marvelous things
that bhikkhus perceive in the dhamma-vinaya and which cause them to

delight it The seventh in the list is of relevance here. Just

as the ocean has many and various treasures (bahu-ratana, aneka-
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ratana) such as pearls, jewels, lapis lazuli, shells, crystal, coral,
rubies, silver, gold and emeralds, so too does the dhamma-vinaya have
many and various treasures, namely the four establishments of

ndfulness, the four right endeavours, the four bases of success, the

five faculities, the five powers, the seven factors of awakening and
the noble eight-factored path. t The way in which the seven

sets are singled out here as the jewels or treasures of the Buddha's
dhamma-vinaya seems to represent a poetic and imaginative echo of the
appeal to the seven sets as dhammas directly known by the Buddha and

subsequently taught to his pupils.8

1. The whole basic passage listing the two sets of eight dhammas
occurs four times in the Pali canon: A IV 197-204 (which 1 follow
here) has the Buddha in conversation with Paharada; at A IV 204-8
the passage is introduced by an incident concerning the recital
of the pStimokkha after which the Buddha alone simply ts the
two sets of eight items; Ud 51-6 is identical with this latter
version except that an udana (m Th 447) is appended ; n 1l 236-
40 again follows this second version except that certain words

are transposed to the end of the passage. Frauwallner (EVBBL,
pp. 147-8) argues that A IV 197-204 represents the earliest
version.
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I have already suggested that the appeal to the seven sets as a
yardstick or reference point must ultimately be seen as an appeal to
dhamma as practice and realization - that is, to dhamma as path. The
association of the seven sets with the path is also already apparent
in the characterization of each one of the seven sets in turn as the

1
middle way between the ways of sensual indulgence and “burning away-.

A succinct and explicit characterization of the seven sets as path
(magga) occurs in the ancient expositions or “old commentary® to the
fourth ~offence involving defeat” (parajika) and eighth “offence
involving expiation® (pacittiya) in the Vinayavpitaka.2 The fourth
p5r5jika is said by the Buddha to consist in a bhikkhu®s announcing an
attainment beyond normal human capacity (uttari-manussa-dhamma),
saying that he sees when in fact he does not. A detailed exposition
of this then follows in which the term uttari-manussa-dhamma is

defined as jhana, liberation (vimokkha), concentration (samadhi),

attainment (sam3patti), knowledge and vision (nana-dassana),
development of the path (magga-bhavana), realization of the fruit
(phala-sacchikiriya), abandonment of defilement (kilesa-pahana), the
absence of the hindrances from the mind (vinlvarapatg cittassa),
“delight in empty-dwellings® (sunnagare abhirati). The expression

magga-bhlvana is in turn explained as cattaro satipauhana cattaro

samma-ppadhana cattaro iddhi-pada panca indriyani paflca balani2

1. See above, p. 381; another passage | have already considered and
which is also suggestive of the notion of the 7 sets as the path
is S Il 94-9 (see, p. 293).

2. Vin 111 87-109 (4th pSrajlka); IV 23-30 (8th plcittiya).



satta boj jhangl arlyo auhangiko maggo. It might be felt that this

already simply reflects later abhidhamma conceptions, since the date

of this old commentary embedded in the text of the Pali Vinaya-pitaka
2

is difficult to determine with any precision.

Certainly, as | stated at the outset of this study, later treatises of
different traditions provide treatments of the seven sets that
identify them with the path (magga/marga) in a variety of ways. At
this point 1 should like to begin to look more closely at the possible

nikaya antecedents of this.

A good place to start is a sutta | referred to above in connection
with the noble eight-factored path, the Mahasalayatanika-sutta.
According to this sutta when the bhikkhu does not know and does not
see according to what is (ajanagi apassatp yatha-bhutatp) the six senses,
the six kinds of sense object, their contact or interaction
(samphassa) and the feeling that arises conditioned by their
interaction (samphassa-paccaya uppajjati vedayitarp), then he is
Impassioned (sarajjati) with regard to these things; the five

aggregates of grasping continue to perpetuate themselves (ayatiip2

1. Vin 111 93, 94, 95, 97. The exposition of the 8th p ttiya is

i ar to that of the 4th parijika, the difference bei that
the claim to uttari-manussa-dhamma is not false, but is made to
one who has not received upasampada; for the seven sets as magga-
bhavana see Vin IV 26, 27, 28.

2. K.R. Norman (PL, p. 19) suggests that its method of word analysis
(pada-bhijaniya) perhaps indicates that it belongs to the same
period as the Niddesa, that is more or less to the latest stratum
of the canon. He goes on to comment (Id., p. 21) that the
Sanskrit text of the Mahaslmghika-Lokottaravadin Bhikgunl-vinaya
includes a word commentary that is not the same as the Pali pada-
bhijaniya.

3. M 111 287-90.

@
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pane“upgdana-kkhandha upacayatp gacchanti), and in the end he
experiences suffering of both body and mind (so kaya-dukkham pi ceto-
dukkhagi pi patisapvedeti). However, when the bhikkhu does know and
see according to what is the six senses, the six kinds of sense-
object, their interaction and the feeling that arises conditioned by
their interaction, then he is not impassioned with regard to these

sh in the future (ayatim

things, the five aggregates of grasping d
pane "upadana-kkhandha apacayam gacchanti) and eventually he
experiences happiness of both body and mind (sf£ kaya-sukhaip pi ceto-

sukhain pi patisamvedeti).

The view of one who exists accordingly is his right view (ya
yatha-bhutassa difthi sassa hoti samma-ditthi)[11; the thought of
one who exists accordingly is his right thought; the striving of
one who exists accordingly is his right striving; the mindfulness
of one who exists accordingly is his right mindfulness; the
concentration of one who exists accordingly is his right
concentration. His bodily actions, his actions of speech and
his livelihood have been previously well purified (pubbe va kho
pan-assa kaya-kammaip vacr-kammam ajlvo suparisuddho hoti).

Thus for him the noble eight-factored path reaches full
development (bhavana-paripuriqi gacchati).

As he develops the noble eight-factored path thus, the four
establishments of mindfulness also reach full development (tassa
evaiP imam ariyaqi auhangikaqi maggam bhlvayato cattaro pi
satipatthana bhavana-paripurim gacchanti); the four right

1. Miss Horner translates: “Whatever is the view of what really is,
that is for him right view; whatever is aspiration for what
really is, that is for him right aspiration...” (M Trsl 11l 337-
8). But it seems more natural to take yatha-bhutassa as

balanced by assa (K.R. Norman, private communication), in which
case yatha-bhutassa refers back to the bhikkhu who knows and sees
the senses etc. in accordance with what is, and experiences
bodily and mental happiness; this at least is how the commentary
takes it: lyatha-bhutassa: of the one who has become endowed with
mental happiness associated with skilful consciousness” (kusala-
citta-sampayutta-ceto-sukha-samarigl-bhutassa), (Ps V 103). Some
MSS read tatha-bhutassa. as does Vibh-a 319 in quoting this
passage.
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endeavours... the four bases of success... the five faculties...
the five powers... the seven factors of awakening also reach full
development. For him these two dhammas, calm and i ght

(samatho ca vipassana ca), occur yoked together (yuganandha).[1]

And so the exposition concludes that the dhammas that should be fully
known (parifliieyya) by direct knowledge (abhififia). namely the five
aggregates of grasping, are fully known; the dhammas that should be
abandoned by direct knowledge, namely ignorance and craving for
existence (avijja ca bhava-tapha ca), are abandoned; the dhammas that
should be developed by higher knowledge, namely knowledge and freedom
(vijja ca vimutti ca), are realized. So when a bhikkhu brings to
fulfilment the development of the noble eight-factored path, he at the
same time brings to fulfilment the development of the four
satipatthSnas and so on. In other words, the final stage of the
development of the noble eight-factored path represents the

culmination of the development of all seven sets.

Already, it is not so hard to see how we get from here to the more
specific and technical formulations of the Vlsuddhimagga (when it says
that the seven sets are associated with the transcendent path and
fruit moments) or the Abhidharmakoéa (when it uses the seven sets to
characterize the successive stages of the path). In fact, viewed in
the light of the Mahisajayatanika-sutta the shift represented by the
later formulations becomes really rather subtle. It is a question
not so much of a radical recasting of the nikaya thought world as of
gently placing a finger upon something that is rather intangible and

elusive in the niklva formulations. The spirit of the laterl
1. M o1 289.
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formulations is certainly not entirely inconsonant with the spirit of

the nikaya formulations.

Nor is the Mahasajlyatanika formula an isolated instance. The maha-
vagga of the Saipyutta-nikaya makes quite a lot of a slightly different

version of the same formula. This version is

ly given in full

in the magga-saipyutta with an introductory si

As, bhikkhus, in the sky various winds blow: east winds and west
winds, north winds and south nds, winds of dust and winds free
of dust, cool winds and warm winds, gentle winds and strong winds
- just so, bhikkhus, when a bhikkhu develops and makes great the
noble eight-factored path, the four establishments of mindfulness
also reach full development; the four right endeavours... the

four bases of success... the five faculties... the five powers...
the seven factors of awakening also reach full development.[1]

The usage of this formula

the maha-vagga is particularly

interesting in that, apart from its occurrence in the magga-sagiyutta,

it is also understood to occur in each of the relevant saqgiyuttas: the
bojjhariga-, satlpa~hana-, indriya-, samma-ppadhana-, bala- and iddhi-p5da-

samyuttas;

n addition it is also understood to occur in the jhana-
saipyutta - a fact of special interest. However, in the case of each
of these repetitions the occurrence of the formula is indicated only
by a mnemonic verse and not given in full. Presumably what is

intended is not mere repeti

ion but that the relevant categories

should be substituted

the original formula for the noble eight-

factored path. This is clearly the procedure that operates for the2

1.
2.

le occurs in the balakaraplya-vagga of the maha-vagga
which is common to the saqiyuttas mentioned above; for the
relevant mnemonic verses see S V 136, 138, 191, 240, 246, 250,
252, 291, 309.
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other formulaic treatments that are indicated by mnemonic verse in the
maha-vagga. Unless this is so it is difficult to see how the formula
might be made relevant to the jhSna-saipyutta. In this particular
case the formula should read, 1 think:
Just so, bhikkhus, when a bhikkhu develops and makes great the
four jhanas, the four establishments of mindfulness also reach

full development; the four right endeavours... the noble eight-
factored path also reaches full development.

This association of the four jhanas with the seven sets is in itself
of some importance and significance since it seems to correlate with
the same association found in two of the Chinese translations of the

Mahaparinirvapa-sitra.

The casting of each of the seven sets in turn in the role played by
the noble eight-factored path in the initial version brings to the
fore a dimension that is really only latent in the Mahasajayatanika
version: the bringing to a state of full development of any one of the
seven sets involves also the bringing to a state of full development
of each of the other sets; one set cannot be fully developed without
at the same time the other sets being fully developed. That is to

say, any one of the seven sets is seen as embracing all seven.

This kind of notion has already in part been adumbrated especially in
Chapters 1 and Il where 1 drew attention to the way in which the
nikayas on occasion fit the stages of the Buddhist path into the
structure of either the four satipatthanas or the four samma-
ppadhinas. Moreover, one has only to consider for a moment the items

that constitute the seven sets and the way in which these are defined
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in the nikayas in order to realize the extent of the overlap and

cross-referencing inherent in the basic nikaya treatment of the sets.

Finally, the Nettippakarapa - a text in which the association of the
expression bodhi-pakkhlya dhamma has become more or less firmly
associated with the seven sets - gives another slightly different

version of the Mahasajayatanika formula:

When the four establishments of mindfulness are being developed,
the four right endeavours reach fi development (catusu
satipatth3nesu bhaviyamanesu cattiro samma-ppadh3n5 bh3van8-
paripuriip gacchanti); when the four right endeavours... the four
bases of success... the five faculties. the five powers... the
seven factors of awakening are being developed, the noble eight-
factored path reaches full development. What is the reason?
All dhammas leading to awakening, contributing to awakening by
reason of the characteristic of leading out have one
characteristic (sabbe hi bodhaip-gama dhamma bodhi-pakkhiyS
niyyanika-lakkhagena eka-lakkhapa).[1]

The wording here brings out even more expl tly the relationship of
reciprocity that exists between the seven sets, and brings us one step
nearer, 1 think, to the more technical abhldhamma formulations. This

le of reciprocity is summed up in the Petakopadesa as “when one

princ

dhamma that contributes to awakening is spoken of, then all dhammas

that lead to awakening are spoken of* (ekamhi bodhi-pakkhiya-dhamme
2

vutte sabbe bodha-gamaniya dhamma vutta).

Before turning to a number of other similes that illustrate the

process of the development of the seven sets, I should briefly mention

1. Nett 31, 83; cf. Mil 358.
2. pe{ 188.
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1
the treatment of the sets in the PIndap3tapirisuddhi-sutta. This is

perhaps the most developed account of the path incorporating the seven
sets in the nikayas. In this sutta the Buddha gives an account of
how a bhikkhu should proceed if he wishes to dwell “by the dwelling of
emptiness® (sunflata-vihirena). First he should reflect on
(patisancikkhitabbaip) his alms round and consider whether or not there
was any compulsion (chanda), desire (raga), hate (dosa), delusion
(moha),, repugnance (patlgha) with regard to the objects of the five
senses and the mind. If there was, then the effort should be made
(vayamltabbaqi) for the abandoning (pahanaya) of unskilful dhammas; if

ing day and

there was not, then he should dwell in Joy and gladness trai

night in skilful dhammas (bhikkhuna ten“eva plti-pamujjena vihitabbaip
2

ahorattanusikkh kusalesu dhammesu) .
Next the bhikknu should reflect on the five kinds of sensual desire
(kama-gupa) : are they abandoned in him? If not he should make an
effort for their abandonment; if they are, he again should train
himself night and day in skilful dhammas. In precisely the same way
the bhikkhu considers whether the five hindrances (nTvarapa) are
abandoned; whether the five aggregates of grasping are fully known
(parinfiata) ; whether in turn the four satipatthanas, four samma-
ppadhSnas, four iddhi-padas, five indriyas, five balas, seven
boj jhahgas and ariyo aUhartglko maggo are developed (bhavita); whether
calm and insight are developed; and whether knowledge and freedom are
1. M 1 293-7.
2. Miss Horner takes vihatabbagi here as if from vijahati; apart from
sense, ten“eva tvatp Rahula plti-plmujjena vlhareyyasi

ahorattanusikkhl kusalesu dhammesu (M 1 417-9) would suggest this
is mistaken.
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realized (sacchikata). In each case if the answer is no, then the
appropriate effort is to be made; if the answer is yes, then the

bhikkhu should dwell in joy and gladness, trai

ing himself in skilful

dhaminas night and day. The account finishes with a statement of the

universal and timeless nature of this scheme of things: those bhikkhus

who in the past purified their alms round, all did so having reflected
and considered just so again and again; likewise with those who will

do so in the future and who do so now.

Effectively ti is a scheme of the whole Buddhist path set out in

seven stages:

attention to and reflection on the five senses and mind.
abandonment of the five kama-gunas

abandonment of the five nlvarapas

full knowledge of the five upadana-kkhandhas

development of the four satipatthanas... ariyo atthaftgiko
maggo

development of samatha and vipassana

realization of vijja and vimutti

The seven sets are here used to characterize what appears to be
specific and relatively advanced stages of the path. The abandonment
of the kama-gupas and nivarapas might be thought of as implying the
development of ordinary concentration or jhana; the full knowledge of
the upadana-kkhandhas as implying the development of wisdom that
directly knows nibbana. In that case the seven sets are here seen as
essentially what the bhikkhu properly develops only during the final
stages of the path. If this way of looking at the Pipflapata-
parisuddhi-sutta is valid it in fact once more represents a rather

good correspondence with the general principle expressed in the
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commentarial tradition, namely the association of the seven sets with
the four transcendent paths and fruits beginning with stream-

attainment.

The passage | wish to turn to next is common to both the Saipyutta- and

iles it makes the way

Aftguttara-nikayas. With its accompanying si
in which the niklyas conceive of the seven sets as representing the

path to awakening a little clearer:

When a bhikkhu is not engaged in development, although

the wish might arise thus, "0 that my mind might be freed from
the asavas as a result of not grasping®, still his mind is not
freed from the asavas as a result of not grasping. Why is this?
"Because of the state of undevelopment®” is what should be said.
Because of the state of undevelopment of what? Because of the
state of undevelopment of the four establishments of
mindfulness... the noble eight-factored path.[3]

This is then illustrated by a si

1. The commentary (Ps V 105-6) in fact pitches the sutta at a rather
more specific and absolute level, so that already at the
abandonment of the kama-gupas there is the path of non-return
(anagami-magga); at the abandonment of the five nlvarapas there

is arahatship. The development of the seven sets thus
represents the final consummation of the path in the reaching of
arahatship. The reason for the commentary®s interpretation is

probably to do with the fact that the exposition is addressed to
Slriputta and that the term sunnata-vihara is taken to mean
sufiffatS-phala-samapatti-vihara. In other words the sutta is
understood to concern the highest perfection of spiritual
faculties. However, 1 do not think that this necessari
invalidates my more general interpretation.

2. See S Il 153-5; A IV 125-7.

3. S 11l 153 * A IV 125 (with minor variations): bhavananuyogaip
ananuyuttassa bhikkhave bhikkhuno viharato kifi c3pi evaip iccha
uppajjeyya aho vata me anupadaya lsavehi cittarp vimucceyya ti
atha khvassa neva anupadlya asavehi cittaip vimuccati. tarp kissa
hetu. abhlvitatta ti*ssa vacaniyaip. kissa abhavitattS.
abhavitattl catunnaip satipatthanana .. ariyassa a((hahgikassa
maggassa.
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Suppose, bhikkhus, there were eight or ten or twelve hen"s eggs
that were not properly sat upon, not properly warmed, not
properly nurtured by the hen. Although the wish might arise for
the hen, "0 that the chicks should pierce the eggshell with the
points of their claws or with their beaks and break out safely”,
those chicks would be unfit to break out...[I]

The whole is now repeated in its positive form. Thus when a bhikkhu
does engage in to development, although the wish that his mind

might be freed from the Ssavas as a result of absence of grasping does

not arise, still his mind is in fact freed from the asavas. Why?

Because of the state of development of the four satipatthanas, and so

on. Similarly, if a hen tends to her eggs properly, even if there is

no wish that the chicks should break out of their shells, still those
2

chicks will be fit to break out. This positive treatment is further

f

les:

led out by the addition of two more s

As, bhikkhus, a carpenter or carpenter”s apprentice, when
inspecting the handle of his knife, sees the marks of his fingers
and the mark of his thumb, yet has no knowledge that so much of
the handle has been worn away by him today, so much yesterday, so
much previously; but when the last bit has been worn away, then
he has knowledge. Just so, bhikkhus, a bhikkhu who dwells
engaged in development has no knowledge that so much of the
asavas has been worn away by him today, so much yesterday, so

1. S 111 154 » A IV 125-6: seyyathlpi bhikkhave kukkutiya apuani attha
va dasa va dvadasa vl tan"assu kukkutiya na samml adhisayitani na
samml pariseditahi na samma paribhavitani. kin capi tassa
kukkutiya evatp iccha uppajjeyya aho vata me kukkutapotakl pada-
nakha-sikhgya va mukha-tunjakena va ag<Ja-kosam padalatva sotthina
abhinibbhij jeyyun ti, atha kho abhabba va te kukkutapotaka...
sotthina abhinibbhijjitum.

2. The simile of the hen is also found at M I 104 and 357; a rather
different application of the same image is also found at Vin I11
3 - A IV 176.
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much previously; but when the last bit has been worn away, then
he has knowledge. [1]

Suppose, bhikkhus, that there were an ocean going ship lashed
with reed ropes that, having sailed the sea for six months, had
been beached for the winter; the ropes affected by the wind and
heat, drenched by the clouds of the rainy season would slacken
with ease and become rotten. Just so, bhikkhus, for a bhikkhu
who dwells engaged in development the fetters slacken

and become rotten.[2]

These descr

les bring out very clearly a number of
important aspects of the nikaya conception of the spiritual path.
First the path is something that is gradual and cumulative; secondly
and on the other hand this gradual and cumulative path comes to a
quite specific and definite culmination or climax. These two aspects
are both implicit in the succinct expression of the commentaries here:
“the path of arahatship acquired gradually® (anupubbadhigato arahatta-
maggo).3 The notion that process of awakening is at once something
gradual and something sudden is thus suggested. But there is a

further aspect to the conception of the path here - one that tends to}

1. S 11l 154-5 - A IV 127: seyyathapi bhikkhave palagapdassa va
palagapdantevasissa va visi-jate dissante aftguli-padani dissanti
anguttha-padarp, no ca khvassa evaip flanaip hoti ettakaip vata me
ajja vbsi-jatassa khlpaip ettakaip yyo ettakaip pare atha
khvassa khlge khTriante va napaip hoti. evaip eva kho bhikkhave
bhavanlnuyogam anuyut tassa bhikkhuno viharato kin capi na evaip
flinagi hoti ettakam vata ire aj ja asavanaip khlnaip ettakaip hiyyo
ettakaip pare ti. atha khvassa khlne khfpante va ninagi hoti.

2. S 111 155 - A IV 127: seyyathapi bhikkhave samuddikaya navaya
vetta-bandhana-baddhaya chammasani udake pariyadaya hemantike
thale ukkhittaya vatatapa-paretlni bandhanani, tani pivussakena
meghena abhippavatthanl appa-kasiren“eva patippassambhanti
putikani bhavanti. evaip eva kho bhikkhave bhavananuyogaip
anuyuttassa bhikkhuno viharato appa-kasiren“eva saipyojan3ni
patippassambhanti putikani bhavanti. (This simile of the ship is
repeated in the balakaranlya-vagga of the maha-vagga of the
Sagiyutta-nlkaya, lustrating the development of each of the
seven sets and four jhlnas in turn; see SV 51.)

3. Spk Il 330 - Mp IV 62.
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draw these two somewhat divergent aspects back together.

The path is thus here conceived of as essentially a natural process.
Its final consummation is seen as simply the natural unfolding and
consequence of the setting in motion and maintenance of the
appropriate practice. The appropriate practice is engagement in the
development of the seven sets. The mere self-conscious wish that the
conclusion of the path be reached is inadequate to bring it about,
while the development of the seven sets will have its natural result
quite apart from any such wish. Furthermore, the process involved in
the gradual progress towards awakening - that is the process of the
development of the seven sets - is essentially the same as the process
involved in the final consummation, in awakening itself - that is the
full development of the seven sets. Any difference is one of order

rather than kind. This is particularly evident in the image of the

wearing away of the knife handle.

These are ideas that | have already suggested are involved to some
extent in the nikiyasl understanding of the noble eight-factored path.
I also suggested in conclusion that the treatment of the noble eight-
factored path in the nikayas involved a certain fusion of or

deliberate ambiguity with regard to the notions of dhamma as

prescriptive and descriptive. These are things that are evident once
more in the notion of the path as a natural process of unfolding, and

are worth pursuing a little further at this point.
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4. The path as “stream®

In an important section of his recent book Selfless Persons Steven

Col

ns has considered several distinct patterns of imagery that are

repeatedly exploited and played upon in Buddhist literature. His
treatment indicates, | think, how these patterns of imagery form an
imaginative substrate to the more abstract and theoretical
formulations of the nikayas that can to some extent be used to bring
the latter to life. Certainly the relevant sections of Collins™ book
are of some interest since in the academic pursuit of Buddhism the
imaginative thought world of trée nikayas has received rather scant and

often unimaginative treatment.

Regarding the usage of vegetation imagery in connection with the
processes involved in progress along the path, Collins has the

following to say:

We can, |1 think, gain empathy into the psychological attitude
recommended here from one particularly ingenious application of
the image. There are three “urgent duties” [accayikani
karaply3ni] of a householding farmer. He must plough and harrow
his field quickly, he must plant the seed quickly, and he must be
quick to water it. Although he has these three urgent duties to
perform, he cannot hasten the growth of his crops by saying "let
the crops spring up today... ear tomorrow... ripen on the next
day!” It is rather a natural process of seasonal change [utu-
parlpama] which brings the crops to ripening. In the same way,
although a monk has the three urgent duties of “the higher
training in morality, concentration and insight", he has no
"magic power or influence” [iddhl vi anubhivo va] to hasten their2

1. S. Collins, SP, pp. 165-76 (house imagery); 218-24 (vegetation
imagery); 247-61 (river imagery).

2. Apart from Collins™ work, one of the few recent attempts to take
the imagery of the nikayas seriously albeit within the compass of
a brief and general article is B.G. Gokhale, "The image World of
the nikiyas®, JAOS 100 (1980), pp. 445-52.
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development. In a psychological perspective, this depiction of
Buddhist training suggests the feeling of inculcating a natural
process of personal growth, rather than the magical or “occult®
production of spiritual states. Seeds work slowly, beneath the
ground, as the process of character development Buddhist
training is meant to work slowly, beneath the level of conscious
perception. [1]

The passage cited here by Co ns is clearly rather similar in intent

to the passages | have just cited in connection with the seven sets,

although the imagery is of a rather different nature. Later Co ns
turns his attention to the imagery of “streams, rivers and water in
general™ and attempts to make a distinction between the “positive” and
"negative” evaluation the themes and concepts illustrated by such
imagery receive in Buddhist thought. Collins™ treatment is not

always, 1 think, entirely satisfactory.

He surely quite rightly points out that river imagery in the classical

texts of the Pali tradition is not brought into play with the specif

aim of illustrating the paradoxes of difference and identity involved
2
in the concept of change, as has sometimes been assumed. However,

according to Col

ns:

The “positive” uses of river and water imagery in the Theravgda
tradition cannot be brought into a single piece with the
conceptual analysis of bhavanga and the mind-in-samsara. When
images of water are applied to matters of individual psychology
the idea is not that of a moving flowing current, but of a sti
cool, deep and peaceful expanse, as in a lake or the ocean. In
so far as the idea of moving [Co ns® emphasis] water is used
positivel it refers to the Buddhist religious fe and
Community in its entirety, and not to matters of individual
psychology. (3

1. ~d., p. 222, The passage cited occurs at A 1 239-40; cf. 229-33.
SP, pp. 252-8.
3. Id., p. 259.
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By way of illustrating the negative usage of water imagery in the
niklyas Collins states a little earlier that, "The process of

nation, which keeps one within the temporal world of

Dependent Or
sagisara, is compared to the flow of rain water down hillsides, into
streams, lakes and rivers and finally into the sea.'1 On inspection
this appears to be a rather loose statement on the part of Collins.

The usage he here refers to is found in the nidana-saipyutta of the
2

Saipyutta-nikSya. Yet the si e is used here not to illustrate the
usual forwards (anuloma) and backwards (patiloma) sequence of twelve

links (nidana), but a distinctive "negative® and then “positive”

sequence, lustrating quite explicitly not the process whereby one is
kept within the temporal world of samsara but how one is released from
it. Thus from the condition of ignorance (avijja) there are
volitional activities (saipkhara); from these, consciousness (vinnapa);
from this, mind and form (nama-rupa); from this, the six spheres of
sense (iyatana); from these, contact (phassa); from this, feeling
(vedana); from this, craving (tapha); from this, grasping (upadana);
from this, becoming (bhava); from this, birth (§5ti); from this old-age

and death (jara-marapa); from th suffering (dukkha). At this

point, instead of then describing how from the cessation of ignorance

there is the cessation of volitional activities, and so on, the
present sutta continues: from the condition of suffering there is

confidence (saddha); from this, gladness (pamoj/ja); from this, joy

(plti); from this, tranquillity (passaddhi); from this, happiness

(sukha); from tl concentration (samadhi); from this, knowledge and

, disenchantment (nibbida); from th

on (Bapa-dassana); from tl

p. 249.
32; cited by Collins, SP, p. 306, n. 11.
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dispassion (viraga); from th freedom (vimutti); from this,

knowledge with regard to the destruction of the asavas (asava-kkhaye
1
n3gam) . I take it that Collins would regard this as referring to

matters of individual psychology, but I cannot see how the nikSyas”

evaluation of this might be accurately characterized as “negative”.

le referred to by Col

ns here is worth quoting in ful

Just as, bhikkhus, when the deva rains with huge raindrops upon a
mountain top, the water running down with the slope fills-up the
mountain crevices, clefts and gullies; when ful the mountain
crevices, clefts and gu es fi up the pools; the
pools Ffill up the lakes; when fu lakes fill up the
streams; when full, the streams fill up the rivers; when full,
the rivers f up the great ocean, the sea.[2]

is in fact found on at least five other occasions in the

four nikSyas. On three occasions the s is used unambiguously
to illustrate either the development and coming to completion of the

process of spiritual growth or the potential inherent in something for
4

spiritual growth. In each of two adjacent suttas the simile is
twice repeated, on both occasions illustrating first a negative
1. S 11 29-32; 1 have already cited part of this sequence in connection

with the bojjhahgas.

2. seyyathapi bhikkhave uparipabbate thulla-phusitake deve vassante taip
udakam yatha nimarci pavattamanam pabbata-kandara-padara-sikha
paripureti. pabbata-kandara-padara-sakhi paripura kusubbhe
paripurenti. kusubbha paripura mahisobbhe paripurenti. mahasobbhl
paripura kunnadiyo paripurenti. kunnadiyo paripura mahanadiyo
paripurenti. mahanadiyo paripura mahasamuddam sagaratp paripurenti.

3. See index of similes, JPTS (1906-07), p- 69, s.v. udaka.

4. At SV 396 it lustrates the potential inherent in the three
kinds of “intelligent trust® (avecca-ppasada) and conduct
pleasing to the ariyas; at A | 243-4 the potential inherent in the
assembly that is united (samagga parisa); at A 140 the
potential inherent in hearing dhamma at the appropriate time
(kalena), discussion of dhamma at the appropriate time, calm
at the appropriate time and insight at the appropriate time.
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|
sequence, and secondly a positive sequence. The two latter suttas

begin with the notion of ignorance as "specifically conditioned” (ida-
paccaya avijja) and discuss the “food” (ahara) for ignorance. It is
worth recalling in this connection the various discussions in the

bojjhanga-samyutta of the “foods™ for the hindrances and the foods for

the factors of awakening.

In the maha-vagga of the Sagiyutta-nikSya we find other examples of the
positive usage of moving water or river imagery. The following

lustrates the practice of each of the seven sets and seems intended

to draw attention to the gradual and cumulative process of their

development - a development that as it progresses becomes inevitable:

Just as, bhikkhus, the GaAga river tends to the east, flows to
the east, slides to the east, so, bhikkhus, the bhikkhu who
develops and makes great the noble eight-factored path [... the

seven factors of awakening... the four establishments of
mindfulness... the five faculties... the four right
endeavours... the five powers. the four bases of success] tends

to nibbana, flows to nibbana, slides to nibbSna.[2]

1. A V 113-6, 116-9: asappurisa-saipseva > asaddhamma-savana >
assaddhiya > ayoniso-manasikara > asatasampajanRa >
indriyasamvara > 3 duccaritas > 5 nTvaraijas > avijja; sappurisa-
saipseva > saddhamma-savana > saddhl > yoniso-manasikSra > sati-
sampajanfia > indriya-samvara > 3 sucaritas > 4 satipat;jhanas > 7
bojjhaiigas > vijja-vimutti.

2. S V 38: seyyathapi bhikkhave Gangg nadf p5clna-ninna paclna-pona
paclna-pabbhara, evaip eva kho bhikkhave bhikkhu ariyam
atthahgikam maggam bhavento ariyam at"hangikaip maggaip bahull-
karonto nibbana-ninno nibbana-pono nibbgna-pabbh3ro. In the
Ganga-peyyila (S V 38-40) this simile is applied to the ariyo
a~thangiko maggo a total of twelve times; six variations are
achieved by substituting different rivers for the GangS, and a
further six by substituting “ocean® (samudda) for “east In
the maha-vagga the Gartga-peyyala should be repeated in full for
all seven sets and the four jhanas.
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The application of this image is taken a little further when the
Buddha asks the bhikkhus whether they think that a great crowd of

people taking picks and baskets might be able to make the Gahga river,

tending, flowing and sl ng to the east as it does, tend, flow and

slide to the west. No, they respond. Si arly, continues the
Buddha, it cannot be that kings, ministers, friends and relatives
should make a bhikkhu who develops the noble eight-factored path, and

the rest, turn to the lesser life by offering him goods. What is the

reason?

Certainly, bhikkhus, it cannot be that the mind that has long
tended to seclusion, flowed to seclusion, slid to seclusion
should turn to the lesser life.[l]

Once more this does not, 1 think, refer to “the Buddhist rel ous

life and Community in its entirety® as distinct from “matters of

ini dual psychology~. The point is simple enough, just as the

arising of dukkha is conditioned (patleca-samuppanna), so too is the
2

path leading to its cessation, so too is the practice and development

of the four satipa”thanas, the four samma-ppadhanas, the four iddhi-

padas, the five indriyas, the five balas, the seven bojjhahgas and the

ariyo atthangiko maggo. In fact it is just this that, as far as the

nikayas are concerned, makes the spiritual path possi What the
simile of the rain filling gullies, streams and rivers that eventually

over flow into the sea brings out, is the way in which the nikSyas

1. S V 53: yafl hi tam bhikkhave cillatp dlgha-rattaip viveka-ninnaip

viveka-ponam viveka-pabbhlram tam vata hlnayavattissatl ti netarp
thanam vijjati. (Again this should be repeated in full for all
seven sets and the four jhanas.)

2. Cf. the application of patlcca-samuppada to lokuttara-citta at

Vibh 172-3, 179-80, 186-7, 189.
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conceive of dhammas - whether unskilful or skilful - as naturally
tending to perpetuate their own kind so that they gather momentum,

snow-ball, accumulate and build up to a final culmination. This is

the way of things, this is what dhammas do, this is dhamma.

Co

ns argues that river imagery is used in Buddhist literature to

characterize the flowing stream of desire and attachment by which the
1
ordinary man gets swept along. Collins is certa

y quite right

this, but the imagery also involves an exact inverse corollary.

Indeed, Collins hints at it when he notes that those who make progress
along the Buddhist path are often said to go upstream (uddhaip-sota) or
against the stre;m (patisota-gamin) as opposed to with the stream
(anusota-gimin) . Yet he seems not to follow this up. The
conclusion 1 think one should draw from the nikayas usage of this
imagery is that there are in a sense two distinct “streams”: the
stream or current that tends to desire and selfishness and that
ordinary humanity is always in danger of getting caught up in, and the
stream or counter current that tends to absence of desire and

selflessness and which is most fully realized in the actions, speech

and thought of the “noble ones” (ariya).

Thus I think Collins is quite wrong to suggest that when the noble

eight-factored path is called “stream” (sota), it refers to “the

Buddhist rel ous life and community in its entirety, and not to

1. See especially Collins, SP, pp. 250-2; he cites in particular S IV
174-5 and 114.

2. Collins, SP, p. 250; he cites M I 168; S I 136; A Il 5, S Il 319; A
223; D 11 237.
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matters of individual psychology”. 1 have in some measure already

tried to make clear how in the n yas the association of “stream-

attainment” (sotSpatti) with the noble eight-factored path

characterizes a specific stage in the development of the Buddhist
path. I think the nature of this stage and just why it comes to be
seen as a quite specific psychological event in the abhidhamma

literature is beginning to become clearer. What lies behind the

As

imagery of “stream- att:

inment” is perhaps something like th
skilful and wholesome dhammas are nurtured and developed, the stream
or current of unskilful and unwholesome dhammas is weakened and begins

tained

gradually to lose hold. If the process of development is mai
sooner or later a point is reached when the stream or current of
skilful and wholesome dhammas must once and for all become the

overpowering current of the mind; the “stream” is attained and the

nd now tends, flows and slides inexorably towards nibbana.

It seems to me that in his discussion of river imagery Collins is in
danger of introducing a dichotomy between <negative® and "positive”

evaluation precisely at the point where the thought world of the

ns is rather nearer the mark, |

kayas in a sense equivocates. Co

think, when he notes:

In the end, the flowing stream of sense-desire must be "cut” or
"crossed” completely; nevertheless, for the duration of the Path,
a monk must perforce work th motivational and perceptual
processes as they ordinarily are, that is to say based on desire.
Accordingly for this specific context, the imagery can be used

1. Cf. Collins, SP, pp. 259-60.

2. Peter Masefield, however, offers (op.cit., pp. 134-5) an
intriguing terpretation of sotapanna as “one who attains the
ear [of dhamma]~.
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without the extreme condemnation it carries in the passages |
have cited so far.[11

It seems to me that strictly the imagery of water

the passages |
have been discussing must be characterized as neutral - if, that is,

the characterization dhamma can be properly called “neutral® in the

yas. For the imagery here illustrates “the way things are”, but

th

“way things are” is actually what allows there to be a cessation

of suffering; the way things are is, it turns out, the way we want

things to be.

What I have tried to show so far in this chapter is that underlying

the apparent simp ty of these nikaya passages concerning the seven
sets is a developed, sophisticated and subtle psychology that already
adumbrates in important respects much of what is spelt out and made

explicit in the early abhidhanuna literature.1

1. Collins, SP, p. 251.
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5. The Maha-vagga of the Saipyutta-nikaya

Having looked at certain particular treatments of the seven sets
collectively in the nikayas, it is worth now considering some of the
features that stand out in the overall treatment of the seven sets in
the maha-vagga of the Samyutta-nik3ya. The maha-vagga contains
separate chapters or collections (satpyutta) of suttas devoted to each
of the seven sets, as well as collections devoted to a number of other

topics.

Apart from the material that is distinctive to and characteristic of
each particular set of items, these collections of suttas also exhibit
a certain number of common features in the form of various recurrent
themes and set formulaic treatments. Indeed a considerable
proportion of the maha-vagga consists entirely of the repetition of
stock formulas applied to each of the seven sets in turn. Although
the usage of set formulas is certainly not confined to these sections,
1 am speaking principally of the Ganga-peyyala, the appamada-, bala-
karaplya-, esanS- and ogha-vaggas, which apply the same formulaic
treatments in the case of the ariyo attharigiko maggo, bojjhangas,
satipatthanas, indriyas, samma-ppadhanas, balas, iddhi-padas and in
addition - as | have already noted - to the four jhanas. Indeed the
samma-ppadhana- , bala- and jhana-saipyuttas consist of nothing more

ion of these five formulaic treatments. Such

than the repet
repetition of formulaic treatments has the effect of making the
presentation of the maha-vagga as a literary text impracticable
without extensive abbreviations. Certainly all manuscripts and

printed editions would appear to exhibit such abbreviations, although
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their precise extent varies. Even with abbreviations the PTS

edition runs to 478 pages.

This means that in important respects we are not presented with a fixed
literary text so much as a method or technique for dealing with

certain themes according to set patterns. Such a technique while
demonstrating how the parts should be related to the whole, also

allows for a certain amount of freedom and improvisation; once the
principles, themes and patterns are familiar, any portion of the
material might be expanded or abbreviated as seemed fit. Thus in
order to understand what the maha-vagga as a whole has to offer on the
matter of the seven sets what we must do is to attempt to bring out
those particular themes and patterns that are considered appropriate

to all seven sets.

(i) The seven sets are to be developed and made great

Perhaps the most obvious feature of the maha-vagga treatment - so
obvious that one almost simply overlooks it - is the extent to which
derivatives of bhaveti and bahull-karoti are used in connection with
the seven sets. As far as the noble eight-factored path, the
awakening-factors, the establishments of mindfulness, the faculties,
the right endeavours, the powers and the bases of success are
concerned, what the bhikkhu must do above all is simply “bring theml
1. Cf. L. Feer"s comments S V v-Ix. The conventions of classical
Indian music would seem to provide an interesting parallel: the
performance of an individual raga may well last in excess of an

hour, but ine same raga performed for record w probably last
nearer ten minutes.
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1
into being” (bhiveti) and “make them become great® (bahullkarotl).

How this will bring to the bhikkhu all the fruits of the spiritual

life is stated again and again on nearly every other page of the mah5-

Developed and made great the arlyo atthahgiko maggo, the seven
bojjhangas, the four satipatthanas, the four iddhi-padas conduce to
going from this shore to the farther shore (apara-paraip-gamanaya
sarpvattanti); for whomever these are initiated (araddha), the noble
path leading to the right destruction of dukkha is initiated (araddho
tesaip ariyo maggo samma—dukkhafkkha\ya—gami);3 developed and made great
the seven bojjhangas, the four satipatthanas, the four iddhi-padas are
"noble, leading out; for the one who practises them they lead out to
the right destruction of dukkha® (ariya niyySnika niyyanti tak-karassa
samma-dukkha-kkhayaya) :4 they conduce to complete turning away,
dispassion, cessation, peace, direct knowledge, awakening, nibbSna
(ekanta-nibbidaya viragaya nirodhaya upasamaya abhinnaya sambodhaya

nibbanaya samvattanti).

The ariyo atthahgiko maggo is the path, the way to full knowledge of

1. (a) bhaveti, bahullkaroti/bhavita, bahullkata: SV 2, 5, 11-2,
14-5, 24-5, 30-8, 38-41, 41-51 (ariyo atthangiko maggo); 63-4,
67-70, 73-5, 78-9, 82-7, 90, 93, 98-100, 129-34, 134-5, 137-8
(bojjhahga); 166-7, 172-4, 176-7, 190-1 (satipatthana); 220-4,
232-3, 235-6, 239-42 (indriya); 224-6 (samma-ppadhffna); 249-52
(bala); 255-7, 267, 271, 273-5, 284-5, 290-1 (iddhi-pada). (b)
bhavetabba: S V 21-2, 54-62 (magga); 136-7, 139-40 (boljhahga);
178-9. 190-2 (satipatthana); 240-1, 242-3 (indriya) 246-8 (samma-
ppadhana); 250-1, 252-3 (bala); 258, 291-3 (iddhi-pada).

2. S V24-5, 81, 180, 254.

3. S V23-4, 82, 179-80, 254-5.

4. S V82, 166, 255.

5. S v82, 179, 255.
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dukkha, to full knowledge of the three feelings, to the allaying of
passion (raga-viraga), to the abandonment of the fetters, (saipyojana-
pahana), to abolishing of the tendencies (anusaya-samugghajana), to

full knowledge of the journey (addhana-parinna), to the destruction of the

asavas (asava-kkhaya), to realization of the fruit of knowledge and

freedom (vijja-vimutti-phala-sacchi-ki

y3), to knowledge and vision
1
(nana-dassana), to nibblna without grasping (anupada-parinibbana).

The ariyo atthangiko maggo leads to the deathless (amata-gamin), to
the restraint and destruction of greed, hate and delusion (rSga-,
dosa-, moha-vinaya, -kkhaya); it leads to nibbSna (nlbbana-gama), goes
to nibbana (nibbana-parayana), has its conclusion in nibbana (nibbana-
pariyosana):3 it is to be developed for the abandoning of the five

4
classes of object of sensual desire. *

The seven bojjhahgas turn towards awakening (bodha), towards
penetrative insight (nibbedha), towards growth (vuddhi) and not decay
(aparihana), towards the realization of the fruit of knowledge and
freedom; they constitute the path and the way that turns towards the
destruction and cessation of craving (tagha-kkhaya, taqha—nirodha);6
they constitute the path that crushes the army of Mara (tnara-sena-

7
pamaddano maggo) .

1. SV 6-7, 21-2, 27-9.
2. s

3. s

4. s v22.
5. S V72, 83; 87; 94; 93, 97, 126.
6. S V86-7

7. S veo.
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Developing and makin?l great the seven sets, the bhikkhu abandons and
destroys the asavas; he abandons the fetters; he is in training
(sekha) and he is trained (asekha); he is a stream attainer, a once

4
returner, a non-returner, or an arahat.

Two thorough treatments are represented by the esana- and ogha-vaggas,
sections which as I indicated above are common to the treatment of all
seven sets in the mahi-vagga. According to these, then, the seven
sets are to be developed for the sake of direct knowledge (abhiftna),
full knowledge (parinffi), complete destruction (parikkhaya) and
abandoning of the three desires (esanS), the three modes (vidha) [of
pride], the three lIsavas, the three becomings (bhava), the three
sufferings (dukkhata), the three wastelands (khila), the three stains
(mala), the three destructions (nigha), the three feelings (vedani),
the three cravings (tapha); the four floods (ogha), the four graspings
(upadana), the four ties (gantha), the seven tendencies (anusaya), the
five kinds of object of sensual desire (kama-gupa), the five
hindrances (nlvarapa). the five aggregates of grasping (upgdlna-
kkhandha), the five lower fetters (orambh5giy3ni saipyojanSni), the

5

five higher fetters (uddhambhagiyani satpyojanSni).

So the seven sets ind dually and collectively when developed and

made great lead to the fruits of the spiritual life. But exposition

of the theme of the seven sets as the path to awakening does not end

1. S V 8, 28 (magga); 72 (bojjhaftga); 190 (satipatthana); 220-2, 236
(indriya); 256-7, 275-6, 284, 288-9 (lddhi-pada).

2. SV 14 (magga;; 88 (bojjhahga); 177-8 (satipatthlna); 236 (Indriya)

3. SV 14 (magga); 174-5 (satipatthana); 229-30 (indriya).

4. SV 25-6 (magga); 174-5, 188 (satipatthana); 200-1, 236-7 (indriya)

5. SV 54-62; 136-7, 139-40; 191-2; 240-3; 246-8; 250-3; 291-3.
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here in the maha-vagga; it is extended to the individual factors of

the path, awakening factors, faculties and powers. ! Thus in the

Gaftga-peyylla, appamada-, balakarapiya-, esana-, and ogha-vaggas of each

of these four sets it is stated at some length how the bhikkhu

develops in turn each of the individual path-factors, awakening-

factors, faculties and powers dependent on seclusion (viveka-nissita),

dependent on dispassion (viraga-nissita), dependent on cess;tiun

(nirodha-nissita), ripening in release (vosagga-parlpamin); he

develops each one in turn as that which concludes in the restraint of

greed, hate and delusion (raga-, dosa-, tnoha-vinaya-pariyosana); he

develops each one in turn as that which plunges into the deathless

(amatogadha), goes to the deathless (amata-parayana), concludes in the

deathless (amata-pariyosana); he develops each one in turn as that

which tends, flows and slides to nibblna (nibbina-ninna, -popa,

1. The satipatthanas, samma-paddhanas and iddhi-padas are excluded since
as aspects of what is essenti y a unity it appears to be considered
inappropriate or necessary to itemize them in quite the same way as

the maggangas, bojjhahgas, indriyas and balas.
2. On the viveka-nissita formula see above, Ch V 6.

482



1
-pabbhira).

All this is entirely consistent with the tendency to see the seven

sets as representing a description of the path, as corresponding to

the fourth of the four noble truths - the reality of the way leading

to the cessation of suffering.

(ii) Prior and supporting conditions

Another theme that recurs in the treatment of the seven sets

throughout the maha-vagga is that of prior and supporting conditions

that are conducive to the development of the seven sets and form a

suitable basis for their development. The two items mostl

1. In extending the application of amatogadha etc. and nibbffna-ninna
etc. to the individual bojjhaftgas, indriyas and balas | depart
from the PTS edition of the text as edited by Leon Feer. Feer

seems to regard the repetitions in the maha-vagga as rather
excessive (cf. SV ) and, lest they should get out of hand,
restricts the amatogadha and nibbana-ninna formulas to the

i ial exposition of the Ganga-peyyala, appamada-,
balakaranlya-, esana- and ogha-vaggas the context of the
magga-sarpyutta (see S V 38-02). In the context of the
bojjhanga-, indriya- and bala-sagiyuttas Feer confines the
exposition of these sections to the viveka-nissita and raga-
vinaya-pariyosana formulas. Clearly this is all that is

expl in some manuscripts, but equally clearly other
manuscripts understand all four formulas to be relevant here.
Thus with regard to the Gahga-pey: a etc. some Burmese
manuscripts state yad api magga-saipyuttaip vittharetabbaip tad api
boj jhahga-saqiyuttaqi vittharetabbam (S V 140; cf. 243 n.4, 251
n.3); certain Ceylonese manuscripts apparently include the other
formulas in the peyyalas (see S V 243 n.l, 251 n.2). The
commentary gives no reason why all four formulas should not be
relevant in each case; on the contrary it seems to imply that at
least in the case of the bojjhartga-satpyutta they are all
relevant: Ganga-peyyaladayo magga-saipyutte vutta-nayena veditabba
(Spk 176). The amatogadha formula is in fact applied
directly to the individual indriyas in the body of the indriya-
sagiyutta (see S V 220), while the nibbana-ninna formula is used
of each set as a whole in the Gaftg3-peyy5la treatmen there
would thus appear to be no technical reason for excluding them.
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consistently singled out in this connection are “conduct® (sTla) and

"heedfulness” (appamSda) .

As | have already indicated a chapter on heedfulness - the appam3da-
vagga - is common to all seven sets. This chapter consists of ten
different similes illustrating how “whatever skilful dhammas there
are, they all are rooted in heedfulness and come together in
heedfulness; heedfulness is reckoned the chief of these dhammas™ (ye

keci kusald dhammA sabbe te ulaka apr osarana,

appamado tesaip dhammanatp aggarp akkhayati); and so “the bhikkhu who is
heedful can be expected to develop and make great” (appamattass”etaip
bhikkhuno patikarikhaip... bhavessati bahullkarissatl) the noble eight-
factored path, the awakening-factors, the establishments of
mindfulness, the faculties, the right endeavours, the powers, the

bases of success.

Similarly the balakaraplya-vagga, also common to all seven sets, opens
with three similes illustrating how “the bhikkhu depending on conduct,
established in conduct develops and makes great the noble eight-

factored path® (bhikkhu sl

p nissaya slle patifthlya ariyam
2

atjhangikaip maggatp bhiveti bahullkaroti).

The way in which conduct and heedful ness are fundamental to the
development of the seven sets is also emphasized within the

distinctive portions of the saipyuttas devoted to the individual sets.

1. SV 45-7; (135, 138, 191, 240, 242, 246, 250, 252, 291).
2, SV 41-5 (passim), (135, 138, 191, 240, 242, 245, 250, 252, 291).



In “the repetitions of the sun® (suriyassa peyyalo) peculiar to the
magga-sagiyutta the accomplishment of conduct and heedfulness (slla-,
appamada-sampada) are two of seven items that are the prelude and signal
of the arising of the noble eight-factored path (ariyassa

tjhahgikassa maggassa uppadaya etam pubbatp-gamaip etarp pubba-

n ttam), exactly as the dawn is the prelude and signal of the rising

8un (suriyassa udayato etatp pubbam-gamam etaip pubba-nimittarp yad idam
aruquggam) - The other five items here are having good friends
(kalyana-mittata), accomplishment (sampadS) of the wish to act
(chanda), of self (atta), of view (ditthi), of proper bringing to mind

(yoniso manasikaro).

In the “one dhamma repetitions” (eka-dhamma-peyyala), again peculiar
to the magga-saipyutta, the same seven items are singled out as

individual dhammas particularly useful for the arising of the noble

eight-factored path (eka-dhammo bahu-pakaro ariyassa a”thangikassa
maggassa uppgdgya), and as affording the means by which the noble eight-
factored path once arisen reaches full development: *l see no other
single dhamma, bhikkhus, by means of which the noble eight-

factored path not yet arisen arises, or the noble eight-factored path
once arisen reaches full development.” (nahatp bhikkhave annatp eka-
dhammaip pi samanupassami yena anuppanno va ariyo atthangiko maggo
uppajjati,4uppanno va ariyo auhangiko maggo bhavana-p3ripQriip

gacchati) .

1. Butcf. p. 315, n.l, above.
2. SV 29-32.
3. SV 32-5.
4. SV 35-8.
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That the bojjhahgas and satipacthanas must be developed dependent on
sila is also further emphasized on a number of other occasions, as is
also the importance of appamada for the development of the bojjhahgas

and indriyas. Thus of the seven items mentioned

the “repetition
of the sun* and “one dhamma repetitions® of the magga-sarpyutta it is
slla and appamada that are the most generally emphasized as prior and

supporting conditions for the development of the seven sets.

However, “having good friends® (kalyapa-mittata) and “proper bringing
to mind® (yoniso manasikaro) receive some additional attention in both
the magga- and boj jhanga-sarpyuttas. In the former “having good

friends" is termed “the entire spiritual life" (sakalaip brahma-

cariyaip); in the latter the relationship between the dawn and the
rising sun is now likened to the relationship between having good
friends and the arising of the awakening-factors, and to the
relationship between proper bringing to mind and the arising of the
awakening—factors..4 Proper bringing to mind is further explained as
the internal factor or condition (ajjhattikaip ahgaip) and having good
friends as the external factor or condition (blhiraip arigagi) for the

5
ng of the awakening factors.

63-4, 78, 143-4, 165-6, 171-2, 187-8.

4. S V 78-9, 101; kalyana-mittata and yoniso manasikaro are also
associated with the bojjhahgas at A | 14-5.
5. S V 101-2.
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I do not intend to discuss these items further ind dually. What 1

ent to make it clear that

have said in other contexts should be suff

les seem intended to show

what these various passages with their s

tenance and continuance of certain conditions,

is how the mai

ines and tendencies of the mind will gradually give rise to and

sc

support the development of those sp tual faculties encompassed by
the seven sets. Thus the seven sets are presented here as
representing something psychologically and spiritually more specific

and definite that arises and develops naturally out of the generality

of the proper supporting conditions. In terms appropriate to the
imaginative thought world of the nikSyas, it is as if the continuing

the shape of slla, appamada, proper

support of the right conditions
bringing to mind, good friends and so on is the continuing rain of the

iates the trickle that eventually

deva on the mountain top that
will become the Gahgi flowing majestically towards the ocean. The

literary form of much of the maha--vagga here seems to echo the sense.
The abundant repetitions, not just with the recurrence of the themes
but in the actual structure of sections such as the appamada- and

balakaraplya-vaggas, have their own cumulative effect.

~

) Some further similes

I have already commented on a number of similes both in the maha-vagga

and elsewhere that illustrate the gradual and inevitable nature of thel

1. On kalyapa-mittatd see S. Collins, “KalySpamitta and
Kalyapamittata®, JPTS (1986), pp. 51-72; on appamSda cf. comments
in Ch I (p. 80); on atta-sampada cf. the instruction to the
bhikkhus to dwell atta-dlpa and atta-sarapa, explained in terms
of the satipatthana formula (see above,p. 130); on chanda cf.
comments above (pp. 174-7, 222).
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development of the seven sets - a development that is seen as

reaching a decisive and definite culmination. Apart from the Ganga

s

les, the ship s le and the s

e of the various winds in the
sky, the maha-vagga contains a number of other important similes

illustrating the development of each of the seven sets in turn. For

the most part these s es occur in the balakaraglya-vagga, common to

all of the sets.

A tree that leans, tends and inclines to the east (pAclna-ninno, -
popa, -pabbhara) will, when cut at the root, fall to the east; in the
same way a bhikkhu developing and making great the noble eight-
factored path and the rest leans, tends and inclines to nibbana.

Just as a pot that is upset spills out its water and cannot be
refilled with it (kumbho nikkujjo vamateva udakagqi no paccavamati), so
a bhikkhu who develops and makes great the noble eight-factored path
and the rest spills out bad unskilful dhammas and cannot be refilled

with them. Just as a stem of wheat or grass that is appropriately

directed (samma-pap ta) can pierce the skin and draw blood (loh P
uppadessati) when the hand or foot is placed on it, so the bhikkhu by
appropriately directed development of the path can pierce ignorance,
draw knowledge and realize nibbana (bhikkhu samma-panihitaya magga-

bhavanaya avij jagi chijjati vijjam uppadessati nibbanagi sacchi-

karissati) this connection he develops the noble eight-factored
3
path and the rest. Just as in the last month of the hot season when
the dust and dirt rise up, a great cloud out of season suddenly causes
1. SV 47-8.
2. SV 48; cf. A V 337 and different application of kumbha simile to just

the ariyo atthahgiko maggo at S V 20.
3. S V 49; cf. sV 10.
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it to disappear and settle (gimhanaqi pacchime mase uggataip rajo-jallatp
taip enaip maha akala-megho thanaso antara-dhapeti vupasameti), so a
bhikkhu developing and making great the noble eight-factored path and
the rest suddenly causes bad unskilful dhammas that continually arise
(uppannuppanne) to disappear and settle. Just as a great cloud that
has arisen is dispersed, made to disappear and settle by a great wind
(uppannaqi maha-meghaqi tagi enaip maha-v3to antariy“eva antaradhapeti
vupasameti), so a bhikkhu developing and making great the noble eight-
factored path and the rest disperses the bad unskilfulzdhammas that

continually arise, he makes them disappear and settle.
(iv) The seven sets as normative

A final theme of the maha-vagga is that which presents the seven sets
as “normative”: the seven sets illustrate the nature and law of
things, and are at once central and peculiar to the teaching of a
buddha. There are two formulaic cycles illustrating this theme; one
may be termed the “past-future-present® formula, the other the “not-

apart-from-the-training-of-a-sugata® formula. One of the passages in

the first cycle is a variation of a passage | referred to above in

Chapter 1I:

All those Blessed Ones who in the past were arahats, fully
awakened ones, abandoning the five hindrances, defilements of the
mind that weaken wisdom, their minds well estab hed in the
four establishments of mindfulness, developed in accordance with
what is the seven factors of awakening and awakened to the
unsurpassable full awakening. All those Blessed Ones who in the

1. S V 50.
2. S V 50-1.
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future will be arahats, full awakened ones... will awaken to the
unsurpassable full awakening. And the Blessed One, an arahat, a
fully awakened one now... awakens to the unsurpassable full
awakening. [1]

S

arly all those samagas and brShmapas who abandoned the three
forms of pride in the past, who will abandon them in the future, and
who abandon them in the present - all have done so, will do so and do
so now as a result of developing and making great the seven factors of
awakening (sattannam boj jhariggnagi bhSvitatta bahullkatatta). All
those samaras and brghmanas who achieved partial or full meditational
power (iddhi-padesa, samattag» iddhitp) in the past, or will achieve it

in the future, or achieve it in the present -

1 have done so, will

do so, and do so now as a result of developing and making great the
3
four bases of success.

I those bhikkhus who by the destruction of
the asavas, have in the here and now directly known, realized,
attained and dwelt in the freedom of mind, the freedom of wisdom that is

without Isavas in the past, or will dwell in it in the future, dwell

1 have done so, will do so, and do so now as a result

1. SV 160-1 (m D Il 81-3; Il 99-101): ye pi te bhante ahesugt atltaip
addhanaip arahanto sammS-sambuddha sabbe te bhagavanto pafica
nlvarane pahaya cetaso upakkilese pakKnaya dubball-karape catusu
satipauhanesu supatiUhlta-cltta satta bojjhahge yatha-bhutaip
bhavetva anuttaraip samina-sainbodhitp abhlsambuj jhiipsu. ye pi te
bhante bhavissanti anagataip addhanaip. .. abhisambujjhissanti.
bhagava pi bhante etarhi arahaip samma-sambuddho... abhisambuddhoti.

2. SV 98. CFf. SV 8" "I see no single dhamma, bhikkhus, other than
the seven awakening-factors such that when developed and made
great it turns towards the abandoning of those dhammas connected
with the fetters.” (nahaqi bhikkhave annam eka-dhammagi pi
samanupassgmi yo evam bhSvito bahullkato saipyojanTyanaip
dhanmanaip pahanaya sagivattati, yathayidatp bhikkhave satta
bojjhahga.)

3. S V 255-6; cf. 273-5; 269-71; 288 (of Moggallana); 289 (of the
Tathagata).
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1
of developing and making great the four bases of success.

The form of the second formulaic cycle is as follows:

When these eight dhammas are as yet unarisen as [dhammas that
are] developed and made great, they do not arise apart from the
appearance of a tathagata, an arahat, a fully awakened one.
Which are the eight? They are right view, right thought, right
speech, right action, right livelihood, right effort, right
mindfulness, right concentration. [2]

A number of variations are achieved by making certain changes : they do

not arise outside the training of a sugata (nanrlatra sugata-vinaya);
or the eight dhammas are considered as purified, cleansed, without
blemish, defilements gone (parisuddha pariyodata anangapa

vigatupakkilesa). In the bojjhahga- and indriya-satpyuttas the same
4

formula is applied to the awakening-factors and faculties.

Thus the treatment of the seven sets by way of these two formulas -
the “past-future-present” formula and the “not-apart-from® formula -
is not systematic or comprehensive; that is to say, not all of the
seven sets are treated by way of each formula: the ariyo auharigiko
maggo is not treated by way of the “past-present-future® formula, and
the satlpatthinas and iddhl-padas not by way of the "not-apart-from”
formula; while the samma-ppadhana and balas do not feature at all.

or whether it is

Whether we should attempt to see some method in th

1. S V 256-7.

2. S V 14: atth®ime bhikkhave dhamma bhivita bahull-kata anuppanna
uppajjanti nannatra tathggatassa pltubhava arahato sammg-
sambuddhassam katame attha. seyyathTdam samma-ditthi... samma-
samldhi .

3. S V 14-5.

4. SV 77, 235.
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better viewed as largely a matter of chance might be made clearer by a

detailed study of the Chinese agamas. My own susp on is that the

latter is nearer the mark. Thus the Mahg~par bb3na-sutta passage
which states that the four classes of samana are only found in that
dhamma-vinaya where the ariyo atthariglko maggo is found is rather
close in intent to the “past-future-present” formula. ! While the
fact that the samma-ppadhanas and balas do not feature here is largely

consistent with the fact that of the seven sets these two clearly

receive rather less individual attention in the nikayas than the

others. The Pejakopadesa in fact uses the <past-present-future~

formula in the context of the thirty-seven bodhi-pakkhiya dhamma:

The four establishments of mindfulness... the noble eight-
factored path - these are the thirty-seven bodhi-pakkhiya dhamma.
Those dhammas which conduce to bSna for past, future and
present blessed buddhas, paccekabuddhas and disciples, they are
the path.[2]

At this point I can perhaps make one or two further comments on the
notion of dhamma and its relationship to the seven sets in the
nikayas. What 1 want to say follows on from what was said at the
conclusion of the section of this chapter dealing with the seven sets
as dhammas taught by the Buddha. What the passages just considered
suggest then is that if the samaga, the brahmapa or the bhikkhu
practises in a certain way, that is to say, develops and makes great
the seven sets, then the natural consequence of this will be the cessation
1. See above, p. 389.
2. Pet 114: cattaro satlpagthana yava ariyo agthangiko maggo, evam
* ete sattatiqisa bodhi-pakkhika dhamma. ye dhamma atttan3gata-
paccuppannlnarp buddhanam bhagavantanaqi paccekabuddhSnaip savakanan

ca nibbanaya saipvattanti, so maggo. (Cf. Asahga"s Sravakabhami,
quoted Wayman, JIP 6 (1978), p. 418.)
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of suffering, w be awakening. This is the truth that the n yas

claim to expound, this is dhamma. Put like this, dhamma is for the

kiyas not so much an absolute statement of truth as an observation
of cause and effect; on the basis of this observation the seven sets
are suggested as a prescription if the desired effect happens to be
the cessation of suffering; the teachings about the seven sets are not
so much a final statement about the way things are as useful to the

one who desires to arrive at the cessation of suffering.

But this is not strictly the end of the story for the nikayas. The

development of the seven sets has in the past, will in the future and

does in the present bring about the cessation of suffering - it always

was so, it always w be so, and it is so now. Inherent in this
kind of thinking is the notion that in some sense the universal and
fundamental nature of things has been tapped. Thus if the path to
awakening is set out in terms of the seven sets, it does in some sense

actually represent a description of the way things are - the way

things have been, and always will be.

So, we are told, anyone who has come to the cessation of suffering
must have come by this path, the path that is encompassed in the

development of the seven sets. Or, turning this around, any path

that ends in the cessation of suffering must essentially be this path.
This kind of thinking is of some importance to our understanding of

the seven sets in the nikayas. This is precisely why the nikSyas can
describe the seven sets as collectively and individually reaching the

end pf the path to awakening, why the seven sets are bound up

together, why the full development of any one of the sets brings to
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fulfilment all seven. The seven sets are essentially just different
ways of looking at or describing the same thing, namely what is seen
as the one reality of the truth of the path leading to the cessation
of suffering. But the teachings about the seven sets are not
necessarily the absolute or final description of that truth or of the
path; as I have already suggested, for the nikayas such teachings can
only be "true” in so far as they are effective, since it is what is
effective, what works, what brings about the cessation of suffering
that constitutes the path, that constitutes what is true, what is

dhamma .

Finally, we are told this path is not found outside the training of a
sugata or apart from the appearance of a tathSgata. This does
begin to look rather more like an absolute and exclusive claim on the

part of the n y should be taken as such. Yet in

one sense it is merely the consequence of the internal consistency of
the nikaya thought world, of the particular function of certain
concepts. For to say that there is no path apart from the teaching of
a Buddha is merely the corollary of the notion that the one - anyone

- who discovers and teaches the way to the cessation of suffering
should be called “buddha®, for this is what buddhas do- Yet the
teaching of buddhas is not something at variance with the teaching of

other wise men:
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I do not quarrel with the world, bhikkhus, but the world quarrels

with me. One who speaks dhamma does not quarrel with anyone in
the worl Of that to which the wise men of the world do not
assent, 1 too say that i not so. Of that to which the wise
men of the world assent, | too say that it is so.[lJ

S 111 138 : naham bhikkhave lokena vivadSmi loko ca maya
vivadati. na bhikkhave dhamma-vadl kenaci lokasni vivadati. yeqi
bhikkhave natthi sammatarp loke paiidlt3naip ahaip pi taip natthl ti
vadami . yaip bhikkhave atthi sammatarp loke pagjitanaip ahaip pi taip
atthl ti vadami.
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6. The powers of the one who has destroyed the Ssavas

This discussion of the way in which the seven sets are used in the

niklyas to describe the course and final consummation of the path to
awakening is conveniently brought to a conclusion by turning briefly
to the notion of the particular powers that belong to the one who has

come to the end of the path, namely the powers that belong to

the one who has destroyed the Isavas (khlplsava-bala). The niklyas

give these powers as seven, eight or ten in number. The full ten are

as follows:

Here, sir, for a bhikkhu for whom the asavas are destroyed i) all
conditions are well seen by means of right wisdom as they are, as
impermanent... this is a power of the bhikkhu for whom the asavas
are destroyed, and depending on it he recognizes the destruction
of the asavas: “The asavas are destroyed for me.” ii)... sensual
desires are well seen by means of right wisdom as they are, as

like a fire pit... this is a power... “The Isavas are destroyed

for me.” -- his mind leans towards, tends towards, inclines
towards, is tent upon seclusion, it delights in absence of
desire, it is completely removed from those dhammas that form a
basis for the Isavas... this is a power..."The Isavas are destroyed
for me.” iv)... the four estab hments of mindfulness are
developed, well developed... this is a power... "The lIsavas are
destroyed for me.*" V)... the four right endeavours... vi)...

the four bases of success... vii)... the five faculties...

viii)... the five powers... ix)... the seven factors of

awakening... x)... the noble eight-factored path is developed,



well developed... this is a power... “The asavas are destroyed
for me."[1]

Rather interestingly when the list of the seven khTgasava-balas is
given, it does not simply consist of the seven sets (iv-x) as might
have been guessed. What is omitted are the references to the
samma-ppadhanas, the iddhi-padas and the ba\las.2 The list of eight
khTnasava-balas restores the iddhi-padas, but once again omits the
samma-ppadhanas and balas. Why this variation, and what principles

govern the omissions?

It seems that the khTpasava-balas should be seen as an attempt to
define the special capacities of a khlpasava or arahat in much the
same way as the ten tathagata-balas define the special capacities of a
buddha. Thus the fluctuation between seven, eight and ten khTpasava-

ion of the minimum

balas might be seen as concerned with the defi
number of special powers, the basic capacities common to all arahats.

Certainly the early history of Buddhist thought would seem to bear

For thé ten khlplsava-balas see A V 175, Patis Il 173-4: idhavuso
khTpSsavassa bhikkhuno aniccato sabbe saipkhara yatha-bhutaqi
samma-ppaffflaya sudittha honti, yaip p*avuso khlpasavassa

bhikkuno... honti, idaip pi khlplsavassa bhikkhuno baiagi hoti yaip
baiagi agamiaa khlpasavo bhikkhu asavanaip khayatp patiianati khlpa

me asava ti... aftgara-kasupama kama yathi-bhutam samma-ppannaya
sudittha honti... balatp hoti..m khipff me asavg ti...

viveka-ninnam cittaqgi ho viveka-ponagi viveka-pabbhararp vivekatthaip
nekkhammabhirataip vyanti-bhutam sabbaso asava-tthaniyehi

dhammehi... balaip hotie. . khlpa me asava ti... cattaro satipatthana
bhavita honti subhavita. .. balaip hoti... khTpa me asava

t cattaro samma-ppadhana... cattaro iddhi-pada..m panca
indriyani... panca balan . satta bojjhahga... ariyo atthartgiko
maggo bhavito hoti subhavito..m balaip hoti... khlpa me asava-ti.

D 111 283-4.

A 1V 223-5.



1
witness to such concerns. The theoretical point is, then, that not

all individuals looked upon as arahats need be expected to exhibit
precisely the same capacities, although by definition they must

exhibit some common traits.

So why may the samma-ppadhanas be omitted from the list of khlpasava-
balas? It seems that in some sense “endeavour® or “strength® is
simply not seen as crucial for the arahat in quite the same way as it
is for one who is actively developing the path. That this is so
would seem to follow from the way in which the four samma-ppadhanas
appear to be understood as viriya especially in its capacity of
maintaining what has been achieved and checking any falling back.
This would also appear to tie in with the abhidhamma tradition that

omits samma-ppadhana from the reckoning at the time of the occurrence

of the transcendent fruition (lokuttara-phala) consciousness.
Above | discussed how the iddhi-padas are especially associated with

the acquiring of facility in a variety of meditation attainments. In

particular this facility is considered to result in a number of
different meditation powers. It is clear from the later tradition
that the full development and mastery of such powers was regarded not

as an absolute prerequisite of the destruction of the asavas (although

certai

ly useful to that end) but rather as the particular domain of
the master and adept of jhana. Presumably, then, whether or not the
iddhi-padas are counted among the special powers of the one who has
destroyed the 3savas is indicative in some measure of the distinction
made in later writings between the practitioner who follows thel

1. Cf. K. Werner, "Bodhi and Arahattaphala: from early Buddhism to
early MahSySna®, Denwood and Piatigorsky, BSAM, pp. 167-81.



vehicle of calm (samatha-yana) and the practitioner who follows the
1
vehicle of pure insight (vipassana-yana).

The reason why the balas
can be omitted from the reckoning when talking of the khlnasava-balas
is perhaps simply because to say of the indriyas that they are

“developed, well developed® is to say precisely that they are balasl

1. Cf. L.S. Cousins, "Samatha-y3na and VipassanS-y5na“ in
Dhammapala, BSHS, pp.56-68.



CHAPTER EIGHT: THE SEVEN SETS EXPANDED

1. _In the four

klyas

So far 1 have confined myself to nikaya passages that deal more or less

exclusively with the seven sets. Of course the treatments in the

Mahgsalgyatanika- and Pipijapgtapirisuddhi-suttas do bring in other items,

principally calm (samatha) and insight (vipassana), but it remains fair to
say that the seven sets still function here as a more or less self-
contained group. However, at this point in my study | need to look at a
number of nikaya passages that expand the seven sets by bringing various

items into rather more direct association with them.

The first passage | wish to consider in this context is the asaipkhata-
saqiyutta. The asaipkhata-sagiyutta consists of variations on the

following basic form:

I shall teach you, bhikkhus, the unconditioned and the path
leading to the unconditioned. Hear it. And what, bhikkhus,
the unconditioned? That which is the destruction of passion,
the destruction of hatred, the destruction of delusion - this is
called the unconditioned. And what is the path leading to the
unconditioned? Mindfulness concerned with body - this is called
the path leading to the unconditioned. Thus, bhikkhus, the
unconditioned and the path lea g to the unconditioned is taught
by me to you. That which should be done by a teacher desiring
the welfare of his pupils, out of compassion, depending on
compassion has been done by me for you. There are roots of
trees, there are empty places; meditate, bhikkhus, dol

1. S IV 359-73.



not be heedless, do not be regretful later. This is my
instruction to you.[I]

Into this framework, in place of “mindfulness concerned with body"
(kaya-gata sati) as an explanation of “the path leading to the

unconditioned® (asaipkhata-gami maggo), ten different items are then

substituted g ng ten more rehearsals of this basic sutta form. The

ten items are:

calm and insight (samatho vipassana ca)

concentration with initial and sustained thought (savitakko

savicaro samadhi), concentration without initial thought, with

ed thought (avitakka-viciramatto samadhi),

n without ini I thought and without sustained
thought (avitakko avicaro samadhi)

iii) empty concentration (sufifiato samadhi), signless concentration

(animitto samadhi), wishless concentration (appapihito samadhi)

the four establishments of mindfulness

the four right endeavours

the four bases of success

the five faculties

the five powers

the seven factors of awakening

the noble eight-factored path

The asamkhata-saipyutta then continues by breaking down these ten groups
into their constituent parts so that each of these parts is itself said to
be equivalent to the path leading to the unconditioned. This procedure

ves a further forty-five rehearsals of the basic sutta form. Of course,

as far as the seven sets are concerned the implications of such a procedurel

1. S 1V 359: asagikhatan ca vo bhikkhave desissami asaipkhata-gamin ca
i, tam sunatha. katamaB ca bhikkhave asagikhatam. yo bhikkhave
rafta-kkhayo dosa-kkhayo moha-kkhayo ip vuccati bhikkhave
asamkhatam. katamo ca bhikkhave asaipkhata-gami maggo. kaya-gata
sati, ayam vuccati bhikkhave asaipkhata-gami maggo. iti kho
bhikkhave desitaip vo maya asagikhataqi deslto asatpkhata-gaml maggo.
yaip bhikkhave satthara karanlyam sivakanaip hitesina anukampena
anukampam upadaya kataip vo tagi maya, etani bhikkhave rukkha-
milani etani sunfiagarani jhlyatha ma pamadattha ma paccha-
vippatisarino ahuvattha. ayagi kho vo amhakagi anusasani ti.




are familiar enough: the totality of each of the sets is a complete
path; each item of each of the sets is also a complete path - these

are ideas that have already been met with in the course of this study.

Once again what is brought out is the essent unity of the seven
sets and the path - how each of the sets and each of the items that
make up each of the sets are in some sense equivalent. What of the

items brought into association with the seven sets? The expansion of

the seven sets here would seem to follow a principle of numerical
progression: first we have a single item (kdya-gata sati), followed by
one pair and two sets of three, and finally the seven sets in

numerical order beginning with the four establishments of mindfulness.

This gives a total of forty-six items. As was seen in Chapter 1,

kaya-gata sati is merely another way of looking at the first
establishment of mindfulness; so in the asagikhata-sagiyutta the seven
sets are effectively once more brought into association with samatha

and vipassana (as in the Mahasajayatanika- and Pipdap3tap3risuddhi-

suttas), and also six varieties of samldhi.

Three other niklya passages take the extension of the seven sets

rather further than this; the connection between the seven sets as a

self-contained yardstick of Buddhist teaching or as a description of
the Buddhist path that is at once concise and complete seems to become
more tenuous. The seven sets are apparently just examples, along
with other examples, of what the Buddha and his followers teach and

practise.



1
-sutta there are five reasons why the

According to the Mahasakuludi

pupils of the Buddha esteem, revere, think highly of, honour and rely on

him (pafica dhamma yehi mama savaka sakkaronti garu-karonti manenti pujenti
2

sak-katvl garu-katvg upanisslya viharanti). The fifth of these reasons

is that the Buddha explains to his pupils various paths or ways:

Moreover, UdSyi, explained by me to my pupi is the way entering
upon which my pupils develop the four establishments of
mindfulness (puna ca paratp Udffyi akkhSta maya sgvakanaqi patipadff

yathg patlpannS me sSvakB cattaro satlpattjhgne bhaventi)... the
four right endeavours... the four bases of success... the five
faculties... the five powers... the seven factors of awakening...
the noble eight-factored path... the eight liberations
(vimokkha) ... the eight spheres of mastery (abhibhayatana)... the
ten kasipayatanas... the four jhanas... the way entering upon

which my pupils know thus: “This body of mine has form, consists
of the four great elements, is born of mother and father, is
sustained by cooked rice and gruel; its nature is to be
impermanent, to run down, to wear away, to break up, to perish,
and this consciousness of mine is tied to it, bound to it.” (evam
pajgnanti: mayam kho me kayo rupl catum-maha-bhutiko mgtl-

pettika-sambhavo odana-kt 0 aniccucchg -parimaddana-
bhedana-viddhaipsana-dhammo idaft ca pana me vifinapatp ettha sitaip
ettha patibaddhaqi) ... [they] create from this body another body,

having form, mind-made, h all limbs, not lacking in any

faculty (imamha kaya annagi kayaip abhi inantl rupim mano-mayam
sabbanga-paccangigi ahTnindriyam)... [they] enjoy various kinds of
power (aneka- ip iddhl-vidham paccanubhonti)... [they,] by

means of the divine ear-element, purified, surpassing the human, hear
sounds, both divine and human, far and near (dibbaya sota-dhatuya
visuddhaya atikkanta-manusikaya ubho sadde supanti dibbe ca

manuse ye dure santike ca)... [they,] embracing with the mind the
minds of other beings, of other persons, know [them] (para-

sattanaip para-puggalanaip cetasa ceto paricca pajinanti)... [they]
recall various former existences (aneka-vihitaip pubbe-nivgsaip
anussaranti)... [they,] by means of the divine eye, purified,
surpassing the human see beings arising and falling - inferior or
refined, fair or ugl well-born or I-born, they know beings as
faring according to their actions (dibbena cakkhuna visuddhena
atikkanta-manusakena satte passanti cavamlne upajjamane hlne
panlte suvanne dubbanne sugate duggate yathg-kammupage satte
pajSnanti)... [they,] by the destruction of the asavas, in the
here and now directly know for themselves, realize, attain and
dwell in the freedom of mind, the freedom of wisdom that is
without lIsavas (asavanaip khaya anasavaip ceto-vimuttiip panna-

1. Mo 1-22.
2. Mo 9.



tche va dhamme sayaqi abhifina sacchi-katva upasampajj
viharanti) .[1]

In the first instance the list of seven sets seems here to be once

le of numerical progression: two

more extended according to a prin
sets of eight - the vimokkhas and abhibhayatanas - are added, and one
set of ten - the kasipayatanas. The vimokkhas and abhibhayatanas are
two sets of categories not specifically discussed at great length in
the later literature. This at least in part appears to be because
they are considered to overlap with matters dealt with in detail under

the more general headings of jhlna and formless attainment. Thus, as

far as the Dhammasangapl is concerned, the abhibhayatanas seem to be

concerned with mastery and facility in certain aspects of jhlna
2
practice. The vimokkhas would appear to embrace jhlna of both the
3
form and formless spheres. The ten kasipas, however, are rather more

central to the exposition of jhana in such works as the Visuddhimagga
4

and Vimuttimagga than are the vimokkhas and abhibhayatanas.

Having reached ten kasipayatanas by way of numerical progression, the

Mahasakuludi sutta abandons this principle and gives next the four

1. M 11 11-22; the text details each of the items mentioned.

2. See Dhs 42-52 where the eight abhibhayatanas (with slight
variations from the niklya formulation) are treated as an aspect
of jhana that is rupavacara; cf. As 187-90.

3. The fourth, fifth, sixth and seventh vimokkhas straightforwardly
correspond to the four formless attainments respective the
eighth vimokkha is sanna-vedayita-nirodha; the formulation of the
second vimokkha (ajjhattaip arupa-sanffl bahiddha rupani passati)
suggests that it is a shorthand for all eight abhibhayatanas
which consist of variations on the theme ajjhattaip arJpa-sanfiT
eko bahiddha rupani passati. For a more detailed exposition of
the vimokkhas see Patis 11 38-40.

4. Dhs 31-42 gives only eight kasipas; m has ten but with lloka
for vinnapa; the Vimuttimagga has all eleven.




Jhanas. The eight in

idual items that follow after the jh3nas

correspond to the eight items that follow the jhanas the

sSmannaphala schema. In effect it seems that we have two lists: one
list consists of the seven sets along with the eight vimokkhas, eight
abhlbhayatanas and ten kasipSyatanas; the other of the samannaphala

schema beginning with the four jhanas.

To move on to the second passage, near the beginning of the
AnipSnasati-sutta the Buddha is described as surveying the bhikkhu-

samgha and commenting:

There are bhikkhus in this bhikkhu-sacgha who are arahats who

have destroyed the asavas (arahanto khlpasavl)... who by the
destruction of the five lower fetters are ones who will arise
spontaneously [in the pure abodes] (paficannatp orambhagiyanatp
samyojananaqi parikkhaya opaj kl)... who by the destruc n of
three fetters and the weakening of greed, hatred and delusion are
once returners (tinnaip satpyojaninam parikkhaya rlga-dosa-moh5nam
tanuttS sakad-3g3mino)... who by the destruction of three

fetters are stream attainers (tippaqgi saipyojanlnagi sotapannl)...

who dwell engaged in the development (bhavaninuyogatp anuyutta
viharanti) of the four establishments of mindfulness... the four
right endeavours... the four bases of success... the five faculties,
the five powers... the seven factors of awakening... the noble
eight-factored path... loving kindness (mettl)... compassion
(karupa) ... sympathe Joy (muditl)... equipoise (upekkha)...
ugliness(asubha)... the notion of impermanence (anicca-sanna)...
mindfulness of in and out breathing (inlpana-sati).[1]

This list is a little different in character from the preceding. We
begin with the four basic types of noble person. Presumably what

follows are the practices and meditations that the one aspiring to the
state of the noble person must develop: these are the seven sets; the

four meditations often collectively referred to as the “immeasurablesl1

1. M 11 80-2.



(appamanng)1 or “divine abidings® (brahma-vihara) ;2 the meditation on
ugliness; the notion of impermanence; mindfulness of in- and out-
breathing. The items added to the list of seven sets here agree in
large measure with additional items singled out for association with
the bojjharigas in both the Saipyutta-nikaya and also the commentaries. ¢
This is especially so if we can take anicca-sanna as implying
something similar to the development of insight or what the
commentaries call 1ljhana as a basis for insight” (vipassan3-pidaka-
JihIna). This agreement should possibly be seen as connected with
the fact that the account of the path associated with anapana-sati in
this sutta and also elsewhere, culminates specifically in the complete
development of the seven bojjhangas.

4
The third and final expansion of the seven sets in the four primary
nikayas is the most exhaustive; it is to be found in the eka-nip3ta of

the Anguttara-nikaya and is based on the following formula:

If a bhikkhu develops the first jhana for even a mere finger snap
then, bhikkhus, he is called a bhikkhu who dwells as one whose
meditation is not in vain; practising the instruction of his
teacher, following his advice, he does not eat the country"s
almsfood for nothing.[5]

A further one hundred and ninety repetitions of this basic formula

follow, each one substituting a different single item where the8

1. E.g. D 11l 223

2. E.g. D 11 196.

3. See above, pp. 344-5.

4. Al 38-43.

5. A 1| 38: acchara-saipghSta-mattaip pi ce bhikkhave bhikkhu pathamaqi
Jjhanaqgi bhaveti ayaip vuccati bhikkhave bhikkhu aritta-j jh3no viharati
satthu sasana-karo ovada-patikaro amogham rattha-pipdaip bhunjati.



al statement has “develops the first jhana®. The full one
hundred and ninety-one variations are achieved by substituting the
following items: the development of the four jhanas (1-4); the
development of the four ceto-vimuttis of loving kindness compassion,
sympathetic joy and equipoise (5-8); the four parts of the basic
satipatthana formula (9-12); the four parts of the samma-ppadhana
formula (13-16); the development of the four iddhi-pidas (17-20); the
development of the five indriyas (21-25); the development of the five
balas (26-30); the development of the seven bojjhangas (31-7); the
development of the eight path-factors (38-45); the eight items
elsewhere termed abhibhayatana (46-53); the eight items elsewhere
termed vimokkha (53-61); the development of ten kasipas (62-71); the
development of twenty “notions® or “ideas® (sannl) (72-91); ! the
development of ten varieties of recollection (anussati) and

mindfulness (sati) (92-101). The remaining ninety items are

achieved by comb ng each of the five indriyas and five balas with

each of the four jhanas and four ceto-vimuttis beginning with loving2

1. The twenty sannas are: asubha-, marapa-, ahare patikkula-, sabba-
loke anabhirata-, anicca-, anicce dukkha-, dukkhe anatta-,
pahana-, viraga, nirodha-, anicca-, anatta-, marapa-, ahare
patikkula-, sabbe-loke anabhirata-, atthika-, pujavaka-,
vinllaka-, vicchiddaka-, uddhumataka-sanna The list is rather
odd in that a number of items occur twice in a rather haphazard
way . It seems to be based on a list of ten sanflis (A V 105) and
the list of five kinds of corpses (e.g. S V 129-31). D 11 251
gives a list of six nibbedha-bhagiya-saRRas (anicca-, anicce
dukkha-, dukkhe anatta-, pahana-, viraga-, nirodha-), and D 111
253 a list of seven safiflgs (anicca-, anatta-, asubha-, adlnava-,
pahana-, viraga-, nirodha-).

2. These are: buddhanussati, dhammanussati, saqgighanussatl,
sllanussatl, caganussati, devatanussati, anapgna-sati, marapa-
sati, kiya-gata-sati, upasamanussati These ten are the same as
in the later literature (e.g. Vism VI .




1

kindness (102-181); finally, for good measure, we have the

recapitulation of the development of the five indriyas and five balas

singly (182-191).

It would be hard to detect any clear system or pattern in these three
extended lists. Certainly they seem to be casting their nets wider
in order to give a more representative impression of the range and
depth of early Buddhist yogic or meditation practice. Yet it remains
true to say that none of them appears to make any real attempt to be
exhaustive and comprehensive. Moreover, the lists are hardly uniform

in character, they seem to represent collections of rather

miscellaneous items. Wh in one or other of the lists all forty

kamma-tthanas or thirty-eight arammagas current in the later

literature are found, it does not seem to me that these n ya
exercises in extending the seven sets can be viewed as mere lists of
meditation subjects in the manner of the lists of forty kamma-tth5nas

and thirty-eight arammaijas.

So are these extended nikaya lists perhaps best viewed as accidental
chance compositions - the result of the idle whims of the bh3pakas
whose work underlies the Pali canon? It would be difficult to answer
such a question definitely without a detailed comparison of the Pali
sources with the Chinese agamas. However, two points can perhaps be
made at this stage. First, the sequence of seven sets appears to bel
1. The bhikkhu thus develops saddhindriya accompanied by the first
jhana (pathama-j jhana-sahagataqt saddhindriyaip bhaveti), then
viriyindriya accompanied by the first jhana, and so on through

the remaining indriyas and balas. The sequence of ten is then
repeated with the other jhanas and four ceto-vimuttis.



firm and fixed enough to withstand any insertion into the actual body

of the list. Thus where the number of items in an additional set makes

this poss e (i.e. in the case of the four jhanas, four brahma-
viharas, eight vimokkhas and eight abhibhSyatanas), they cluster
around the sequence of seven sets rather than being incorporated into
it Secondly, it would seem to be fair to characterize the common
element in all the additional items associated with the seven sets as

Jjhana or samadhi . In effect what we have are the four jhanas

themselves along with various

na type meditations and practices

that are the vehicle for the development of jhina.
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THE 7 SETS EXPANDED IN THE 4 NIKAYAS

asamkhata*samyutta

kaya-gata sati
samatha-vipassana
samad|
samadhis
satipatthlnas
samma-ppadhanas
iddhi-padas

indriyas

balas

bojjhafigas

ariyo atthafigiko maggo

NaOABPROWN R

Mahasakuludayi-sutta

4 satipatthanas

4 samma-ppadhanas

4 iddhi-padas

5 indriyas

5 balas

7 bojjhafigas

ariyo atthafigiko maggo
8 vimokkhas

8 abhibhayatanas

10 kasinayatanas

4 jhanas
samafifia-phala (final 8)

Anapanasati-sutta

arahats

opapatikas
sakad-agamins
anagamins
satipatthanas
samma-ppadhanas
iddhi-padas
indriyas

balas

bojjhafigas

ariyo atthafigiko mag
metta-bhavana
karuna-bhivana
mudita-bhavana
upekkha-bhavana
asubha-bhavana
anicca-safifia-bhavana
anapana-sati-bhivana

~oahs s

Afguttara: navaka-nipita

Jjhanas

satipatthanas
samma-ppadhanas
iddhi-padas

indriyas

balas

boj jhafigas

ariyo atthafigiko maggo
8 abhibhayantanas

8 vimokkhas

10 kasipiyatanas

20 safifias

10 ind

[NT N ENFNENFNES

5 indriyas
S balas

ceto-vimuttis (netta etc.)

as-balas x 4 jhanas
10 indriyas-balas x 4 ceto-vimuttis



2. In the rest of Buddhist literature

Before attempting to draw any conclusions from the material so far
considered in this chapter it is worth briefly surveying the rest of
Buddhist literature for comparable extended lists that appear to be

based on or incorporate the seven sets.

Beginning with the Khuddaka-nikiya of the Pali canon, two recurrent
lists in the Patisambhidamagga stand out in particular; 1 call these
list A and list B,1 It is list B that occurs the most frequently in
the Patisambhidamagga, and is the charactezristic feature of the
treatment of the seven sets in this text. I shall describe that
treatment more fully and generally in Chapter X. Here it is

simply worth noting that these two lists appear to be largely peculiar
and distinctive to the Patisambhidamagga. There appears to be no
precedent for the combination of just these items in the earlier
literature, nor any obvious corresspondence with lists in the later
literature. Again we are left with something of a problem. Either

we view them as rather arbitrary in nature, or we accept that

underlying them is a careful plan and particular logic which must,
however, remain largely inaccessible to us apart from guesswork and
speculation. In the context of a work as intricate as the

Patisambhidamagga their very peculiarity suggests that the latter is in

fact the case. In spite of the difficulties one or two comments are

in order. 1 leave aside the question of the order of the seven

1. These two lists are set out on p. 524.

2. For list A see Patis 1 16-8; 11 120. For list B (i) see Pa(is |
21-2, 180-2; Il 29, 124-5, 160-2. For list B (ii) see Patis |
73-6; 1l 84-5, 90-1, 142-6, 216-7.
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sets here and the repetition of the indriyas, balas, bojjhahgas and
maggarigas which are considered first item by item and then set by set;

fact have some parallels with the

this latter feature does

treatment of the sets in the Vibhanga.

In list A jhSna is once more to the fore, this time under the guise of

the jhSna factors, namely vitakka, vicara, p and sukha; citta
apparently stands in for cittass”ekaggata. These five terms are

followed by “adverting® (avajjana) and then by “discriminating”

(vijlnana), “knowing® (pajanana) and “conce ng" or “noting”
(safijanana) . This in fact does in part tie in with discussions found
elsewhere in Pali literature. For instance two sections of the
Mahavedalla-sutta are devoted to a discussion of the close
relationship between pafina and vinnSga, and vedanS, sanna and vinnSna

3
respectively. Buddhaghosa too in the course of his account of the

nature of pafina devotes some space to the question of its relationsh
4

to saRna and viknlna. Buddhaghosa®s account implies that although

pajSnana is “knowing® in a different mode from safijinana and vijanana,

it nevertheless builds on the basis of these.5 It looks, then, as if

the sequence avajjana, safijanana, pajanana, vijanana might be viewed

as adding up to insight (vipassana). In other words, what the latter

half of list A does is breakdown samatha and vipassana into its

1. See below, Ch X 4.

2. A term of some significance in the commentarial accounts of the
consciousness process.

3. M 1 292-3.

4. Vism X1V 3-5.

5. 1 am thinking particularly of his simile here: saflna is like a
child who “knows® a particular object as round and figured,
viffflana is like a villager who “knows®™ the object as a coin;

a money changer who “knows® the value of the co

is genuine or not, etc.




constituent parts: the jhana- factors and various modes of “knowing*

respective What we then have in list A are the seven sets

culminating in “truth® (sacca), which suggests “vision of the four
truths™; this is followed by “application® (payoga) and “result™ or

“fruit® (phala) considered by way of samatha and vlpassana which

together add up to a unification (ekodi) of mind. This way of

understanding list A seems to be confirmed by list B (i and i The

four truths here are expl Iy followed by the coupling of samatha

and vipassana; this leads on to purification of conduct, mind and

view; knowledge and freedom; and the destruction of the asavas - all

in some sense representing the culmination of the development of the
seven sets. The list now begins to bear some resemblance to the

Mahasajayatanika-sutta®s account of the path.

The Theragltha contains a sequence of ten verses with a recurring
refrain that has some of the characteristics of an expanded list of

the seven sets:

One should know the goal as one"s own, one should inspect the
teaching for what is fitting to the one who has entered into the
state of the samapa.

A good friend here, undertaking of the training in full,
attentiveness to teachers - this is fitting for the samapa.

Respect for the buddhas, homage to the dhamma as it is, and
esteem for the samgha - this is fitting for the samapa.

A purified and blameless live
associations; sti
samapa.

ood along with good conduct and
ng of the mind - this is fitting for the

Right conduct, restraint and a pleasing way of acting;
application with regard to higher consciousness - this is fitting
for the samapa.



Forest lodgings, remote, with little noise are to be resorted to
by the sage - this is fitting for the samana.

Virtue and great learning, discrimination of dhammas as they are,
understanding of the truths - this is fitting for the samana.

Thinking, “This is impermanent”, he should develop the notion of
not-self and the notion of ugliness; absence of delight in the
world - this is fitting for the samaria.

And he should develop the awakening factors, the bases of
success, the faculties and powers, the noble eight factored path
- this is fitting for the samana.

The sage should abandon craving, he should split the asavas and
their roots, he should dwell freed - this is fitting for the
samapa.[1J

Certain features are immediately fami

ar from the extended lists
already considered and from the treatment of the seven sets elsewhere
in the four nikSyas: the good friend; the emphasis on good conduct;

the sti

ing of the mind; the development of the ideas of
impermanence, not-self and ugliness; the destruction of the asavas.
Such irregularities and peculiarities as there are - for example the
omission of the satipatjhanas and samma-ppadhanas - are presumably to
be explained by reference to the fact that we are dealing with verse.l

1. Th 587-96; vijgneyya sakaqi attham avalokeyyatha pavacanaqi/ yafi
c"ettha assa patlrupaip s3mafinam ajjhupagatassa77 mittaip idha

kalylnam sikkha-vipulaip samadanam/ sussGsl ca ‘garunam etam
samanassa pajirupain// buddhesu sagaravata dhamme apaclti yatha-
bhutarp/ saipghe ca citti-karo etam samanassa patirupaip// acara-

samanassa pajirupam// carittaip atha varlttaip Iriyipathiyam
pasadaniyaqi/ adhicitte ca ayogo etaip samanassa pajirupaqi//
arafifiakani senasananl pantani appa-saddani/ bhajitabbgni munini
etaip samanassa pajirupam// sllaB ca bahu-saccan ca dhammlnam
pavicayo yatha-bhutaip/ saccSnaip abhisamayo etam samanassa
patirOpam// bhSveyya anlccan ti anatta-safiffan asubha-sanBafi ca/
lokamhi ca anabhiratiip etaip samanassa papirupam// bhaveyya ca
bojjhange iddhi-padani indriya-balani/ ajihahga-maggaip ariyaip
etaip samanassa patirupam// taphaip pajaheyya muni samulake asave
padaleyya/ vihareyya vimutto etaip samanassa pajirupaip//




Moving on to the para-canonical literature, a passage in the

ty-two kinds of view (as

Nettippakarapa gives as opposed to the si
expounded in the Brahmajila-sutta) “forty-three bodhi-pakkhiya
dhamma, eight vimokkhas and ten kasinayatanas-”. Apparently we are
expected to know what the forty-three bodhi-pakkhiyi dhamma in
question are. The context gives no obvious clues, but Dhammapala“s
commentary tells us that they consist of the seven sets together with
six kinds of saffffa, namely the notions or ideas of impermanence,
suffering, not-self, abandoning, dispassion and cessation.4 In the
Dlgha-nikaya these are appropriately enough called “six ideas

5
concerned with penetrative wisdom (nibbedha-bhagiya)". It is

difficult to see how we might do better than ti Dhammapala
continues: “Having in this way indicated the opposite by way of
vipassana, in order to indicate it by way of samatha he mentions the
eight vimokkhas and ten kaslpayatanas.'6 This suggests that Dhammapala

understood this extended list as indicating how the seven sets fu

both samatha and vipassanff.

The M ndapafiha also provides several examples of extended lists

based on the seven sets:

1. Two sequences from the Niddesa can be viewed as extended lists
based on the seven sets, but | have chosen to deal with them
another context, see below, pp. 521, 550.

2. D I 1-46.

3. Nett 112.

4. Nett-a 237: tecattalTsaj bodhipakkhiya dhamma ti anicca-safifia
dukkha-saflfia anat ta-saPifla pahana-safffla viriga-saRHa nirodha-saffPia
cattSro satipatthSnS... ariyo atthartgiko magRo ti.

5. D 11 251.

6. Nett-a 237: evam vipassana-vasena patif dassetv3 samatha-
vasena dassetum attha-vimokkha dasa ca kasipayatanSnl ti wuttai




Morality, your majesty, has the characteristic of being the
foundation for all skilful dhammas: morality is the foundation
for the faculties, powers, awakening-factors, path,
establishments of mindfulness, right endeavours, bases of
success, jhlna, liberations, concentration, and [other]
attainments. [1j

In the dhamma-city of the Blessed One there dwell the following
sorts of people: those versed in suttanta (suttantika), vinaya
(venayika) and abhidhamma (abhidhammika); those who give talks on
dhamma (dhamma-kathika); chanters (bhanaka) of the Jataka, the
Dlgha, the Majjhima. the Saipyutta, the Anguttara, the Khuddaka;
those who have accomplished (sampanna) morality (slla),
concentration (samidhi) and wisdom; those devoted to the
development of the awakening-factors (bojjhanga-bh3van3-rata),
practitioners of insight (vipassaka), those intent on the highest
good (sad-atthaip-anuyutta); those who dwell in the forest
(Sraflfiaka) , at the roots of trees (rukkha-mulika), in the open
(abbhokaslka), on heaps of grass (palala-pufljaka), in the
cemetery (sos3nika), always sitting (nesajjika); those entering
the way (patipannaka), those established in the fruit
(phalattha), those in training (sekha), those endowed with the
fruit (phala-samangin); stream-attainers, once-returners, never-
returners, arahats; those who have three knowledges (tevijja),
those who have six direct knowledges (chal-abhiftfia), those with
power (iddhimant), those who have reached the perfection of
wisdom (pannaya piramitp gata); those skilled in the
establishments of dfulness, the right endeavours, the bases of
success, the facul s, the powers, the awakening-factors, the
excellent path, the jhgnas, vimokkhas, and form and formless
peaceful and happy attainments (satipatthana-samma-ppadhSna-
iddhi-pada-indrlya-bala-bojjhanga-magga-vara-jhina-vimokkha-
rGp3ripa-santa-sukha-samapatti-kusala) - crowded and teeming with
these arahats, the dhamma-city was like a grove of reeds (tehi
arahantehi akulam samakulam iklijoam samlkignarp nala-vana-sara-
vanam iva dhamma-nagaram ahosi).[2]

Moreover, your majesty, the sun moves satisfying the mass of
people; just so the world along with its devas is to be satisfied
by the yogin, by the practice of yoga, by conduct, morality,
merit, observance, practice; by jhlna, liberations,
concentration, att; ments, faculties, powers, awakening-factors,
establishments of mindfulness, right endeavours, bases of
success. .. Moreover, your majesty, the sun shows what is good
and bad; just so by the yogin, by the practice of yoga the
faculties, powers, awakening-factors, establishments of
mindfulness, right endeavours, bases of success, ordinary and

Mil 33: patitthana-lakkhapaqi maha-raja sllaip sabbesaqi kusalanaqi
dhammanaip: indriya-bala-bojjhaftga-magga-satipatthana-samma-
ppadhana-Iddhi-p3da-jhana-vimokkha-sam5dhi-sam3pattinaip sl
patittha.

Mil 341-2.




transcendent dhammas are to be shown.[I]

Once more in these Millndapanha passages it is the jhgnas and jhgna-

type meditations and attainments that are most closely associated with
2
the sequence of the seven sets.

Looking further afield in Buddhist literature, the following is an
example of an extended list based on the seven sets from the mahgygna

prajngpgramitg literature:

Subhuti said: “Which are the dharmas that are skilful or
contribute to awakening? Which dharmas are pratyeka-buddha-
dharmas, bodhisattva-dharmas and also buddha-dharmas - [dharmas]
that are comprised and reach a conclusion in the perfection of
wisdom?* The Blessed One sa “Just these: the four
establishments of mindfulness, the four right abandonings, the
four bases of success, the five faculties, the five powers, the
seven awakening-factors, the noble eight-factored path, the four
noble truths, the gateways to liberation - the empty, the
signless, the wishless - the four dhygnas, the four
immeasurables, the four formless attainments, the six direct

1. Mil 389-90: puna ca paraip mahg-rgja suriyo maha-jana-kgyam
santapento carati, evaqi eva kho maha-raja yogina yogavacarena
acara-! a-gufla-vatta-patipattlyg jhana-vImokkha-
samadhl-sainapat ti-Indriya-bala-boj jhaiiga-satipatthana-samma-
ppadhana-iddhi-padehi sa-devako loko santlpayitabbo..m puna ca
paraip maha-rija suriyo kalyapa-papake dasseti, evagi eva kho maha-
raja yogina yogavacarena indriya-bala-bojjhanga-satipatthgna-
samma-ppadhana-iddhi-pada-lokiya-lokut tara-dhamma dassetabba.
The omission of the magga from these two sequences is curious.

2. The changed order of the sets in these passages corresponds to the
order of the sets in the Patisambhidgmagga lists.




knowledges, the perfections of giving, morality, patience,
strength, concentration and wisdom..."[1]

No doubt further examples from mahayana sutras and the prajnaparamita
literature might be searched out but from the point of view of
present concerns this one example suffices to show that in this type
of literature too, familiar additional sets are at times juxatposed
with the sequence of seven sets. It is worth noting that even here
the list of seven sets is self contained and once more resists any
insertion directly into its sequence. All the additional sets have

already been seen appended to the list of the seven sets in the

-l. Satasahasrikaprajnaparamita (ed. P. Ghosa, Calcutta, 1902), p.
1636; Subhutir aha/ katame bhagavan kusala dharmma bodhi-pakgSh
va ke dharmmald ca pratyeka-buddha-dharmmas ca bodhi-sattva-
dharmmaS ca buddha-dharmmas ca ye prajfl3-p3ramit3y5m sagigraham
samavasarapanT~gacchanti/ bhagavan lha/ tad yatha catvari smpty-
upasthan5ni/ catv5ri samyak-prahap3ni/ catvSra rddhi-p3d3h/
pancendriyani/ pafica-balani/ satta-bodhy-angani/ aryyagtahgo
margah/ catvaryy aryya-satyani/ sunyatanimitt5Spr3i?lhita-vimok$a-
mukhani/ catvari dhylnanl/ catvaryy apramapani/ catusra arupya-
samapattayah/ $aj-abhijfiah/ dana-paramita/ ¢lla-paramit5/ k$3nti-
paramits/ virya-pataniita/ samadhi-paramita/ prajfll-paramita...
Cf. pp. 274-5 where 37 bodhi-paks5 dharmm3h are mentioned in the
context of various other items: 4 dhyanas, 4 apramapas, 4 arupya-
samapatti, 6 abhijnas, 10 tathSgata-balas. These passages,
along with other passages relevant to the bodhi-p3kplka dharmafr
from the same work, are cited but not quoted by Dayal, op.clt., p.

2. E.g. Satasahasrik5, pp. 1427-39; Pancavimlatisahasrika (E. Conze,
The Large Sutra on Perfect Wisdom, Part I, London, 1961, pp. 140-
3); Dasas3hasrik5 (S. Konow, “The Two First Chapters of the
Dasas3hasrik3 Prajnap3ramita”, Avhandlinger utgitt av Pet Norske
Videnskaps-Akademi i Oslo, Il. Hist.-Filos. Klasse 1941, No. |,
pp- 1-117). G. Roth also cites some teresting extended lists
in some Ist/2nd century CE works dealing with the significance of
the various parts of a stupa ("The Symbolism of the Buddhist
Stupa® in A.L. Dallapiccola (ed.), The Stupa: Its Religious,
Historical and Architectural Significance, Wiesbaden, 1980, pp.
183-209) .




nikayas apart, that is, from the four truths and six perfections. '
The addition of the six perfections is of course to be expected in a
pralnap8ramit5 text. The addition of the four truths is in general
terms hardly surprising, but more specifically the immediate
Jjuxtaposition of the seven sets and the four truths would seem to
correspond to the stage by stage account of the path in Sarvistivadin
manuals.2 However, as | shall consider presently, it is not without
a certain precedent in the maha-vagga of the Saipyutta-nikaya. But
before turning to this, it is worth noting that Bareau records as a
thesis of the Vibhajyav3da (according to the Vibhaga) that there are
forty-one bodhi-pakgika dharmafr - the thirty-seven along with the four
3

truths.

Alongside all these examples of extended lists based around the seven

sets should be placed the actual headings that form the basis for the

maha-vagga of the Saipyutta-nikaya, as well as what we know of the

headings used in the corresponding portions of other recensions of the
4

saqiyukta material. Thus I have set out the twelve divisions of the

1. For the three gateways to liberation cf. the second set of three
samadhis in the asaipkhata-saipyutta; | take the four arOpya-samapattis
as comprised in the eight vimokkhas, and the six abhijfias as comprised
in the samafiKa-phala schema.

2. See below, pp. 637-40.

3. Bareau, SBPV, p. 174; however, he refers to La Vallée Poussin’s
Abhidh-k Trsl 1V 281 where it is noted that the Vibhajyavadins
have a list of forty-one [bodhipaksikas] adding the 4 3rya-
vatpsas; Lamotte notes the same at Traité 111 1121.

Interestingly, Vasubandhu includes the 4 arya-vaipsas at the
beginning of his account of the path before the practice of
aéubha-bhavana and anapana-smpti (Abhidh-k 336 ff.).

4. See p. 525.




Pali maha-vagga alongside the twenty-one divisions that Anesaki has

identi

ied in what he calls the magga-vagga of the Chinese
1
Saipyuktagama translations.

These lists are of a rather different make-up from the lists so far
considered. The reasons that lie behind the changed order in the
Pali must remain obscure, as must those behind the omission of the

iddhi-padas from the Chinese. The Chinese list seems to include

rather a large number of miscellaneous additional items. Anesaki”s

analysis indicates, however, that the items towards the end of the

list - especially those from 15 onwards - have rather little space

devoted to them. It should also be borne in mind that Anesaki~s
list is something of a reconstruction - an attempt to bring order to
what are apparently rather disordered texts showing no clear

3
divisions. Thus it is not entirely clear how far we should regard

1. See Anesaki, op.cit., pp. 68-76. Anesaki sees eight major divisions
underlying the Chinese Sagiyuktagama material: i) Khandha-vagga,
Salayatana-vagga,

) Nidana-vagga, iv) Savaka-vagga, v) Magga-vagga,

vi) Puggala-vagga, vii) Sagatha-vagga, viii) Tathagata-vagga, (he uses

Pal

-forms). As far as can be ascertained various recensions of the
yukta material seem to have been agreed in devoting major divisions

to the skandhas, ayatanas, pratTtya-samutpada and marga (i.e. a major

division devoted more or less to the seven sets), but the detailed
constitution of these major divisions is largely unknown, except in

the case of the Chinese Saipyuktagamas, see Anesaki, op.cit., pp. 68-

70; J. Bronkhorst, “Dharma and Abhidharma®, BSOAS XLVIII (1985),
p. 317.

2. Anesaki, op.cit., p. 73. Note that the treatment of the six
lyatanas in this context appears to be secondary in that they
also form the basis of a major d on of the Chinese
Saipyuktagamas; see id., p. 71.

3. Id., p. 70: “When we come to the two extant versions of the
Samyukta in Chinese... the classifications are in utter
confusion.” Cf. E. Mayeda, “"Japanese Studies on the Schools of
the Chinese Agamas™ in H. Bechert (ed.), Zur Schulznehorigkeit
von Werken der HTnayana Literatur, Gottingen, 1985, pp. 94-103;
Mayeda comments on the difficulties of the reconstruction of the
arrangement of the 50 vol. Satpyuktagama (probably Sarvastivadin);
a 16 vol. and 1 vol. Saipyuktagama trsl appear incomplete.




Anesaki®s analysis as final.

I shall return to the sagiyutta/saipyukta lists presently. First, |
wish to turn briefly to the matikas/matfkas that provide the subject
headings for four works: the Vibhanga, the DhStukathi, the
Dharmaskandha and the ArthanviniScaya—:;utra\.1 I take the latter two

texts as representative of the literature of the wider Buddhist

tradition.

These tables of topics are again of a rather different nature from the
lists so far considered. They are not collations that focus
primarily on the sphere of what is actually to be practised and
developed- They attempt to embrace the whole of Buddhist teaching in
a rather more explicit and straightforward way. What are apparently
considered the most important headings covering the full range and
expanse of early Buddhist teaching are singled out in order to give
summaries of the teaching in all its various aspects. While some
topics are peculiar to one or other of the lists, or are subsumed
under a different heading in different lists, it is not hard to

2

identify a common core. This common core in fact corresponds quite

1. See p. 526.

2. Cf. A.K. Warder, <The M3tik2", introductory essay to
Mohavicchedanl, London, 1961, pp. XiX-xxvi A slightly
different and shorter version of the same list occurs repeatedly
in the Niddesa which talks of being skilled (kusala) in khandha,
ayatana, dhatu, paticca-samuppSda, satipatthana, samma-ppadhAna,
iddhi-pada, indriya, bala, bojjhanga, magga, phala, nibbffna (see

Nidd 1 69, 71-2, 1-5, 171; Nidd Il (Ne 1959) 41, 120; cf. Nidd 1
45, 340-1; Nidd Il (Ne 1959) 133, 142, 200. 203, 225, 229).




closely with the topics that receive spec attention in the

Samyutta-nikgya and Satpyuktagama. These matikas/matrkas also invite

comparison with nikaya works such as the Saqiglti- and Dasuttara-
suttas, and also the Kumara-panha and MahS~-panha, which are all in
their different ways attempts to give accounts of the teaching in all

1
its aspects.

From the point of view of present concerns it is enough to consider
the role of the seven sets when brought into such a context. A
number of features are immediately noticeable in these matiki/matykis.
There is a tendency to treat the five indriyas not in the context of
the seven sets but as subsumed in the full list of twenty-two
indriyas. which are then grouped with the khandhas, ayatanas, dhatus,
payicca-samuppada and saccas; the balas have no separate existence

apart from the indriyas

the Vibhanga and Dharmaskandha. The
Arthaviniscaya-sutra is the only one of the four to maintain the

sequence of all seven sets, the other three texts tamper with it i

1. The Kumara-panha (Khp 2), the Maha-panha (A V 48-54) and a
variation on the latter (A V 54-9) each give ten items
corresponding to the numbers from one to ten. The seven sets
feature sporadically; the Kumara-panha gives the seven bojjhangas
and ariyo atthangiko maggo for the numbers seven and eight, but
the four ariya-saccas and five upadana-kkhandhas for four and
five; the variation on the Mahg-panha gives the four
satipatthSnas and five indriyas. Rather similarly, various of
the seven sets feature in the numerical system of the Dasuttara-
sutta: the four satipatyhanas, the seven bojjhartgas and ariyo
atthartgiko maggo as four, seven and eight dhammas respectively to
be developed (bhavetabba); the five indriyas as five dhammas
concerned with distinction (visesa-bhagiya), though one Chinese
translation treats them as “to be developed”; see J.U. de Jong,
"The Dasottarasutra®™ in his Buddhist Studies, Berkeley, 1979, pp.
252-73. The less selective method of the Sagigl sutta means
that all seven sets feature.

2. I have commented on what 1 believe to be the significance of this
in Chapter 1V 5.




various ways. In contrast to the niklyas, there is a tendency for
these matikSs/mitrkas to insert additional sets of four directly into

the sequence of the seven sets.



THE 7 SETS EXPANDED IN THE PAFISAMBHIDAMAGGA

A B(i) B(ii)
1-5 indriyas (5) indriyas (5) maggafngas (8)
6-10 balas (5) balas (5) bojjhafgas (7)
11-17 bojjhafigas (7) bojjhafigas (7) balas (5)
18-25 maggafigas (8) maggafigas (8) indriyas (5)
26 indriya indriya indriya
27 bala bala bala
28 boj jhafiga boj jhafiga bojjhafiga
29 magga magga magga
30 satipatthana satipa~hlna satipatthlna
31 ppadhana ppadhana samma-ppadhana
32 Iddhi-pSda iddhi-pida iddhi-pada
33 sacca sacca sacca
34 payoga samatha samatha
35 phala vipassana vipassana
36 vitakka samatha-vipassana samatha-vipassana
37 vicSra yuganandha yuganandha
38 plti slla-visuddhi slla-visuddhi
39 sukha citta-visuddhi citta-visuddhi
40 citta di~hi-visuddhi ditthi-visuddhi
41 avajjana imokkha vimokkha
42 vijanana 1 vijja
43 pajanana vimutti vimutti
44 safijanana khaye filnam khaye fanaip
45 ekodi anuppade fianam anuppade Hanam
46 chanda
47 manasiklra
48 phassa
49 vedana
50 samadhi
51 sati
52 pafina
53 vimutti
54 amatogadham nibbanam



SAMYUTTA/SAMYUKTA TABLES OF CONTENTS : MAHX-VAGGA/MXRGA-VARGA

SooNOUhWN R

=

Samyutta-nlk8ya

reagga (8)
bojjhartga (7)
satipatthana (4)
indriya (5, etc.)
samma-ppadh3na (4)
bala (5)
iddhi-p3da (4)
Anuruddha

jhina (4

5n3pana

sotapatti

sacca (4)

1. See Anesaki

1
Samyuktlgama

smpty-upasthana
indriya

bala
bodhy-afiga
marga

anapana
éaikfa
avetya-prasada/srota-Ipatti
deva

tad-ripa
samyak-prahana
dhySna
traividya
asaipskfta
samudra
$adayatana
bija

loka

sSstf

Rlhula

bhik~u

op.cit., pp. 72-3;

I have sanskritized the forras given
Anesaki .

by
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THE MATIKA/MATRKA OF THE VIBHANGA ETC.

Vibhanga

khandha (5)
ayatana (12)
dhatu (18)
sacca (4)
indriya (22)
paccay3kara (12)
satipatthana (4)
sainma-ppadhana (4)
iddhi-pada (4)
bojjhanga (7)
magganga (8)
jhana (4+4)
appamanna (4)
sikkha-pada (5)
patisambhida (4)
nana
khuddaka-vatthu
dhamma-hadaya

Dhatukatha

khandha (5)
ayatana (12)
dhatu (18)
sacca (4)
indriya (22)
paticca-samuppada (12)
satipatthana (4)
samma-ppadhana (4)
iddhi-pada (4)
jhana (®
appamanna (4)
indriya (5)
baia (5)
bojjhanga (7)
magga (8)

phassa

vedanl

sanna

cetani

citta
adhimokkha
manasikara

1
Dharmaskandha

siksl-pada (5)
srota-apatty-anga (4)
avetya-prasada (4)
sramanya-phala (4)
abhijna-pratipad (4)
Irya-vamsa (4)
samyak-prahana (4)
rddhi-pada (4)
smrty-upasthana (4)
arya-satya (4)
dhylna (4)

apramina (4)
arupya-dhatu (4)
bhavana-samadhi (4)
bodhy-anga (7)
ksudraka-vastu
indriya (22)
ayatana (12)
skandha (5)

dhatu (6/18/62)
pratTtya-samutplda (12)

- See J. Takakusu, JPTS,

Arthaviniscaya-sutra

skandha (5)
upadana-skandha (5)
dhatu (18)

ayatana (12)
pratTtya-samutpada (12)
Irya-satya (4)
indriya (22)

dhylna (4)
Irupya-samlpatti (4)
brahma-vihara (4)
pratipad (4)
samadhi-bhlvana (4)
smrty-upasthana (4)
samyak-prahana (4)
rddhi-pada (4)
indriya (5)

baia (5)

bodhy-anga (7)

mirga (5)
Inapana-smrti (16)
srota-apatty-ahga (4)
tathagata-bala (10)
vaisaradya (4)
pratisamvid (4)
avenika-dharma (18)
mahlpurusa-laksana (32)
anuvyafijana (80)

1905, pp. 111-5;

E. Fr~uwallner, WZKS 8 (1964), pp. 73-4.



3. Conclusions

What are the implications of all these different extended lists for
our understanding of the role of the seven sets in early Buddhist
literature? Before attempting to answer this question one should
perhaps remind oneself that the list of the seven sets both in its own
right and under the guise of the thirty-seven bodhi-pakkhiya-
dhammas/bodhi-pak$ika-dharmas continues to remain an important and
distinct list of items in probably all varieties of post-canonical
Buddhist literature - it continues to crop up in abhidharma, mahayana
and even in tantric texts. ! The fact that this is so means that the
extended lists based around the seven sets cannot be viewed as the end
result of some simple process that involved the gradual accretion of
further sets until finally the list of seven sets was superseded and
ceased to be of importance as a distinct list. This simply does not
happen. Nor, I think, can we view the existence of extended lists as
an indication that the sequence of the seven sets was not yet
established as a separate and distinct list. It seems to me that the
passages | have considered in Chapter VIl are quite sufficient to
show that the sequence of seven sets was already firmly established as

a distinct and separate list i

the period of the four primary

nikayas. As far as the whole of the Pali canon is concerned, it

should also be noted here that the Vibhariga gives the seven sets the

appellation saddhamma. So if the Petakopadesa talks of thirty-

1. For an indication of the extent of the importance of the 7
sets/37 bodhi-paksika-dharmas in a wide range of Buddhist

erature cf. the "Note on the 7 sets/37 bodhi-paksika-dharmas
sources” below, pp. 661-2.




seven bodhi-pakkhika dhamma, but the Nettippakarapa of forty-three
bodhi-pakkhiya dhamma, it is not out of any uncertainty about the seven

sets as a distinct and separate list.

The fact that the seven sets remain important as a distinct list in
the later tradition despite the existence of extended lists both in
the nikayas and later literature must indicate that the list of seven
sets acquired a certain authority rather early in the history of

Buddhist thought. Possibly this authority can be adequately

explained merely by reference to the ancientness of the list, yet |
think we ought to go a little further than this. For in fact the
very existence of the extended lists alongside the fixed list of seven
sets already in the nikaya period suggests that in appreciating the
authority of the seven sets we have not simply to do with their
ancientness. If this is the sole source of authority, why is the
sequence of seven sets not always respected, why are further sets

added? It seems reasonable to suggest that it is in order to bring

out something of the nature of the seven sets as conceived and worked

out already in the nikSyas. Thus, in the nikaya lists especial
what we consistently have are the seven sets along with a variety of
meditation subjects. What is being indicated, 1 think, are the
particular contexts in which the seven sets are developed. In other
words, the seven sets remain a distinct set of items not simply because
they came down as a bare and distinct list from ancient times and
therefore had to be fitted in somehow, but because rather early on -

well before the end of the period of the four primary nikayas - theyl

1. Pet 114, 138.



began to be understood and elaborated together in a quite specific way

as a description of the unfolding of the Buddhist path from beginning
to end. The particular quality of the description of the Buddhist
path in terms of the seven sets is something I shall return to at the
conclusion of this study, but it has, I think, to do with the rather
elaborate system of “cross-referencing” inherent in the seven sets,
the way in which they inter-relate with each other and also draw
together various nikSya themes. The kind of thinking that underlies
this is, 1 think, fundamental to Buddhist thought and psychology of
meditation. Thus the description of the path in terms of the seven
sets is important in that it is suggestive of a certain depth and
subtlety along with a certain simplicity and conciseness.

1
In a recent article Johannes Bronkhorst has suggested that we can
view the expansion of the seven sets as the result of attempts to
complete the list with meditational states. According to
Bronkhorst, first the four dhyanas were added - he cites the Chinese

translations of the Mahapari

irvSpa-sQtra and some further Dirghagama
and Madhyamagama passages. Next were added the four apramanas (he

cites the Dhatukatha matika) and finally the four arupyas or “formless

attainments®, g ng a list of ten sets: the four smrty-upasthlnas,
four samyak-prahapas, four rddhi-padas, four dhyanas, four apramapas,

four arupyas, five indriyas, five balas, seven bodhy-afigas, aryaptiftga-
4

1. "Dharma and Abhidharraa®, BSOAS XLVIIl (1985), pp. 305-20.

2. 1d., p.306.
3. 1 . n. 8.
4. 1d., p. 307.



In fact Bronkhorst can find no example of Just this sequence of ten
sets anywhere in Buddhist literature, but suggests that it must have
been the source of the appropriate portion of Sagiglti-sutra®s section
of “fours®, and cites four different versions of the sutra to this
effect; of this portion of the Saipglti-sutra’s section of fours he
says that it is “difficult to doubt that this enumeration was taken
from an earlier list™ of ten sets, and gives the list of ten as
al:oove.:l Yet this seems certainly dubious, and amounts, 1 think, to a
rather unconvincing and indeed unhelpful line of speculation that
tends to distract attention from the way in which the seven sets are

actually handled and understood in the early literature.

Not the least of its problems is that it totally ignores the various
other extended lists that I have been considering in this chapter.
The lists that Bronkhorst cites, on the other hand, are somewhat
hypothetical in nature. The only hard evidence for the expansion to

nine sets is the occurrence of this sequence withi

the body of the
matika of the Dhatukatha. But this mStika contains rather more than
just these nine sets and, as | have suggested, its nature is such that
it is not clear that it is entirely valid to extract the sequence of
nine sets in the way Bronkhorst does. The evidence for the list of
ten sets is even more tentative - the sequence of these ten sets does

not appear to occur even with

the body of some longer list. The

whole procedure begins to look dubious. The point is that we have no

grounds for be ing that lists of just these sets - either nine or

ten - ever played a part in the exposition of Buddhist thought.



Of the three expanded lists considered by Bronkhorst we are thus left

th the expanded list of eight sets - the seven together with the
four dhyinas - as the only one that is certainly witnessed in the
literature. As I have already indicated, this fact is of some
interest since the occurrences of this list of eight sets in the
Chinese Sgamas seems to find close harmonies in the Pali nikayas.

The association of the four jhSnas - and only the four jhSnas -

the seven sets is quite explicit in the application of common
treatments in the maha-vagga of the Samyutta-nikaya; that is to say,
on the basis of the maha-vagga one would have to single out eight sets

and not seven. Again 1 have argued that jhana or at least a state of

meditation close to jhana is consistently implicit in much of the

niklya treatment of the seven sets individually. Similarly in what 1
have considered as the nikaya treatment of the seven sets as “path” or

“practice”, and in the various extended lists, samatha, samadhi and

the jhanas are certa y recurrent themes: in the Maha-sajayatanika-

sutta we have the coupling of samatha and vipassana, in the

indapltaparisuddhi-sutta, the abandoning of the five nlvarapas and
samatha and vipassana; in the asaipkhata-satpyutta, samatha and vipassana
along with savitakko saviclro samadhi, avitakko vicaramatto samadhi

and avitakko avicaro samadhi - merely a different way of looking at
the jhanas; in the Mahasakuludayi-sutta, the four jhanas and
abhibhayatanas; in the eka-nipata treatment the four jhanas along with
the brahma-viharas receive special emphasis - this in a section

entitled jhana-vagga.

What lies behind all this is not the mechanical accumulation of lists

of meditation states. It is rather a feeling that in one sense and



in certain contexts the list of the seven sets is not quite specific»
is not quite enough. As | said above, what is lacking is an
indication of the context in which the seven sets are to be developed.
So we are told that the seven sets are developed in association with
the practice of jhSna, in association with the practice of the brahma-
viharas, in association with 3n3p3na-sati or with some other

meditation subject or practice.

This means, 1 think, that the treatment of the seven sets as a

the later

definite list of thirty-seven bodhi-pakkhiya-dhammas
literature must be seen as related rather more closely to their

treatment the early literature than might have been supposed.

Unless this is so it is difficult to see why the later literature
should have felt the need to develop the notion of thirty-seven bodhi-

pakkhiya-dhammas , given that other more extended lists were available.l

1 have already pointed out some of the ways in which the nikSya
handling of the seven sets begins to approach and imply something of
the more explicit statements concerning the seven sets as the thirty-
seven bodhi-pakkhiya-dhammas in the later literature. Before passing
on to look at the abhidhamma treatment more closely it is worth Just
considering once more the nature of the topics brought into
association with the seven sets in the maha-vagga of the Saipyutta-
nikaya. The Anuruddha-satpyutta seems to be attracted by association
with the satipatthanas, which are mentioned in every sutta. 1 have
already discussed the jhana-samyutta. Next is the 5n3pSna-sagiyutta;
anapana-sati is an aspect of the first satipatthgna (k5ye

kSyanupassana) and is treated as such in the (Maha-)Satipatthana-



sutta; the treatment in the SnapSna-saqyutta follows in general that
found in the An3p3nasati-sutta, which gives special emphasis to all
four satipauhanas and the bojjhangas. The An5pinasati-sutta opens,

as | have already pointed out, with an extended list based around the

seven sets. This list culminates in 1

plna-sati. The commentary

states here that the reason why anapana-sati is the only one of the

items in the list to be explained in full is because of the large
1

number of bhikkhus who take it as their kamma-tthSna. The practice

of 3n3p3na-sati seems to have something of a spec status within the
tradition as the practice of the Buddha on the night of his awakening.
It does not seem unreasonable to suggest that, in the case of the

mahl-vagga, 3n3p3na-sati is where it is because it is regarded as the

normative vehicle on the basis of which the seven sets are “to be

developed and to be made great-”. nally there are the sotSpatti-

and sacca-saipyuttas. Their appearance Just here shows a clear

correspondence with the notion, explicit both in the Visuddhimagga and

Abhidharmakosa, that stream attainment and definite knowledge of the

four truths coincide with the culmination of the development of the

seven sets. Of course the actual structure and ordering of the
nikayas is likely to be rather later than the contents itself. Yet,
with the proviso that Anesaki®s list is somewhat tentative, it is
worth noting that much the same sets seem to cluster most closely
around the seven sets in the Chinese Satpyuktagama translations.

1. Ps 1V 139: yasma pan”ettha anapana-kamma-tjhana-vasena
abhinivittha bahu bhikkhu, tasma sesa-kamma-tthanani saipkhepena
kathetva anapana-kamma-tthanaqi vitth5rena kathento anapana-sati
bhikkhave ti aditp aha.

2. E.g. Ps 1l 291; cf. Paravahera Vajirafiaija Mahathera, Buddhist
Meditation in Theory and Practice, Kuala Lampur, 1962, p. 227.




CHAPTER NINE : DHAMMAS THAT CONTRIBUTE TO AWAKENING

1. The expression bodhi-pakkhiya dhamml in the canon

I have already noted that "thirty-seven bodhi-pakkhiya dhamma® becomes

a standard way of referring to the seven sets in post-canonical

Buddhist literature, and that while the expression occurs in a number

of passages in the Pali canon, it is not found in any context where

the seven sets appear as a definite group, nor is the number of bodhi-

1
pakkhiya dhamma anywhere specified as thirty-seven. So what exactly
is understood by the expression in these canonical passages? What
are its implications and connotations? Is the expression understood

to define a particular set of items - a set of items other than the

seven sets?

What does the expression bodhi-pakkhiya dhamml mean? The Pali
textual tradition bears witness to a number of variations in the form

of both parts of the adjectival compound bodhi-pakkhiya. As far as

the meaning of the term in the nikiyas is concerned these vari
would appear to be of little consequence. Yet the term bodhi-
pakkhiya has in the course of the history of modern Buddhist
scholarship been the occasion for a number of academic footnotes and
asides concerning these variations and other matters. Since the term
is one that is central to the present study it is perhaps as well to
consider all this rather carefully.l

1. But Lamotte notes (Traité 111 1120) that the Ekottarikagama

(“texte tardif et farci d"interpolations mahSyanistes®) does
qualify the 7 sets as 37 bodhi-piksikas.



The term bodhi-pakkhiya occurs in some eighteen different contexts
within the Pali canon. However, in these various contexts we find
forms not only ending in -pakkhiya but also in -pakkhika. It is
clear that alternation between the -pakkhiya and -pakkhika forms as we
now have it is often the result of the predell(étions of manuscript
copyists. In the absence of critical editions of the texts it is
virtually impossible to determine any consistent preference for one
form or the other among the different works of the canon. The

sometimes rather 1

ted variant readings indicated in PTS editions
suggest that in many, if not in most, instances some manuscripts of a
given text read bodhi-pakkhiya and others bodhi-pakkhika. On the
4

“other hand where no variants are recorded - if this does in fact
reflect the state of the manuscripts - bodhi-pakkhika appears the more
regular form. The atthakathas show that in one case at least the
variation between bodhi-pakkhiya and bodhi-pakkhika is ancient. In
other cases the PTS edition of the text reads bodhi-pakkhika with no
variants recorded, yet all manuscripts of the commentary apparently
read bodhi-pakkhiya without further comment.6 The Pali manuscript

tradition preserves, then, forms in both -pakkhiya and -pakkhika, and

1. Vin 111 23; D 11l 97; SV 227, 231, 237-9; A Il 70-1,
351-2; Patis 1 18; Il 115, 122; Ap 28, 314; It 75, 96;
Vibh 244, 249-50.

2. Cf. 0. von Hindber, <On the Tradition of Pali Texts in India,

Ceylon and Burma® in H. Bechert (ed.) Buddhism in Ceylon and
Studies on Religious Syncretism in Buddhist Countries, Géttingen,
1978, pp. 48-58.

3. It appears that in general Burmese MSS prefer -pakkhiya,
Ceylonese and Thai -pakkhika (cf. C.A.F. Rhys Davids” comments at
Vibh xiv); but the rule not absolute, cf. below, p. 237, n.3.

4. Vin 23; D 111 97; A 70-1, 300-1; IV 351-2; Ap 28, 214;
Patis 1 18; 11 115, 122; Vibh 244.

5. Commenting on bod pakkhiyéanam dhammanam at It 75, Dhammapala
draws attention to the alternative reading: bodhi-pakkhikanan ti
pi patho (It-a Il 73-4).

6. E.g. Mp 11l 259 to A

70; Mp 11l 351 to A 111 300.



one must surmise that these were already largely interchangeable in
ancient times. Probably they should be regarded as simply reflecting
the preferences of particular Middle Indo-Aryan dialects for either

the ending -iya or -ika.

Buddhist Sanskrit sources similarly evidence a variety of forms:

bodhi-pakga dharmlh, bodhi-pakgika dharmlb* bodhi-pakgya dharmah and
1 2

bodhi-pakgika dharmah» Now -paksa might represent a

sanskritization of

ddle Indo Aryan -pakkha; both -pakgika and
-pakgika might represent sanskritizations of Middle Indo-Aryan
-pakkhika, while -pakgya might represent a sanskritization of
-pakkhiya and indeed -pakkha. Classical Sanskrit literature records
the following adjectival formations derived from the substantive pakga

3
("wing® or “side"): pakgin, pakgya, pakglya and pakgika.

What we appear to have then in -pakkhiya and -pakkhika is an

adjectival formation in either -iya or -ika, derived from the

substantive pakga, possibly with vyddhi; compounded with bodhi- it

would mean “s

ng with® or “taking the part of awakening®. The

evidence of Buddhist Sanskrit literature also suggests a Middle Indo-

1. Q.v. BHSD; different forms sometimes appear in the same text.

2. Edgerton regards bodhi-pakga as “rare, and possibly only a
phonetic variant of the commoner -paksya® (BHSD s.v. bodhi-pakga)
but it may not be as rare as he suggests; it seems to be the
regular form in the prajnaparamita texts (not cited by Edgerton
here) and cf. Abhidh-k 382 n.9.

3. Q.v. BR, MW; pakgiya is recorded in the Harivagisa in the sense of
"siding witl Panini also gives the expression purva-pakglya
(@.v. MW), “situated on the front side®, but there appears to be
no corresponding *bodhi-pakglya dharmah in Buddhist Sanskrit
texts. Turner cites Pkt pakkhia under Skt pakgika.




Aryan form *bodhi-pakkhf dhammS deriving from an Old Indo-Aryan -pakga or

-pak?ya. Since -pakgya may not be recorded in the sense of

with® until rather later in the history of Sanskrit literature®, the
former is perhaps to be preferred; the whole expression would then
mean something like “dhammas whose side/party is (that of) awakening”,
“dhammas that take the side of awakening®, or even “dhammas that are
the wings of awakening”. 1 shall return to the question of the
meaning of pakga/pakkha at the beginning of section 3 of this chapter.
In conclusion, it seems doubtful that one might meaningfully talk of
the “original® or “correct™ form of the expression. The texts (Pali
and Buddhist Sanskrit) indicate an absence of concern about the exact
form, and it is difficult to see at what point in the history of the

language and literature it would have been otherwise.

Two variations in the first member of the compound bodhi-pakkhiya are

3
also found. First there is the alternation between bodhi- and bodha-.t

1. Cf. the adjectival usage of kusala-pakkha at M IIl 77: iti kho
bhlkkhave vlsati kusala-pakkha visati akusala-pakkha.

2. See BR and MU s.v. pakgya.

3* For bodha- see S V 227, 231, 237-9. It is not at all clear what
is the “correct™ reading in many instances. D IlIl 97 has bodhi-
pakkhiya as does Sv 11l 872 and Sv (Be 1902) 11l 48, but Sv (Ce
1925) 11 632 has bodha-pakkhiya; DAT HI 63 has bodha-pakkhlya
but records as variants bodhi-pakkhlya (Be Chagghasatpgayanf,

1 Sinhalese MS), bodhi-pakkhika (2 Sinhalese MSS). At SV 227,
231, 237-9 Feer is not consistent about which form he prefers,
but the variant readings he notes show that the Burmese prefer
bodhi-pakkhiya and the Sinhalese bodha-pakkhikam Mp IV 162 (to
A IV 251) has sambodha-pakkhika and sambodhassa, but records Be
(1924) as reading sambodhi-pakkhiya and sambodhissa. h-a 346
reads bodhi-pakkhiya, following Be (1902), but gives 2 Sinhalese
MSS as reading bodha-; but Sinhalese MSS do on occasion have
bodhi-pakkhiya (cf. variant given at Vibh 250). For the -a stem
cf- sambodha-gSmino (Sn p. 140), though Sn also has sambodhi (Sn
478, 503, 693, 6%9%6). —m—————




and secondly the addition on one occasion in the four primary nikayas
1

of the prefix sam-, g ng sambodha-pakkhika. The alternation
between the - and stem forms has no obvious significance in early
Buddhist literature. As for sambodha, | commented in the course of

my discussion of the bojjhangas that in a late canonical work such as
the PatisambhidSmagga (where we have such sequences as bujjhanti,
anubujjhanti, patibujjhanti, sambujjhanti and indeed
bodhi-pakkhiyatthena, anubodhi-pakkhiyatthena, pajibodhi-
pakkhiyauhena, sambodhi-pakkhiyatthena) it is not unreasonable

to see the addition of the various prefixes as imparting a specific
3
meaning. However, it is equally clear that in the nikSyas

sambojjhahga and bojjhahga are regularly equivalents. In the context
of the four primary nikayas there seem to be no good grounds for

thinking that sambodha-pakkhika dhamma are conceived of as anything

1. A IV 352; variant sambodhi- .

2. PED, BHSD s.w. bodha, bodhi. Edgerton comments that the usage
of bodha in Buddhist, non-Buddhist and Jaina Sanskrit is much the
same, whereas bodhi is very rare in non-Buddhist and non-Jaina
texts. It is clear from the stock commentarial exegesis of
bojjhahga (see above, Ch V 9) that whether bodhi is glossed as nana
or ariya-puggala hinges on whether the commentators take bodhi-

or bodhin, and not on whether they read bodhi- or bodha-

amoli implies at Patis Trsl 316 n.2; likewise bodha-
might be taken in two ways, as “awakening® itself or as an
adjective descriptive of the one who is awakening, i.e. “the
awakening [man]®.

3. See above, p. 353.




different from bodha-pakkhiki dhammS.

These, then, are the basic facts concerning the occurrence of the term

bodhi-pakkhiya in the Pali canon. However, commenting on bodhi-

pakgika-dharma in a note to his translation of the Mahgvastu, J.J.

Jones wrote as follows:

Pakgika is the Pali pakkhika or pakkhiya... The term paksika has
been taken as a derivative of pakga, and has accordingly been
rendered either "being on the side of" or "forming the wings
of*'... This interpretation seems to be borne out by the fact that
in BSk. the forms bodhipakga and -pakgya are more frequent than
-pakgika. At the same time, as the word pakkhika does definitely

occur in the older Pali texts, it cannot be regarded as certain
that the term as well as the complete formula originated among
the Sanskritists or quasi-Sanskritists as Har Dayal maintains...

There is every possibility that the Pa
original, and the etymology of this, v
-prakhya,

pakkhika is more
. from pakkha, Sk. suffix
like", "resembling” would seem to suit its application

in this formula better than the derivation from pakga, "wing" or
“side". For then bodhipakgikadharma would mean a *bodhl e
quality or condition."” On this supposition all the BSk. forms

are due to a wrong Sanskritization of the Pali pakkha,
pakkhika. [2]

I shall turn to Har Dayal”s comments presently, but what of Jones~”

suggestion that bodhi-pakkhiya dhamma might be an erroneous formation¥

1.

It is not clear to me why Hare says (A Trsl 1V 231 n.l) of
sambodha-pakkhlka dhamma “the context clearly shows that it is
not the same as bodhipakkhiya dhamma*®; possibly it is because he
understands the latter to refer straightforwardly to the seven
sets. Citing the commentary he ignores the extent to which the
explanation of sambodha-pakkhika here corresponds with that of
bodhi-pakkhiya elsewhere (see Ch 1X 3); clearly the

commentarial tradition takes them as basically equivalent. PED
s.v. sambodha does give “the insight belonging to the three

her stages of the path® but without stating its authority; Mp
IV 162 states that sambodha at A IV 352 has to do with all four
paths (catu-magga-saipkhatassa sambodhassa), while Sp 1 229 takes
bodhi to refer only to the path of arahatship. Thus it is clear
that the commentaries interpreted these terms in the nikayas as
they saw fit according to particular contexts.

Mvu Trsl 11 272 n.l.




for an expression that or nally signified “bodhi

Ike dhammas*®?

As 1 have suggested, there are possibly grounds for preferring the

reading -pakkhika, but it is difficult to see why and even how Jones

derived this from -prakhya - the dictionaries record no such forms as

*prakhyika or *prakhyika. On the other hand, Pali pakkhika does

represent a quite regular Middle Indo-Aryan equivalent to the

perfectly correct Sanskrit p3k?ika. Jones appears to be quite alone
1

in relating pakkhika to prakhya.

The suggestion that we have to do with an expression meaning “bodhi-
like dhammas® might be better founded on the assumption that bodhi-
pakkha and not bodhi-pakkhika represents the “correct” form; pakkha
might very well represent Sanskrit prakhya. Yet the usage of Pali
pakkha in the sense of Sanskrit prakhya is not reliably attested,
while the postulated bodhi-pakkha dhamma, as | have already pointed
out, still makes good sense in terms of Sanskrit -pakga: “dhammas that

take the side of awakening~.

The existence of various adjectival formations derived from a common
substantive and having little difference in meaning is, of course,

quite normal in both Sanskrit and Middle Indo-Aryan. Expressing a

rather s lar notion to Sanskrit pakgin, pakglya, pakgya and pSkgika

are a number of derivatives from bhaga: bhagika, bhagi

, bhagya.

1. Cf. Childers, PED, PTC, s.v. pakkhika.

2. PED (s.v. pakkha, 2) does take pakkha in matu-pakkha and pltu-pakkha
at Mil 75 as equivalent to prakhya, though the Skt expres: ns maty-
pakga and pity-pakga (g.v. MW) suggest that it is mistaken in doing
so; PED cites no further examples.

3. Q.v. MW




These all mean, more or less, “having a share in". Similarly in Pali
we find bhagin and bhagiya.:l These adjectival derivatives from bhgga
prove particularly relevant to the question of the meaning of bodhi-

pakkhiya in the Pali canon, since -pakkhiyaZ-pakkhlka is often found

juxtaposed with -bhggiya in a way that suggests they should be taken

as alternative ways of expressing a similar idea:

ye keci bhikkhave dhamma kusala kusala-bhagiya kusala-pakkhika
sabbe te appamada-malaka.[2j

A further indication of this overlap in meaning and usage is the way
in which -pakkhiya/-pakkhika and bhgglya are on occasion apparently
glossed by the same phrase. Thus to describe something as nlbbedha-
bhaglya indicates that it “turns towards® or “conduces to"

3

(saipvattati) penetrative wisdom; si

arly something that is bodha-
pakkhika is said to “turn towards™ or “conduce to” awakening. At
this point it is worth comparing the expression bodhi-pakkhiya dhamma
to an expression found in a prose section of the SuttanipSta: "skilful
dhammas which are noble, lead out, lead to awakening® (kusala dhamma
ariya nlyygnlkg Sambodha—gamino).5 In conclusion, to treat -pakkhika
or -pakkhiya in the expression bodhi-pakkhiya or bodhi-pakkhika dhamma
as anything other than a derivative of pakga seems perverse; the basic
meaning of the expression must be taken as “dhammas that side with or
take the part of awakening”.
1. Q.v. PED.

S

2. V 91; mispunctuated as kusalakusala-bhaglyi; cf. A 1 11.

3. SV 87.

4. SV 237. Cf. also the Juxtaposition of vighata-pakkhlya
(variant: -pakkhika) and anibbgna-sagivattanlka at SV 97; M 1
115; As 382.

5. Sn p. 140.
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What of Dayal®s comments referred to in the above quotation from
Jones? In his study of the bodhisattva according to the Sanskrit

sources Dayal states:

The Pali word bodhi-pakkhiya is probably derived from the
Sanskrit form, which was the earlier of the two, as this word
does not occur often in the NikSyas or Milindapanho... The te
emphatically refers to bodhi and not to the nirvapa of the Pa
scriptures. Both the term and the complete formula seem to have
orginated among the Sanskritists or quasi-Sanskritists, who were
the forerunners of the Mahayana. The Pali rendering points to
pakgya as the correct Sanskrit fora... [I]

What has already been said should make it clear why 1 regard Dayal"s
comments concerning the correct form to be misconceived. The more

surprising claim is that the Pali usage of the term bodhi-pakkhiya is
a borrowing from “Sanskritists or quasi-Sanskritists”. The bases of

this claim, namely that the term is found only infrequently in the

niklyas and Milindapanha and that the reference to bodhi is suggestive
of the Mahaylna, are certainly dubious. Dayal refers to Buddhist
Sanskrit works such as the Mahavastu, Mahavyutpatti, the
Lalitavistara, the Saddharmapupdarlka and the Dasabhumlka-sutra. Yet
we have no reason for thinking that these works are older than Pali
works such as the Petakopadesa, and MilindapaHha which mention

“thirty-seven bodhi-pakkhiya dhamma® expl Furthermore the

term bodhi-pakglka (and variants) hardly occurs with greater frequency

in the Buddhist Sanskrit works mentioned than bodhi-pakkhiya does inl

1. Dayal, op.clt.. p. 81. Rather curiously he seems to regard
pakga meal g “wing® and pakga meaning “side” as two distinct
homonyms: "It seems probable that the form pakgya is not related
to the word pakga, which means That simile would not be
very appropriate as no bird has thirty-seven wings." He goes on
to say that pakgya “is derived from the substantive pakga, which
means "a side, party, faction".~




paracanonical Pali literature; and although rare in the canon it is
not that rare. Finally, it is true that the term bodhi is taken up
in certain concepts associated with the development of the Mahayana,
but the usage of derivatives from the root budh is hardly to be
regarded as an exclusive feature of the Mahiyana. As 1 stated at the
outset of this study, it is clear that the expression bodhi-

pakkhiya dhammg/bodhl-p3kslka dhartnab should be regarded as part of

the common heritage of ancient Buddhism.



2. Usage and application of the expression

Six of the canonical passages that speak of bodhi-pakkhiyff dhamma
employ the expression “to dwell engaged in the development of bodhi-
pakkhiya dhammal (bodhi-pakkhiyanam dhammanaip bhavananuyogaip anuyutto
viharati). First there is a Vinaya passage that constitutes part of
the preamble to the final formulation of the first of the four

ing, the transgression of which involves the

pir3jika rules of trai
bhikkhu in “defeat”. The particular rule in question is the one
prohibiting sexual intercourse. A number of bhikkhus from Veslll are

represented as eating, drinking and bathing as much as they like;

without proper reflection, without first renouncing the tral

declaring their weakness they indulge in sexual intercourse. Some

time later they think better of their back sl ng and request that

Ananda should put the matter before the Buddha in the following terms:

Even now, Xnanda, if we might obtain the “going-forth*®
presence of the Blessed One, if we might obtain ordination - even
now as practi ners of ight into skilful dhammas we would
dwell engaged the development of bodhi-pakkhika dhamma during
the first and last parts of the night.[2]

Two Anguttara-nikaya passages make use of a slightly fuller version of

essentially the same formula:

Therefore, bhikkhus, 1 say that you should train thus: we shall
be guarded as to the doors of the [sense-] faculties; knowing the2

1. Vin 111 23; A 111 70-1, 300-1; It 75, _96; Vibh 244

2. Vin 11l 23: idani ce pi mayatp bhante Ananda labheyyama bhagavato
santike pabbajjam labheyyama upasampadagi idani pi mayaip vipassaka
kusal anam dhammlnaip pubba-rattapara-rattam bodhi-pakkhikanaip dhammanaip
bhavananuyogaqi anuyutta vihareyylma.
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right amount in food, engaged in wakefulness, as practitioners of
insight into skilful dhammas we shall dwell engaged in the
development of bodhi-pakkhika dhamma during the first and last
parts of the night.[1]

In each of these Anguttara passages the formula occurs both in a
negative version (regarding the consequences when bhikkhus are not
guarded as to the doors of the sense-faculties, and so on) and a
positive version as quoted. In the first passage the Buddha
addresses a bhikkhu who complains: "My body becomes drugged,
directions are not clear to me, dhammas are not apparent to me,
weariness and lethargy invade my mind and remain [there], 1 practise
the spiritual life without enthusiasm, and I have doubt about
dhammas. * Taking heed of the Buddha®s instructions, the bhikkhu
subsequently attains arahatship. In the second passage the Buddha
admonishes a group of bhikkhus, recently gone-forth, for their
laziness, asking them whether they have seen or heard of a samapa or
brahroapa who is unguarded as to the doors of the sense-faculties, and
so forth, but has nevertheless attained the liberation of mind and

wisdom that is without asavas. They have not, and neither has the

Buddha.2

1. A 111 70-1, 300-1: tasml tl ha vo bhikkhave evaip sikkhitabbali
indriyesu gutta-dvlra bhavissama bhojane mattannavo jagariyaqi
anuyutta vipassaka... bhavananuyogaip anuyutti viharissima.

2. A 111 69: etarahi me bhante madhuraka-jlto c”eva kayo, disa ca me

na pakkhayanti, dhamma ca
cittaip pariyadaya titthat
atthi ca me dhammesu vicikiccha ti. The formula is thus
i ally directed to one dividual and as quoted needs
adjustment for the singular; however, the instructions are
generalized for all bhikkhus at the close of the sutta.

ip na ppatlbhanti, thlna-i
anabhirato ca brahma-cal




Turning to the Itivuttaka, we find two passages that employ the

expression “dwelling engaged in the development of bodhi-pakkhiyg

dhammg® as the second part of a threefold series. The first of these

concerns the three occasions on which a deva-cry issues forth among

the devas:

At that time, bhikkhus, when an ariya-savaka shaves of his hair
and beard, puts on orange robes and intends to go forth from the
home into homelessness, a deva-cry issues forth among the devas:
"This ariya-sgvaka intends to do battle with Mara." At that
time when an ariya-s5Svaka dwells engaged in the development of
the seven bodhi-pakkhiya dhamma, a deva-cry issues forth...:
"This ariya-s3vaka does battle with Mara.” At that time when
an ariya-savaka by the destruction of the asavas directly knows
for himself in the here and now, realizes, attains and dwells in
the liberation of mind, the liberation of wisdom that is without
Ssavas, a deva-cry issues forth...: “This ariya-savaka is
victorious in the battle; victorious he enters into the front-
line of the battle.” [1)

In the second passage the Buddha explains how "in this dhamma-vinaya

the bhikkhu who has lovely virtue, lovely dhamma and lovely wisdom is

2

called one who is whole, accomplished, the best of men®:

How does a bhikkhu have lovely virtue? Here, bhikkhus, a
bhikkhu has tue and dwells restrained by the restraint of the
patimokkha; endowed with good conduct and good associates, seeing
danger in the slightest of faults, he undertakes and trains in
the rules of training.

It 75: yasmitp bhikkhave samaye ariya-savako kesa-massuip oharetva
kasgyani vatth3ni acchadetva aglrasma anagariyaip pabbajjaya ceteti
tasmiqt samaye devesu deva-saddo niccharati: eso ariya-savako marena
saddhiip satpgamaya ceteti ti. yasm samaye ariya-savako sattannaip
bodhi-pakkhiyanam dhammanaip bhavanlnuyogam anuyutto viharati tasmiip
samaye. .. : eso ariya-savako marena saddhiip sagigametl yasm
samaye ariya-savako asavanaip khaya anasavatp ceto-vimut p pafiffa-
vinuttiip ditthe va dhamme sayaip abhififlg sacchikatva upasampajja
viharati tasmiip samaye...: eso ariya-sgvako vijita-samgamo tagp» eva
sagigama-slsaip abhivijiya ajjhSvasatl ti.

It 96: kalyapa-silo bhikkhave kalyipa-dhammo kalylpa-pafino imasm
dhamma-vinaye kevall vusitava uttama-puriso ti vuccati.




How does a bhikkhu have lovely dhamma? Here, bhikkhus, a
bhikkhu dwells engaged in the development of the seven bodhi-
pakkhlya dhamm3.

How does a bhikkhu have lovely wisdom? Here, bhikkhus, a
bhikkhu by the destruction of the asavas... dwells in the
liberation of mind, the liberation of wisdom that is without
asavas.[1)

Finally the following forms the opening passage of the “analysis

according to suttanta® of the chapter on jhana in the Vibhanga:

Here a bhikkhu dwells restrained by the restraint of the
patimokkha; endowed with good conduct and good associates, seeing
danger in the slightest of faults, he undertakes and trains in
the rules of training; guarded as to the doors of the [sense-]
faculties, knowing the right amount in food, engaged in
wakefulness during the first and last parts of the night, he is
continually and wisely engaged in the development of bodhi-
pakkhika dhamma.[2]

This Vibhanga passage goes on to detail how the bhikkhu acts with
clear comprehension in everything he does, how he retires to a
suitable place, sits crosslegged, abandons the five hindrances and

attains the four jhanas and four formless attainments.

What are we to make of these passages? I shall for the moment ignore

the question of the “seven” in the Itivuttaka passages. The way

1. Ibid.: kathan ca bhikkhave bhikkhu kalyana-slil idha bhikkhave
bhikkhu sTlavg hoti pitimokkha-saqgivara-saipvuto hara’
gocara-sampanno apumattesu vajjesu bhaya-dassivT samidiya

sikkhati sikkhi-padesu... idha bhikkhave bhikkhu sattannaip bodhi-
pakkhiyinagi dhammanaip bhivaninuyogatp anuyutto viharati.. . idha
bhikkhave bhikkhu asavinaqi khayi anasavam ceto-vimuttitp pafifia-

vimuttirp... viharati.

2. Vibh 244: idha bhikkhu pitimokkha-sarpvara-satpvuto.. .sikkha-
padesu. indriyesu gutta-dvaro bhojane mattartBu pubba-ratt”apara-
rattaqi jagariyinuyogaqi anuyutto sStaccatp nepakkaip bodhi-
pakkhikanaqi dhammanaip bhavananuyogag» anuyutto.




which the six passages embrace various common elements

clear.

is abundantly

Moreover these various elements that make up the passages

also represent stock phrases and themes that are scattered throughout

the canon.

If we exclude the phrase vipassakl kusalSnaqi dhammanatp

and the actual expression concerning the bodhi-pakkhiya dhamma, none

of the various elements is unique to these passages.

This suggests

that one might collate the six passages in order to produce a synoptic

version:

ariya-sgvako kesa-massuqi ohlretva kgsgyani
vatthl acchadetva aggrasma anagariyaip
pabbajjaya ceteti.

@

It 75

It 96; Vibh 244

[bj (silava hoti) pgtimokkha-saipvara-saipvuto
viharati acara-gocara-sampanno anumattesu vajjesu
bhaya-dassavl samadaya sikkhati sikkha-padesum
(cj indriyesu gutta-dvaro bhojane mattannu A 111 70-1, 300-1
(pubba-rattapara-rattaip) jagariyaip anuyutto Vibh 244
(dj vipassako kusalanatp dhammanam Vin 111 23;
Al 70-1, 300-1
le] (sataccaqi nepakkaip) (pubba-rattapara-rattam) vin 111 23;
(sattannam) bodhi-pakkhiyanaip dhammanato A 111 70-1,
bhavananuyogaip anuyutto (viharati) 300-1; It 75, 96;
Vibh 244
(f] isavanam khaya anasavaip ceto-vimuttim A 111 (70-1),
pafifla-vimuttiip dijthe va dhamme sayam 300-1; It 75, 96.
atvi upasampaj ja viharati .[1]
For the various elements cf.: [a] D 1 63, 115, 136, 250; Il 29,
42, 241, 249; 111 60, 76; M 1 163, 179, 240, 267, 343-4, 451 :
55, 66, 75, 89, 101, 166, 211; 11l 33; S Il 219-20; A 1 107;
207--8; 111 217, 226, 386, 399, IV 118; V 205; [b] D I 63; 11l 78;
355; 111 2, 11, 134; SV 187; A 1 63-4, 244; 11 14, 22,
H 113, 135, 138, 151, 262, IV 189, 352, 357; V 23, 71-2,
131,, 198, 338; (c] D 1 63; M 1 32, 273-4, 354, 470-1; 1l 6, 134-
5; 5 Il 218-9; 1V 103, 175; A I 113; 11 39; 111 199; IV 166; [fi
D I 156; 11 92; 11l 281, M | 35, 71, 74, 210, 284, 289, 357, 482,
4905, 11 22; M1 12, 99, 103, 275; S Il 214, 217, 222; V 203. 220,
57,, 266 , 268, 275, 305, 346, 358, 376, 406; A 1| 107, 123-4, 220,
232-m4, 236, 246, 256, 273, 291; Il 6, 23, 36, 87, 146, 214, 238;
1 19, 83, 114, 119, 131, 134.5 142, 262, 281-2, 300-1, IV 13
83, 119, 140-1, 145-6, 314-5, 400; V 10-5, 36, 38, 69, 200-1

340. See PTC under various head words.



What the above synoptic version of the whole formula does Is to bring
bodhi-pakkhiyanaqi dhammanatp bhavana into perspective within what
amounts to a summary of the whole Buddhist path; development of bodhi-
pakkhiya dhamma is apparently conceived of as a specific stage or

1
practice within the general schema of the Buddhist path. This is

perhaps also reflected in the following verses from the Theragat

But he is one who mindful, desiring little, content,
untroubled; he delights in seclusion, [stays] secluded; his
strength is always firm.

For him dhammas are skilful, siding with awakening; and he is one
without isavas - thus it is spoken by the great seer.[2]

However, Lamotte has commented:

Dans les Niklya et les Agama, l-expression bodhipakgika dharma
est plutdét rare et de contenu encore mal défin L"AAguttara,
Il p. 70, 300 (cf. Vibhanga, p. 244) range parmi eux: la garde
des sens (indriyesu guttadvarata), la sobriété (bhojane
mattafifiutd) et la vigilence (Jagariylanuyoga).[3]

Certainly it is not possible on the basis of these passages alone to
be very specific about Just how bodhl-pakkhiya dhamma are conceived

of, but surely it is a misreading of the texts to suggest thatl

1. CPD (s.v. lcara-gocara-sampanna) comments of the formula marked
[b] in the synoptic table: “The formula (also occurring with
slight variations) often is a unit in an enumeration of several
aftga, dhamma characterizing a vinayadhara, an ariyasBvaka,
etc., or constituting necessary qualifications or a degree in
spiritual development.* In principle this might equally apply
to [a], [c], [d], [e] and [f].

2. Th 899-900: sato ca so hoti appiccho santuttho avighatava/
paviveka-rato vitto niccaip araddha-viriyo// tassa dhamma ime
honti kusala bodhi-pakkhika/ anisavo ca so—hoti iti vuttatp
mahesina//

3. Traité 111 1120.



here indriyesu gutta-dvgratl, bhojane mattannuta, jagarlylnuyoga are

all considered bodhi-pakkhiya dhagrf.

The six passages so far considered prompt comparison with a rather
interesting sequence that occurs several times in the Mahaniddesa,
defining the content of the expression “skilful dhammas”. According
to the Nlddesa, then, skilful dhammas consist of or in: the right-way

(samma-patipada), the way forward (anuloma-patipadi), the way leading

forward (apaccanTka-patipada), the way following on (anvattha-

patipada), the way of dhamma (dhamminudhamma-patlpada); the fulfilment

of virtues (sllesu plripuri itd), guarding the doors of the sense-

faculties (indriyesu gutta-dv3rat3), knowing the right amount in food

(bhojane mattafifiutl), engaging in wakefulness (j3gariylnuyoga),
mindfulness and clear comprehension (sati-sampajanna); engaging in the
development of the four establishments of mindfulness, the four right
endeavours, the four bases of success, the five faculties, the seven

1
awakening-factors, the noble eight-factored path.

It seems to me rather too much of a coincidence that the Niddesa
inserts the seven sets just at the point where in the other passages
we have (vipassako kusalanaip dhammanaqi pubba-rattipara-rattam) bodhi-
pakkhlyanam dhammanaqi bhavaninuyogaip anuyutto vlharati. At the very
least this must indicate that by the time of the Niddesa the seven
sets had come to represent for the tradition what bodhi-pakkhiya
dhamma represents for the earlier tradition. Possibly we can go

1. Nidd 1 13-4, 361-2, 468-9; the same basic sequence occurs with

some additions or omissions (the first five items) at Nidd 1 54-
5, 143-4, 219, 332, 361-2, 365, 468-9, 480, 502.




further and suggest that the Nlddesa implies here a conscious and
deliberate identification of the seven sets with the expression bodhi-
pakkhiyg dhammff. If so it probably constitutes the earliest such

identification we have.

Returning to the four primary niklyas, an Ahguttara passage would seem
to confirm that the development of bodhi-pakkhiya dhamma is conceived
of as something rather specific that pertains to the higher stages of

the path. This occurs in the navaka-niplta. The Buddha explains

how wanderers from other schools should be answered if they ask about
the conditions or supports (upanisS) for the development of sambodha-

pakkhika dhamma:

Here, sirs, a bhikkhu is one who has good friends, good
companions, good associates. This is the first upanisi for the
development of sambodha-pakkhika dhamma. Furthermore a bhikkhu
has virtue and dwells restrained by the restraint of the
patimokkha; endowed with good conduct and good associates, seeing
danger in the slightest of faults, he undertakes and trains in
the rules of training. This is the second upanisa...
Furthermore a bhikkhu easily, readily, without difficulty finds
just that kind of talk which concerns application and leads to
the opening of the heart, namely talk of wanting little,
contentment, seclusion, detachment, initiating strength, virtue,
concentration, wisdom, freedom, knowledge and vision and freedom.
This is the third upanisa... Furthermore a bhikkhu dwells having
initiated strength for the abandoning of unskilful dhammas and
the arousing of skilful dhammas; he is firm, steadfast and
resolute with regard to skilful dhammas. This is the fourth
upanisa... Furthermore a bhikkhu has wisdom; he is endowed with
the wisdom that attains to the rise and fall [of things], that
noble, penetrating and attains to the right destruction of




suffering. This is the fifth upanisa for the development of
sambodha-pakkhika dhamma.[1)

The Buddha goes on to review these five conditions as follows:

Of the bhikkhu, bhikkhus, who is one who has good friends, good
companions, good associates, this is to be expected
(patikaftkhaqi): he wi have virtue... he will undertake and train
in the rules of training.

Of the bhikkhu who is one who has good friends... this is to be
expected: he will easily, readily and without difficulty find
just that kind of talk which concerns application... talk about
knowledge and vision and freedom.
Of the bhikkhu who is one who has good friends... this is to be
expected: he I dwell... firm, steadfast and resolute with
regard to skilful dhammas.

Of the bhikkhu who is one who has good friends... this is to be
expected: he will have wisdom... that attains to the right
destruction of suffering.[2]

These five upanisas for the development of sambodha-pakkhika dhamma

are thus

terconnected and bound up together. In so far as all this
makes clear what the conditions for the development of the sambodha-
pakkhika dhamma are, it also makes clear what the sambodha-pakkhika

dhamma themselves are not: they are clearly seen as something

1. A 1V 351-2: idhavuso bhikkhu kalyana-mitto hoti kalyana-sahayo
kalyana-sampavahko. sambodha-pakkhikanam dhammanam avuso ayam
pathama upanisa bhavanaya. puna ca param avuso bhikkhu silava
hoti... sikkhati sikkha-padesu... aami dutiya upanisa... puna ca
paraip avuso bhikkhu yayam katha abhisal lekhika ceto-vivarana-
sappaya seyyathldam applccha-katha santutthi-kathi paviveka-katha
asamsagga-katha VIrlyarambha katha slla-katha samadhi-katha
paflffa-katha vimutti-katha apa-dassana-katha evaripiya
kathaya nikama-labhl hoti akasira-1abhl ayam
tatiya upanisa. .. puna ca paraqi avuso bhikkhu araddha-viriyo
viharati akusalanam dhammanaip pahanaya kusalanam dhammanatp
upasampldaya thamava dalha-parakkamo anikkhitta-dhuro kusalesu
dhammesu... ayaip catuttha upanisa... puna ca paraip avuso bhikkhu
panfiava hoti udayattha-gaminiya pafiffaya samannagato ariyaya
nibbedhikiya samma-dukkha-kkhaya-gaminlyi... ayam paneami upanisa
bhavanaya.

2. A IV 352-3.




different from the generality of conditions and practices that
constitute the Buddhist path; on the other hand they emerge directly

out of those conditions. The passage continues:

By the bhikkhu who establishes (himself] in these five dhammas,
four further dhammas are to be developed: [the meditation on]
ugliness is to be developed in order to abandon passion; loving
kindness is to be developed in order to abandon wil
mindfulness of in- and out-breathing is to be developed order
to cut off [discursive] thought; the idea of impermanence is to
be developed in order to abo h the conceit, "1 am". For the
bhikkhu who has the idea of impermanence, the idea of not-self is
present; one who has the idea of not-self gains the abolition of
the conceit, "1 am®, [gains] nibblna in the here and now.[1]

The implications of this are surely that these four further dhammas

are rather closer to what sambodha-pakkhiki dhamma actually are. If

they are not indeed identical with them, it seems that at least they
2

should be seen as in some sense embracing sambodha-pakkh

dhamma.

At this point 1 need to return to the fact that the number of bodhi-
pakkhiya dhamma is specified as seven in the Itivuttaka. One other nikaya

passage also talks of seven bodhi-pakkhiya dhamma:

A khattiya, Vasettha, restrained in body, speech and mind, as a
consequence of developing the seven bodhi-pakkhiya dhamma attains
full nibbana in the here and now. A brahmana too... A vessa

1. A IV 353: tena ca pana bhikkhave bhikkhuna imesu paRcasu dhammesu
patltjthaya cattiro dhamma uttarim bhavetabba: asubha bhavetabba
ragassa pahanaya; metta bhavetabbl vyapadassa pahanaya; anapana-
sati bhavetabba vitakkupacchedaya; anicca-saRRa bhavetabbl asmi-
mana-samugghataya. anicca-safifiino bhikkhave bhikkhuno anatta-
saRfia santhati. anatta-saHRI asmi-mina-samugghataqi papunSti ditthe
va dhamme nibbanan ti.

2. The same nine dhammas are detailed at Ud 35-7 without any mention
of bodhi-pakkhiya-dhamma; here the first five dhammas are
specifically termed -“five dhammas that lead to the ripening of
unripe freedom of mind" (aparipakkaya ceto-vimuttiya paRca dhamma
paripikaya saipvattanti).
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too... A sudda too... A samana too, restrained in body, speech

and mind,

as a consequence of developing the seven bodhi-pakkhiya

dhamma attains full nibbana in the here and now.fl]

So what are the
pakkhiya? The
type that forms

say with regard

seven dhammas referred to in these passages as bodhi-
old commentary of the “word-analysis® (pada-bhajaniya)
an important part of the text of Vibhanga has this to

to the Vibhahga passage quoted above (which does not

specify the number seven):

Therein, which are (the] bodhi-pakkhika dhamma? The seven
factors of awakening - the mindfulness factor of awakening... the
equipoise factor of awakening.[2]

In the light of this it seems reasonable to assume that talk of seven

bodhi-pakkhiya dhamma in other contexts should also be taken as a

D 111 97: khattiyo pi Vasettha kayena satpvuto vacaya sagivuto
manasa saqivuto sattannaqi bodhi-pakkhiy5naqi dhammanaqi bhavanaqi

Vibh 249-50:

bojjhangl:

uhe v£ dhamme parinibbayati. brShmapo pi... vesso pi

samano pi. ..
tattha katame bodhi-pakkhika dhamma. satta

sati-sambojjhartgo..m upekkha-sambol lhango™



reference to the seven bojjharigas. But can we simply conclude that
bodhi-pakkhiya dhamma was originally always merely an alternative

expression for the seven bojjharigas? I think not.

Obviously, as | have taken it, the Aftguttara passage concerning the
upanisSs for the development of sambodha-pakkhikS dhamma is a
complicating factor. The usage of the expression bodhi-pakkhiya

dhamma in the indriya-saipyutta further complicates matters:

Just so, bhikkhus, of whatever bodhi-pakkhiya dhamma there are,
the faculty of wisdom is reckoned the pinnacle, that is for
awakening. And which, bhikkhus, are (the) bodhi-pakkhiya
dhamma? The faculty of confidence is a bodhi-pakkhiyo dhammo;

it turns towards awakening. The faculty of strength... The
faculty of mindfulness... The faculty of concentration... Thel
1. We can add to this the fact that at Pa(is Il 115, 122 bodhi-

pakkhiya is used in explanation of bojjhahga, while the term
bojjhartga is also on occasion explained in terms similar to those
used in explanation of bodhi-pakkhiya: "they turn towards bodha,
bhikkhus, therefore they are called bojjhaftgas®™ (bodhSya
saipvattantl ti kho bhikkhu tasma bojjhanga ti vuccanti) (S V 72;

cf. Patis 1l 115). The commentaries get around the problem of
"seven™ rather neatly. According to both Buddhaghosa and
Dhammapala there are seven bodhi-pakkhiya dhamma because there
are seven sets (Sv Ill 872: sattannam bodhi-pakkhiyinan ti

cattSro satipatth3nS ti 3di kotthlsa-vasena sattannam. patlpatiyS
pana satta-tlmsava bodhl-pakkhiyanatp dhammanaip. It-a 73-4:
sattannan ti kot{h3sato sattannam pabhedato pana te satta-tltpsa
honti.m_ evagi pabhedato satta-tlgisa-vidha pi satlpatthanadi
koUhSsato satt"eva hontl ti wvuttaip sattannan tl). While it may
seem a little unlikely that this expresses the intention of the
Dlgha or Itivuttaka, taking the 7 sets as "7 dhammas® is not
entirely without precedent in the nikSyas in that they are
treated in the sattaka-nlp3ta of the Ahguttara-nikaya, see A IV
125-7 and above, pp. 464-6.



faculty of wisdom is a bodhi-pakkhiyo dhammo; it turns towards
awakening. [1)

It is perhaps important to note that this passage occurs six times in

the indriya-saipyutta illustrated on each occasion by a different

. In other words, it is not an isolated passage, but &

made rather a lot of. In the context of the maha-vagga it is also
perhaps significant that this treatment is restricted to the indriyas.
Clearly its application to the satipatthanas, samma-ppadhanas and
iddhi-p3das would be impossible. The reason for its omission in the
case of the balas is probably best explained by the fact that they are

ic treatments. Its

considered entirely by way of the common formu
omission from the treatment of the ariyo aUhangiko maggo is

teresting; the nature of the treatment of the ariyo atthangiko maggo

in the nikayas is such that to single out samma-ditthi as the

“pinnacle” of the eight factors might just be seen as inappropriate.

1. S V 227, 231, 237-9: evatp eva kho bhikkhave ye keci bodha-
pakkhiya dhamma pannindriyaip tesaip aggam akkhayati yad idaip
bodhaya. katame ca bhikkhave bodha-pakkhiya dhamma. saddhindriyaip
bl khave bodha-pakkhiyo dhammo taip bodhaya sagivattati
viriyindriyaip..m satindriyam. .. samadhindriyaqi. s. pafinindriyaip. ..
1 have now discussed all canonical passages known to me that
employ the term bodhi-pakkhiya, apart from 2 verses in the
Apadana which appear to add little in the present
context: “Whoever in the world have followings and are call, d
teachers, they teach to their gatherings dhamma that is handed
down from one to another. But you, great hero, do not teach
dhamma to creatures in this manner; having awakened to the
truths, (you teach dhamma that] solely sides with awakening.” (Ap
28: ¢re keci gapino loke sattharo ti pavuccare/ paraqi-para-gat:
dhammatp deseti parisaya te// na h"eva tvaip maha-vlra dhammaip
desesi pgpinani/ samaip saccani bujjhitva kevalaip bodhi-
pakkhikam//); 1 In walking up and down or in endeavour; in
strength that sides with awakening - having summoned up knowledge
with regard to these, 1 dwell as I wish.® (Ap 314: cankame va
padhlne va viriye bodha-pakkhike/ tesu ninaip upanetva viharami
yad-icchakam//)




However, when it comes to the bojjhartgas, it is not so clear that the

same applies to dhamma-vicaya-sambojjhaftga.

At first glance the application of the expression bodhi-pakkhiyl
dhammS to the five indriyas would seem to contradict what 1 have been
arguing, namely that we must understand the expression bodhi-pakkhiya
dhamma as indicating something quite specific in the nikSyas. 1
suggested in Chapter 1V that the five indriyas can be thought of as
representing for the nikayas the five spiritual faculties considered
by way of their most general capacities, yet here they are being
identified with bodhi-pakkhiya dhamma. However, 1 also drew
attention in Chapter IV to a certain tension in the way the indriyas
are handled in the indriya-saipyutta; this tension manifests as a moot
point of abhidharma among certain schools, some among them suggesting

that str ly speaking it is only confidence, strength, mindfulness,

concentration and wisdom that are transcendent that can be termed

indriyas.

It is perhaps not so hard to trace the line of thinking involved here.
If the five indriyas are the spiritual faculties considered by way of
their most general capacity, then corresponding to that general
capacity is the capacity perfected, the capacity of each indriya, when
uncluttered by defilements, to function as it really should. It is
only when they function as they ideally should that their true

nature as indriyas is properly manifest. The indriyas are at once
the five basic and the five essential spiritual faculties; they arel

1. Mil does indeed single out dhamma-vlcaya-sambollhahga; see
above, p. 355.
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the five “cardinal virtues™, to use Conze"s expression. Hence they

dhamma in the indriya-sagiyutta.

are singled out as bodhi-pakkh

However, the problem of the precise import of bodhi-pakkhiya dhamma in
the canon remains. We must accept that bodhi-pakkhiyi dhanma is used
in the canon not simply in the sense of the seven bojjhangas or the

five indriyas or the four “further® dhammas given in the navaka-nipata
of the Anguttara. These are all attempts to give particular content

nally used apart from a particular

to an expression that was ori
content. This is not the same thing as saying that bodhi-pakkhiya
dhamma was originally used as a rather vague and indeterminate
expression. What it means is that the specific implications of the
expression bodhi-pakkhiya dhamma were not immediately connected with
the specific implications of other expressions and concepts. In

other words, it took time for various elements to be fully integrated.

Why are the seven bojj hangas and five indriyas or nally proffered
in answer to the question: “Which are [the] bodhi-pakkhiya dhamma?"
How one should approach this question suggests itself if one considers
the nature of bodhi-pakkhiya dhamma alongside that of kusala-pakkhiyi
dhamml or, more simply, kusala-dhammas. What we need to ask is in
what sense bodhi-pakkhiyi dhamma - dhammas that side with or take the

part of awakening - are different from kusala-pakkhlyi dhamma -

dhammas that side with or take the part of the skilful.

Certainly bodhi-pakkhiya dhammi and indeed the seven sets are also
kusala-dhammas. But can everything that might be termed a kusala-

dhamma equally be termed a bodhi-pakkhlyo dhammo. All the



indications are, |1 think, that it cannot. A bodhi-pakkhiyo dhammo is
rather a special variety of kusala-dhamma. We must surmise that a
bodhi-pakkhiyo dhammo, a dhamma that sides with awakening, is a dhamma
that sides more or less directly with awakening; in comparison with
the generality of kusala-dhammas, a bodhi-pakkhiyo dhammo is a kusala-
dhamma that is rather more immediately and closely bound up with and
involved in bodhi. So the nature of bodhi-pakkhiya dhamma hinges on

the way bodhi itself is understood.

The nature and treatment of the seven bojjhangas that I outlined in
Chapter V make it clear how bodhi is basically thought of as a
particular variety of jhana. The general understanding of the

exegetical tradition is of some relevance at this point. With regard

to the bojjhahgas it provides two basic perspectives on bodhi: it is

either the assemblage of seven dhammas or, more specifically, it is
the special knowledge inherent in that assemblage; in particular the

special knowledge is represented by the one bojjhartga, dhamma-vicaya.

If we reconsider the canonical bodhi-pakkhiya dhammi passages rather

s lar themes are apparent. In the Vibhanga the development of

bodhi-pakkhiya dhamma is considered as an aspect of the practice of

jhana. Buddhaghosa®s comment is worth noting here:

Engaged in the development of bodhi-pakkhiya dhamma: this is an
indication that his practice shares in penetrative wisdom. [1]1

1. Vibh-a 324: bodhi-pakkhiygnagi dhammanaqi bhavananuyogam anuyutto ti
idatp assa patlpattlyff nibbedha-bhagiyatta-paridTpanam.



The fifth of the five upanisas for the development of sambodha-
pakkhika dhamma is wisdom that attains to the rise and fall [of

) and is penetrating (nibbedhika). The

tl

ngs] (udayattha-gam
four “further® dhammas in the Anguttara correspond to the greater part
of the items directly associated with the bojjhartgas in the Sarpyutta-
nikaya and according to the tradition preserved in the commentaries.
Of the five indriyas it is the faculty of wisdom that is singled out
as the pinnacle of all bodhi-pakkhiya dhamma.

about it is

So bodhi is a spec variety of jhana. What is spec
the fact that it embraces a particular kind of knowledge. In
discussing bodhi-pakkhiya dhamma we are concerned with the particular
dhammas that are directly involved in the cultivation of that special
kind of jhana. Obviously this is why the seven bojjhahgas are early
on directly associated with the expression bodhi-pakkhiya dhamma.

Yet, also fairly clearly, there is a sense in which the perspective of
the seven bojjhahgas is felt to be not quite broad enough in this
respect. The dhammas that are directly and immediately involved in
the meditation experience that is awakening are felt to be rather more
far reaching than just these seven dhammas. The seven bojjhahgas
are, after all, cultivated in a particular context. This is, in
fact, precisely the significance of much of the niklya treatment of
the seven sets: the seven bojjhahgas must be seen as existing

in a reciprocal relationship with the other sets.1l

1. See above, pp. 344-5.
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It begins to emerge how the notion of the thirty-sevei; bodhi-pakkhiya
dhamma constitutes one of various strands of thinking jn the nikffyas.

The nature of this fusion, and Just why the seven sett, 5 ¢ brought

together under the rubric “thirty-seven bodhi-pakkh [ dhamma* is

something I shall return to at the conclusion of this study.



3. The commentar exegesis

At this point it might prove helpful to consider how the explanation
of the bare expression bodhi-pakkhiya dhamma is taken up in the later
literature. As far as the actual meaning of the expression is
concerned, the paracanonical Petakopadesa and Nettippakarapa do not
add substantially to its understanding. Yet these two texts do serve
to underline the general suttanta interpretation that is suggested by
the canonical usage. Accordingly expressions such as "those

dhammas... that conduce to nibbSna® and “dhammas that lead to

awakening” are found as glosses for or in the context of scussion of

bodhi-pakkhiya dhamma.

Before turning to the commentarial tradition proper it is worth
registering the range of meanings and usages recorded for pakga in
Sanskrit literature. The primary meaning of the word would seem to
be T"wing”; it can then mean the “flank™ or “side” of anything, and
subsequently comes to denote "a side, party, faction; multitude,

3
number, troop, set, class of beings; partisan, adherent, follower®.
The usage of pakga as a collective noun denoting a group or set
consisting of a number of members, and then as a way of referring to
one of the members of such a set underlies, 1 think, what the
commentaries have to say about bodhi-pakkhiya dhamma. Once more we
have the notion of “awakening® as at once a single dhamma and the sum
1. Pet 114 (ye dhamrni... nibbanaya saipvattanti); 188 (bodha-

gamaniyé dhamma); Nett 31 (bodhaip-gama dhamma).
2. Cf. Mayrhofer, s.v. pakga.

3. MW s.v. pakga. The other most important meaning of pakga is the
half of a lunar month.



of an assemblage or collective of dhammas operating together.

The commentarial tradition preserves a number of fairly succinct
analyses of the term bodhl-pakkhiya some of which are worth quoting in

full. In the Visuddhimagga Buddhaghosa states:

These thirty-seven dhammas [i.e. the satipatthanast etc.] are
called bodhi-pakkhiyas due to their being the party of the
noble path which has the name “awakening* in the sense of waking
up. “Due to their being in the party”, i.e. due to their being
established in the condition of aiding.[1]

The Maha-tlka comments:

Alternatively, awakening in the sense of waking up is the ar
of the path consciousness. Bodhi-pakkhiyas are items in the
party [of bodhi] due to their suitabi to the waking-up-
activity of this [consciousness].[2]

<

Presumably the point of the Maha-tlka®s comment here is to give a
slightly broader perspective. Buddhaghosa here identifies bodha with
the noble-path; that is to say, | think, the eight factors that
constitute the path. Bodhi-pakkhiyas are then seen as those items
whose relationship to the eight factors of the path is one of

a

ng*, “helping®, “supporting® or “contributing”. The Maha-tlka

gives an alternative view whereby bodha is seen as the "ar ng of the

path consciousness® (magga-cittuppada), that is to say the whole

1. sm XXI1 33: ime satta-tigisa dhatnml bujjhanatthena bodho ti
laddha-namassa ariya-maggassa pakkhe bhavatta bodhi-pakkhiyg
nSma. pakkhe bhavatta tl upakira-bhSve c¢hitatti. (Cf. Patis-a Il
482; 111 618.)

2. Vism-mhg (Ne) 111 1606: bujjhanatthena va bodho magga-cittuppido.
tassa bujjhana-kiriyaya anuguna-bhavato pakkhe bhava ti bodhi-
pakkh




complex of citta and cetasika, of mind and associated mental factors,
that makes up the path consciousness. Bodhi-pakkhiyas are then seen
as those items that are adapted to the particular function of this

citta, namely awakening. The Mahff-tlka-includes in this all mental

dhammas present at that time.
Turning to the attha-kathSs. we find the following:

JOf bodhi-pakkhika [dhamma]*: of items in the party of awakening;
“they are aids to the path-knowledge of arahatship” is the
meaning.[1]

"0f sambodha-pakkhika [dhamma]~: of items in the party of
awakening, [here] a designation for the four paths; “they are
aids™ is the meaning.[2]

*0f bodhi-pakkhiyg dhammi®: of dhammas that are items in the
party of path-knowledge, [here] designated awakening to the four
truths.[3]

The foregoing come to us by way of Buddhaghosa; Dhammaplla in the

Itivuttakattha-kathf comments:

*°f bodhi-pakkhiyS [dhammaj*: of items in the party of the noble
person or Just of path-knowledge which [here] have the name
"awakening” in the sense of waking up; of bodhi-pakkhiyas. “of
those things that belong to the set of bodhi® is the meaning...
“they possess the party of bodhi or they are appointed to the
party of bodhi* is the meaning.[4]

f 229: bodhi-pakkhikanan ti bodhissa pakkhe bhavanam arahatta-
magga-nénassa upakarakanan ti attho.
Mp IV 162: sambodha-pakkhikanan tl catu-rnagga-samkhatassa
sambodhassa pakkhe bhavanam upakarakanan ti attho.
Vibh-a 346-7: bodhi-pakkhiyanam dhammanan ti catu-sacca-bodhi-
samkhatassa magga-Ranassa pakkhe bhavanam dhammanatp.
If-a 73-4: bodhi-pakkhiyanan ti bujjhanatthena bodhl ti laddha-
namassa ariya-puggalassa magga-Ranass”eva va pakkhe bhavanam;
bodhi-pakkhiyanam bodhi-kotthasiyanan ti attho... bodhi-pakkha-
vantanam bodhi-pakkhe va niyuttanan ti attho.




Finally, the attha-katha to the Patisambhidamagga has this to say:

"In the sense of bodhi-pakkhiya®: due to being in the party of
the yogin who has the name “awakening® in the sense of waking up.
This is an indication of their aiding the yogin.[1]

As with the analysis of the bojjhangas, we have a number of different
perspectives on what constitutes bodhi; it is “knowledge® (of the four
truths), it is the “path®, it is the “path-consciousr.ess”, it is the

noble person”; and bodhi-pakkhiyg dhammlT are what T"aid", “assist” or
"support® this knowledge, this path, this path consciousness, this

noble person; they cause it to succeed or prosper (upakaraka).

The usage of the term upakaraka in this context is not without
significance, in that it possesses certain technical abhidhamma
connotations. In the Pali commentaries the term is used especially
to define and illustrate the way in which one dhamma can be a

ng of another. The following

condition (paccaya) for the ar

def ion is given by way of introduction to the twenty-four paccayas

of the Theravadin abhidhamma:

Now as to characteristic, a paccaya has the characteristic of an
upaklraka, for when one dhamma is an upakaraka either for the
maintenance or for the arising (of another dhammaj, then the one
is said to be a paccaya for the other.(3]

1. Patis-a 111 600: bodhi-pakkhiyattheng ti bujjhanatthena bodho ti
laddha-namassa yogissa pakkhe bhavatta. ayatp etesatp yogino
upakaratta-niddeso. (CF. 1 100; at Il 482 and IIl 618we also

have a parallel to Vism XXIl 33, but reading Just ariyassa where
Vism has ariya-inaggassa.)

2. CF. MW s.v. upa-kr.

3. Vism XV 68 - Tikap-a 11-2: lakkhapato pana upakara(ka)-lakkhano
paccayo. yo hi dhammo thitiyg vS uppattiya va upaklrako hoti so
tassa paccayo ti vuccati. (CF. Abhidh-av 58; Moh 322.)




The Burmese monk, U NSrada, has explained upakaraka as follows:

This means that when a state is present, the other states that
are connected with it will (1) arise if they have not arisen, (2)
continue to exist if they have already arisen, or (3) gradually
develop while in existence. The ultimate states of reality
cannot make efforts on their own or plan to do so. But if one
of them is present the accomplishments of the connected states
are brought about. (1]

The introduction of the notion the twenty-four paccavas is of some
importance. IT bodhi-pakkhlya dhamma are paccayas for bodhi, then in
what way are they paccayas? Which of the twenty-four paccayas are
relevant to the relationship that exists between bodhi-pakkhiy3 dhamma
and bodhi? A complete answer to this question would probably have
the effect of expanding the present study to the infinite proportions
that the Patthlna itself is said to possess. But a general point can
be made here. The list of twenty-four paccayas can be considered by
way of two basic aspects. The first concerns those paccayas that
illustrate the various relationships that exist simultaneously between
dhammas that arise together in a given assemblage or complex at a
given moment in time. The second concerns those paccayas that focus

on the relationships that exist between dhammas over a period of tim

that is to say, the way in which a dhamma that arises at one time canl

1. Patth Trsl 1




be related to a dhamma that arises at another time.

The foregoing suggests two ways of considering bodhi-pakkhiya dhamma
in the abhidhamma. First, bodhi-pakkhiya dhamma arise in one moment
along with bodhi; they assist and contribute to the event called

“awakening® - however, precisely, that is thought of. Secondly, they

ions that make for the ar ng of bodhi at some point

in the future. What needs to be borne in mind in turning to a
consideration of the seven sets in the abhidhamma, is how remote these

conditions can be from the actual event of Tawakening” and still be

meaningfully called bodhi-pakkhiya dhamma. What 1is the accepted

abhidhamma usage?

Before turning to the abhidhamma treatment of the seven sets, it is worth

noting some def tions of bodhi-pSkgika dharmab from the northern

lowing Vibhaga defi

tradition. Lamotte quotes the

Pourquoi sont-ils nommés bodhipakgika? Les deux savoirs du

saint, le savoir de la destruction des impuretés (asravakgaya-
Jfiana) et le savoir que celles-ci ne renaTtront plus
(anutpadajnana) recoivent le nom de Bodhi parce qu

Is comportentl

1. The first aspect is illustrated especially by the paccayas of
conascence (sahajata), reciprocity (anRam-aRRa). association
(sampayutta), presence (atthi), non-departure (avigata); the
second aspect by precedence (anantara). immediate precedence
(samanantara), strong remote support (upanissaya). prior nascence
(pure-jata), posterior nascence (paccha-j5ta). repetition
(asevana), dissociation (vippayutta). absence (natthi), departure
(vigata) . A number of the twenty-four paccayas cover both these
two aspects either because of subvarieties or particular
circumstances that mean that a given relationship can exist both
between conascent (sahajata) dhammas and dhammas that arise at
different moments (nlna-kkhapika). Cf. F. Lottermoser, The
Doctrine of Relationship (Pat“hana), unpublished MA thesisT
University of Mandalay, 1969/70.



Iintelligence compléte des quatre vérités. Si un dharma est
favorable a cette intelligence compléte il recoit le nom de
bodhipiksika.[1]

Vasubandhu gives the following:

[Bodhi is] knowledge of destruction and knowledge of_non-rising.
By division of persons three bodhis arise: 6rgvaka-bodhi,
pratyeka-bodhi and unsurpassable samyak-sambodhl... Due to their
being adapted to this [bodhi] there are thirty-seven in its party
- because of being adapted to bodhi thirty-seven [dharmas]
belonging to the party of bodhi arise.[2]

Finally the author of the Abhidharmadlpa states:

Moreover this bodhi, which consists of knowledge of destruction
and of non-arising, divides into three by means of the division
of persons. The three bodhis are those of a buddha, pratyeka-
buddha and sravaka [respectively]... The dharmas that incline
towards these three kinds of bodhi are namely the thirty-seven,
beginning with the smfty-upasthanas.[3]

The rather more restricted definition of bodhi in northern sources has

already been noted. The usage of such terms as anulonia (“adapted

to") and anukula ("inclining to") where in the Pali commentaries we

seem to have upakaraka is of some interest, for it appears to
parallel something we find in the Vimuttimagga. In the Vimuttimagga

account of the final stages of the path (as in the Visuddhimagga

1. Lamotte, Traité 111 1119.

2. Abhidh-k 383: k$aya-jBanam anutpgda-jnanaip ca. pudgala-bhedena
tisro bodhaya utpadyante, srgvaka-bodhih pratyeka-bodhir anuttara
samyaksambodnir iti... tadanulomyatah saptatritpéat tu tat-pakgyah
bodher anulomatvad bodhi-paksygh saptatriméad utpadyante.

3. Abhidh-dr 357-8: sa punar tgl bodhib kgayanutpida-IBIna-ripl sat!
pudgala-bhedena tridhf bhidyate. tisro bodhayab buddha-
pratyeka-buddha-érlvaka-bodhayah... tasyah punas tri-prakarayi
bodher anukila-dharmab smrty-upasthinldayah sapta-triipéan
namatafr.




account) knowledge of the path of stream attainment is immediately
preceded by "adaptive knowledge® (anuloma-Sina) and “knowledge of the
state of lineage” (gutrakl:vhiilfné»\ual).1 It is at the stage of anuloma-
nlna that the thirty-seven bodhi-pakkhiya dhamma begin to come into

their own:

Q. What is adaptive knowledge? The knowledge which conforms to
the four foundations of mindfulness... and the factors of the
Noble Eightfold Path.[2]

All this suggests that we should not be misled by English translations

such as “helping®, “a

ng*, “favourable to", “conducive to" and so
on, into thinking that the relationship between bodhi-pakkhiya dhamma
and bodhi is one of rather vaguely and generally assisting in the
bringing about of awakening. On the contrary, they appear to be

thought of as rather closely and defi

itely related to bodhi. In
conclusion “"dhammas that contribute to awakening® would seem to be a
generally applicable translation of the expression, which is neither
too imprecise nor too technical.

1. It is not quite clear from the text whether or not Vimutt here sees

these as momentary in the way Vism does; cf. below, p. 627.
2. Vimutt Trsl 301. Cf. below, pp. 628-9.



CHAPTER TEN: THE SEVEN SETS IN THE ABHIDHAMMA

1. The Visuddhimagga: the classic developed account

In the previous chapter | discussed the meaning of the term bodhl-
pakkhiya both in the nikayas and the later literature without too much
regard for the specific association of the term with the seven sets in
the paracanonical and postcanonical literature. What 1 wish to do
now is to consider directly the treatment of the seven sets
collectively in the Pali abhidhamma, both canonical and commentarial.
Rather than beginning with the canonical abhidhamma, the most
convenient course to follow is to begin with Buddhaghosa®s standard
account of the thirty-seven bodhi-pakkhiya dhamma in Chapter XXIl of

1
the Visuddhimagga. This can then serve as a point of reference
when dealing with the canonical abhidhamma texts. I have already had

occasion to refer to what this section of the Visuddhimagga has to say

about the seven sets in dually; now the picture needs to be

completed by an account of what it has to say about the seven collectively.

The relevant section is introduced under the heading bodhi-pakkhiy3naip
paripunpa-bhavo - “the fulfilment of the things that contribute to
awakening”® . This heading Itself is suggestive. We are concerned
here with the arising of the four kinds of path knowledge. These

four knowledges are thus seen as representing the fulfilment of thel

1. It seems reasonable to regard Vism XXIl 33-43 as the standard
commentarial account; it is presumably what is referred to as the
full discussion of the bodhi-pakkhiyas at Ps Ill 255 (ayaip ettha

saqikhepo vittharato panayaqi bodha-pakkhiya-kathS Visuddhimagge
vuttl); cf. Sv Il 564 (etesaip pana bodhi-pakkhiya-dhamminaip
vinicchayo sabb3k3rena Visuddhimagge fiSpa-dassana-visuddhi-
niddese vutto). MahSsena also follows it, apart from a number
of minor variations, at Pa“is-a Ill 618-20.



various conditions that contribute to awakening. Having discussed

each of the sets in turn, Ruddhaghosa then says:

In the prior stage [i.e. the stage prior to the arising of the
transcendent path] when ordinary insight occurs, these thirty-
seven dhammas are found in a series of consciousnesses in the
following way. For one apprehending the body in the fourteen
ways [described in the SatlpatthSna-sutta], there is the
satipatthgna of watching body; for one apprehending feeling in
the nine ways, there is the satipauhana of watching feeling; for
one apprehending mind in the sixteen ways, there is the
satipa®thlna of watching mind; for one apprehending dhammas in
the five ways, there is the satipatthana of watching dhammas.

For one who sees that there liass arisen in another unskilfulness
that is previously unarisen in himself, and thinks: "It has
arisen in one practising thus, I wi not practise thus, and it
will not arise in me” - for such a one at the time of striving
thus for the non-arising [of unskilful dhammas], there is the
first samma-ppadhana; for one who sees unskilfulness pertaining
to his own behaviour, at the time of striving for [its]
abandoning, there is the second; for one striving to arouse in
himself previously unarisen jhgna or insight, there is the tl
for one arousing again and again what has thus arisen so that
does not decay, there is the fourth samma-ppadhana. At the time
of arousing skilfulness having made chanda chief, there is
chandlddhi-pada, [and similarly for viriyiddhi-pada, cittiddhi-
pada and vima dhi-pada). At the time of refraining from wrong
speech, there is right speech, [and similarly for wrong-action
and wrong-livelihood]. But at the time of the arising of the
four knowledges [i.e. the four path-knowledges] [these thirty-
seven dhammas] are found in a single consciousness. At the
moment of fruition, leaving aside the four samma-ppadhanas, the
remaining thirty-three are found.[1]1

t

sm XXII 39: iti ime satta-tiqisa bodhi-pakkhiyl dhamma pubba-bhage
lokiya-vipassanaya vattamanaya cuddasa-vidhena kayam pariganhato ca
klyanupassana-satipat; thanam nava-vidhena vedanam pariganhato ca
vedanSnupassana-satipatthanaqi solasa-vidhena cillaip pariganhato ca
cittanupassani-satipatthanaqgi, paflc: idhena dhamme pariganhato ca
dhammanupassana-satipatthanam; imasmiqi atta-bhave anuppanna-pubbam
parassa uppannam akusalaip disva, yatha patipannass*etaip uppannaip, na
tatha patipaj jissami, evagi me etaip n“uppaj jissati ti tassa anuppadaya
vayamana-klle pajhamaip samma-ppadhanaqi, attano samudacara-ppattam
akusalam disva tassa pahanaya vayamana-kale dutiyaip, imasmim atta-
bhave anuppanna-pubbaqi jhanaip va vipassanam va uppgdetum vayamantassa
uppannaip yatha na parihayati evaqi punap-punam uppldentassa
catutthaip samma-ppadhgnatp; chandaip dhuram katva kusaluppadana-kale
chandiddhi-pado, miccha-vicaya viramapa-kale sammi-vaca ti evatp nlna-
cittesu labbhanti ; imesagi pana catunnagi nSnanaip uppatti-kale eka-citte
labbhanti phala-kkhane thapetva cattgro samma-ppadhgne avasesa te-
ttigisa labbhan (In the above the remaining iddhi-pgdas and viratis
are to be supplied according to Vism-mht (Ne) 111 1610.)




When they are found in a single consciousness in this way, Just
the one mindfulness which has nibbana as its object is called
“four satipatthanas® by virtue of its accomplishing the function
of abandoning the notions of beauty, etc. with regard to body,
etc. And just the one strength is called “four samma-ppadhanasl
by virtue of its accomplishing the function of non-arising of
things not arisen, and so on. As for the remaining [items]
there is no decrease or increase.[1]

Buddhaghosa continues with a mnemonic verse:

Nine in one way, one in two ways, and in four and five ways;
And in eight ways, and in nine ways - thus they are in six ways. [2]

The explanation of this verse can be conveniently set out as follows:

[O) nine in one way
chanda iddhi-plda
citta iddhi-pada
piti boj jhafiga
passaddhi boj jhafiga
upekkha boj jhafiga
saipkappa maggafiga
vaca maggafiga
kammanta maggafiga
maggafiga
(U) one in two ways
saddha H bala, indriya
one in four ways
samadhi H indriya, bala, bojjhafga, maggafiga
<iv) one in five ways
panna H iddhi-pada (vlmagisa), indriya, bala,
bojjhafiga (dhamma-vicaya), maggafiga
(samma-ditthi)
~ one in eight ways
sati H satipatthana (x 4), indriya, bala,
boj jhaftga, maggaftga
1 Vism XXI1 40: evam eka-citte labbhamanesu c“etesu ekl vl

nibbaharammapa sati kayadisu subha-saffnadi-pahana-kicca-sadhana-vasena
cattaro satipatthana ti vuccati; ekagi eva ca viriyaip anuppannanam
anuppadldi-ki ar cattlro ppadhana ti vuccati.
sesesu pana hapana-vaddhanatp natthi.

2. Vism XXIl 41 : nava eka-vidha eko dvedha®tha catu-pancadhi/ atthadha
navadha c "eva iti chadhl bhavanti te//




(vi) one in nine ways
viriya H samma-ppadhana (x 4), iddhi-pada, indrlya,
bala, bojjhafiga, maggafiga.

Buddhaghosa concludes with some further verses:

Without division there are just fourteen items that contribute to
awakening; by way of sets they are sevenfold, by way of division
they are thirty-seven.

Because of performing an individual function and because of
similarity in occurrence, they are all produced in the production
of the noble path.[1]

th the exception of the identification of vimaipsl with

panna, the basic correspondences involved here are all explicit in

the four nikayas. The Sarvastivadin based northern texts arrive at a

slightly different breakdown of the thirty-seven dharmas, but this is
3

due to other considerations.
A number of questions arise from Buddhaghosa®s account:

@ What precisely is the nature of the different
consciousnesses that give rise to the thirty-seven bodhi-pakkhiya
dhamma in the stage prior to the arising of the transcendent
path? In what kind of ordinary lokiya consciousness exactly are
bodhi-pakkhiya dhamma present?

(ii) What precisely is the significance of the fact that only
the first three sets and the three kinds of refraining are
detailed with regard to bodhi-pakkhiya dhamma that are lokiya?

(iii) Why are the four samma-ppadhanas excluded from the fruit
moment?2

1. Vism XXI1 43: cuddas”eva asambhinna hont"ete bodhi
kotthasato satta-vidhi satta-tiipsa pabhedato// sakicca-
nipphadanato sarupena ca vuttito/ sabbe va arlya-maggassa
sambhave sambhavanti te7/

2. This is made in the Vibhahga.

3. See below, pp. 636-7.



(iv) A point is made of the fact that the one sati and the one
viriya are termed “four satipatthlnasl and "four samma-ppadhanas”
respectively at the lokuttara path momnent, but how precisely are
we to understand the occurrence of all four iddhl-padas in a
single consciousness?

For the moment 1 shall restrict my comments to matters that relate to
questions (ii) and (iv). If one considers for a moment the point
that at the moment of the lokuttara path it is the one sati and the
one viriya that is regarded as the fulfilment of all four
satipatthanas and all four samma-ppadh3nas, together with the fact
that Buddhaghosa details only the first three sets and the three path
factors of right speech, action and livelihood, then what is going on
is clear enough. As | have discussed above, according to the

commentaries (apparently following the Dhammasangani) the only times

that all three kinds of refra ng (virati) occur in a single moment
of consciousness is at the time of the occurrence of the four

transcendent path and fruit types of consciousness. In a sense the
presence of all three of these factors is precisely what defines the

citta as transcendent. Ordinarily, at a given time, the mind

refrains from only one of wrong speech, wrong action, wrong

livelihood. In a rather similar way, then, mindfulness found in a
single moment of lokiya consciousness is regarded as mindfulness
concerned with the body, or with feeling, or with mind, or with dhammas
- but it cannot be concerned with all four at once. What Buddhaghosa

seems to be saying here is that as the practitioner develops vipassanl

any given arising of sati takes only one object at a time. This

object wi be classifiable as rupa-kkhandha (first satipatthana),

vedana-kkhandha (second satipatthana), vinftana-kkhandha (tl d

satipatthana), or safifia-kkhandha or satpkhara-kkhandha (fourth



1

satipat”hana)ms However, when the mind is transcendent, when its object
is nibbana, it cannot be understood by way of just one of the
satipatthanas, for nibbana is not rupa, not vedana, not vinnapa, not
sanna, not saipkharas. But this is to be viewed, not as the absence of
the satipatthanas, but as the occurrence of all four satipatthanas
together. The implications of this are rather interesting. Making

the same point the other way round, we can say that in the fulfilment

of the satipatthanas, the object of the mind ceases to be body,

feeling,

nd, ideas and formations but becomes nibbana. This is
particularly important for the understanding of the fourth
satipatthana, namely watching dhammas or dhamma (dhammanupassani).

In a sense the practice of all the satipatthanas involves the watching
of dhammas - rupas, vedanls, cittas are no less dhammas than are

sannas and saipkharas, than are nlvarapas and bojjhahgas. However, it

is only when they are truly seen as dhammas, rising and f: ing, that
there is dhammanupassana; at that stage the point seems to be that
practitioner sees not dhammas so much as dhamma itself, which, it seems,

amounts to seeing nibbana. This fits with the nikaya notion that all four

satipatthanas are fu led in anapana-sati: what begins as anapana-sati or

kayanupassanl gradually transforms itself into dhammanupassana. To sum up,
in ordinary citta the four satipatthanas are mutually exclusive, and the
fact that sati only fulfils the role of one satipatthina is what defines
2
citta as ordinary.2
1. This applies generally to the practice of vipassana; in the case of
samatha, at the time of the occurrence of rupavacara-jjhana and the
1st and 3rd formless attainments the object of the mind is considered
to be pannatti or “concept®; in the case of the 2nd and 4th formless

attainments it is the citta of the previous formless attainment.
2. Cf. Ch X 4.



Buddhaghosa®s comments suggest that in the same way the four modes of

samma-ppadh3na are also viewed as mutually exclusive in the case of a

single moment of lokiya consciousness. S arly, since only one of

chanda, viriya, citta and vimamsa can operate as adhipati at any given

time, the four iddhi-pSdas too are viewed as mutually exclusive in a
single moment of lokiya consciousness. What this means is that what in
general distinguishes ordinary lokiya consciousness from lokuttara as
far as bodhi-pakkhiyl dhamma are concerned, is the fact that at any

1
ven time only a maximum of twenty-six may be found. Transcendent

citta is thus the kind of consciousness that completes or fulfils thz

conditions that contribute to awakening: all thirty-seven are found.

All this makes all the more curious Buddhaghosa®s failure to comment
on what is involved in the notion of all four iddhi-pSdas being
present in a single moment of transcendent consciousness. With such
questions in mind, I wish now to turn to the seven sets in the

canonical abhidhamma works.

1. 1 satlpatthana, 1 samma-ppadhana, 1 iddhl-pada, 5 indriyas, 5
balas . 7 boj jhaiigas , 6 maggarigas.

2. Following the principle that lokuttara-citta corresponds to a
level of concentration equal to rupavacara-jjliana, 37 is a
maximum that can be reduced by 2: plti and samma-sagikappa (m
vitakka) are absent above the levels of the third and first
jhanas respectively (cf. below, p. 619, n.2).



2. The Patisambhidamagga

The Patisambhidamagga clearly belongs to a rather late stratum of the
Pali canon. It has been suggested that its rightful home is the
Abhidhamma-pitaka and not the Khuddaka-nikaya of the Sutta-pitaka.

Of course this depends on what we understand to be the necessary
features of an “abhidhamma® text. It would be difficult to relate
the Patisambhidamagga directly to the unified system of thought that
seems to underlie the Dhammasangani, Vibhanga, Dhatukatha and Patthana,
neither does it seem that its method could be rightly characterized as
“without regard for exposition® (nippariyayena). But to view
abhidhamma in its early phase as exclusively concerned with such a
system of thought is perhaps to be too much influenced by the method
of the later manuals such as the Abhidhammatthasamgaha. The

Patisambhidamagga is perhaps indicative of an early abhidhamma

technique of prov ng extended improvisations on suttanta themes.

These themes are woven

to a pattern so intricate that it becomes

imposs e to unravel, at least formal One of the threads woven

into the pattern by the Patisambhidamagga is spun of the seven sets.

In what follows 1 shall make some attempt to trace its course.

The seven sets are immediately in evidence among the titles of the

thirty “talks® (katha) that make up the Patisambhidamagga, only the

samma-ppadhanas are without their own “talk". Yet there seems to be

no discernable system to the way in which the seven sets are treated.

1. Cf. Norman, PL, p. 87; A.K. Warder"s introduction to Nanamoli,
Patis Trsl xxxi iv.
2. Patis Il iv; Patis Trsl xxxi cf. Frauwallner, WZKS 16 (1972),

pp. 124-32.



They are not treated in a block, and their order is without precedent.
In fact, the way they are picked out seems almost deliberately
haphazard, and there appears to be no common method to their treatment
in their respective kathas; on the contrary, the “talks® seem
intentionally designed to treat their subject matter in different and
not entirely expected ways. The indriya-katha (1V) concerns itself
exclusively with the five spiritual indriyas (there is no mention of
the other seventeen) but does bring all seven sets at the close.

The magga-kathl (I1X) discusses the four paths and eight path-factors;
again all seven sets are brought in. The bojjhanga-kathg (XI111)
concerns the bojjhahgas again bringing in all seven sets. The bala-
katha (XIX) begins with an account of the five balas but then

immediately moves on simply to define the in

idual items in a list
of sixty-eight balas. The iddhi-kathl (XXIl) discusses ten kinds of
iddhi and includes an account of the iddhi-padas. Finally, the
satipatthana-kathg gives a fairly straightforward but in certain

respects distinctive account of the satipatthanas.

While from this it might seem that the seven sets receive a

somewhat incomplete and uneven treatment, when the Patisambhldamagga

is taken as a whole it is clear that the seven sets are in fact rather

central to its system. In all, the sequence of seven sets features

in twelve of the thirty kathls, and in some repeatedly. Of the

references to the seven sets that constitute isolated and self-1

1. The twelve are the riana-katha (1), gnaplna-katha (I111), indriya-kathl
(1V), vimokkha-katha (V), magga-katha (IX), map<japeyya-katha (X),

bojjhartga-katha (X111), dhammacakka-katha (XVI1), lokuttara-katha
XvViiy), mahl-pannl (XX1), abhlsamaya-kathg (XX111).



1
contained statements or treatments two can be singled out. First,

there is the general abhidhamma type direct association of the seven

sets with the four transcendent paths and fruits:

Which dhammas are transcendent? The four establishments of
mindfulness, the four right, endeavours, the four bases of
success, the five faculties, the five powers, the seven
awakening-factors, the noble eight-factored path, the four noble
paths, the four fruits of samara-ship and nibbana - these dhammas
are transcendent.[2]

Secondly, in the “talk on the fine extract to be drunk® (manda-peyya-
katha) it is the seven sets along with the four noble truths that are

singled out as the “fine extract™ or “dist

ed essence” of the

3
teaching (desana). This shows clearly that the seven sets were
taken by the Patisambhidamagga as the central core of the Buddha's

teaching.

Apart from these isolated passages the Patisambhidamagga®s treatment

of the seven sets revolves around an extended list that 1 have already
referred to. What 1 found convenient to treat as two lists (A and B)
in Chapter VIII,4 in fact in certain contexts form parts of one extended

composite list. This full list (hereafter C) would appear to occur

1. I.e. Palis Il 36, 86, 166, 190-3, 198-200.

2. Patis 11 166: katame dhamma lokuttarad. cattaro satipatlhana.
ariyo auhathglko maggo cattaro ariya-magga cattl
phalani nlbbanafl ca ime dhamma lokuttara.

3. Pacis Il 86; the ariyo atthaftgiko maggo is the ist
essence” of the spiritual life (brahma-cariya) itself (cf. the
conclusions of Chapter VI).

4. See pp. 511-13, 524.

i ca samafi




1

seven times in the whole of the Pa”isambhldamagga. I calculate

that list C contains a total of 382/386 items. The list is of such a
nature that certain items are continually recalled or returned to in
various ways. Associated with each of the items in the list is an
attha; that is, a “"meaning”, "aim", “purpose”, “objective® or even

“effect”. The in

al exposition of the list in the napa-katha
states that the attha of each item is “to be directly known®
(abhinneyya) . As the list unfolds it becomes apparent how the attha
of certain items is to be directly known in terms of other items in
the list. The items directly associated with the seven sets, which
I have in places already referred to, are set out in full at the end
of this section. The next exposition states that the atthas are to
be fully known (parinneyya); next seeing the atthas one abandons
(passanto pajahati); seeing the atthas one develops (passanto
bhaveti); seeing the atthas one realizes (passanto sacchikaroti). In
the seventh and final exposition in the bojjhariga-katha, the

bojjharigas are what awake to (bujjhanti) the various atthas.

1. Patis | 15-22, 23, 27, 34, 35; Il 118-25. This adds up to 6
times in the nana-katha (5 times lost in peyyalas; cf. Patis
Trsl) and once in the bojjhanga-katha.

2. 44 miscellaneous items; 45 items of list A; 10 miscellaneous; 15
based on citta; 42 based on ekatta; 20 miscellaneous; 40 based on
chanda, viriya, citta, vimamsa; 16/20 based on 4 truths; 54
miscellaneous, 54 items of list B.

3. Cf. A.K. Warder®s discussion, Patis Trsl x-xi. Patis seems to
deliberately play on the usage of attha; its general meaning in
Patis seems to amount to “nature-.

4. E.g. avikkhepattho abhinneyyo (Patis | 15.23); samadhindriyassa
avikkhepattho abhinfleyyo (Patis I 16.16-7); avikkhepatthena
samadhindriyam abhiflfleyyan (Patis 1 21.6-7); niyyanattho abhinfleyyo
(Patis 1 16.2); bojjhafiganam niyyanattho abhiflneyyo (Patis 1 17.5-6)
cittassa niyyanattho abhiflfieyyo (Patis 1 17.31-2).



Rather more regularly in the Patisambhidimagga the concluding portion
of list C is focused upon; this consists of the fifty-four items of
list B (i and ii). ! In the ffana-katha we are told that at the
moment of each of the four paths and four fruits each of the fifty-
four items is “then come forth® by means of its particular attha (e.g.
sotépatti-magga-kkhaije dassana;chena samma-ditthi tadad samudagat3).

In the anapana-kathS as a bhikkhu knows one pointedness of mind by way
of each of the sixteen stages (vatthu) of mindfulness of breathing, he
“applies” or “connects® each of the fifty-four items by means of its
attha (e.g. adhimokkhatthena saddhindriyam samodhé\neti).2 In the
magga-katha the form is rather different. Right view is not to be
known, or whatever, by means of its aim of seeing™ or "in the sense
of seeing”, rather the path of seeing is right view (dassana-maggo
samma-ditthi), the path of setting (one"s thought] on [something] is
right thought (abhiropana-maggo samma-saipkappo), and so on for the
rest of the individual path-factors, awakening-factors, powers and
faculties. However, in the sense of overlordship the faculties are
the path (adhipateyyatthena indriyaw maggo), nibbana that plunges into
the deathless is the path in the sense of conclusion (amatogadhacp

3
bbanam pariyosanaggchena maggo). The same pattern is followed in

the man<Japeyya-katha: the distilled essence of seeing is right view
(dassana-mapdo samma-ditthi), in the sense of overlordship the

faculties are the distilled essence (3dhipateyyatthena Indriyatp

1. Patis 1 73-6 (x 8), 180-94 (x 16); Il 29, 84-5, 90-1, 142-3 (x
2)\ 145-6 (x 2), 160-5 (x 6), 216-7 (x 9). This adds up to a
total of 48 times.

2. Cf. correction to PTS text at Pacis Trsl 207 n.2i. The same
formula is used in the indriya-katha; again cf. correction to PTS
text at Pagis Trsl 235 n.9-10.

3. Cf. Patis Il 143, 146 where the same formula is used for 2 of the
rehearsals of list B in the viraga-kathl.



mando), nibbana that plunges into the deathless is the dist

led

essence in the sense of conclusion (amatogadham nibbanaqi
1
pariyosanatthena mando).

In certain contexts the individual indriyas, baias, bojjhangas and
maggangas are itemized and the other sets left out of the reckoning,
presumably because they cannot be individualized in quite this way.
One treatment is of particular interest in that it attempts to bring

out the unity of the various items embraced by these four sets:

What is the development of the one taste? For one who develops
the faculty of trust in the sense of commitment, four faculties,
have one taste by virtue of the faculty of trust. This is the
development of the faculties in the sense of one taste. For one
who develops the faculty of strength... For one who develops
right concentration in the sense of non-distraction, seven path-
factors have one taste by virtue of right-concentration. This
is the development of the path-factors in the sense of one taste.
This is the development of the one taste.[3]

The Patisambhidamagga is a frustrating text to use if one is trying to
cull specific facts and pieces of information from its pages. This
is well illustrated by the bojjhariga-katha, which begins by simply

listing the seven bojjhangas. It then asks in what sense they ared

1. Cf. The viraga-katha: “the dispassion of seeing is right view”
(dassana-virlgo sammg-ditthi) etc., “the freedom (vimutti) of
seeing is right view" etc.; the dhammacakka-katha: “"the faculty
of trust is dhamma, he sets that dhamma in motion® (saddhindriyaip
dhammo, tam dhammam pavatteti) etc.; the abhisamaya-katha: “the
convergence of seeing is right view®™ etc. ("convergence'is
Nanamoli®s translation of abhisamaya).

2. Patis 1| 28-30, 88-91; Il 86-8, 88-90, 132-9, 219-24.

3. Patis 1 28-30: katama eka-rasa-bhavana. adhimokkhatthena
saddhindriyam bhavayato saddhindriyassa vasena cattari indriyani
eka-rasa hontl ti indriylnatp eka-rasatthena bhavana.
paggahatthena vir ndriyam bhavayato... avikkhepatthena sami
samadhim bhavayato samma-samadhissa vasena satta maggariga eka-
rasa hontr ti maggahganam eka-rasatthena bhavana. ayaqi eka-rasa-
bhavana.




bojjhangas (kenatthena bojjhahgS). Nearly the whole of the kath? is
devoted to answering this question. I have counted that there are in

fact 609 answers - that is, 609 senses in which the bojjhaftgas are

boj jhangas. The twenty-seven centre around words and notions
derived from the root budh, but the next 200 range rather wider.
These are followed by answers based on the 382 items of the full list

C. In short, the PaUsambhid3magga appears to relate the bojjhahgas

to everything it can think of.

In order to beg

to make sense of its method, it appears that one
needs to ask not so much what it says but what it does. It is clear
that in the Patisambhid3magga the full list C, and especially its

final portion (m list B) is intended to focus on the path to awakening

in general, and the nature of the awakening experience in particul
list B is consistently related to the transcendent stages. One thing
that seems to follow from the Patisambhidamaggals method is that the

awakening experience must be understood as an experience of many

different dimensions and many different aspects. It is an experience
of many facets and subtleties. It is an experience of great richness
and, above all, of great depth. It is sometimes suggested that one

of the universals of mystical literature is the claim that the highest
mystical experience is ineffable, beyond language. The effect of the
Pafisambhidamaggals treatment is not entirely dissimilar. So much is
said about the awakening experience, that what is said defies simple
description. In this respect its technique has something in common

with some of the prajnaparamita texts.

At the same time as suggesting the richness and depth of the awakening



experience the Pa~isambhidamagga also suggests something of its
simplicity. All the different dimensions are woven into a coherent
whole. All the different aspects simply follow from the fullness and
completeness of what is yet one simple moment of “awakening*. The

1
Patisambhidamagga is thus a classic ekabhisamaya text. The
awakening experience is simple, unitary, self-contained and complete
in itself. Even so the constitution of the extended lists in the
Patisambhidamagga shows “now the awakening experience is related to the

whole of the teaching, to the whole of the path from begi

ing to end.
The Patisambhidamagga thus develops a way of thinking that 1 have
already suggested is inherent in the understanding of the noble eight-
factored path in the four nikSyas and later finds expression in
Buddhaghosa®s treatment of the moment of the transcendent path as the
fulfilment of that which contributes to awakening (bodhipakkhiya-

paripunpa-bhava) 1

1. Cf. A.K. Warder"s comments, Patis Trsl xxv.



THE PATISAMBHIDAHAGGA ATTHAS FOR THE SEVEN SETS

saddhIndrlya commitment (adhimokkha)
virlyindriya taking on (paggaha)
satindriya standing near (upatthana)
samSdhindrilya non-distraction (avikkhepa)
paftftindriya seeing (dassana)
saddha-bala that which is unshakeable by distrust
(assaddhiye akamp
viriya-bala that which is unshakeable by laziness (kosajja)
sati-bala that which is unshakeable by heedlessness (pamada)
samadhi-bala that which is unshakeable by agitation (uddhacca)
pafifia-bala that which is unshakeable by ignorance (avijja)
sati-samboj jhaftga standing near
dhamma-vicaya-
sambojjhaftga discr nation (pavicaya)
viriya-sambojjhaftga taking on
plti-samboj jhaftga suffusing (pharapa)
passaddhi-samboj jhartga peace (upasama)
samadhi-samboj jhaftga non-distraction
upekkha-samboj jhaftga Judgement (patisatpkhana)
samma-ditthi seeing
samml-samkappa setting [one”s thought] on [something]
(abhiniropona)
samma-vaca embracing (pariggaha)
samma-kammanta undertaking (samutthana)
samma-ijlva cleansing (vodana)
samma-vayama taking on
samma-sati standing near
samma-samadhi non-distraction
indriya overlords| (adhipateyya)
bala that which is unshakeable
bojjhanga leading out (niyyana)
magga cause (hetu)
satipatthana standing near
samma-ppadhana endeavouring (padhana)
iddhi-pada succeeding (ijjhana)
NB. For the last 7 items cf. As 237: niyygnatthena is given for

magga (though hetvatthena is added at As 154) and bujjhana”~thena
for the bojjhangas.



3. The seven sets in the Dhammasahgaqi

The portion of the Dhammasangani that is relevant here is “the section
on the arising of consciousness® (cittuppada-karuja). This takes the

form of an analysis of different varieties of consciousness (citta)

according to the d sions of the first triplet (tika) of the
abhidhamma-matika: dhammas that are skilful (kusala); dhammas that are
unskilful (akusala); dhammas that are undetermined (avyakata). The

Dhammasahgani®s analysis in this respect falls into thirteen basic

parts:1
kusala: i kamavacara-kusala [Dhs 9-30]
ii ruplvacara-kusala [Dhs 31-55]
iii arupavacara-kusala [Dhs 55-6]
kamavacara, rupavacara-, arupavacara-
kusala x adhipati [Dhs 56-60]
iv lokuttara [Dhs 60-75]
akusala: \' kamavacara-akusala [Dhs 75-87]
avySkata: vi kamavacara-kusala-viplka [Dhs 87-97]
vii rupavacara-kusala-vipaka [Dhs 97]
arupavacara-kusala-vipaka [Dhs 97-9]
ix lokuttara-vipaka [Dhs 99-117]
X kamavacara-akusala-viplka [Dhs 117-20]
Xi kamavacara-kiriya [Dhs 120-3]
xii rupavacara-kiriya [Dhc 123]
xiii arupavacara-kiriya [Dhs 123-4]
1. Dhs 9-124.



Each of these thirteen basic parts of the cittuppada-kap<fla details a
number of different kinds of citta distinguished according to various
principles. Each kind of citta that is distinguished is treated in
the text by way of what the commentary calls three “great sections”
(maha-vara): the section that determines dhammas (dhamma-vavatthana);
the section of groups (satpgaha) or sets (kotthasa), and the section on
emptiness (sunnata). In the text of the Dhammasahgapi these three

great sections are indicated and fully elaborated only in the case of

the first kind of skilful citta belonging to the sphere of sense-

2
desire (kamavacara). I have already commented on the role of the
saipgaha- or kotthasa-vara in the course of my discussion of the ariyo
atthangiko maggo. Essentially the sunnata-vara would seem to involve

a review of the kotthasa-vara from the perspective of “emptiness”;

from the point of view of content it adds nothing new, though from the

point of view of the spirituality of the Dhammasaftgani it is not

without some significance. What 1 wish to do here is to consider a

little more closely for each kind of citta the extent to which the

seven sets feature or do not feature, both in the in
determination of dhammas and also among the groupings and sets brought

out in the kotthasa- and sunnata-varas.

The dhamma-vavatthana-vara for the first kind of citta distinguished

1. As 55.

2. Dhs 9-26. The name dhamma-vavatthlna-vara does not occur in the text
(though where the commentary understands it to close is indicated by
the words pada-bhajaniyaqi nitthitaip at Dhs 17); the names kotthas. i~
and sunnata-vara do occur (Dhs 25, 26 respectively). The actual
indication of these sections in the text may not be original, but the
use of the commentarial terminology is convenient when discussing
the method of Dhs.

3. See pp. 406-8.



begins by simply listing fifty-six dhammas as being present when there
arises kamavacara-kusala-citta that is accompanied by pleasant feeling
(somanassa-sahagata) and associated with knowledge (nana-sampayutta).
There then follows a “word-analysis® (pada-bhajaniya) which defines
each of the fifty-six dhammas in turn. It becomes clear in the
process of this analysis that a number of the fifty-six dhammas
represent different aspects of what are essentially equivalents. The

Ffifty-six fall fairly clearly into the following groups:

phassa, vedana, sanna, cetani, citta

vitakka, vicira, piti, sukha, cittassekaggatl

saddh-, , sat-, samadh-, panfl-, man-, somanass-,
Jlvitindriya

samma-ditthi, -saipkappa, -vaylma, -satl, -samadhi

saddh , viriya-, sati-, samadhi-, panna-, hiri-, ottappa-bala
alobha, adosa, amoha

anabhijjha, avyapada, samml-ditjhi

samatha, vipassana
paggaha, avikkhepa

Groups ii

vii are immediately suggestive of groups frequently found

elsewhere in the canonical literature. We have all five jhana-

factors, eight (of the twenty-two) faculties, five of the eight path-
2

factors, seven powers and three motivations (hetu). The other groups

are also suggestive of various nikaya contexts - pairs such as sati2

1. Identified in the commentary; for a full discussion see
Nyanaponika, AS, pp. 31-93.

2. Group vii 1is in a sense incomplete; we have here the last 3 of
the 10 kusala-kamma-pathas (e.g- D I 139); cf. Nyanaponika, AS,
p- 80.



and sampajanna and samatha and vipassanl especially have become

familiar

the course of this study. I shall return to the way the
Dhammasangani defines these fifty-six items when 1 come to lokuttara-

citta. For the moment 1 simply make the general observation that the

correspondences inherent tions reduce

the Dhammasangani defi

fifty-six items to thirty.

Essenti

11y the kotthasa-vara and sunnata-vara bring out the groups |

have already identified, but with rather more besides. The

exposition of the kojthasa-vira for the first kind of citta reads as

follows:

At that time there are four khandhas, two ayatanas, two dhatus,
three aharas, eight indriyas; there is a five-factored jhlfna, a
five-factored magga; there are seven balas, three hetus; there is
one phassa, one vedana, one sanna, one cetana, one citta, one
vedana-kkhandha, one saflfia-kkhandha, one satpkhara-kkhandha, one
vinnana-kkhandha; one mangyatana, one manindriya, one mano-
vinfiapa-dhatu, one dhammayatana, one dhamma-dhatu.[1]

The constitution of these various elements is then spelt out in some
detail. It is worth noting the general resemblance the structure of
the kotthasa-vara bears to the matikas/mltrkas of the Vibhanga,
Dhitukathi and Dharmaskandha. As far as the seven sets are concerned

it is clear that the indriyas, balas and path factors are fundamental

to the Dhammasanganils treatment of all eight kinds of sk 1

consciousness belonging to the sense sphere.

It is important to understand how the various groups or sets brought

1. Dhs 17. Why the kotthasa- and suffffata-varas should invert the
order of the jhlna factors and indriyas as given the dhamma-
vavatthana-vara, | do not know.




out in the koUhasa- and sufifiata-varas are directly related to the
correspondences that the preceding “world analysis® makes between
various of the fifty-six items. Thus the “word analysis® of vitakka,
sees it as at once a jhana-factor (vitakka) and a path-factor (samma-
sarpkappa) ; cittasslekaggata is seen as at once a jhana-factor
(cittass"ekaggata), a faculty (samadhindriya), a power (samadhi-bala)

and a path-factor (samma-samadhi), and so on. This multi

ity of
aspect which the fifty-six items possess is thus reiterated

in the kotthasa- and sunnata-varas.

A consideration of the Dhammasangani®s treatment of the remaining
varieties of skilful consciousness - of the form-sphere (rupavacara),
of the formless sphere (aruplvacara)t and transcendent (lokuttara) -
and also of the various kinds of unskilful consciousness (which always
belongs to the sense sphere) reveals a similar state of affairs.
With one interesting exception - the unskilful consciousness
associated with doubt (vicikiccha-sampayutta) which I shall come back
to - the relevant indriyas, balas and path-factors are brought out.
However, when we come to certain kinds of undetermined (avyakata)
consciousness, the position is rather different. Although the
abbreviations in the text make it rather difficult in places to
determine precisely what is going on, a number of points are quite
2
clear.2
1. The treatment of arupavacara consciousness is so abbreviated in
the text that one cannot actually see that this is so, but it
seems safe to assume that it is to be elaborated following the
pattern of the fourth/fifth jhSna of the rupavacara.
2. Nyanaponika has drawn attention to some of these ("Gradations of

Intensity among Parallel Factors®, AS, pp. 95-9), but he has
overlooked the commentarial material.



The eight varieties of skilful resultant consciousness (kusala-vipgka-
citta) that in the later literature number among those types of citta
termed “without motivation” (a\hetuka)1 are each in the relevant
dhamma-vavatthana-vgras said to possess “one pointedness of mind"
(cittass”ekaggata) . In the case of kamSvacara-kusala-citta this was
further explained in the subsequent “word analysis™ by reference to,
amongst other things, samgdhindriya, samadhi-bala and samma-samgdhi.
In the case of these eight varieties of kusala-vipaka-citta, however,
the subsequent “word analysis® does not refer to samadhlndriya,

3

samadhi-bala and samma-samgdhi . Moreover the relevant kotthasa-vara

treatment states in

his connection not that there are four indriyas,

but that there are just three (manindriya, j indriya and one of

sukhindriya, somanassindriya and upekkhindriya), while no mention at
all is made of balas, jhanahgas or maggahgas.4 In other words,
although ~one-pointedness of mind” is a component of these eight kinds
of kusf.-a-vipaka-citta, the Dhammasangani makes a point of not

treating it as an indriya, bala, jhanariga or maggangaa

1. The eight are the five consciousnesses related to each of the
five senses (Dhs 87-90), the mind-element (Dhs 91-2), and the two
mind-consciousness-elements (Dhs 92-6).

2. See Dhs 10 (S.U).

3. The PTS text is misleading and inaccurate in this respect. Dhs
88 (S. 438), 90 (S. 450), 92 (S. 464), 94 (S. 479), 95 (S. 493)
all read : ya tasmim samaye cittassa th ...pe...ayaip tasmiqi
samaye cittass”ekaggata hoti. In addi n Dhs 92 (S. 464) and
94 (S. 479) refer the f£e back to Dhs 10 (S. 11), but this is
surely mistaken since the def ion of cittass”ekaggata here
includes samadhindriya, samadhi-bala and samma-samadhi, all of
which are omitted from the initial determination of dhammas at
Dhs 91 (S. 455) and 92-3 (S. 469). At Dhs 88 (S. 438)
Buddhaghosa apparently read just ca tasmim samaye
ayam tasmitp samaye cittass”ekaggatg (see As 262 :
ti ekatp eva padam vuttaqi). This corrected reading is to be
preferred in the other four instances listed above; cf. C.A.F.
Rhys Davids, Dhs Trsl 115 (n.1), 119 (n.1), 121 (SS. 463-7), 123
(S. 470-82), 124-5 (SS. 485-96).

4. Dhs 90 (S. 453), 92 (S. 467), 94 (S. 482), 96 (S. 496).
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One needs also to take account here of the fact that the kusala-
vip3ka-mano-dhatu (often referred to in the commentaries by way of its

function of sampaticchana or “rece

ng") and the two kusala-vipSka-
mano-viRBana-dhatus (often referred to in the commentaries by way of
their function of santlrapa or “investigating®) are said, in the
initial determination of dhammas, to possess both vitakka and vicara -
items missing from the five-sense consciousnesses. The second of the
mano-vinRapa-dhatus also has somanassindriya (in place of
upekkhindriya in the first and in the mano-dhatu) and hence plti.

But none of these four items is treated as a path-factor or jhSna-

3
factor in these varieties of citta.

S

ilar considerations apply to the Dhammasanganils treatment of the

seven types of akusala-vipaka-citta, and to the three kiriya types of

citta without motivation - the mano-dhatu, or “mind-element” that
performs the function of adverting to the doors of the five senses,
and the two mano-vinnana-dhatus, namely what the commentary understand
as the "laughter-producing” (hasayamana)ﬁcitta of the arahat, and
the citta that- adverts to the mind-door. However, in the case of
the two latter types there is a complication that | discussed in

connection with the indriyas and balas in Chapter 1V, namely that

cittass”ekaggata is counted as samadhindriya though not apparently as

a bala, jhananga or maggahga. Finally, returning to akusala-citta$

1. As 263.

2. As 264.

3. See Dhs 92.

4. Dhs 120 (SS. 566-7); cf. As 294.

5. Dhs 120-2 (SS. 568-73); cf. As 294.
6. Dhs 122 (SS. 574-5); cf. As 295.



1

ccha-sampayutta),

in the type that is associated with doubt (vic
cittasslekaggata, although present, is not counted an indriya, bala or
maggartga; it is, however counted a jhananga, while other relevant
items are also counted indriyas, balas and maggahgas in this kind of
citta. This clearly has something to do with the opposing natures
of “one-pointedness of mind” and vicikiccha, which i§ seen in the
commentaries as a basic wavering (kampana, calayati) of the mind.

So although cittass”ekaggata is weak, this kind of citta is not seen
as completely devoid of jhana- and path-factors in the way the ahetuka

types of tta are.

What is the significance of all this? One can do little better here
than refer to a number of comments made in the Atthasalinl. With
regard to the omission of samadhindriya and other terms from the
account of cittasslekaggata in the twice-five sense-consciousnessess,

the Atthasal

1 has the following to say:

For this too [A] is a weak citta, and only the degree of

stab ty [necessary] for occurrence is found here - it is unable
to obtain the state of increased and strong stability. In the
samgaha-vara the jhana- and path-factors are not brought out.

Why? For jhana follows in the wake of vitakka, and a path in
the wake of motivations; by nature jhana-factors are not found in2

1. Dhs 85-6 (SS. 422-6).

2. See Dhs 85 (S. 424); once more delete £e; cf. As 259 and p. 590
n. 3, above. Dhs 86 (S. 425) tells us that at that time there
are four indriyas (viriyindriya, manindriya, upekkhindriya,
jfvitindriya); there is four-factored jhana (vitakka, vicara,
upekkha, cittass“ekaggata); there is a tow factored path (miccha-
sagikappa, micch3-v5y5ma); and there are three balas (viriya-bala,

ahirika-bala, anottappa-bala).

3. As 259.

4. The other citta that is weak is the vicikiccha-sampayutta variety
mentioned.



cltta without vitakka, and path-factors in citta without
motivation, therefore neither are brought out here.[l]

A little later on, with regard to the kusala-vip3ka-mano-dhltu, which

does contain vitakka, the Atthasalinl comments:

Since this citta is neither skilful nor unskilful, neither samma-
satpkappa nor micchS-saipkappa are stated. In the saipgaha-vara,
although the jhgna-factor is found [in this citta], because it
lapses into the stream of five-sense consciousness, it is not
brought out; but path-factors are not even found, so they are not
brought out.[2]

Thus two reasons are given for the fact that jhana-factors are not
brought out. In the first place, jhana-factors are seen to exist

3
dependent, in some sense, upon vitakka. That is to say, it is only

by virtue of application of the mind to its object with suff

1. As 262 : idaip pi hi dubbala-cittaip pavatti-tthiti-mattam ev'ettha
labbha santhiti-avatthiti-bhavaip papunitum na sakkoti.
saipgaha-vgre jhananga-maggangani na uddhatani. kasma. vitakka-
pacchimakam hi jhanam nama hetu-pacchimako maggo nama, pakatiya
avitakka-citte jhanangaip na labbhati ahetuka-citte ca maggahgan
ti tasma idha ubhayaip pi na uddhajaip. (On santhlti and avatthiti
see As 143-4.)

2. As 264 : yasma pan“etaip cittaip neva kusalatp nakusalatp tasma
samma-saqgikappo ti va miccha-saipkappo ti va na wuttagi. saipgaha-
v5re labbhamanaip pi jhanadgam paflca-vififlana-sote patitva gatan ti
na uddhatag pana na* labbhati eva ti na uddhajam. (*For the
reading £i®* n£ or pana na as against just pana in the PTS edition,
see As Trsl 351 (n.l) and variant given at As 508 (revised
edition, 1979); the na is supported by maggahgani alabhato yeva
at As 264.24.) The logic behind the usage of labbhati and
uddhata here seems to be as follows: maggangas are said to be
“not found” , because although vitakka and cittass"ekaggata are
stated in the initial determination of dhammas, samma-saqikappa
and samma-samad are not, and therefore they are “not brought
out™ in the saipgaha-vara; but because vitakka, vicara and
cittass”"ekaggata are stated in the initial determination of
dhammas, jhana-factors are said to be “found”, but they are still
not “brought-out® in the saipgaha-vara.

3. Cf. Abhidh-av 31: sabhavenavitakkesu jhanangani na uddhare.




force and conviction that cittass”ekaggati can warrant the epithet

JjhSnahga. Presumab

, then, even in the second, third, fourth and

fifth jhanas (of the fivefold system) where there is no vitakka, the

ng jhfnahgas are such by virtue of their “following

‘the

wake® of the vitakka that contributed to the ar

ng of the first

Jjhana. In the second place, it seems that direct association with the

ce-five sense-consciousnesses is what tends to weaken would-be

JhSna-factors. In other words, what the Atthasal

seems to be
suggesting is that jhSna-factors are those forces of the mind that
need to be developed if the mind is to be able to free itself from the
distractions of the five senses; their development allows the mind to
pass unhindered from the sphere of sense-desire (kamavacara) to the
sphere of form (rupavacara). The nearer the mind comes to rupgvacara
consciousness, the more the jhana-factors come into their own, the

more fully they are jhana-factors.

As for the path-factors, that their presence depends in some sense on
the “"motivations®, and that they are stated only in skilful and
unskilful citta would seem to be equivalent points. If one is to

tl

nk in terms of the three motivations of skilful

tta (i.e. amoha,
alobha and adosa) and the three motivations of unskilful citta (i.e.
moha, lobha and dosa), then citta that is avyakata is excluded on both

accounts.

As far as the Dhammasarigani itself is concerned, all this amounts, |

think, to a princ

le that can be stated quite generally and simply.1l

1. Cf. Abhldh-av 31: sabbahetuka-clttesu maggangani na c~uddhare.



It is only with regard to consciousness that has a certain force,
strength or power that one should speak of balas, jhanarigas and
maggangas. This kind of citta is characteristically skilful or
unskilful; that is to say, it is the kind of consciousness that
constitutes a kamma, or fulfils the active function of “running”
(Javana) - according to the commentarial theory of the consciousness
process (t:itta—vlthi).1 Consciousness, on the other hand, that
operates more automatically and is bound up with the twice-five sense-
consciousnesses is considered to be relatively weak; there are no

balas, jhanahgas or maggangas, and even indriyas can be said to be

present in only a very ted sense.

As far as they can be ascertained from an abbreviated text, the

general details of the Dhammasarigani®s handling of the indriyas,

balas, jhanahgas and maggahgas for the rema ng types of citta are

set out below. For this I have adopted the classic commentari

Tow the order of the

schema of eighty-nine cittas, but f
3

Dhammasangani arrangement. I include i

this table the adhipatis

(as an indication of the extent of the relevance of the iddhi-padas)

1. See L.S. Cousins, “The Patthana and the Development of the
Theravadin Abhidhamma®, JPTS IX (1981), pp. 22-46.

2. See p. 602.

3. The schema of 89 cittas can be seen as a convenient
simplification of the Dhs method, the latter, by the
introduction of the 4 adhipatis and 4 pafcipadas etc., multiplies

ties of some kinds of citta, and is thus less rigid and




and the bojjhangas. A few comments are in order

Although it cannot be def

itely determined from the text of the Dhamma-

sarigapi, the Atthasalinl seems to be of the view that the seventeen vipaka-
cittas (42-58) should all be taken as having indriyas, balas and
jhanangas:2 possibly we should exclude the maggangas on the principle that
they are only properly relevant to actively skilful and unskilful cltta.
The same considerations apply to the seventeen kiriya-cittas of the

arahat (73789).3 Buddhadatta®s Abhidhammlvatara provides some

assistance in determining the commentarial position on these matters.4

but also raises the problem of later divergence from the traditions of

the Dhammasahgani - Buddhadatta brings out jhana-factors in all but

the twice-five sense-consciousness, and this is clearly at odds with

the text of the Dhammasangapi as we have it. In the Dhammasangapi

the treatment of the rema

ng eight types of ahetuka-citta is not

different in this respect; the relevant kotthasa-varas plainly omit

the jhana-factors (although cittass“ekaggata and some variety of

vedana are given as present).

1 should reiterate here something that I mentioned in Chapter VI. The

1. The Dhs here seems to provide the key to the understanding of
indriya-paccaya, jhana-paccaya, magga-paccaya and adhipati-
paccaya the Patthana, i.e. we should only speak of these
paccayas in the cases where the Dhs indicates the presence of
indriyas, jhanangas, maggahgas and adhipatis. Note how, in the
list of 24 paccayas, the sequence ahara-paccaya, indriya-paccaya,
Jjhana-paccaya, magga-paccaya corresponds directly to the order of
the relevant items in the kotthisa-vara of the Dhs.

2. Cf. As 266 (sesaip sabbarp atthasu kusalesu vutta-sadisatp eva), 289
(sesaip kusale vutta-nayen”eva veditabbaip).

3. Cf. As 295-6

4. Abhidh-av 30-1.

5. See Dhs 88 (S. 441); 92 (S. 467), 94 (S. 482), 96 (S. 496), 118
(S. 560), 119 (SS. 562, 564), 121 (S. 572), 122 (S. 574).




treatment of the maggangas with regard to the eight varieties of

lokuttara-citta (18-21, 59-62) - the four paths and the four fruits

(lokuttara-vipaka) - is rather special on two accounts. Not only are

samma-ditthi, -saipkappa, -vaca, -kammanta, -ajlva, -vayama, -sati and
1

-samadhi stated in the initial determination of dhammas present, and
2

brought out as an eight-factored path in the kotthasa-vara, but in

addition the det: ed definition of terms, the pada-bhgjaniya,
comments of each these eight items and their equivalents that they are
“factors of the path® and that they are “included in the path® (magga-
pariyapanna),g This added emphasis on the path is because, it seems,
the presence of all eight path-factors, which defines lokuttara-citta,
brings to completion and fulfilment the ariyo atthangiko maggo.
Another distinctive feature of the Dhammasaftgani”s treatment of the
eight lokuttara varieties of citta is that, where appropriate, dharoma-
vicaya-sambojjhanga, sati-, viriya-, pltl-, passaddhi- and samadhi-
sambojjhahga are brought out. This is confined to the detailed

5

def tion of terms or pada-bh3janiya, and is not a feature of the

kotthSsa-vara.

5

I referred to the relationship between the iddhi-padas and adhipati
Chapter 11l. The Dhammasangapi confines its treatment of the

adhipatis to actively skilful and élnskilful citta (1-33), and also to

the four lokuttara-vipaka (59-62). According to the Atthasi

kamavacara-citta may or may not have an adhipati depending

1. See Dhs 60.

2. See Dhs 68.

3. See Dhs 61-8, 75, 117; As 292.

4. On the omission of upekkhS-samboj jhaftga see above, p. 303, n.4.
5. See Dhs 61-8, 75, 117; As 292.

6. Could we also include the 17 kiriya (73-89)?



on particular circumstances; rOpSvacara and arOpavacara always has an
adhipati. Once more this appears to have something to do with the

dynamics and power of different types of consciousness, it fits well

with the notion of the iddhi-pgdas as tied up with the potential for
growth inherent in different types of consciousness, which are then

seen as the bases for further development.

Finally we need to note that the Dhammasangani makes it explicit that
the breakthrough to stream-attainment, and so on takes place in a
state of mind equivalent in some sense to that of rupavacara-jjhana.
In other words, it makes explicit a point already noted, namely that
“awakening®” is itself conceived of as a kind of jhSna. The
Dhammasahgani introduces the various types of lokuttara consciousness

by the following formula:

At that time when one develops transcendent jhana, which leads
out and brings about dispersal, for the sake of abandoning wrong
views and for achieving the first stage, [and when] secluded from
sensual desires... one attains and dwells in the first jhana...
at that time there is...[2]

Three parts of this formula are then varied "For the sake of
abandoning wrong views and for achieving the first stage® is replaced
first by "for the weakening of passion for the objects of sensual

desire and illwill, and for achieving the second path® (kama-raga-

1. See As 213. Of vipaka-citta, why the lokuttara alone has adhipatis
is discussed at As 291. Cf. Abhidh-av 11: honti sadhipatineva
lokuttara-phalani tu/ vipake“dhipati natthi thapetvg//

2. Dhs 60: yasmitp samaye lokuttaraip jhanaip bhaveti niyyanikagi
apacaya-gamitp ditthi-gatSnam pahanaya pathamaya bhummiya pattiya

c "eva kamehi pe. ..pathamad jhanatp upasampaj ja viharati

ip samaye hoti...




vyapadgnam patanu-bhavaya dutiyaya bhummlya pattiya), then by ~“for the
sake of abandoning passion for the objects of sensual desire and

I without remainder, and for achieving the third stage® (kffia-

raga-vyapadanaip anavasesa-ppahanaya tatiyaya bhummiya pattiya), and
finally by “for the sake of abandoning without remainder passion for
the world of forms and the formless, conceit, agitation and Ignorance
(rupa-raga-arupa-raga-mana-uddhacca-avijj3) and for achieving the
fourth stage™; we thus have the paths of stream-attainment, once-
return, non-return and arahatship. Next, for “first jhana® anyzof the

remaining four jh3nas of the fivefold system may be substituted.

However, from the point of view of present concerns, the most
important variable in the formula is the following: in place of
"transcendent jhana® we can have “transcendent magga®, "transcendent
satipatthana®, "transcendent samma-ppadhana®, “transcendent iddhi-
pada®, "transcendent indriya®, “transcendent bala®, “transcendent
bojjhaftga®, "transcendent sacca®, "transcendent samatha“,
“transcendent dhamma~®, “transcendent khandha®, <transcendent ayatana-®,
“transcendent dhatu®, "transcendent lhara®, “transcendent phassa®,

“transcendent safina®, “trasncendent cetana-,

“transcendent vedan
3
“transcendent citta“. These twenty “great methods® (maha-naya)

apply equally to lokuttara-vipaka consciousness.

This list can perhaps be compared to list B in the Patlsambhidamagga;

both lists seem intended as away of reviewing the transcendent mind

1. See Dhs 74-5.
2. See Dhs 70-2.
3. See Dhs 73, 107-8;cf. As237-8.



from all poss

e aspects. The way in which the “path® comes first
of the seven sets perhaps reflects the perspective of the MahS-
saj lyatanika-sutta where the “path® is seen as the fulfilment of the

seven sets.

So, nothing is said in the Dhammasangani about the satipa“jhanas and

samma-ppadhanas apart from lokuttara-citta. In so far as the iddhi-

p3das are identifiable with the adhipatis, they occur in skilful and

unskilful citta, but are especially characteristic of rupavacara and
arOpavacara consciousness according to the Atthasalinl, a fact that is
suggestive of their particular association with meditational power.
Indriyas appear to be the most universally applicable category, while
balas and maggangas are restricted to skilful and unskilful conscious,
though matters are complicated as far as balas are concerned by the

"laughter producing™ citta of the arahat. The bojjhangas are

restricted to lokuttara consciousness, while the maggahgas also

receive spec emphasis this context. All seven sets are

considered as characteristic of lokuttara-citta.



THE PRESENCE OR ABSENCE OF INDRIYAS ETC. IN DIFFERENT CUSSES OF
CONSCIOUSNESS ACCORDING TO THE DHAMMASANGANI, ATTHASALINI AND
ABHIDHAMMAVATARA

0 © B
<
fifBode
c 1 B
citta s 2 2 ©
1-8 kamavacara-kusala (8) X X X X X
9-13 rupavacara-kusala (5) X X X X X
14-17 arupSvacara-kusala (4) X X X X X
18-21 lokuttara(-kusala) (4) X X XX X X X
22-23 akusala (12)* X X X X
34-38 kusala-vipAka (5) «
39 kusala-vipaka-mano-dhatu » A
40-41 kusala-vipaka-mano-vinnana-dhatu (2) » A
42-49 maha-vipaka (8) X X ?A X
50-54 rupavacara-vipaka (5) X X ?A X
55-58 arupavacara-vipaka (4) X X ?2A X
59-62 lokuttara-vipaka (4) X X XX X X X
63-67 akusala-vipaka (5) «
68 akusala-vipaka-mano-dhatu « A
69 akusala-vipaka-mano-vinftana-dhatu « A
70 kiriya-mano-dhatu « A
71-72 kiriya-mano-vinfiana-dhatu (2) « A /A
73-80 kamavacara-kiriya (8) X X ?A X ?
81-85 rupavacara-kiriya (5) X X ?A X 7
86-89 aruplvacara-kiriya (4) X X ?A X ?

KEY

X : “brought out®

00 : while certain items of the 22 are “brought out® as indriyas.
items classed among the 5 spiritual indriyas (although present)
are not

* 1 in vic ccha-sampavutta-citta cittass®ekaggata is not
“brought out* as indriya, bala or maggaftga

/ : the treatment of the balas in these cittas is problematic

? : Dhs and As are not explicit on the point

xx : all 8 maggangas are “brought out® in lokuttara-citta

A : the position of Abhidh-av where apparently at odds with Dhs

and As or where they are not explicit




RESOLUTION OF BUDDHADATTA®S SUMMARY (Abhidh-av 30-1)

Buddhadatta here adopts the schema of 121 cittas, multiplying the 8
lokuttara-cittas by the 5-fold jhina system.

A. INDRIYA
16 cittas have 2 indriyas
16 cittas: 2 x5 vinfllna, 2 mano-dhitu (kusala-, akusala-

3 mano-vifi na-dhltu (2 kusala-, 1 akusala-vipaka), 1
3 indriyas: 1 “feeling” indriya, jlvitindriya, manindriya

1ka),
ya-mano-dhatu

2 citta has 2 indriyas
1 citta: 1 akusala (vic cchl-sampayutta)
4 indriyas: upekkha, JTvitindriya, viriya, manindriya

13 cittas have 2 indriyas

13 cittas: 11 akusala, 2 kiriya-mano-viffnlna-dhltu

5 indriyas: 1 “feeling® indriya, Jlvitindriya, viriya. samldhi,
manindriya

12 cittas have ]_Indriyas

12 cittas: 12 kamlvacara (flana-vippayutta)

7 indriyas: 1 “feeling” indriya, jlvitindriya, saddha, viriya, sati,
samldhi, manindriya

39 cittas have 2 indriyas

39 cittas: 12 klmlvacara (nana-sampayutta), 15 rupavacara, 12
aruplvacara

8 indriyas: 1 "feeling” indriya, jfvitindriya, saddha,
samadhi, panna, manindriya

riya, sati,

40 cittas have 2 .indriyas

40 cittas: 40 lokuttara

9 indriyas: 1 “feeling” indriya, jlvitindriya, saddha, viriya, sati,
samadhi, paitll, 1 lokuttara “knowledge® indriya, manindriya

B. JHANANGA

29 cittas have Jhana-factors

29 cittas: 12 kamavacara (somanassa-sahagata), 4 akusala (somanassa-
sahagata), 3 rupavacara (Ist jhana), 8 lokuttara (1st jhina), 1
kusala-vipaka-mano-vinnana-dhltu (somanassa-sahagata), 1 kiriya-mano-
vinnana-dhatu (somanassa-sahagata)



37 cittas have 4 jhana-factors

11 cittas: 3 rupavacara (2nd jhana), 8 lokuttara (2nd jhSna)

4 factors: vicSra, plti, sukha, cittass”ekaggatS

26 cittas: 12 kamavacara (upekkha-sahagata), 8 akusala (upekkha-saha-
gata), 2 mano-dhatu (kusala-, akusala-vipSka), 2 mano-viSnapa-dhltu

(kusala-, akusala-vipaka, upekkhl-sahagata), 1 kiriya-mano-dhatu, 1

kiriya-mano-dhatu (upekkhS-sahagata)

4 factors: vitakka, viclra, upekkha, cittass”ekaggata
11 cittas have jhana-factors
11 cittas: 3 rupavacara (3rd jhana), 8 lokuttara (3rd jhana)

3 factors: plti, sukha, cittass”ekaggata

34 cittas have 1 jhgna-factors

34 cittas: 6 rupSvacara (4th, 5th jhana), 12 arupavacara, 16 lokuttara

(4th, 5th jhffna)
2 factors: upekkhS, cittass“ekaggata

10 cittas have no jhlna-factors: 2 x5 vifi

C.  MAGGANGA
18 cittas have no path-factors: 18 ahetuka
1 cltta has 2 path-factors

1 citta: 1 vicikiccha-sampayutta
2 factors: miccha-sarpkappa, -viyaraa

] _cittas have 3 path-factors

7 cittas: 7 akusala (4 di“thi-gata-vippayutta, 2 pa“igha-sampayutta,
uddhacca-sampayut ta)

3 factors: miccha-saipkappa, -vffylma, -samffdhi

40 cittas have path-factors

4 cittas: 4 akusala (di“thi-gata-sampayutta)

4 factors: miccha-ditthi, -saipkappa, -vaylma, -samSdhi
12 cittas: 12 kamavacara (nlna-vippayutta)

4 factors: samma-saipkappa, -vlylma, -sati, -samSdhi
24 cittas: 12 rupavacara (2nd-5th jhana), 12 arupavacara
4 factors: samma-di${hi, -vaylma, -sati, -samadhi

15 cittas have 5 path-factors
15 cittas: 12 kamavacara (fiana-sampayutta), 3 rupavacara (lst jhana)
5 factors: sammS=di~thi, -samkappa, -vayama, -sati, -samadhi

32 cittas have 1 path -factors

32 cittas: 32 lokuttara (2nd-5th jhana)

7 factors: samma-di~thi, -vacS, -kammanta, -ajTva, -vSySma, -sati,
-samJdhi

8 cittas have 8 path-factors
8 cittas: 8 lokuttara (1st jhana)

1



D. BALA

1 cittas have 2 balas
2 cittas: 2 k a-mano-vififiana-dhatu

2 balas: viriya, samadhi

tta has 2 balas
I citta: 1 vicikiccha-sampayutta
3 balas: viriya, ahirika, anottappa

1l cittas have U_ balas
11 cittas: 11 akusala
4 balas: viriya, samadhi, ahi

ka, anottappa

12 cittas have 6 balas
12 cittas: 12 kamavacara (fiana-vippayutta)
6 balas: saddh?, sati, samadhi, hi

i, ottappa

79 cittas have ]_balas

79 cittas: 12 kamavacara (fina-sampayutta), 15 ruplvacara, 12
arlipavacara, 40 lokuttara

7 balas: saddha, viriya, sati, samSdhi, pafifia, hiri, ottappa

16 cittas have no balas: remaining ahetuka



4. The seven sets in the Vibhariga

When we turn to the second book of the Abhidhamma-pitaka, the

th directly and not obliquely as

Vibhahga, the seven sets are dealt
in the Dhammasangani . The Vibhahga, then, gives an account of all
seven sets except that, as | have already pointed out, the five
spiritual indriyas are dealt with in the context of the full list of
twenty-two indriyas, and the five balas do not feature at all as
distinct items; presumably this is because the Vibhahga*s particular
method of analysis would fail to distinguish them from the five

spiritual indriyas.

In the Vibhahga, each of the five chapters devoted to the
satipatthanas, samma-ppadhanas, iddhi-padas, bojjhahgas and magga
respectively has three sections: an analysis according to suttanta
(suttanta-bhajaniya), an analysis according to abhidhamma (abhidhamma-
bhljaniya), and a section of question and answer (panhapucchaka) . 1
have already, in the course of the analysis of the sets individually,
referred to the appropriate suttanta-bhajaniya sections, so now 1 wish
to look more closely at the general principles of the abhidhamma-
bhajaniya treatment of the sets. The pafthapucchaka sections, to
which I shall also refer, extend the abhidhamma analysis by putting
each of the sets through the matrix of the abhidhamma triplets and
couplets set out at the beginning of the Dhammasangaqi. Thus it is
asked how many of the twenty-two indriyas, and so on, are skilful, how

many unskilful and how many undetermined, and so on for the rest of



the twenty-two triplets and 100 couplets.

The abhidhamma-bhajaniya for the Indriya-vibhahga is quite

straightforward. It consists simply of twenty-two registers of

terms def ng each of the indriyas. The registers given for the
five spiritual indriyas agree exactly with those given for the
corresponding terms in the word analysis for the first kind of cltta
treated in the Dhammasartgapi. Thus saddhindriya is related to
saddha-bala; viriyindriya to virlya-bala and samma-vayama; satindriya
to sati-bala and samma-sati; samadhindriya to samadhi-bala and samma-
samgdhi; pannindriya to panna-bala, dhamma-vicaya and samma-ditthi.
However, there is no use of the actual terms bojjhariga and maggariga.
Examination of the panhapucchaka shows that the five spiritual
indriyas are not here understood in their exclusively lokuttara aspect
or even in their skilful aspect; as in the Dhammasangapi, they

are seen as indriyas in their general aspect, whether skilful,

3
unskilful or undetermined.

. 4
In the abhidhamma-bhajaniya for the satlpatthanas, however, the four

act ties of dwelling watching body, feeling, mind and dhamma are

treated exclusively as aspects of lokuttara consciousness. The basic

formula for lokuttara-jjhana is borrowed directly from the

1. Cf. table on p. 624.

2. Vibh 122-4.

3. At Vibh 125 we are told that 6 indriyas may be skilf
and undetermined; the aritheraetic of this only works if
viriyindriya and samadhindriya are counted among these 6; the way
in which the Indriyas are treated generally can also be
determined by reference to a number of other triplets in the
pafihapucchaka for the Indriyas; see table.

4. Vibh 202-5.

unski Iful




Dhammasangani , and the four phrases k3ye k3y3nupassl, vedanasu
vedananupassl, citte cittanupassl, dhammesu dhamm3nupassl are inserted

- At the

one at a time in four consecutive rehearsals of the formul
conclusion of each rehearsal we are told that “whatever at this time

is sati, anussati.. . samm5-sati, sati-samboj jhanga, maggariga, magga-

pariyapanna, this is called satlpafthana and rema ng dhammas are

associated (sampayutta) with satipatthana.” This, then, is the full
2

register for lokuttara mindfulness as given in the Dhammasahgaqi .

Next we have a fifth rehearsal (omitted in the PTS text) of the basic

lokuttara-jjhana formula in answer to the bare question, “Therein what

is satipatthana?” This is called the bare (suddhika) satipatthana
3

method in the commentary. The formula concludes with the same
summary statement as the previous rehearsals. This completes the
treatment of satipatthana for skilful lokuttara consciousness. The

Vibhahga then relates satipatthana to the basic Dhammasangani formula
4

for lokuttara-vipaka types of jhana according to the same pattern of

five rehearsals (this time the “bare” satipatthana method is included

in the PTS text).

These basic rehearsals relate only to the first jhana and to the first

path and fruit - those of stream-attainment. Though the text of the

Vibhahga gives no def ications, the commentary takes it that
the basic rehearsals of the formula should be expanded in full
according to the method of the Dhammasahgani; that is to say, by way

of the fourfold and fivefold system of jhana and so forth. Taking

1. See Dhs 60 (S. 277); abbreviated at Vibh 203.
2. E.g. Dhs 62 (S. 290).

3. See Vibh-a 287.

4. see Dhs 99 (S. 303).



into account all possible variables, the commentary states that the

ten basic methods expand to 80,000.

The fifth rehearsals - the two “bare” satipatthana methods of skilful
lokuttara and lokuttara-vipgka respectively are of some interest.
The precise wording here is in doubt. Certainly we need to insert a

paragraph into the PTS Vibhahga text for the skilful lokuttara type:

tattha katamam satipatthanam. idha bhikkhu yasmiip samaye
lokuttaraip jhgnagi bhgveti niyyani p apacaya-gamiip ditthi-gatanaqi
pahanaya pathamaya bhumiya pattiyi, icc"eva kamehi. pe.
patjhamam jhanam upasampa.lla viharati dukkha-patipadarp
dandhabhIfffiam (dhammesu dhammSnupassl) ya tasmim samaye sati
anussati. pe. samma-sati sati-sambo]jhartgo maggangam magga-
pariyapannam, 1idagi vuccati satipatthSnapi.[2]

Our problem is the inclusion or otherwise of the phrase dhammesu
dhammSnupassl . Printed oriental editions seem to be fairly
consistent in including the phrase for the skilful lokuttara bare

satipatthina method, and rather less so in including it for the

lokuttara-vipaka. The Mula-tlkg, while not perhaps finally dec

the issue, does offer some clues:

In the abhldhamma-bhajaniya, [first] with [the words] “And how
does he dwell watching body h regard to body? Here at the
time when a bhikkhu...[and] direct knowledge slow; he watches
body with regard to body - whatever at that time is sati..." and
so forth, the persons are determined and the [different]
satipatthanas distinguished by way of approach [i.e. kaya.

1. After Vibh 203.38; U Thittila, Vibh Trsl 264-5, includes this
passage, as do printed oriental editions.

2. For the vipgka at Vibh 205.15-28 we have : tattha katamaip
satipauhanaip tass"eva lokuttarassa kusalassa jhanassa katatta
bhSvitatta vipakaip vivicc"eva kamehi. pe. pathamam jhanaip upasampa] la
viharati dukkha-patipadatp dandhabhifinagi sufifiatan dhammesu
dhammgnupassi, yS tasmirp samaye. ..




vedana, citta, dhammaj. Next, with [the words] “Therein what is
satipa~hana? Here at the time when a bhikkhu... direct
knowledge slow... whatever at that time is sat and so forth,
by not citing the persons and not making any distinction of
approach, the bare satipatthana method is stated by way of one
sati accomplishing four functions. This is the distinction
between the two methods here.[I]

The £a in the text of the Mula-flka surely shows that the text of the

bhahga that the author of the Mula-tlka had before him had something

between dandhabhiftflagi and jra tasm

samaye sati in the bare
satipafthSna formula. Since a number of manuscripts and printed
edition have dhammesu dhammanupassl precisely at this point, it seems

reasonable to view it as an authentic part of the text. It is

fficult to see why the vipSka should be different from the kusala in
this respect - the atfhakatha and flkS fail to make any comment. It
would seem that the Mula-tlkg®"s point about the different
satipa”“thanas being distinguished or not, and the persons being cited
or not refers to the difference in the form of the initial questions:

kathafi ca kaye kayanupassl viharati etc., and tattha katamaip

satipatfhanam. The point about the one mindfulness fulfilling four

functions in lokuttara consciousness refers back to the
Visuddhimagga* s account. If we are correct in reading dhammesu
dhammSnupassl in the bare satipatthana method, then we seem to have an

expression of the notion that at the level of lokuttara consciousnessl

1. Mula-flka Be (1960), to Vibh-a 287: abhidhamma-bhajaniye kathan
ca kaye kayanupassl viharati? idha bhikkhu yasmim samaye pa//
dandhabhinnam kaye kayanupassl// ya tasmiip samaye sati”ti adina
agamana-vasena visesitani satipauhanani puggale fhapetvg desetva
puna “tattha katamatp satipafthanaqi? idha bhikkhu yasmim samaye//
pa// dandhabhififiaqi// pa// yl tasmiqi samaye sati"ti adinl
puggalam anamasitv? agamana- [reading with AnuflkS] visesanan ca
akatva catu-kicca-sadhakeka-sati-vasena suddhika-satipat~hana-
nayo vutto ti ayam ettha naya-dvaye viseso//




all four satipatthanas collectively resolve into dhammesu

dhammanupassana (cf. section 1 of this chapter).

Rather interestingly this would appear to have rather close parallels
with the understanding of the four smrty-upasthanas in the
AbhidharmakoSa. Vasubandhu sta\tes1 that the first three smrty-
upasthanas have individual objects (ami~ralambana, asambhinnllambana)
that fall into the categories of kaya, vedana or citta. However,
dharma-smrty-upasthfna can be of two varieties: that which has an
individual object - a dharma that does not fall into the categories of
kaya, vedanl or citta; and that which has a unified object
(samastglambana) . This more advanced stage of dharma-smrty-upasthana

uni

es the watching of klya, vedanl, citta and other dharmas, and
gives rise to the kind of dharma-smrty-upasthana that constitutes the
four nirvedha-bhaglyas, i

e. the stages of the path that are concerned

with actively developing the penetrative wisdom that leads directly to
2

the lokottara path. This seems to be making a very s

lar point to
the one made in the Pali sources, and in the Vibhariga in particular.
For the Abhidharmakosa, in the higher stages of the path, one smrty-
upasthana fulfils the functions of all four smrty-upasthanas; this one
smrty-upasthana is to be considered a variety of dharma-smrty-
upasthlna. The main difference vis g vis the Pali sources is that
this kind of smrty-upasthgna is not strictly confined to transcendent
(lokuttara/lokottara) consciousness. Probably this difference should
be seen simply as a point of strict abhidharma, and should, 1 think,
be related to the Theravadin notion that the lokuttara path-

1. Abhidh-k VI 343.
2. See Abhidh-k 343-4.



consciousness endures for but a single moment, as opposed to the

fifteen moments of the SarvSstivadin system. The ekabhisamaya

outlook of the Theravadins is bound to emphasize the spec quality

of the moment that finally and at once fulfils all that was previously

only partially ful led. What both systems seem to understand is
that the final stages of the path involve a fundamental transformation
of awareness whereby the practitioner sees not so much isolated
dhammas/dharmas as dhamma/dharma itself. This transformation is
sealed by the transcendent path, but presumably in the TheravSda, as
in the Sarvastivada, the higher stages of “ordinary insight”, i.e. the

stages that would be thought of as concerned with the development of

the lokiya-bodhi-pakkhiya-dhammas (see section 6 of this chapter),

would also be seen as already actively participating in tl
transformation. In other words, the four nirvedha-bhaglyas correspond

rather closely to the stages of the lokiya-bodhi-pakkhiya-dhammas.

So the treatment of the satipatthanas in the abhidhamma-bhajaniya
brings us back to their treatment in the Satipatthana-sutta. For the
distinguishing of the four individual satipatthanas at the level of
lokuttara consciousness suggests that each satipatth5na in some sense
can be developed up to the stage of lokuttara consciousness. At the
same time the bare satipatthana method suggests that in the actual
arising of lokuttara consciousness all four satipatthanas are

fulfilled.

1
Turning now to the abhidhamma-bhajaniya for the samma-ppadhSnas, we findl

1. Vibh 211-4.



that they are treated here s larly to the satipatthSnas. First
each of the four parts of the samma-ppadhSna formula is combined with
the basic skilful lokuttara-jjhana formula from the Dhammasahgani,
giving us four successive rehearsals. Finally, we once more have a
fifth rehearsal - a “bare” samma-ppadhana method. Presumably this
once more relates to the Visuddhimagga point that in the path citta,
one viriya fulfils the function of all four samma-ppadhanas. One
should note here that there appears to be no suggestion in the text
that it is the fourth samma-ppadhana that should be seen as fulfilling
the functions of all four. A basic contrast with the satipatthana
treatment is the fact that the samma-ppadhanas are not combined with
lokuttara-vipSka consciousness: there are no samma-ppadhanas in the
fruition citta. Indeed the answer to the very first question in

the panhapucchaka confirms the point: the samma-ppadhanas are just
skilful. This is taken up in the bodhi-pakkhiya-katha of the
Visuddhimagga, as already noted. The Vibhanga commentary here states
simply that ~“in the vipaka there is no function to be performed by the

1
samma-ppadhanasl.

2
The abhidhamma-bhajanlya treatment of the lIddhi-padas does not quite
follow the pattern of the satipatthana and samma-ppadhana treatments. To
begin with the Iddhi-padas are taken in two quite distinct ways. The

first method treats them by way of their standard suttanta formul

"the iddhi-pada that is furnished both with concentration gained by
means of chanda... viriya... citta... vimatpsa, and with forces of2
1. Vibh-a 302: vlpake pana samma-ppadhanehi kattabba-kiccaip n*atthf ti

aka-varo na gahlto tl. -
2. Vibh 220-4.




endeavour”. Each of the four parts is in turn related to the
Dhammasaftgapi lokuttara-jjhlna formula as in the cases of the
satipatthanas and samma-ppadhanas. There follows a brief “word-

commentary® virtually identical to the one found in the suttanta-

bh3janiya. The iddhi is once more defined as the “success”,
“growth®, “attainment® and so on, of all dhammas present; The basis
of th "success” - the iddhi-p3da - is the totality of skil

1
dhammas that have arisen at that time.

This first way of taking the iddhi-p3das is followed by what the
2

commentaries call the uttara-cOla-bhSjaniya in which the four iddhi-

p3das are defined succinctly as chandiddhi-p5da, vir ddhi-pada,

cittiddhi-pada and vimatpsiddhi-pada. Once more these four are in

turn related to the lokuttara-jjhana formula from the Dhammasangapi .

No “word-commentary® follows, but each rehearsal continues with a

statement that shows that it is chanda itself - or viriya, citta, or
3

vimarpsa - that is being taken as the iddhi-pada; remaining dhammas

are associated with chandiddhi-p3dat and so on.

So there is no “bare” method for the iddhi-pidas. There are just two
ways of taking each of the four iddhi-padas. According to the first,

the totality of skilful dhammas is seen as the iddhi-p3da, according
4

to the second just chanda, v ya, citta or vimatpsa. What is alsod

1. Vibh 221-3 (passim): iddhi-p3do ti tatha-bhutassa phasso vedana.
pe. paggaho avikkhepo. (Cf. discussion of suttanta-bh3]aniya
above, CFTTII 3.) e

2. Vibh 223-4; see Vibh-a 308.

3. E.g. Vibh 216: ;o tasmlip samaye chando chandfkatl kattu-kamyata
kusalo dhamma-cchando, ayaip vuccatl chandiddhi-pado.

4. Cf. Moh 160-1.



remarkable 1is that there is no treatment of the iddhi-pldas with
regard to lokuttara-vip3ka consciousness. Again this omission is
confirmed by the answer to the first question in the panhapucchaka:
all four iddhi-padas are just skilful. This treatment raises two
problems. In the Visuddhimagga account of the bodhi-pakkhiya-dhammas
Buddhaghosa appears to take it that four iddhi-padas can be said to be
present in some sense at the time of the arising of both the lokuttara
path citta and the lokuttara fruit citta. But in what sense?
Secondly, why are the iddhi-padas excluded from viplka-citta in the

Vibhanga but not in the Visuddhimagga?

The answer to these problems should possibly be seen as connected with
the two ways of looking at the iddhi-p3das in the abhidhamma-
bhajaniya. The very fact that there are two alternative ways of
taking the iddhi-padas here, suggests that even according to
abhidhamma analysis the way of handling the iddhi-padas cannot be as
strict and as final as it can be with other categories. To the
extent that the Iddhi-padas are to be related to the notion of
adhipati, it appears that only one iddhi-pada could function at any
time. However, this strict way of taking the iddhi-pSdas would
appear to be confined to the uttara-cula-bhajaniya and pafihSpucchaka.
If it is the totality of skilful dhammas that constitutes the iddhi-
pidas at the time of lokuttara consciousness then there is perhaps a
sense in which all four iddhi-padas can be said to be present at once,l
1. See Vibh 224. It is clear that the paflhapucchaka, despite being
introduced by the full suttanta iddhi-p5da formula, considers the
Iddhi-padas from the point of view of the narrower uttara-cula-
bhijanlya definition; this comes out in the section on the

couplets: e.g. vlmaipslddhi-pado hetu, tayo iddhi-p3da na hetu and
tayo Iddhl-p5da bahlrg, clttlddhi-p3do ajjhattiko (see Vibh 225).




or can be said to be fulf

ed at once. The relationship of the
iddhi-pSdas to the four adhipatis would seem to suggest that they
should be regarded as present in lokuttara-vipaka consciousness - as |
have noted, the Atthasalinl and Abhidhammavatara make a point of the
fact that lokuttara-vipaka is the only variety of vipaka-citta to

possess adhipatis. Yet the equation of the adhipatis and iddhi-p3das

ng absolute.

The Maha-tlka to the Visuddhimagga comments that when it is said that,
excepting the four samma-ppadhSnas, the remaining thirty-three bodhi-
pakkhiya-dhammas are found in the fruition consciousness, this is “by
way of exposition” (pariyayato).I This comment is presumably made
with regard to the fact that strictly the seven sets encompass
fourteen dhammas and not thirty-seven, and that viriya is, of course,
still a constituent of the fruit, although not reckoned as “four
samma-ppadhSnas” . This suggests that the whole question of counting
the thirty-seven dhammas in lokuttara consciousness is ultimately a
matter of “exposition®; the fact that the way of construing the

iddhi-padas is not entirely fixed would seem to make this doubly so.

The exclusion of the iddhi-padas from the lokuttara-vipaka is in many

ways quite consistent

th the way they are understood in the

literature. The phala is essent ly a passive kind of
consciousness; it is not seen as something actively involved in the
dynamics of spiritual growth. It is noticeable that the commentarial

discussion of various kinds of iddhi and iddhi-pada leaves the phalal

1. Vism-mht (Ne 1972) 11l 1620.



1
entirely out of the reckoning. Thus the path of non-return may be

viewed as the basis for the iddhi of the path of arahatship, but it
does not seem that the fruit of non-return should be viewed as such a

basis.

Next in the Vibhahga comes the analysis of the seven bojjhahgas. In
the abhidhamma-bhajaniya first of all the seven bojjhahgas are

related collectively to the lokuttara-magga, and then ind

dually.
Thus we are told that at the time of developing lokuttara-jjhana at
the level of the first jhana there are seven bojjhahgas (which are
defined in the text), and remaining dhammas are associated with these

bojjhahgas. Following this, the seven bojjhahgas are related

ind dually to the lokuttara-j jhana formula. The first of these
subsequent rehearsals concludes, then, with a statement that whatever

is sati at that time, that is sati-sambojjhanga, and rema

ng dhammas
are associated with sati-sambojjhanga. Each of the other six

bojjhahgas is treated similarly. There are thus eight basic

rehearsals of the lokuttara-jjhina formula: one for the seven

bojjhahgas collectively, and one for each of the bojjhahgas

individually. Again the commentary suggests that each of these is to be

expanded following the pattern of the Dhammasangani. The seven bojjhahgas
are then related to lokuttara-vlpaka consciousness in precisely the same
way, with eight rehearsals of the basic formula.

1. Vlbh-a 307.
2. Vibh 229-32.



We have here the notion that the bojjhangas form a collective
function, along with the notion that the whole, that is to say

lokuttara consciousness, exists in some sense only by virtue of its

relationship to each indi

dual bojjhanga. It is also worth drawing
attention to the way in which the treatment of the bojjhahgas
contrasts with that of the indriyas. The panhlpucchaka for the
indriyas makes it clear that viriya, for example, as an element of
skilful or unskilful cltta of any kind is to be reckoned viriyindriya.
However from the pafihapucchaka for the bojj harigas, it is apparent that
it is only as a constituent of lokuttara consciousness that viriya is
to be reckoned viriya-samboj jhanga. The same principle operates in

the case of the rema

ng bojjhahgas.

So finally there is the magga-vibhanga. In princ
1
bhajaniya for the magga follows the method adopted for the

e the abhidhamma-

bojjhahgas; the path factors are related to lokuttara-jjhana, both

skilful and resultant, collectively and then indi

dually. In the

case of the path factors, however, we have the complication of the

eight-factored *path and - omi

ing samma-vaca, samma-kammanta and

samma-ajlva from the reckoning - the five-factored path.

Both the eight-factored and the five-factored paths are each collectively

related to the lokuttara-jjhana formula with concluding statements

following the usual form: * s is called the eight-factored path;

remaining dhammas are associated with the eight-factored path® and

“this is called the five-factored path; remaining dhammas arel

1. Vibh 236-41.



1
associated with the five-factored path®. However, it is only the

five factors that are ini

idually related to the lokuttara-jjhana

formula, with concluding statements following the form: “this is

called right view; remai

ng dhammas are associated with right view".
I have already referred to the ancient abhidharma discussions
concerning the eight- and five-factored path. The Pali, commentaries
wholeheartedly reject the notion of a five-factored lokuttara path.
Does the Vibhariga here preserve a tradition at odds with the received
commentarial thinking on the matter? It is just possible, but if it
were truly the case one would expect the eight-factored and five-
factored paths to be given equal weight as alternatives; that is to

say, one would expect both to be related to lokuttara-jjhana

dual

collectively and ind . One might also expect there to be
2

mention of a seven-factored and even four-factored path. The fact
that there is not suggests that it is the special function of the five
factors that is being highlighted rather than alternative paths.

This, at any rate, is how the commentary takes it:

So what is the point of including this ~five-factored path™? In
order to indicate the extra function. For when one abandons wrong
speech and fulfils right speech, then there is no right action and
right livelihood. Just these five active factors abandon wrong2

1. See Vibh 237-8.

2. Samma-sarpkappa (s vitakka) is absent in the second, tl
and fifth jhanas of the fivefold system. The possib
there being a lokuttara path with only 7 maggangas is recognized
at As 226, 228; similarly there may only be 6 bojjhahgas present
(piti-sambojjhahga is absent after the third jhana in the
fivefold system). The possi ity of these variations is
inherent in the Vibhaftga in the pafihapucchaka sections; cf.
triplets 2 and 7.




speech, while right speech fulf itself by way of refra ng... The
five-factored path is included in order to indicate the extra function
of these five active factors.!1]

The commentary spells this out for right action and livelihood as well.
So, in other words, the five path-factors are universally active in the

development of right speech, and the rest, but the latter are only active

in the refra ng from wrong speech, wrong action and wrong livelihood

respectively.

As with the bojjhangas, the pakKhSpucchaka makes it quite clear that the
path factors are here treated exclusively as constituents of lokuttara
consciousness . The Vibhartga is not here concerned with the path-factors
in their more general aspect. That this is so is also apparent from the

fact that the defin

ons of the individual path-factors in the

abhldhamma-bhajaniya include the terms maggahga and magga-pariyapanna.

What are the general conclusions to be drawn from this treatment? In the
first place the Vlbhahga gives a strict abhidhamma account of the indriyas,
satipatthanas, samma-ppadhSnas, iddhi-padas, boj jhaiigas and maggarigas.

According to this account strictly one only talks of the five last

mentioned categories with reference to lokuttara consciousness. For it
seems that it is only at this time that they come into their own. This is
what they are geared to; this is their ultimate point of reference. Apart

1. Vibh-a 320: atha paflcaftgiko maggo ti idatp kitp atthaip gahitan ti.
atireka-kicca-dassanatthaip. yasmiip hi samaye micch3-v5cam pajahati,
samm3-vacam pureti , tasmim samaye samma-kammanta-samma-ajlva natthi.
imanl pafica karipakahganleva miccha-vicaqi pajahanti samma-vaca pana
[Be £i na?] sayatn virati-vasena purati imam etesarp paflcannam
karapakanganam kiccatirekakataqi dassetuqi paRcangiko maggo ti gahitaqi.




from lokuttara consciousness, strictly one should talk only of indrlyas.
It seems, then, that when the satipauhanas and so on are spoken of in the
context of ordinary skilful citta, it is only in so far as that citta
approximates to or is geared towards the development of lokuttara
consciousness. It should be noted that the jhanas are treated quite

fferently from the seven sets in the Vibhanga; they are not confined to

lokuttara consciousness (which is, however, included) but are treated by

way of ordinary rupavacara skilful and resultant citta.






THE 22 TRIPLETS OF THE ABHIDHAMMA-MATIKA (Dhs 1-2).

1. (@ skilful dhammas; (b) unskilful dhammas; (c) undetermined
dhammas.
2. (a) dhammas accompanied by pleasant feeling; (b) dhammas

accompanied by unpleasant feeling; (c) dhammas accompanied by not-
unpleasant-not-pleasant feeling.

3. (a) dhammas which are results; (b) dhammas that have results; (c)
dhammas that neither are results nor have results.

A. (a) dhammas that have been grasped and can be subject to
grasping; (b) dhammas that have not been grasped but can be subject to
grasping; (c) dhammas that have not been grasped and cannot be subject
to grasping.

5. (a) dhammas that are defiled and connected with defilement; (b)
dhammas that are undefiled and connected with defilements; (c) dhammas
that are undefiled and not connected with defilement.

6. (a) dhammas with initial and sustained thinking; (b) dhammas
without initial thinking but still with sustained thinking; (c)
dhammas without initial and sustained thinking.

7. (a) dhammas associated with joy; (b) dhammas associated with
happiness; (c) dhammas associated with equipoise.

8. (a) dhammas to be abandoned by seeing; (b) dhammas to be
abandoned by development; (c) dhammas to be abandoned neither by
seeing nor by development.

9. (a) dhammas connected with motivations to be abandoned by
seeing; (b) dhammas connected with motivations to be abandoned by
development; (c) dhammas connected with motivations to be abandoned
neither by seeing nor by development.

10. (a) dhammas which lead to accumulation; dhammas which lead to
dispersal; dhammas which lead neither to accumulation nor to
dispersal.

11. (a) dhammas concerned with training; (b) dhammas that are beyond
training; (c) dhammas that are neither concerned with training nor
beyond training.

12. (a) small dhammas; (b) dhammas that have become great; (c)
immeasurable dhammas.

13. (a) dhammas that have a small object; (b) dhammas that have an
object that has become great; (c) dhammas that have an immeasurable
object.

14. (a) deficient dhammas; (b) middle dhammas; (c) refined dhammas.

15. (a) dhammas destined to wrongness; (b) dhammas destined to



accomplishment; (c) dhammas without fixed destiny.

16. (a) dhammas that have the path as object; (b) dhammas that are
connected with the motivations of the path; (c) dhammas that have the
path as overlord.

17. (a) dhammas that have arisen; (b) dhammas that have not arisen;
(c) dhammas that will arise.

18. (@) past dhammas; (b) future dhammaes; (c) present dhammas.

19. (a) dhammas that have a past object; (b) dhammas that have a
future object; (c) dhammas that have a present object.

; (b) dhammas that are without; (c)

20 (a) dhammas that are wi
dhammas that are within and without.

21. (a) dhammas that have an object within; (b) dhammas that have an
object without; (c) dhammas that have an object within and without.

22. (a) dhammas that can be indicated and offer resistance; (b)
dhammas that cannot be indicated but offer resistance; (c) dhammas
that cannot be indicated and do not offer resistance.



5. The thirty-seven bodhi-pakkhiya dhamma j_ordinary and
transcendent

As noted above, in the Visuddhimagga a distinction is made between the
thirty-seven bodhi-pakkhiy5 dhamma as lokiya or “ordinary® and
lokuttara or “transcendent”. In fact the commentaries repreatedly
draw attention to this distinction: ! when samatha and vipassan5 are
being actively developed during “the prior stage® (pubba-bhaga, i.e.
the stage prior to the arising of the lokuttara path) we can speak of
the bodhi-pakkhiya dhamma as lokiya; when the lokuttara path and fruit
arise the bodhi-pakkhiya dhamma are themselves lokuttara. What does
this strictly mean? In what kinds of consciousness does the
commentarial tradition understand “ordinary” bodhi-pakkhiya dhamma to
be present? What exactly is the extent of the “prior stage® and what

precisely is to be reckoned as samatha and vipassani?

These questions are worth considering i ly in relationship to the
varieties of citta distinguished in the Dhammasangapi. Which of
these might be said to possess “ordinary” bodhi-pakkhiya dhamma?
Clearly we can exclude all unskilful and all vipaka consciousness on
the grounds that the development of samatha and vipassana must Involve
active skilful consciousness. Of the eight kamavacara skilful cittas,
the four dissociated from knowledge (Bapa-vippayutta) can also be
excluded on the grounds that there is no vipassana apart from
knowledge. This leaves the four kamavacara skilful cittas associatedl

1. Cf. Sp 11 494; Sv Il 564; 111 883-4; Ps 111 243-4; 1V 28-9; Mp 1l
49-51, 70, 73; It-a 73-4.



with knowledge, and the various kinds of rupavacara and arupavacara
skilful citta. Are we to conclude that whenever any of these
varieties of citta occurs, the relevant fourteen dhammas are to be
termed “ordinary® bodhi-pakkhiya dhamma? After all, the

Dhammasahgagi does bring out the pair samatha and vipassana in these
2

varieties of consciousness. It seems clear that in prin le these

are the varieties of citta to be associated with “ordinary® bodhi-
pakkhiya dhamma, but there is perhaps a little more to the
commentarial understanding of the matter than this. The question can
be taker, a little further by pursuing the notion of the pubba-bhaga or

“prior stage”.

In general, the term pubba-bhaga appears to be a straightforward
relative term - the “prior stage®" it signifies depends on its precise
point of reference. However, its usage seems to indicate that what

it refers to is most characteristically whatever is immediately prior

to something else; that is to say a pubba-bhaga is the al stage
3

of some particular further stage. The usage of the term pubba-bhffga

in connectionkvith the exposition of the iddhi-padas brings this out
4
most clearly. An iddhi-pada is to be understood as a pubba-bhaga

for an iddhi. It is said that the meaning of this is to be explained
with reference to either access concentration (cf. samatha) or

insight. Accordingly if the point of reference is the first jhana,

1. See Dhs 9-29; the 4 nana-sampayutta are the 1st, 2nd, 5th and 6th
types of citta distinguished.

2. Cf. Dhs 9.

3. As 378 characterizes the pubba-bhaga and apara-bhaga of sleep as
thina-middha.

4. See above, p. 170.



then the pubba-bhaga is the “preparation® (parikamma) for the first
Jjhana; if the point of reference is the path of stream-attainment,
then the pubba-bhaga is the insight for the path of stream-attainment

(sotapatti-maggassa vipassana) .

The association of pubba-bhaga with parikamma is of some significance.

In the description of the consciousness process that immediate

precedes fi

1 absorption (appana) of form-sphere jhana, formless-
sphere attainments and the lokuttara path and fruit types of
1

consciousness, parikamma appears as a technical term. This

consciousness process focuses on the actual transition from the
ordinary sense-sphere consciousness to form-sphere, formless-sphere or
lokuttara consciousness. The moment of transition is undertsood to
be preceded by three or four moments of ordinary kamavacara skilful
citta associated with knowledge. These four moments of
consciousness may be termed parikamma ("preparation®), upacara
(Taccess®), anuloma ("conformity") and gotra-bhu ("state of lineage")

three

respectively. By an alternative method the
(parikamma, upacara and anuloma) may be collectively termed parikamma
or upacara or anuloma. It seems that it is with reference to this
that the parikamma for the first jhSna is taken as an iddhi-pada or

pubba-bhaga. Quite consistently, the term pubba-bhaga is elsewhere

1. See Vism IV 74-5, X1V 121, XXI 129-30.

2. Abhidh-s IV 7; see (JPTS (1884), p. 18).

al moments of citta, it is the
taken as missing.

3. When there are only 3
parikamma moment that




identified with upacara concentration. The significance of this is
that the notion of ’access-concentration® involves not only a
momentary consciousness that is passed through on the way to full
absorption, but also a more definite and enduring stage; upacara is a

level of concentration to be cultivated in its own right. It seems

that the pubba-bhiga with regard to the arising of the lokuttara path

might be taken in a si ar way; that is to say it might be taken to

either a momentary stage passed through immediately prior to

ng of lokuttara consciousness, or a more enduring stage that
nevertheless corresponds in level more or less to the momentary stage.
In other words, if one"s point of reference is the lokuttara path-

knowledge, then the pubba-bhaga is samatha and vipassana that either

immediately precedes its ari

ng, or approximates and is close to it

in character. In this connection it is worth quoting a commentari

gloss:

"He does not take up the sign®: he does not know that, having
reached conformity and the state of lineage, the meditation
subject has been established by h he is unable to take up the
sign in his mind. In this sutta the satipatth3nas connected
with insight of the prior stage only are spoken of.[3]

This outlook is perhaps to be related to a brief comment in a later
abhidhamma work, the Paramatthavinicchaya, to the effect that the bodhi-
1. Vism 111 6: “And that which is one-pointedness in the prior-stage

of the absorption concentrations - this is access concentration.”
(ya ca appana-samadhlnaip pubba-bhage ekaggata ayaqi upacara-

samadhi.)
2. Cf. Vism 111 6, 106, 1V 32-3.
3. Spk 11l 150 (to S V 150, quoted above, p. 104): nimittagi na

uggaphitl ti me kamma-tth3nagi anulomaip va gotrabhuip vi
ahacca thitan ti na j3n3ti. attano cittassa nimittarp gahitugi na
sakkoti. imasmiqi sutte pubba-bhaga-vipassana satipatthana va
kathita.



pakkhlyg dhanmff are seen at trie stage of watching the rise and fall of
things (udaya-bbaya-dassana). According to Buddhaghosa and the

1 (udaya-

author of the Paramatthav cchaya, watching rise and f:

bbayanupassana) is characteristic of both the fifth visuddhi

(knowledge and vision of path and not-path) and the sixth visuddhi
2

(knowledge and vision of the way). The knowledge connected with

watching rise and fall at the stage of the fifth visuddhi is
disabled by the ten defilements (upakkilesa) of insight. Having
overcome the ten defilements, the practitioner completes the fifth
visuddhi and enters the stage of the sixth visuddhi which begins once
more with the watching of rise and fall, and culminates in the
momentary “knowledge of conformity® (anuloma-Rana) that signals the
arising of the lokuttara path. According to Buddhadatta the last of
the nine knowledges that add up to the sixth visuddhi is called
“conformity” because it conforms both to the previous eight knowledges
and to the bodhi—pakkhlya-dhammas.3 So anuloma-napa is what links
the domain of the advanced stages of insight to the domain of the
bodhi-pakkhlya-dhammas proper, namely the lokuttara paths and fruits.
To then view the advanced stages of insight as the particular domain
of the lokiya or ordinary bodhi-pakkhiya-dhammas requires only a small

shift in one"s perspective.

e, then, to form a fairly clear idea of the particular

It seems possi

cchaya v. 996, JPTS X (1985), p. 210.
cchaya, JPTS X (1985), pp-

1. See Paramatthavi
2. § Vism 93-104, XX 2-9; Paramatthav
10 10°

3. Abhidh-av 124 purlmgnaip pan®atthannaqi nip3nam anulomato/ bodhi-
pakkhlya-dhammlnaip uddhafi ca anulomato// ten“eva tagi hi
saccanuloma-flapaqgi pavuccatT7 (Cf. Vimutt Trsl 301, quoted above,
p. 569).



domain of the ordinary bodhi-pakkhiyl dhammi as understood in the
commentaries. But one should note here that the notion of pubba-
bhaga is sometimes extended to the notion of sabba-pubba-bhaga or “the
prior stage of all~. Thus the Vibhanga commentary states that the

discussion of the samma-ppadhanas is twofold, lokiya and lokuttara;
2
the lokiya discussion refers to the sabba-pubba-bhaga. This might

suggest that at whatever stage in a bhikkhu"s practice skilful viriya
arises, it can be appropriately termed samma-ppadhana. But this
principle would not seem to apply equally to all seven sets. Even
when the application of the bojjhangas is extended beyond the confines
of lokuttara paths and fruit, and beyond the confines of strong
insight, the usage of the term is still fairly tight: the kasina-
Jjjhanas that are a basis for insight and the jhanas of in- and out-
breathing, ugliness and the brahma-viharas. If one recalls the
treatment of the Dhammasangapi, all this is perhaps indicative of a
certain hierarchy underlying the conception of the seven sets, that is

to say one might speak of samma-ppadhana, indriyas and balas in rather

1. At Mp 1 70 the sabba-pubba-bhaga of metta is clearly
distinguished from both “accessk and “absorption®; it is “the
mere suffusion of friendliness towards beings® (mettaya sabba-
pubba-bhago nama neva appana na upacaro sattanaip hita-pharapa-
mattaip evg ti). The same passage continues: “But here it should
be understood that he practises just by the mere occurrence of a
suffusion of friendliness which is the prior stage of metta.~”
(idha pana metta-pubba-bhagena hita-pharapa-pavattana-matten~eva
asevati ti veditabbaip.) 1 do not think that the equation of
mettaya pubba-bhago and mettaya sabba-pubba-bhago in this
particular context can be taken to mean, as Aronson suggests
(LCSJE, p. 224), that the 2 expressions are used as simple
equivalents in all contexts; Aronson®s conclusion that mettAya
pubba-bhago is always necessarily something different from
"access”.therefore appears to me unsound. (Cf. Aronson, LCSJE,
pp. 112-8, 160-4, 223-4.)

2. Vibh-a 291: ayam hi samma-ppadhana-katha nama duvidha lokiya lokuttara
ca. tattha lokiya sabba-pubba-bhage hoti .

3. See above, pp. 344-5.



more contexts than one might speak of bol Ihangas. Th is certa

rather suggestive when considered alongside the Sarvastivadin
conception of the seven sets as spanning the various stages of the

path to awakening.



6. The thirty-seven bodhi-pakgikl dharmah according to the
Sarvgstivada

In this section 1 do not intend to attempt a systematic and
comprehensive account of the thirty-seven bodhi-pakgika dharmah
according to Sarvastivadin abhidharma sources; such an undertaking
would extend this study indefinitely. Rather 1 wish to draw

attention to the basic features and principles of the treatment of the

thirty-seven dharmas in Sarvastivadin abhidharma texts - and also
other texts that bear a kinship relationship to the Sarvastivadin
abhidharma system. This will help to throw the Theravadin abhidhamma
treatment into relief. My basic sources for this section are the
*Abhidharmahrdaya (or -sara) of DharmairTl, the *Abhidharmamptarasa of
Ghogaka, the *Satyasiddhi-4astra (or Tattva-) of Hariva\rrmam.3 the
Abhidharmakosa-bhagya of Vasubandhu, the Abhidharmadlpa, whose author
is unknown, and the Abhidharmasamuccaya of Asahga. v The precise
dating of these texts is, as always, problematic, but the first three
of the aforementioned works seem certainly to pre-date the
AbhidharmakoSa (4th-5th centuries CE), while the Abhidharmadlpa

5
certainly assumes the Ko6a#

1. The Essence of Metaphyshlcs, translated and annotated by C.
Willemen, Bruxelles, 1975; Le Coeur de la Loi Supréme, traduit et
annoté par 1. Armelin, Paris, 1978. (References are to the former.)

2. La Saveur de 1"Immortel ; La version chinoise de 1llAmptarasa de
Ghogaka (T. 1553), traduite et annotée par J. Van Den Broek,
Louvain, 1977.

3. Satyaslddhlsastra of Harivarman, Vol. Il, English Translation, N.
Aiyaswami Sastri, Baroda, 1978 (English translation from Skt text
reconstructed on the basis of the Chinese”

4. Le Compendium de la Super-doctrine (philosophie)
(Abhidharmasamuccaya) d"Asaftga, traduit et annoté par W. Rahula,
Paris, 1971.

5. For discussion of the problems see Introductions to translations
and texts.



Like the Pali sources, these Buddhist Sanskrit sources identify the
bodhi-pakgika dharmah with the marga or “path”. As we have seen,
strictly the Pali abhidhamma sources tend to identify the seven sets

or thirty-seven bodhi-pakkiya dhamma with the actual ari

ing of the
lokuttara path, i.e. the culmination of the path, though a more
general Identification of the seven sets with the path seems to be
assumed in the suttanta formulations. Buddhist Sanskrit sources,
too, tend to see the relationship of the thirty-seven dharmas to the

1
path in broad terms.

So the Sarvastivadin abhidharma understands the thirty-seven bodhi-

pakgika dharmah to be one possible way of characterizing the path to
awakening. However, the Sarvastivadin abhidharma does, of course,
preserve its own account of the consecutive stages of the path to
awakening - the counterpart to the account of the seven visuddhis in

the Visuddhimagga. The basic features of this Sarvastivadin account
2

of the stages of the path have been well documented by others, and

nce the treatment of the bodhi-pakgika dharmab is to some extent
geared to this gradual account, it is as well to set it out in brief

here.

The complete path to awakening is usually conceived of as made up of

five paths: “the path of equipment® (sambhara-marga), “the path of

application® (prayoga-marga), "the path of v on" (daréana-marga) 2

1. By means of the seven sets one attains nirvana (Ampta Trsl 201);
the truth of the path consists of the 37 bodhi-pakgika dharmab
(Satya Trsl 41); the path is called bodhi-pakgikad (Abhidh-k
382; Abhidh-dT 356).

2. La Vallée Poussin, Abhidh-k Trsl 1V iv-xi; Lamotte, HBI, pp. 678-
85; Conze, BTI, pp. 175-7, H.V. Guenther, PPA, pp. 215-32.



“the path of development” (bhgvana-marga)t and “the path of the adept”
(aéaikga—marga).l The sambhara-marga consists of the various
practices that are considered the necessary preliminaries to the
cultivation of the path proper; it culminates in the practice of
asubha-bhavana and anapana-smyti . The practice of asubha-bhavana
and anapana-smyti results in samatha or samadhi, and it is at this
point that the practitioner begins to develop the four smrty-
upasthanas proper. : Borne of the practice of the fourth smyty-
upasthana4 (which here, as noted, subsumes the other three) are the
four stages of penetrative wisdom (nirvedha-bhagTya) that constitute
the prayoga-marga: “sparks® (ugma-gata), “summits® (murdhan),
“acceptance” (kganti) and the state that constitutes the peak of
ordinary experience, the laukiklgra-dharma. This last is momentary
and signals the immediate arising of the transcendent darsana-marga.
In the Abhidharmakosa-bhagya Vasubandhu®s account of the four
nirvedha-bhaglyas sees them as an extension of the practice of the

5
fourth smyty-upasthana. The nirvedha-bhagTyas are developed only in

the prel nary to full dhyana (i.e. the anagamya; cf. the Theravadin

notion of upacara) or in the dhyanas themselves (including the
dhyanantara or "in between dhyana® without vitarka but still with

vicara); they are not developed in the four formless attainments.

1. Also called the visega- or nigtha-marga.

2. Abhidh-k 337 (VI 8-9).

3. Abhidh-k 341 (VI 14a): nlspanna-samathah kuryat smfty-upasthana-
bhavansSm.

4. Abhidh-k 343 (bh to VI 17a): tasmad dharma-smyty-upasthanad evam
abhyastat kramenogma-gataqi nama kuTala-mulam utpadyate.

5. Abhidh-k 345 (bh to VI 19c): ta eta usma-gatgdayab smyty-
upasthana-svabhavatvat pralnatmakl ucyante.

6. Abhidh-k 346 (VI 20 c-d).



The momentary stage of laukikagra-dharma is still considered to be
“with asravas® (sasrava). The darlana-marga consists of fifteen
moments of consciousness that are said to be “without asravas®

(anasrava) . There follows a sixteenth moment which completes the

v on of the four truths in sixteen aspects. This sixteenth moment
constitutes the beginning of the bhavana-marga. The fifteen moments
are equivalent to path-attainment and the sixteenth moment to fruit
attainment. s Like the nirvedha-bhagTyas, these sixteen
consciousnesses occur only at the levels of the anSgamya, dhyanantara,
and four dhyanas. The culmination of the bhavana-marga is the
"diamond like concentration” (vajropama-samadhi) of the path of
arhatship that issues in bodhi itself: knowledge with regard to non-
arising (anutpada-jfi3na) and knowledge with regard to destruction

5

(kgaya-jfl3na) . The fruit of arhatship is equivalent to the asaikga-

This summary account of the Sarvastivadin path will suffice for

present purposes. Alongside it | sh to cogsider the thirty-seven

bodhi-pakgika dharmgh by way of three topics: i) the consideration of

the thirty-seven dharmas as ten dravyas or “elements”; ii) the

distribution of the seven sets over the five paths of equipment.

1. Abhidh-k 345 (bh to VI 19c), 350 (bh to VI 26a).

2. Abhidh-k 353 (bh to VI 28c-d).

3. Abhidh-k 353-4 (VI 29-31). The nature of the path and fruit
attainment (whether of stream-attainment, once-return or non-
return) is determined by previous practice in the course of the
laukika-bh5van3-m3rga.

4. Abhidh-k 352 (bh to VI 27d): yad bhumiko*gra-dharmas tad
bhumikSny etanl godada cittSni; te punab gad-bhimika Ity uktaip
pr3k.

5. See Abhidh-k 364-5 (VI 44-5). I have commented on the restricted
usage of the term bodhi in Sarvastivadin abhidharma above.

6. Cf. Lamotte, Traité 1132-3.




application, vision, development and the adept;

) the distribution

of the thirty-seven dharmas through the various levels of existence,

beginning with the realm of sense-desire (kama-dh5tu).

The dravyas

Just as in the Theravadin system the various correspondences inherent

in the nikaya defi ions of the seven sets are resolved to give a

list of fourteen dhammas, so in the Sarvastivldin system, except that
1

the Sarvast

dins generally arrive at only ten dravyas. The
discrepancy is to be explained by reference to the four rddhi-padas and
the three path-factors samyag-vak, samyak-karmanta and samyag-ajlva.
Thus the rddhi-padas are reduced to just one item, namely samadhi, and

the three path-factors to one item, namely slla. That this should be

so is not entirely surprising. As we have seen, the method of taking
the iddhi-pSdas is somewhat undecided or fluid in Theravadin

abhidhamma texts. The Abhidharmakosa-bhagya also notes that certain
teachers (the Vaibhasikas according to the Vyakhya of Yasomitra) took

the rddhi-padas &s four items (chanda, citta, vlrya, mimamsa) and
2

thus added chanda and citta to their list of dravyas. Op

on also

seems to have varied on whether to take the three path-factors as one,
3
two or three items. Thus the author of the Abhidharma-dipa

distinguishes samyag-vak and samyak-karmanta but not samyag-ajlva,

1. Abhidh-h Trsl 139, Amrta Trsl 208-9; Abhidh-k 383-4 (VI 67-9).

2. Abhidh-k 384 (bh to VI 69c-d): ye tv ahufr samadhir evarddhib
padas chandadaya i tesaqi dravyatas trayodafea bodhi-pakgyah
prapnuvanti chanda-cittayor adhikyat. (They get 13 because they
also count 2 ;Tlangas; see below.)

3. Cf. the Atthasalinl discussion of these three path-factors; see

above, p. 373.




1
giving a list of eleven dravyas; while the Abhidharma-ko~a refers to

a Vaibhagika list of eleven dravyas whereby samyag-vak and samyak-
karmgnta are taken as one item, samyag-ajTva as a separate item.
Lamotte notes that the Vibhaga, in addition to ten and eleven dravyas,
allows twelve; he does not elaborate, but such a total might be
arrived at by either taking the rddhi-p5das as three and the

sllarigas as one, or the yddhi-padas as one and the silangas as three.
The distribution of the seven sets
Both the Abhidharmakosa and AbhidharmadTpa give the following account

of the way in which the seven sets can be allocated to the various
4

stages of the path:

adi-karmika smf ty-upasth3na
ugma-gata samyak-prah5na
murdhan pddhi-pada
kganti indriya
laukikagra-dharmas baia
daréana-marga marganga
bhavana-marga bodhy-anga

Of note here is the inverting of the bodhy-angas and margartgas, though
it is pointed out that some teachers follow the order of Sutra and

thus identify the bodhy-ahgas with the darsana-marga and the mirgahgas

1. Abhidh-dl 358: dravytas tv ekadaéa: /raddhadlni pafica balani priti-
prasrabdhy-upekgi-samyaksaipkalpa-vlk-karmantas ca ga<j iti.

2. Abhidh-k 383-4 (bh to VI 19a-b): vaibhagikSnAm ekadasa kaya-vak-
karmanor asambhinnatvat slISngSni dve dravye iti.

3. Traité 111 1132

4. Abhidh-k 384-5 (bh to VI 70); Abhidh-dl 362.



with the bhavana-marga.

In the Jewel Ornament of Liberation, sGam.po.pa preserves a slightly
different tradition for which I have been unable to find an Indian

source that gives full details, though the Madhy&ntavibh&gc.-bhagya all

1
but does so:
sambhara-marga (“smaller™) H smrty-upasthéana
("mediocre®) H samyak-prahana
("greater™) H rddhi-plda

prayoga-mirga ugma-gata

H indriya
mQrdhan
kganti
H bala
laukikagra
darsana-marga H bodhy-anga
bhivana marga H marganga

The *Abhidharmahrdaya makes use of a different terminology but again
2

seems to want to view the seven sets as developed successively:

1. Jewel Ornament of Liberation, translated by H.V. Guenther,
London, 1959, pp. 112-4, 232-4. The Madhyantavibhaga-bhagya (IV
8-10) identifies the first two of the nirvedha-bhagiyas with the
indriyas, and the second two with the balas; it identifies the
bodhy-ahgas with the darsana-marga and the margahgas with the
bhlvana-marga (see S. Anacker, Seven Works of Vasubandhu, Del
1984, pp. 249-5, 448) but is silent on the question of the
sambhSra-marga.

2. Abhidh-h Trsl 140. Abhidh-h Trsl (Il1) 194 gives the term sthiti
for upasthana; this might indicate “abode” or “resting place”,
echoing the various nikaya treatments of the satipatthanas as the
gocara of the bhikkhus. The association of samyak-pra®napa with
vyaylma ("striving®), rddhi-pada with cittaikagratg ("one-
pointedness®) and indriya and bala with weak and sharp faculties
follows the usual pattern.




upasthlna smrty-upasthana

vyayama samyak-prahana
cj ttaikagrata pddhi-pada
indriya (mydu) indriya
indriya (tlksna) baia
daréana-marga bodhy-anga
bhavana-marga marganga

A similar progressive view of the seven sets seems inherent in the

following from the Abhidharmasamuccaya, aga
1
different terminology:

involving rather

vastu-parlkgl-marga smrty-upasthana
vyéavasayika-marga samyak-prahéana
samadhi-parikara-marga rddhi-pada
abhisamaya-prayogika-marga indriya
abhisamaya-sligta-marga bala
abhisamaya-marga bodhy-aftga
visuddhi-nairyapika-margal marganga

1. Abhidh-sam Trsl 116-7. The seven paths might be translated as
the path of examining things, the path of striving, the path of
preparation for concentration, the path of application to
comprehension, the path that adheres to comprehension, the path
of comprehension, the path that leads out to purification.




1
The occurrence of the 37 bodhi-pSksikas in the different levels

This is most conveniently set out in tabular form. The SarvSstivSdin
treatment of the bodhi-pakgika dharmSb in this respect in fact shows
broad agreement with the Dhammasahgani: the seven bodhy-ahgas and
eight margahgas are generally excluded from the kama-dhatu. This
relates to the fact that the marglhgas and bodhy-ahgas are said to be
anasrava because of their association with lokottara comprehension of
the four truths, which cannot be achieved by consciousness of the
kama-dhatu type. In other words, these two categories are only
relevant to lokottara consciousness. In the Dhammasahgani, although
maggahgas are brought out in kamavacara-citta, they are brought out
fully and completely only in the lokuttara. Interestingly, though,
the Sarvastivadin texts bear witness to a certain amount of discussion
concerning the proper way to handle the margahgas. The Amrtarasa
states that of the seven sets the seven bodhy-ahgas are always without
asravas; the remaining six sets may be either with or without
asravas. However, it goes on to note that some teachers are of the
view that both the bodhy-ahgas and the margahgas are only without

asravas. Agal

in keeping with the view that it is just the bodhy-

ahgas that are only without asravas, the Abhidharmadlpa excludes the

bodhy-ahgas alone from the kama-dhatu. The Abhidharmakosa, however,

sides with those who are of the opinion that both the bodhy-ahgas and

1. Abhidh-h Trsl 140-1; Amfta Trsl 209; Abhidh-dl 365; Abhidh-k 385-
6 (VI 71-3). For table, see p. 643.

2. Despite the fact that Amfta excludes both the bodhy-ahgas and
margahgas from the kama-dhatu.



margangas are only without asravas, while the rest may be either with

or without. The principal divergence from the TheravSdin system

all t

s would seem to be that lokottara comprehension (abhisamaya) of
the four truths can take place in the anagamya and first three arupya-
samapattls as well as in the dhyanantara and four dhyanas, which
correspond to the five jhanas of the Theravadins. But the arupyas

that are anSsrava are restricted to the lokottara-bhavana-mlrga; the

darsana-marga is never of the 3rupya level.

What are the general conclusions to be drawn from this treatment of

the tl

rty-seven bodhi-pakgikS dharmgb? In the first place it is
clear that the distribution of the seven sets over the successive
stages of the path to awakening is not something fixed or final; it is
offered as a way of looking at the bodhl-pak?ika dharmab rather than
the final word on their nature. Thus although the Abhldharmako™a

associates the smrty-upasthanas with the adl-karmlka or one beginning

meditation, it also gives an account of the nlrvedha-bhagTyas solely

in terms of smrty-upasthana. The Amftarasa si arly notes that the
four smrty-upasthanas are included in the attainments of all the

different levels. Aga the fact that it is said that all seven

sets may be without asravas can only mean that in some sense all

t

rty-seven bodhi-p3kglk5 dharmab are understood to be present in

lokottara consciousness. In other words, although from one point of

1. Abhldh-k 385 (VI 71).

2. E.g. see Abhldh-k 365 (bh to VI 44d) (on 1 itiupyas as vaj ropama-
samfldhl), 368 (bh to VI 48 c-d). Cf. L. Schmltnausen <"On some
aspects of descriptions or theories of “liberating Insight” and
“enlightment” in early Buddhism® in K. Bruhn and A. Wezler (ml.),
Studlen zum Jalnlsmus und Buddhlsmus (Gedenkschrift fdr I.udwlg
Alsdorf), Wiesbaden, 1980, pp. 240-4.

3. Amfta Trsl 201.



view the smpty-upasthanas and samyak-prahanas can be looked at as
characteristic of the earlier stages of the path, what is practiced at

one stage is not left behind but is rather carried over

to the next

stage. The perspective of the Sarvast in abhidharma is not then

so different from that of Theravadin abhidhamma when it sees the

attainment of the transcendent path as involving the fulfilment, and

hence “presence®, of thirty-seven bodhi-pakkhiyas all at once.



OCCURRENCE OF BODHI-PAKSIKAS IN DIFFERENT LEVELS

Present Absent

kama-dhatu Abhldh-h H 22 7 bodhy-aiigas, 8 margahgas
Amrta H 22 7 bodhy-ahgas, 8 margangas
Abhidh-k H 22 7 bodhy-ahgas, 8 margahgas
Abhidh-d1 : 30 7 bodhy-angas
anagamya ail H 36 priti
dhyana (1) ail H 37
dhyanantara ail s 35 prit!, saipkalpa
dhyana (2) ail H 36 samkalpa
dhyana (3-4) ail H 35 priti, sagikalpa
arupya (1-3) Abhidh-h H 31 priti, saipkalpa, 3 sllangas
kaya-smyty-upasthlna (2)
Amyta H 32 prTti, satpkalpa, 3 sllangas
Abhldh-k H 32 priti, samkalpa, 3 sllangas
Adhidh-df H 32 priti, samkalpa, 3 sllangas
bhavagra Abhidh-h H 21 7 bodhy-angas, 8 margahgas,
kaya-smyty-upasthana
Amrta H 22 7 bodhy-angas, 8 margahgas
Abhldh-k H 22 7 bodhy-angas, 8 margahgas
Abhidh-dT H 25 7 bodhy-ahgas, 3 sllangas,
priti, sarckalpa (3)
1. The 3 silarigas are absent from the first 3 arupyas because they
are avljnaptl-rupa.
2. Yasomitra takes up the question of why Abhidh-k does not exclude
kaya-smyty-upasthana from the arupyas (Abl h-k-vy 605).
3. Abhidh-dl appears to count prltl-sambodhy-anga twice In this

calculation (365: bhavagre pi sllahga-traya-prlti-saipkalpa-bodhy-
anga-varj 1tab panca-vlgisatlh).



CONCLUSION

In my beginning is my end...
In my end is my beginning.

T.S. Eliot

At this point | wish to trace not so much the evolution of the
nikSyas® and abhidhamma®s understanding of the seven sets and bodhi-
pakkhiyi dhamnia as its logic. A T"path to awakening®™ must in some
sense be conceived of as a process of change and development. One
starts somewhere and finishes somewhere else. In the beginning there
is ignorance (avijja), at the end there is Tawakening”. But what
exactly is T"awakening®? True, it seems ultimately in the abhidhamma

to be conceived of as a species of knowledge, but the experience of

this knowledge has definite and far reaching consequences. Awakening

is not the mere transformation of avijj8 into vijj5; it is the
transformation of wrong view, wrong thought, wrong speech, wrong

action, wrong livelihood, wrong striving, wrong mindfulness, wrong
concentration into right view, right thought, right speech, right action,
right livelihood, right striving, right mindfulness, right
concentration.” It is thus an inner transformation of thought, word

and deed; in short a transformation of the “person® (Chapter V 9).

The teaching of the path to awakening is concerned with how this

transformation occurs.

Perhaps the most general point about the nature of the path to
awakening as understood in the nikSyas and abhidhainma is that the end
is essentially the means. If awakening results in right view etc.,

then the way to awakening is equally right view etc. (Chapter VI).



The nikayas seem consistently to conceive of a turning-point or point
of cross-over in the process of the path to awakening. This crucial

point is encountered in several guises. Most generally it

ght be
characterized as the point of cross-over from the state of the ordinary

man (puthujjana) to that of the ~noble person® (ariya-puggala).

Spiritually and psychologically this turning-point is the point at

which the pull of awakening, becomes overwhelming.
Although there is not full or final awakening, the gravitation towards
awakening is now the most significant force at work in the mind

(Chapter VIl 4). The lower

it of this turning-point is stream-
attainment and is marked by the establishment of the eight factors of
the “noble path” beginning with right view. Hitherto these factors

were unstable (Chapter VI 7).

This breakthrough to the noble eight-factored path is not, it seems,
always presented in the niklyas as a formal “meditation® experience.
Classically it might take the form, perhaps, of a sudden and radical
change of heart, a sudden seeing, prompted by the gradual discourse of
the Buddha, for example. There are in the nikayas also notions such
as those of the saddhanusarin and dhamminusirin which are rather close
to the notion of stream-attainer and indeed at times hard to

distinguish from it. Generally, however, they seem to stand slightly

lower in the scale of persons. This has the effect of defining the
“turning point® as something specific that nevertheless covers a
certain range of types of experience. This somewhat looser nikaya

conception of the path of stream-attainment seems to find a

counterpart on the commentar notion of the "lesser stream-att:

(Chapter 1IV). The general notion of stream-attainment appears



sometimes to be used in the nikayas to characterize the stage of
1
spiritual development of the ideal layfollower or householder. The

stream-attainer is one who has abandoned doubt, the view of

ind duality, and ho ng on to precept and vow; he has trust or
faith based in understanding in the Buddha, Dhamma and Samgha.
Moreover, while he need not be a celibate, his conduct is pleasing to
the "noble ones”™ and he has abandoned the grosser kinds of unwholesome
behaviour that can lead to rebirth in the places of regress; his

behaviour thus conforms to the five precepts.

The nikayas may not always present the turning-po

t in spiritual

development as a formal “meditation™ experience (or even as issuing

from immediately prior sp tual practice), but what clearly interests
the texts, what they continually return to, is the precise nature of
the mind at the turning-point. What kind of mind is it that produces
such a fundamental and far-reaching change of heart? What is so

about it? What is different about it? How is it related to

spec
other types of mind? What are the factors that contribute to it? A
concern with such questions is quite apparent from the description
contained in the gradual discourse, and much of the early abhidhamma

is in one way or another an exploration of such matters. The state

of mind that the gradual scourse focuses upon is described as well
(kalla), open (mudu), free of hindrances (vinTvaraqa), joyful

(udagga), at peace (pasanna). The terminology used here clearly also
relates to the kind of mind that is brought about by the practice of

1. See especially the sotapatti-saipyutta (S V 343-413); many of these

suttas are addressed to layfollowers and relate the “factors of
stream-attainment” to lay-practice.



jhana. Here, then, is the explicit path of meditation. And what
the path of meditation issues in is a particular kind of jhana termed

bodhi and characterized by the seven bojjharigas (Chapter V). In the

n yas the path of meditation is neatly summed up as abandoning the
five hindrances, establishing the mind in the four establishments of
mindfulness and developing the seven awakening-factors; this path finds

one of its fullest elaborations in the Anaplnasati-sutta (Chapter 1I).

What is significant about the path of meditation, however, is that it

only succeeds in a spec c context and under certain conditions -
conditions such as having a "good friend”, continual application and
heedfulness (appamada), the basis of slla; the hindrances must be
starved of food and the awakening-factors nourished (Chapter V). The

factors that make for the particular mental state of peace and balance

that allows the mind to awake are varied and subtle.

What, it seems to me, happens in the nikaya teaching of the seven sets
is a kind of synthesis of two perspectives. First, there is the
broad perspective of the noble eight-factored path itself, the means
by which one comes to awakening. Secondly, there is the perspective
of the specific meditation experience: Tawakening” conceived of as a
kind of jhana; the turning-point on the way to awakening and full

awakening itself.

Despite its pervasive presence in the nikayas the notion of the noble
eight-factored path is one of the most elusive and difficult to grasp.
Clearly its perspective is wider than that of the awakening-factors;
one has only to refer to right speech, action and livelihood to

understand this. Clearly here we are not concerned with the path of



meditation quite so exclusively and directly as we are when dealing

with the awakening-factors. Of course, this does not mean that the noble
eight-factored path does not concern meditation; right concentration

is a path-factor, and we can also look at all the path-factors as

noble right concentration along with its supports and requisites.

But in a sense this is precisely to shift from the characteristic all-
embracing perspective of the noble eight-factored path itself to the

kind of perspective more characteristic of the awakening-factors: that

of a specific meditation experience supported by a variety of

cond

ons. According to the Patisambhidamagga, the noble eight-
factored path is the essence of the spiritual life and it should be

understood as the “cause” or “motivation® (hetu) of awakening.

The awakening-factors, on the other hand, focus directly on the nature

of “awakening”, i

. the T“turning-point” or T“turning-points” in the
process of the path. These turning-points may be conceived of as
specific meditation experiences, yet their ramifications actually

relate to the path-factors. What I mean by a "turning-point” is the

establishing and fixing of the path-factors or, in other words, the

ng of the noble eight-factored path.

What 1 think the fusion of the notions of the noble eight-factored
path and awakening-factors does in the present context is impart a
certain kind of dynamic to the seven sets as a whole: the seven sets

are at once the whole of the path to awakening from beginning to end

and also its particular consummation. This outlook and way of
thinking surfaces in the texts in a number of places. 1 shall single
out three.



I have been considering the path to awakening by way of a beginning,
an end and a turning-point on the way to that end. But once a
significant turning-point on the way to the conclusion has been
distinguished, then, it might be asked, where is the turning-point on
the way to the turning-point? And where, in turn, is the turning-
point on the way to this turning-point? And so on ad infinitum.
That 1is, we can attempt to distinguish the stages within a stage, the
processes that make up the process. This, it seems, is the kind of
thinking that underlies the view of paticca-samuppada (which is found

in the early abhidhamma) as extending over a period of time or as
1
being decsriptive of a single arising of consciousness . The

processes that operate on the micro scale are thus only reflections of
the process that operates on the macro scale; dhammas are only Dhamma.

It does not seem unreasonable to extend this way of thinking to the sevenl

1. See Vibh 135-192. Cf. Vibh-a 199-200: “Thus, as one who lays out
the great earth and spreads out the sky, the Teacher, whose
knowledge is unobstructed in respect of all dhammas, shows in the
suttanta-bh5janiya the mode of conditions without knot or tangle
by way of different (moments of] citta. And now, since the mode
of conditions is not only (relevant] to different (moments of]
citta but also to a single citta, therefore in order to show the
mode of conditions for a single citta-moment in its different
aspects by" way of the abhidhamma-bhajaniya, he sets out the
matika accordingly with the [words] beginning: avijjg-paccayl
sarpkharo. "(evam mahapathavim pattharanto viya akasatp
vittharayanto viya ca sabba-dhammesu appatihata-nano sattha
suttanta-bhajaniye niggapthim nijja{am paccay3kgram nana-citta-
vasena dassetva, idani yasma na kevalagi ayatp paccayak3ro nana-
cittesu yeva hoti eka-citte pi ho yeva, tasma abhidhamma-
bhijaniya-vasena eka-citta-kkhani paccay3k5ram nana-ppakarato
dassetuip avijj a-paccaya saipkharo adina nayena matikam tava
thapesi.) Vibh 135-8 does not give the standard later
description which extends the 12 links over 3 lives (cf. Vism
XVIl 273-98); it is couched in rather more general terms. Cf.
Abhidh-k 132-3 which distinguishes (amongst other types)
pratltya-samutpada that is momentary (kgapika) and extended
(prakargika) .




sets. The handle of the carpenter®s knife is worn away bit by bit
each day until suddenly, all at once it is completely worn away and
the process is complete. The seven sets are developed little by

little until suddenly, all at once, they are fully developed and the

path to awakening is complete (Chapter VII 3-4).

I pointed out in Chapter I that the nikayas seem to suggest that by
developing just one of the thirty-seven dhammas (any aspect of the
four satipatthinas) to its full one comes to the conclusion of the
path to awakening. Or, the full development of the first
satipatthana actually involves the development of all four
satipatthanas. and the conclusion of the path is again reached.

S

arly in Chapter 11 the four samma-ppadhanas were found on occasion

to be interpreted so as to embrace the whole path. Again in Chapter

111 the notion of Iddhi-pada (espec ly in the commentari

ng in

analysis) was interpreted on a number of different scales invo
some cases the conclusion of the path. In Chapter 1V it was found
that it is through development of the indriyas that one is an arahat
etc. I need not go on. If one of the seven sets - or even just one
of the thirty-seven dhammas - is sufficient for awakening, then that
purpose is served by the other sets, and by the other thirty-six

1

dhammas . The answer seems to be to show that the path and awakeningl

1. Cf. Traite Il 1143-4: Question. - Les quatre fixations de
I"attention (smrty-upasth3na) étant suffisantes pour obtenir le
chemin (marga), pourquoi parler de trente-sept
auxiliaires?... Réponse. - Bien que les quatre fixations-de-
1"attention soient suffisantes pour obtenir le chemin, il faut
aussi précher les quatre efforts corrects (samyak-pradhSna) et les
autres dharma auxiliaires. Pourquoi? Chez les étres, les
pensées (citta) sont multiples (nSnavidha) et dissemblables
(vigama); leurs entraves (saipyojana) aussi sont mult es, et les
choses quTils aiment ou dont il se détachent sont multiples.




itself is at once simple and mul imensional . This is most clearly
seen in some of the treatments common to all seven sets. The
bringing to fulfilment of any one of the seven sets cannot be
accomplished without bringing to fulfilment all seven sets. For, as
the Nettlppakarapa puts it, all dhammas that lead to awakening and
contribute to awakening have but one characteristic, the
characteristic of “leading out*. In other words, there exists
between the thirty-seven dhammas a relationship of reciprocity and
radical interdependence.

Finally, in the abhidhamma/abhidharma traditions we find two

perspectives: one that sees the seven sets as indicative of the

gradual progress of the path, and one that sees them as characteri
its final culmination. In Chapter X | suggested that these two
perspectives should not be considered peculiar to the SarvSstivSda and
Theravada respectively, and thus mutually exclusive. Rather they
amount to a difference of emphasis in each tradition. After all,

once again we have only an application of the principle of momentary

and extended paticca-samuppada/pratltya-samutpada. For the Pali
commentaries, inspired perhaps by the traditions found in a text such
as the Patisambhidamagga, what above all distinguishes the

transcendent mind from the ordinary mind is that the latter only

partially fulfils the conditions that contribute to awakening, the
transcendent mind in a moment fulfils them completely. One might sum
up the two abhidhamma/abhidharma perspectives as follows. From the

perspective of the beginning of the path the unknown way stretches out

ahead; yet from the perspective of its conclusion it is apparent that

all the factors that contributed to it at once find their ful



So while the perspective of the whole path is never lost in the
teaching of the seven sets, its point of focus, its orientation is
always the consummation of the path. I take it then that the
expression “development of bodhi-pakkhiyg dhammal was originally used
in the niklyas as generally descriptive of the higher stages of the

path. The expression bodhi-pakkhiya dhamma focuses on bodhi in much

the same way as bojjhartga does, but is less specific. The actual

notion of the "thirty-seven bodhi-pakkhiya dhamma® derives, 1 think
from the association of bodhi-pakkhiya dhanuna with the bojjhartgas on
the one hand, and the association of the bojjhahgas with the ancient

sequence of seven sets on the other. This imparts something of the

specific perspective of the bojjhahgas to the whole, to all thirty-

seven dhammas, while ret: ing the broader perspective of sets such as

the satipatthanas and noble eight-factored path.

When the seven sets are expanded in the nikayas and other classes of

Buddhist literature they are espec ly associated with the four
jhlnas/dhyanas and other meditation practices leading to jhana/dhyana.
This indicates the “context® in which the seven s°ts were understood
to be developed. It is reflected in the abhidhamma and commentaries
by the association of the seven sets collectively with lokuttara-jjhana
(cf. the Dhammasartgapi), and individually (i.e. as loklya-bodhl-
pakkhiya-dhammas) with especially the advanced stages of samat®na and
vipassana. The stage of the loklya-bodhi-pakkhlya-dhammas seems to
correspond in some measure to the stages of the nirvedha-bhaglyas in
the Sarvastivadin account of the path; the latter are especially
associated with the smpty-upasthana, samyak-prahana, rddhi-padas,

indriyas and balas in the Abhidharmako”a.



The treatment of the seven sets in the nikayas and abhidhamma seems to
make clear and emphasize the ancient conception of the path as the
yoking together of calm and insight (cf. the Sn3p3nasati-sutta). The

mind is stilled and brought to a state of happiness and balance,

awakening arises directly in this soil. Thus in emphasizing the
interdependence and reciprocity of the various elements that
contribute to the path, the teaching of the seven sets presents us
with a rather more integrated view of the path to awakening than, for

, is always derived from the Visuddhimagga. The structure of

examp
the Visuddhimagga can make it appear that much of the account of the

forty kamma-tthSnas given under the heading “purification of mind”

(citta-visuddhi) has rather little bearing on the remaining five

ications™ which are therefore to be understood more or less

“puri
exclusively in terms of wisdom and insight. This is no doubt a
misreading of the Visuddhimagga and not what Buddhaghosa intended.
Nevertheless the tendency of modern presentations largely based on
Buddhaghosa is often to understand the practice of the jhana as

the real essence of

Buddhism*s non-Buddhist inheritance, wh

Buddhism n that it leads directly to the attainment of nibbSna) is

passanl . \J. Bronkhorst has already put a question mark against

such a view, while the present study makes it clear that the
understanding of the jhanas and vipassan3 involved here - both of
their nature and of their relationship - is simply not borne out by

the treatment of the seven sets in the nikayas and abhidhamma.

I have suggested that lokiya-bodhi-pakkhiya-dhammas are seen as

1. E.g. W.L. King, Theravada Meditation; The Buddhist transformation
of Yoga, Pennsylvania, 1980; see especially pp. 15-7, 82-90.



primarily relevant to the more advanced stages of samatha and
vipassang. But 1 do not think this means that talk of bodhi-
pakkhiya-dhammas should be absolutely excluded from all other

samatha and vipassana may

contexts. According to the DhammasaAgap

be seen as general characteristics of kamavacara skilful

consciousness. This means that acts of g ng (dTna), and conduct
in conformity with the precepts (slla) may in certain circumstances be

associated with a mind that reflects the nature of the awakening mind,

Just as certain meditation states might. This has some bearing on

the kind distinction that Spiro tries to make between the “kammati
or T"merit making® Buddhism of the majority of the Buddhist populace,
and the “nibbanic* or “release producing® Buddhism of a meditating
elite. From the perspective of the path to awakening understood in
terms of the nikaya and abhidhamma teaching of the seven sets such a
distinction is artificial and misconceived. Many of the classic
merit-making activities might be brought into the schyeme of the path
to awakening by way of the faculty of confidence or faith, or, more
significantly perhaps, by way of the establishments of mindfulness
(cf. the standard list of anussatis or “recollections”, which the
Niddesa direc;ly relates to the practice of the four satipatthé\nas).3
One of the things the early abhidhamma seems concerned to show is that

the kind of mind in which “awakening® arises is not necessarily or

always so far removed from the kinds of mind that might be “ordinari

experienced. And why should this not be so? To develop one of

1. The 4 napa-sampayutta-cittas; Dhs 9-27, 28-9.

2. M.E. Spiro, Buddhism and Society: A Great Tradition and its
Burmese issitudes, London, 1970, e.g. pp. 11-3.

3. E.g. Nidd 1 10.




the dhanunas that contribute to awakening is to develop them all, and
to develop them all is to develop just one. The conclusion of the
path in some sense subsumes the beginning, the beginning in some sense

adumbrates the conclusion.

Of course, this sort of thinking surfaces elsewhere in Buddhist
thought: in the prajRaparamita, in Ch"an, in Hua Yen. A basic Hua-
Yen notion is that everything in the universe is at once a “mirror”
and an “image® - a mirror because it reflects all things, and an image
because it is simultaneously a reflection of all things. ! It might
be felt that Hua Yen (based on the late mahlyana Avatagisaka-sutra)
ought to be rather distant from Theravadin “orthodoxy®, perhaps they

are closer than might at first appear.

So what is the place of the seven sets in Buddhist thought? For the
Vibhanga they are simply the saddhamma. For the Patisambhidamagga
they are together with the four truths the essence of the teaching.
The nikSyas, for their part, state that bhikkhus should preserve the
establishments of mindfulness, the right endeavours, the bases of
success, the faculties, powers, awakening-factors and noble eight-
factored path so that the spiritual life endures, out of compassion
for the world, for the good and happiness of the many. But we are
not to confuse the preservation of the dhamma as teaching with the
preservation of dhamma as knowledge and experience. What seems to
underly the nikSyas outlook here is the understanding that all those

1. See G.C.C. Chang, The Buddhist Teaching of Totality: The
Philosophy of Hwa Yen Buddhism, London, 1972, espec
6.




who have the past, will in the future and also now come to the end

of the path to awakening do so by the development of the seven sets.
Teachings about the seven sets are only saddhamma in so far as they
conduce to the realization of dhamma; teachings that conduce to the

realization of dhamma are teachings about the seven sets.

Alex Wayman has criticized A.K. Warder for taking the seven
sets/thirty-seven bodhi-pakkhiya dhamma as representing the “basic

doctrines of Buddhism as originally propounded by the Buddha®:

If he is going to intelligently insist that these constitute the
Buddha®s original doctrine, he should admit - which he does not -
that the only teaching of the Buddha amounted to the details of
the Buddhist path as followed by the monks, and so there were no
characteristic doctrines of Buddhism as contrasted with monkish
practice, no instructions to the laymen of how they could lead a
Buddhist life without going into a monastery, and so on.[2]

It seems to me that Wayman is both right and wrong here. He is right

ze Warder”s particular presentation of the seven sets as the

to crit
Buddha*s basic teaching, but wrong in thinking that, as the essence of
the teaching or the saddhamma itself, they necessarily reduce the
Buddha®s teaching to “monkish practice”. Wayman is rather happier
when Warder indicates that the Buddha®s “doctrine has to do with

causation®:

This is just one of the many correct statements in this book that
are not integrated into a total image of early Buddhism, because
the author insists on the thirty-seven bodhipaksyadharmas for
the chief role.[3] - mmmmemeee

1. Warder, 1B, p. 82.
2. JIP 6 (1978), pp. 418-9.
3. JIP 6 (1978), p. 419.



The more telling criticism here is that of failure to present an

integrated picture of early Buddhism. What 1 hope the present study

has shown at least is that the niklyas® and abhidhamma®s understanding

of the seven sets fully integrates them with Buddhist teaching as a

whole .



APPENDIX j_ SUMMARY OF TEXTUAL REFERENCES

A. PASSAGES IN THE PALI CANONICAL AND PARACANONICAL SOURCES DEALING WITH
THE SEVEN SETS INDIVIDUALLY

(4) satipatthana/basic formula

D Il 83, 94-5, 100, 216, 290-314: 58-77, 101, 141, 221, 276, 283.
M 1 55-63, 83, 221, 224, 301, 339-40; Il1l 82-8, 135-6, 252.

S M 93; 1V 211; IV 73-4, 141-92, 196, 294-306, 329-40.

A 11 218, 256; | 12, 81ff, 155, 386, 450; IV 223-5, 300-1, 457-8, V
56, 114-8, 175, 194-5, 350, 352.

Th 100, 166, 352, 765, 1090.

Nidd 1 9-10, 21, 241-4, 347, 399, 475.

Pagis | 177-96; 11 13-21, 152-5, 164-5, 232-5.

Ap 26, 44, 518.

Vibh 105, 193-207, 236.

Kv 63, 155-9.

PeC 4, 71, 90, 95, 98, 121, 138, 185, 201, 247, 249, 257.

Nett 7, 94, 123.

Mil 178, 332, 368, 375, 388, 399, 402, 407, 407, 418.

(4) samroa-ppadhana/basic formula

D Il 312; 111 221.

M 1 301; Il 26-8, 129; Il 251.

S V9, 196, 198, 244-8, 268-9.

A I 153; 11 15, 74, 256; 11l 12; IV 462-3;
Dhs 234

Vibh 105, 208-15, 216, 235.

PeC 71, 98, 128, 183, 185.

Nett 18, 123.

Mil 371.

(4) iddhi-pada
D Il 103, 115-8, 213; 111 77, 221.
M1 o103,

S 1 116, 132; V 254-93.

A 11 256; 111 81-2; IV 225, 309, 463.
ud 62.

Th 595; Thi 233.

Patis 1| 19, 111-5; Il 205.

Ap 44, 443, 518.

Vibh 216-26.

Pet 247.

Nett 15-6.

Mil 140, 400.

(3/4/5 etc.) indriya

vin 1 294.

D 111 239, 278, 284.

M I 19-20, 164, 479.

SV 193-204, 219-43.

A 1 42-4, 118-9; Il 141, 149-52; 111 277-8, 281-2; 1V 225, 264-6; V
Th 352, 437, 595, 672, 1114; Thl 170-1.

Nidd 1 115, 233.



Patis Il 1-34.

Dhs passim.

Vibh 122-34.

Kv 589-92.

Yam indriya-yamaka.
Patth passim.

pet 37, 41, 89, 71-2, 79, 88, 97-8, 128-9, 171, 179, 183, 185-6.

Nett 7, 19, 28, 100-1.
Mil 33Ff, 43.

(2/4/5/7) bala.

Vin 1 204.

D 111 213, 229, 253.

SV 249-53.

A Il 1415 111 10-2, 245, 277-8, 281-2, IV 3-4.
Th 352, 437, 595, 672, 1114; 170-1.

Nidd 1 14,151.

Patis Il 166-76.

Pet 37, 79, 179, 189.

Nett 100-1.

(7) bojjhartga

Vin 1 294;

D 111 79, 83; 303-4; 11l 101, 106, 226, 251, 282, 284.

M1 11, 61-2; 11l 15-m8, 275.

S 1 54; v 24, 63-140,, 161, 312, 331-40.

Al 14, 53; 16, 237; 111 386, 390; IV 23, 148, 225; V 58
194-5, 211, 233, 253.

Khp 2.

Dhp 89.

Th 161-2, 352, 437, 595, 672, 725, 1114; Thl 21, 45, 170-1.
Patis 11 115-29.

Dhs 61-8, 232.

Vibh 199-201, 227-34, 249.

Pet 10, 12, 56, 103, 122, 141, 167-8, 189, 248.

Nett 82-3, 94.

Mil 83, 336, 340, 356.

ariyo atthariglko maggo/samma-ditthi etc.

\ 1 10.

D I 157, 165; Il 151, 251, 311; I1l1l 284, 286,

M 1 15-6, 42-3, 48-55, 118, 221-4, 299-301, 446, 508; 11 82;
251, 289.

S 188 11 42, 57, 106ff, 168-9; 11l 59ff; 86, 109, 158-9; IV 133

175,, 220-3, 233,252-62.

A 1 177, 180, 217, 297; 11 34, 220-5;; 11l 242, 411-6; IV 190, 225

348; V 58, 211-49, 349, 352.

It 18.

Khp 2.

Vv 19.

Pv 61.

Th 35; 349, 421, 980, 1115; ThT 171-2, 215, 222.
Paiis Il 82-5.

Ap 6, 314.

Cp 103.



Dhs passim.

Vibh 104-6, 235-43.
Kv 431-3, 99-601.

PeC 10, 54, 55, 124-6,
Nett 51-2.

Mil 218.

130, 132, 165, 191, 238.

B. PASSAGES LISTING THE SEVEN SETS (CANONICAL AND PARACANON ICAL)

Vin Il 240; 111 93, 94, 95, 97; IV 26, 27, 28.
81, 289, 296.

1V 360-8; V 49-50.
A I 39-40, 295-7; IV 125-7, 203, 208; V 175.
Ud 51-6.
Nidd 1 13-4, 45, 54-5, 69, 71-2, 85, 87, 105, 132, 138, 143, 144,
212, 219, 221, 234, 322, 324, 332, 338, 340-1, 343, 361-2, 365, 398,
455-6, 468-9, 480, 481, 502.
Nidd passim.
Patis | 16-7, 21-2, 23, 27, 34, 35, 73-6, 180-2; Il 29, 56, 86, 90-1,
120, 124-5, 142-3, 145-6, 173-4.
bhs 73, 107, 116.
Vibh 372.
Dhatuk.
Kv 74-6, 85-9, 169-71, 182-4, 190-2, 221, 232-6, 245-6, 270, 271-3,
308, 470, 480, 507, 514, 515, 516, 524, 526, 604, 608.
Pet 114-5.
Nett 31,83.

Mil 33, 37, 330, 342-3, 358.

C. bodhi-/bodha-/sambodhi-/sambodha-/-pakkhiya/-pakkhlka (dhamma)

Vin 111 23.

D 1 97.

S V 227, 237-9.

A 11l 70-1, 300-1; IV 351.
It 75, 96.

Th 900.

Pacis 1 18; 11 115, 122.
Vibh 244, 249-50.

Ap 28, 314.

Pet 114, 138, 188, 212.
Nett 31, 83, 112.

Mil 237, 300.

171,



D. PRINCIPAL COMMENTARIAL PASSAGES

satipacthana
Sv 11l 741-806; Ps 1 225-302; Patis-a IIl 695-7; bh-a 214-88; Moh
153-7.

samma-ppadhana

Ps 111 243-54; Spk 111 164-5; Vibh-a 289-301; Moh 157-9.
iddhi-pada
Sv 1l 641-3; DAT 262-9; Ps Il 69, Spk Ill 255-7; Vibh-a 303-9; Vism

X1l 50-3; Moh 159-61.

indriya
Vibh-a 125-9, Moh 139-4.

bojjhanga
Ps 1 85, Spk Ill 138-9; Patis-a Ill 600; As 217; Vibh-a 310-8; Moh
161-4.

rcagga
Pacis-a I 162-96; Vibh-a 114-22, 319-22; Moh 164-6.

7 sets
Mp 1l 49-73; Ud-a 303-6; Nidd-a 1| 66-7; Patis-a 1 95-7; 111 618-20;
Vism XXIl 32-42.

E. A NOTE ON THE 7 SETS/BODHIPAKSIKA-DHARMAS IN NON-PALI SOURCES

For citations of the 7 sets in the Chinese agamas see Lamotte, Traité
111 1120; J. Bronkhorst, BSOAS XLVIII (1985), pp. 305-6.

The following is a list of passages known to me that cite the 7 sets/
37 bodhipakglka-dharmas: *Abhidharmahfdaya (Abhidh-h Trsl 137-41; ;
*Abhidharmimrtarasa (Amrta Trsl 201-9); *Satyasiddhisastra (Satya Trsl
41-4, 448-9); Abhidharmakosa-bhagya (Abhidh-k 382-6); AbhidharmadTpa
h-df 356-65); Abhidharmasamuccaya (Abhidh-sam Trsl 117-24),
scaya-sutra and commentary (Artha 28-42, 172-7, 208-33);
Avadanaéataka (ed. J.S. Speyer, St. Petersburgh, 1906-09, I 122, 136,
340; Il 171); Divylvadana (pp. 207-8, 350, 616), Dharmasaipgraha (pp.
9-11); Mahavyutpatti (pp. 16-7); Satasahasrik&éprajnaparamita “pp. 56-
7, 133, 162, 2742 1410, 1427-39, 1473, 1636); PaKcaviipsati-
sahasrlkaprajflaparamltl (E. Conze, The Large Sutra on Perfect Wisdom,
Part I, London, 1961, pp. 140-3); Agtadaéasahasrikaprajnaparamitl
(ed. E. Conze, Rome, 1962, pp. 16-7, 216-8);
Dasasahasrikaprajnaparamita (S. Konow, Avhandlinger utgitt av Det
Norske Videnskaps-Akademi i Oslo, 1941, Il Historisk-Filofisk Klasse,
pp. 96-7); Saddharmapundarlka (p. 458); Vimalaklrtinirdesa (E.
Lamotte, L"Enseignement de Vimalaklrti, Louvain, 1962, (pp. 117, 139,




201-2, 216, 378); Sagidhinirmocana-sitra (ed. E. Lamotte, Louvain,
1935, pp. 82-3, 205), SravakabhQmi (A.-Wayman, <Analysis of the
erlvakabhumi Manuscript”l; University of California Pub ations in
Classical Philology, XVII (1961), Berkeley, pp. 75-6, 97-102);
Madhy3ntavibh3ga-bh3sva (Anacker, op.cit.. pp. 246-51, 446-9);
*MahSprain3p3ramit3-égstra (Lamotte, Traité 111 1138-1207);
Saundarananda of Asvaghosa (ed. E.H. Johnston, London, 1928, XVII 24);
Jewel Ornament of Liberation of sGam.po.pa (Trsl H.V. Guenther,
London, 1959, pp. 112-4, 232-4). Dayal (op.cit.. pp. 80-2), BHSD
(s.vv. bodhipaksa. bodhipakgya, bodhipgksika). Lamotte (Traité 111
1120-1) cite additional passages from Kaéyapaparivarta, Lalitavlstara,
Daéabhumika-sdtra. Mahayanas(tralaipkgra, Yogacarabhumi,
BodhisattvabhQmi . Some other relevant works appear to be
Caityavibhaga-vinayodbh3va-sqtra and StOpalaksanakarik3-vivecana (see
G. Roth, “The Symbolism of the Buddhist Stupa* in A.L. Dallapiccola
(ed.), The sti Its Religious, Historical and Architectural
Significance, Wiesbaden, 1980, pp. 183-209); Cakrasamvara-tantra (see
Warder, 1B, p. 498).

Most if not all of the aforementioned texts also use the term bodhi-
pakgika (and variants) apart from the context of the 7 sets and without
specifying the number 37. Dayal, BHSD and Lamotte again cite in
addition Karupapupdarlka, Sam5dhir3ja-sdtra, Lahkavatara-sGtra,
Garujavyiha, "Sikgasamuccaya. See also MahSvastu (Il 394-5);
BhavanSkrama of KamalasTla (Jose Van Den Broeck, La Progression dans
la Meditation, Bruxelles, 1977, pp. 47-8).

The foregoing is not intended to be exhaustive or comprehensive by any
means, but it is illustrative of the importance of the 37
bodhipSkgika-dharmas/7 sets in a wide range of Buddhist literature.



ABBREVIATIONS

Except in the case of dictionaries and other works of reference,
abbreviated titles of secondary sources are not listed; for these see
under the author®s name and appropriate work in BIBLIOGRAPHY (C).

A. PALI AND SANSKRIT TEXTS
For full citation of edition used see BIBLIOGRAPHY (A). In the
footnotes -a or after an abbreviated title indicates attha-kathg

or tlka respectively; Trsl indicates a translation from Pali,
Sanskrit, Chinese or Tibetan into a modern European language, for
which see BIBLIOGRAPHY (B).

A Anguttara-nikaya

Ap Apadana

Abhidh-av Abhidhamm3vat§ra
Abhidh-k Abhidharmakosa(bhasya)
Abhidh-k-vy AbhidharmakosavyakhyS
Abhidh-dl Abhidharmadlpa
Abhidh-s Abhidhammatthasamgaha
Abhidh-sam Abhidharmasamuccaya
Abhid-h *Abhidharmahrdaya
Amrta *Abhidharmamrtarasa
Artha Arthav scayasutra
As Atthasalinl (m Dhs-a)
It 1l ivuttaka

ud Udana

Kv Kathavatthu

Khp Khuddakapi~ha

Ch-Up Chindogya-upanisad



Tikap

Th

Dukap

Dhatuk

Dhp

Patis
Patis-a
patth

Pugg

Jataka
Tikapatthana

Theragit

TherTgltha

DTgha-nikaya
Dlgha-nikayatthakatha-tlka
Dukapatthana

Dhatukatha

Dhammapada

Dhammasafigani

Mahiniddesa
Mahaniddesatthakathi (- Saddhammapajjotiki)
Cullaniddesa
Nettippakarana

Patisambhidamagga

Patisambhidamaggatthakathf (- Saddhammappakas
Patthina

Puggalapaffiatti

Petakopadesa

Papancasudanl (» M-a)

Brhadaranyaka-upanisad

Majjhima-nikaya

M

indapafiha
Manorathapiranl (- A-a)
Mahiparinirvanasitra
Mahabharata

Mahivamsa

Yoga-sitras



Vin Vinayapitaka

Vibh Vibhanga

Vibh-a Vibhangatthakathi (m SammohavinodanD

Vimutt Vimuttimagga

Vism Visuddhimagga

Vism-mht Visuddhimagga-mahatika

S Samyutta-nikSya

Satya *Satyasiddhi-éastra

Sadd Saddanlti

Sn Sutta-niplta

Sp Samantaplsldika (m Vin-a)

Spk Saratthappakasint (= S-a)

Sv Sumangalavilasint (* D-a)

B. JOURNALS

A0 Acta Orientalia, Copenhagen

BEFEO Bulletin de 1"Ecole Francaise d"Extréme
Orient, Paris

BSOAS Bulletin of the School of Oriental and African
Studies, London

BSR Buddhist Studies Review, London

HR History of Rel ons, Chicago

1HQ Indian Historical Quarterly, Calcutta

nJ Indo-lranian Journal, Dordrecht

1T Indologica Taurinensia, Turin

JA Journal Asiatique, Paris

JAOS Journal of the American Oriental Society, New
Haven



JAS

JIABS

JPTS

JRAS

PBR

RS

TASJ

WZKS

Journal of Asian Studies, Berkeley

Journal of the International Association of
Buddhist Studies, Madison

Journal of Indian Philosophy, Dordrecht
Journal of the Pali Text Society, London
Journal of the Royal Asiatic, Society, London
Pali Buddhist Review, London

Rel

ous Studies, Cambridge
Transactions of the Asiatic Society of Japan
University of Ceylon Review, Colombo

Weiner Zeitschrift fur die Kunde Slid- und
Ostasiens, Vienna

C. DICTIONARIES AND OTHER STANDARD WORKS OF REFERENCE

BHSD

BR

Childers

DPPN

ERE

Mayrhofer

Mw

Buddhist Hybrid Sanskrit Dictionary, F.
Edgerton, Yale, 1953

Bohtlingk and Roth, Sanskrit Worterbuch, St.
Petersburgh, 1852-75

R. Childers, A Dictionary of the Pali Language,
London, 1875

A Critical Pali Dictionary, Copenhagen, 1924-

Dictionary of P3li Proper Names, 2 Vol., G.P.
Malalasekera, London, 1937-38

Encyclopaedia of Religion and Ethics, ed. J.
Hastings, Edinburgh, 1908-26

M. Mayrhofer, A Concise Etymological Sanskrit
Dictionary, Heidelberg, 1956-80

Sir Monier Monier-Williams, A Sanskrit-
English Dictionary, Oxford, 1899

Pali-English Dictionary, T.W. Rhys Davids and
W. Stede, PTS, London, 1921-25



PTC fakam Concordance, PTS, London
T755-

Turner R.L. Turner, A Comparative Dictionary of the
Indo-Aryan Languages, London, 1966; Indexes,
m i ———

D. GENERAL

Common abbreviations listed in dictionaries (e.g. Collins English
Dictionary, London and Glasgow, 1979) are not listed here.

Be Edition in Burmese characters

Ce Edition in Sinhalese characters

Ne Edition in Nagarl characters

Pkt Prakrit

PTS Pali Text Society

S(S)- Numbered section(s) of Dhs (PTS ed.)
Skt Sai.skrit

Trsl Translation/Translated
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