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Introduction

We undertook the study of this subject, because from our first contacts
with the original Pali scriptures we got the impression that things were not
as clear as some people would have us believe. We must admit that we did
not expect to find such a huge mass of material in the texts themselves.
This made it impossible for us to examine the development ofthe doctrine
in the Abhidhamma and the Scholastic commentaries. All the same, our
purpose was from the very beginning to go as close as possible to the foun-
tain-head of Buddhism and to approach it as part of the Indian intellectual
atmosphere prevailing in its world of origin. That is why we insist on the
shramanic character of original Buddhism and on its affinities with other
Indian systems, like original Sarikhya and Yoga, and J ainism. Not in vain
whenever samanas and brahmanas are mentioned together in the texts sa-
manas come invariably first and when the Buddha is being addressed to
by people not belonging to his faith is given the title of ‘Gotama the sa-
mana’. We must avow that the careful reading of the texts, even though
many times dull and wearisome, has been rewarded with new insights and,
to some extent at least, with real discoveries.

No one can deny that the anatta doctrine is and has been from early
times a pillar of Buddhist dogma, together with all-pervading imperma-
nence (anicca), and suffering (dukkha). No one can deny either that this
doctrine is consistently propounded with great emphasis by orthodox
Buddhists as one of the most outstanding characteristics of their system.

It has often been a topic of discussion whether the doctrine of the so-
called soullessness was taught by the Buddha himself or was only a later
development.! Individual texts or at most a limited number of them have
been adduced while trying to prove that such was not the teaching of the
Buddha, that he admitted the reality of the self. On the other hand, a great
number of scriptural testimonies are ready at hand wherein the anatta doc-
trine is explicitly stated. There seem to be, in the earliest parts of the can-
on, texts which apparently at least conflict with one another. There are
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many, not just a few, passages, in the earlier parts of the Pali canon, that
express themselves as if atta were a reality, not discussed but taken for
granted in the most natural way. A way out of the difficulty has been at
times to distinguish between exoteric and esoteric teachings, between em-
pirical and ultimate truth. But are such distinctions valid in this matter?
The anatta doctrine raises many questions such as the reality of the moral
agent and the existence and nature of moral responsibility, the continuity
of individuality (personality?) in the rebirth-cycle, the nature of kamma
and the way it works, the relation of nibbana to the individual that attains
to it. There are texts wherein the Buddha refuses to answer the question
whether the liberated man exists or does not exist after death. Other texts
seem to imply that the liberated man is a reality, in fact the quintessence,
so to say, of all reality. All this comes to show that a systematic and com-
plete study of the anatta doctrine and all its implications is a thing much
to be desired.

We intend to undertake the study of the anatra doctrine as presented in
the earlier parts of the Pali canon, the Suttapitaka or Five Nikayas, with-
out neglecting any significant echo of the doctrine that might be found in
the Vinava. Even if we are aware that it would be uncritical to expect to
find in the Nikayas the very words (ipsissima verba) of the Buddha,? they
are. nevertheless the documents that can bring us closest to the personal
source of what later on came to be called Buddhism.

The reader should always keep in mind the distinction between the doc-
trine of selative or qualified anatta%end the doctrine oftabisolute or uns
qualified-@narta: It is undeniable that many passages in the Nikayas teach
that the aggregates (khandhas), the senses, the sense-objects, etc., are not
the self. do not belong to the self, are not in the self, and the self'is not in

them. This denial, as it stands, constitutes for us the doctrine of relative..

\anattd On the other hand the opinion that simply denies the reality of the
self in man is what we call'absolute anatta®

A systematic and complete study of the anatia doctrine in the five
Nikiyas cannot afford to overlook the positive side of the question. The
anattd concept is a negative concept. A negative concept obtains its
fundamental meaning from its positive counterpart. We do not agree with
Piyadassi Thera when he writes:

_..we must understand what the Buddha meant by anatta. He never
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meant anything in contradistinction to arta. He did not place the two
terms in juxtaposition and say: “This is my anatta in opposition to a#ta’.
The term anatta, since the prefix ‘an’ indicates non-existence, abhava,
and not opposition, viruddha, means literally no atta, that is the mere
denial of an atta. the non-existence of atta.’
This is an issue that has to be decided not a priori, but after a careful study
ofthe texts and after determining the way art@ and anatta are used in them.
Anatid is not the denial of something unreal, as when one denies the ex-

istence of ‘the horns of a rabbit’. It is the denial of something positive.

g s said to 1 the first place the atrdngthee@;reti@swhicl%
s identifie 1 the & ‘or the samsaric factors in 1naﬂ-.-.__B:1\{"-t-his is
not-all. Beyond that, we shalldiscover inthe texts an irreconcilable op- :
position and polarity between aftd, the true self, and anatta, which as a
noun stands for something positive and opposed to atftd ‘the non-self’.
From this point of view. the opposition between atta and anattd is not
the opposition between mitra (friend) and amitra, the latter meaning
merely the absence of a friend, but the opposition between friend and
enemy.

The study will have to be of a predominantly analytical nature. We shall
quote the texts themselves and then make their exegesis following the cri-
terion of a healthy criticism.

In the first part of the book we shall study the texts that refer to atta. The
reason for doing so is mainly the following. If the belief in absolute anatta
had been established right from the very beginning as one of the pillars of
Buddhist dogma, and that in contradistinction to all existing systems, then
tradition would have felt an instinctive abhorrence for the use of the term
attd, which would have had a jarring effect on the ears and minds of the
composers, the compilers and the reciters. If such had been the case, we
may well argue that the use of the term «ta@ would have been confined to
a bare minimum and never extended beyond a scanty and conventicnal,
and therefore not very meaningful, use of it. Does this apply to the
Nikdyas? Only a complete analysis and classification of the passages
wherein the term is used will provide us with the right answer.

There is an author that has made a direct reference to the problem raised
by the use of the term att@ in the Pali canon. He says:

The overwhelming refrain of the Tripitakas is that there is no soul or self



4 Introduction

as a substance. In the preceding pages we have cited explicit references
which negate any notion of a transcendent ‘T". Nevertheless, there are
certain passages and statements which mention the word atta. These do
create a problem. Either it has to be accepted that there is inconsistency
in the Tripitakas, which, considering the great bulk of this literature and
also the fact that its different portions were composed at different peri-
ods, by several disciples, is not surprising, or it has to be accepted that
the references to afta are to the empirical personality of man and not to

a metaphysical substance.*

Several animadversions might be appended to this quotation. For the pre-
sent we wish only to say that ‘there are certain passages and statements. . 22
should read ‘there are numerous passages and statements...” as the first
part of our book will demonstrate. In fact the references to attd in the five
Nikayas are as overwhelming, as regards their numbers, as the references*
to anatta, and plenty of those references are extremely significant.

N.B. Following the tendency prevailing in the Indian vernaculars not to
pronournce the last vowel in adjectives such as sarmsarika and dharmika,
we have instinctively transliterated them as ‘samsaric’ and *dharmic’
in the likeness of such English adjectives as ‘symbolic, academic, etc.’.
Then analogically, we have taken the liberty, which we hope will meet
with the tolerant acceptance of the reader, to coin such adjectives as
‘upanishadic, brahmanic, asmimanic, shramanic, etc.’. For the beautiful
adjective ‘nikayan’ we are indebted to Mrs. Rhys Davids.

PART ONE

The Existential Self



Preliminary Remarks

The texts bearing on artd (and anatta) to be found in the Nikayas fall into
two categories, those that speak of the self in action, and those that in one
way or other refer to the very nature of the self. The first kind of texts de-
scribe how the self either succumbs to the onslaughts of evil or conquers
and suppresses it, attaining ultimate perfection and perfect freedom. The
second kind of texts insist on what the self is not. The point at issue is
whether or not the latter texts, with their negative re ferences to atta, deny
altogether the reality of the self. The selfalluded toin the former set of texts
may be called the existential self, while the self referred to in the latter set
of texts may be called the metaphysical self. Whatever relation there may
be between these two kinds of self, the existence of the texts that speak of
them is a fact that no one can deny. That is why a separate study of the
two groups of texts is something not only desirable, but even necessary if
we want to have a complete view of the doctrine of self and non-self in
primitive Buddhism.

HOW TO TRANSLATE THE TERM atid

The translation to be given to the term attd is to be fixed from the very out-
set,

The translation of attd as ‘soul’ ought to be discarded. The ‘soul’ is sup-
posed to be wholly involved in all bodily and ment al processes, vivifying
the body and constituting the substrate of all intellectual and emotional
phenomena. Tt is obvious that this kind of azta or ‘soul’ is emphatically re-
jected in many a passage of the Nikayas. A term should be chosen general
enough to fit in all contexts.

Mrs. Rhys Davids, in one of her works,! advocates the rendering of atta
as ‘spirit’, not as ‘soul’ or ‘self. There are indeed many contexts where
‘spirit’ could be considered a convenient rendering of the term a#ta. For in-
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stance, the phrase, sampassam attham attano? could very well be rendered
as ‘seing the good of his spirit’. The so often recurring pahitatio could very
well be translated as ‘a man of resolute spirit’. Similarly bhavitatio could
be considered equivalent to ‘the man fully developed in spirit’, etc. But
‘spirit’ is a concrete term which stands only for the immaterial aspect of
man. There are passages in the Nikayas where atd refers to man in general
without any abstraction either from the material or the spiritual part of
man. Thus we see the Buddha in one of his previous existences imperso-
nating his father so as to be devoured by a Yakkha in his place. The ex-
pression used is, nimminitvana attand (v. 1. attgnam),® which may be
translated as, ‘impersonating [miraculously] [my father] by means of self’.
It will not do to translate here atrand as: ‘by means of my spirit’.

The word ‘spirit’ will not be able to convey the significant contrast be-
tween physical and ‘spiritual’ safety so fittingly expressed in the passage:

It is as if there was for a man a house having eleven doors; if that house

were on fire, he would be able to save himself (lit, self) by any of those

doors. In the same way, can this man save the self by any of those eleven
doors.*
We find in both the cases the same Pali expression, attanari sotthim
kéaturn, which in the second case might well be translated as ‘he can save
his spirit’, but not in the first case. Many more illustrations of this type
could be given.

There is still one more difficulty. A4r:a is often used to denote what may
be said to be the core of man’s personality. The word ‘spirit® does not ap-
pear fully to convey this meaning, at least not in the context of Indian phi-
losophy, where ‘self’ seems to have a more marked philosophical conno-
tation.

Therefore it seems better to choose ‘self” as the English equivalent to
arta, ‘Self’ connotes primarily ‘identity’ or being what a man is, and there-
fore it connotes also separation from other individuals. It has a sufficiently
general meaning applicable in all contexts, whether atd is conceived as re-
lated or unrelated to the empirical world, be it interior (ajjhattarn) or ex-
terior (bahidhd). It can also be applied to the moral nature of man and to
his ontological reality, or, we may add, unreality, if absolute anatta proves
to be the only acceptable doctrine in the Buddhist context. It can be ap-
plied, finally, even in those cases where the physical nature of man is al-
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luded to either alone or as a part of the whole man.

Mrs. Rhys Davids’ reluctance to accept ‘self as a translation for atta
springs from the ‘debasement’, which according to her_the term ‘self’ has
undergone in the English language.® In Mis. Rhys Davids’ words one can
detect an implicit contention, made explicit by her in other parts of her
writings, that the original atta of Buddhism coincided with tb.le .dzman of
the Upanisads. Early Buddhism accepts the reality of the ‘indmc.iua]’ self
as a matter of fact. Early Buddhism speaks of the individual selfin a way
similar to that of Sankhya and Yoga, Jainism, etc. In all these systems the
individual self was held in great esteem when considered the agent and
recipient of salvation. This self may be something metempirical, but not
something ‘divine’ or exhibiting a universal cosmic character.

Even ifthe selfin man is one, it displays in primitive Buddhism a wealth
of existential vitality which precludes any simplification. This existential
wealth is expressed in this book, in relation to the moral self, by saying that
it is ambivalent, and that in several ways. Firstly, it is ambivalent in the
spontaneous freedom of choice that it can exercise, either for bettef‘ or
worse. Secondly, it is ambivalent because it has the power of introspection,
and thus the Nikayas speak of the self reproving the self. Thirdly, it is am-
bivalent inasmuch as the self is at once the subject of the action and the
recipient of its results, even in the case of the highest perfection. Hence to
say. as the ‘conventionalists’ are wont to say, in order to dismiss as little
significant the oblique cases of attd, that they have a reflexive sense, is to
say nothing new. What other sense could they have? ‘Reflexive,’ accord.ing
to the Oxford Dictionary is an adjective ‘implying agent’s action on him-
self’. The oblique cases of attd have a reflexive sense, precisely because
they are oblique cases of atta, and represent it in its different grammatical
functions.

Now a difference in idiom is to be noted between Pali and English. In
English we speak of ‘myself, yourself, himself or herself’, which corre-
spond to aftd or aftanarh, as the case may be, but a translation like that
will often weaken the expressive force of the Pali term, which literally
means ‘self, or ‘the self, that is to say the very personal individuality that
justifies in the first place the use of possessive adjectives like, ‘mine, your,
his or her’, and of personal pronouns such as ‘I, me, etc.”. Similar is the
case with the translation of attano as, ‘of myself, of yourself, etc.’, and of
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attand as, ‘by myself, by yourself, by himself, etc.’. That is why we shall
in our translations stick, as far as possible, to the original even at the cost
of sacrificing good English idiom. Let us illustrate this point with an ex-
ample. We have the passage where the two chamberlains of king Pasenadi
tell the Buddha:
Well, Lord, at that time the elephant is to be guarded, the ladies also are
to be guarded, and even the self'is to be guarded (atta pi rakkhitabbo
hoti).6
The last phrase alludes to the care to ward off temptation while attending
to the king’s wives of so delicate a complexion and extremely attractive.
This temptation tends to sully the self, which has to be kept in check and
absolutely pure. This, F. L. Woodward, yielding to the ‘conventionalist’
way of expressing things, translates:
Well, Lord, at such times we have to ward the elephant, and we have
to ward the ladies, and ward ourselves as well. (Ttalics ours).
The expressive force of atta (thus in the nominative) in the text seems to
have vanished in F. L. Woodward’s translation, where the self as a moral
reality does not get any prominence.

HAS THE TERM @ifd A MERE CONVENTIONAL SENSE IN THE NIKAYAS?

It is convenient to dwell now on the so much bandied about distinction
between the conventional use of attd and its real use, the latter being sum-
marily dismissed from the Nikayas by the ‘conventionalists’. K. N. Upad-
hyaya deals with this and quoting some passages whose import will be dis-
cussed later on, with a stroke of the pen, dismisses as mere conventional
talk all the usages of attd to be found in the Nikayas.” B, C. Law introduces
in this context the distinction between sammutisacca (apparent truth) and
paramatthasacca (real truth).® The quotation given by him is taken from
a much later work, the Milindapafiha, but such distinction of truths is ab-
sent from the Nikayas. Buddhism, as presented in the Nikdyas is, above
everything else, a soteriology, that is to say, a system of moral training (tak-
ing the term moral in its broadest sense) having as its aim the gradual pu-
rification of beings and their final liberation in nibbana . Buddhism in the
Nikayas is no Cosmology or Metaphysics. It distinguishes between three

b
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levels of attainments, diithadhammikattha, samparayikattha, and param-
attha! that is to say, ‘moral attainment’ (attha) to be had in this very life,
in other worlds (but still within the transmigratory cycle), and nibbana.
That paramattha is nibbana we have it in:

The highest aim (paramattha) is said to be the undecaying nibbdana

(amatarn nibbanam).'°
We also meet in the Nikdyas with paramatthasififiam, which is not met-
aphysical but ‘moral’, and is described as an utter purification culminating
in parinibbana, with the concomittant cessation of all sensorial activi-
ties.!! But the distinction between sammutisacca and paramatthasacca is
of later origin.

Another way of stating the distinction between two kinds of self refers
to the empirical personality of man and to a metaphysical substance, as
we have seen it done by Vishwanath Prasad Varma in a passage quoted in
the Introduction. and that is why we have divided our book into two parts,
the first dealing with the existential self (which will represent the selfin ac-
tion and therefore working on the empirical level) and the second dealing
with the ontological or metaphysical self as such. Let it be clear that this
distinction is not propounded in so many words in the Nikayas and that
the empiricality of the moral self does not prejudice in any way its reality.

Th. Stcherbatsky. the great champion of absolute anattd, is ready to
agree that:

Buddhism never denied the existence of a personality, or soul, in the em-

pirical sense, it only maintained that it was no ultimate reality (dhar-

ma).2
Nevertheless we have Buddhagosa’s words in the Visuddhimagga:

For there is ill but none to feel it;

For there is action but no doer;

And there is peace, but no one to enjoy it:

A way there is, but no one goes it (gamako).*

It seems pretty clear that in this passage the reality of the moral selfis ut-
terly denied. Coming back to Stcherbatsky, it must be said that the Bud-
dhism described by him in the work just quoted is not the Buddhism of the
Nikayas. We have already remarked that the Buddhism of the Nikayas is
above everything else a soteriology, i.e., a system of salvation, while
Stcherbatsky calls the type of Buddhism he describes ‘a metaphysical the-
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ory’.!* But after reading through ‘Apendix IT’, entitled, ‘Classification of all
elements of existence’, with so many divisions and subdivisions whose
soteriological value a reader of the Nikayas is likely to question, one is in-
clined to call the system not Metaphysics but Phenomenology. Pheno-
menology dealing with things empirical, how could the empirical self be
denied? But is the self of the Nikdyas wholly empirical? We deem it
enough for our purpose to discuss the point whether or not the term attd,
when used in the Nikayas, has got a mere conventional sense, without any
reality to back it, a reality, that is, of the highest order.

We see four ways in which one may try to weaken and even to nullify
the meaning of the term a«a as used in the Nikayas.

1. In the first place, one might say that the Buddha made use of the term
arta only when speaking to laymen and unlearned people, who could
neverunderstand the doctrine of absolute anattd. As a matter of fact, many
passages of those that are going to be quoted in the first part of our book
are taken from exhortations of the Buddha to his bhikkhus and from the
utterances of learned bhikkhus communicating their feelings for the bene-
fit of the rest.

2. Another escape sought by those who wish to empty the atta texts of any
deep and real meaning is to say that the Buddha delivered two kinds of
teaching, esoteric and exoteric, the former meant only for the few and the
latter for the rank and file. Happily we have against this a direct testimony
attributed to the Buddha himself:

T have taught the doctrine, Ananda, without making a distinction be-

tween esoteric and exoteric teaching. There is not, Ananda, in the case

of the Tathagata any close-fistedness as regards the teachings."?
An appeal may also be made to the less quoted simile of the three fields
and the three water pots, which, taken as it stands, proves that the Buddha
did not make any difference in his preaching, not only between monks and
monks, between monks and nuns, between them and his layfollowers, but
even between all these and the wanderers samanas and brahamanas of
other sects. The Buddha says that in all three cases the dhamma preached
by him is the same:
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To them I preach the dhamma auspicious and morally helpful (kalyana)
from beginning to end, absolutely perfect in letter and spirit [and] ex-
plain [also] the utterly pure brahma-life (brahmacariya).*®

3. There is a third way of attempting to water down the significance of the
attd passages to be found in the Nikayas, by searching for texts in the Nika-
yas that apparently do so.

K. N. Upadhyaya, who is a convinced ‘conventionalist’, adduces four
texts, which, so he thinks, prove that the term a#a in the Nikayas has a
mere conventional meaning. He quotes in the first place a passage from
the Dighanikaya, saying:

Buddha himself states in this connection that ‘they are merely popular

expressions, popular terms of speech, designations in common practice

and usages prevalent in the world, which the Tathagata makes use of

without being mislead’.!”
The quotation is taken from the Potthapadasutta, which, like many other
suttas, is a composite work where several different and seemingly unrelat-
ed topics are put together. The quoted words of the Buddha occur in the
last part of the sutta. In this part, the Buddha himself, without being ques-
tioned about it, introduces the topic of the three planes of worldly exis-
tence (attapatilabho); physical (olariko), mental (manomayo), and form-
less (ariipo), saying that he teaches dhamma for the giving up of all those
planes of existence and for the attainment, here and now, of complete wis-
dom being personally realized and conducive to perfect happiness. Then
Citta asks the Buddha whether while one of the three kinds of existence
is going on, that existence is true (sacco) and the others sould be considered
false (mogho). The Buddha answers that, while one of the three existences
is going on, it cannot be designated by the names of the other two (na sa-
kharh gacchati). The Buddha then makes Citta declare that when he ex-
isted in the past he could not say that he did not exist; that when he will
I_De existing in the future he will not be able to say that he will not be ex-
isting; and that when he exists in the present he cannot say that he does
not exist. He makes him also confess that the past existence, while it was
going on, was true and the other two false, etc. Then the Buddha applies
this reasoning to the three planes of existence saying that, while one of
them is going on, it cannot be designated by the names of the other two.
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And he winds up the discussion with the following simile:
In the same way, Citta, as milk proceeds from the cow, curds proceed
from milk, fresh butter proceeds from curds, clarified butter proceeds
from fresh butter, and cream of clarified butter proceeds from clarified
butter. At the time when it 1s milk. it cannot be called fresh butter, etc..
etc., but it is called at that time just milk. At the time when it is curds,

1t cannot be called milk, it cannot be called fresh butter, etc., etc. (And -

so of all the rest).
In that very way, at the time, Citta, when there is a physical acquisition
of rebirth, it cannot be called a mental acquisition of rebirth or a form-
less acquisition of rebirth. At the time, Citta, when there is a mental ac-
quisition of rebirth, it cannot be called a physical acquisition of rebirth,
etc., ete. And these, Citta, are common names, common expressions,
common usages. common designations which the Tathigata utters
without grasping at them.
I fail to see how the last words underrate all the usages of aiia to be found
in the Nikayas, when in the context they apply directly only to olariko at-
tapatilabho, manomayo attapatilabho, and ariipo attapatilabho, terms
which the Buddha uses without any sort of attachment to them, when pre-
cisely he professes to teach the way that leads to their cessation.'® I do not
see either how in this sutta:
Citta Hatthisariputta raised a question about the nature of ‘identity’ of
the self in course of transmigration from one plane of existence to an-
other,
and that:
This was explained with the simile of milk in course of fermentation,
which elucidates the law of Universal Flux, and proves that the identity
is to be accepted only for practical consideration, not as a metaphysical
truth.!?
This certainly is reading into the text something that does not seem to be
there. If at all, the simile, as similar ones found in the Upanishads, would
illustrate the opposite, namely that the difference is merely nominal while
the reality remains the same. In fact, G. C. Pande thinks that the words,
Iti ima kho Citta lokasamarniia ... are a corrective to the simile ofthe trans-
formation of milk, establishing an unchanging identity behind changing
appearances, which is clearly un-Buddhistic.?® The least therefore that can
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be asserted is that it is not at all clear that this passage settles the conven-
tional use of the term arta all through the Nikayas.

The second passage adduced by K. N. Upadhyaya to prove the conven-
tional use of att@ in the Nikayas says that a bhikkhu who is an Arahant,
who has done what was to be done, has destroyed the asavas and is bearing
a body for the last time, without the least remnant of conceit:

He may use expressions such as ‘I speak’,

He may also use expressions such as ‘mine’,

He, an expert, knowing the designation among people,

Will utter this merely as a conventional way of talking.”!

The whole context of the passage deals with moral, not metaphysical mat-
ters. All the qualifications of the bhikkhu in question are moral, the one
that is more to the point being the absolute freedom from asmimanic feel-
ings,22 which obviously will enable him to use the same expressions used
by other people concerning ‘I’ and ‘mine’ without any meaning of conceit.
Keeping as a background other teachings of the Nikayas to be explained
later on, the passage just quoted may be paraphrased as follows. All con-
ceit is based on the sakkayaditthi, that is to say on the identification of the
atta with the empirical man. One who is perfect is one who has put aside
the khandhas and broken thereby all the ties with the empirical man.
Therefore he cannot use truthfully expressions that for other people imply
such identification, wherein ‘I’ and ‘mine’ are included. But if he wants to
speak and be understood he will have to use the same language as the com-
mon people use but never with the same inner meaning. To say that this
proves the ‘conventional’ use of attd in every case is equivalent to identi-
fying adequately ‘T’ with the ‘self’. But ‘I’ cannot be uttered in the absence
of any empirical impressions, while we are told in so many passages that
atta, as such, ought to be never conceived as having any ontological rela-
tion to the empirical man. Therefore the text adduced may be said to prove
that one who has attained perfection has realized that atta is by nature dis-
connected from whatever is empirical, even though in his communication
with others may be bound to use expressions that seem to gainsay such dis-
connection. The text cannot be appealed to as a proof for absolute anatia
or that the term attd is always used with a mere conventional meaning.

There remain two other texts quoted by K. N. Upadhyaya in order to

prove the conventional use of ata in the Nikayas. But the texts do not refer
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directly to attd, the self, but to satto, being. This seems to imply that in the
Nik#yas the terms afta and satto are, for all practical purposes, synonyms,
but such is not by any means the case. Let us take the second text brought
forward, the famous verses of the nun Vajira:
Just as by the assemblage of parts there arises the term ‘chariot’,
Even so, when the khandhas exist [together] there arises the convention-
al term satto [being].??
These lines obviously refer to the empirical man, who is a mere congeries
of physical and psychical phenomena. We are often told in the Scriptures
that these phenomena, the khandhas, are not the self, do not belong to the
self, the selfis not in them, and they are not in the self. Mara, who has been
introduced in this context as giving the empirical man the designation of
satto, is explicitly accused of holding the heretical view that identifies atia
with the khandhas in ‘Mara ditthigatari nu te’. Mara is reputed to per-
ceive only the empirical man as it becomes clear from a number of pas-
sages where we are told that he is unable to see the man that has put aside
his empirical adjuncts.2* Hence the reality of a¢ta is not challenged in this
context. All this will become clearer in the second part of the book.
There is another problem that should not be left unmentioned. To try
to belittle the importance in meaning of so many texts that speak of atta
on the strength of one text here and one text there, besides giving the im-
pression of overstepping all limits of proportion, involves the fallacy of
supposing that all the teachins of the Nikayas reproduce exactly the ori-
ginal words of the Buddha, so that we cannot find in them different cur-
rents of thought or different strata in the building up of tradition that may
be the result of a changing mentality and a development of doctrine. Tak-
ing this into account, a critically minded man will try first to ponder every
sutta or passage as standing on its own, without ever forgetting the context,
and then only to see whether or not all of them can be said to form a system
harmonious in all its parts.

4. The last way of invalidating the usages of the term a/a is by opposing
them to the texts where the anatta doctrine is propounded. In this case,
the texts referring to attd would constitute the thesis, while the texts re-
ferring to anattda would provide us with the antithesis. The problem will
be whether, in this case, the antithesis annuls the thesis or whether there
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is a possibility of synthesis and of what kind. This can be decided only after
a careful study of the attd and anatta texts found in the Nikayas.

THE NIKAYAN APPROACH TO THE TERM atia

If the distinction between sammutisacca and paramatthasacca, with ref-
erence to aitd, was introduced at a much later time, what is the Nikayan
approach regarding the term arta? Fortunately for us we get in the Nikayas
themselves some commentarial material (the Mahaniddesa and Culla-
niddesa), and we can see for ourselves the way those early commentators
deal with the term arta. The only kind of criticism those early commen-
tators knew of is the use of the term att@ with a ‘ditthi mentality’, that is
to say a mentality that identifies in some way or another the self (atta) with
the khandhas and falls thereby a prey to conceit. Thus we never meet in
the Mahaniddesa and Cullaniddesa with expressions like, ‘attd vuccati lo-
kiyasammuti® or *attd vuccati lokiyavoharo’, that would mean that atta is
used merely in a conventional sense. On the other hand, we come several
times across a sentence that reads, attd vuccati ditthigatam, and in every
case we can see that the use of the term smacks of conceit.

We find several passages where the commentarial censure of the term
atta being used with a dirthi mentality, or what is the same with a feeling
of conceit, occurs.

1. While commenting upon:
that profit that he sees in self (attani),
we are warned:
atta is used with a ditthi mentality (ditthigatam).”
2. Again, commenting on the same words in a different context, we are
told:
atta is used with a difthi mentality. Drawn by that ditthi mentality (diz-
thiya) he sees two kinds of profit of self (attano).*®
3. Commenting upon:
there is for him neither attd nor niratta,

we are given two possible explanations for atta and niratta, the first one
being:
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attd means that he does not profess the heresy of eternalism (attanu-
dirthi). ..
Niratta, that is to say the heresy of annihilationism (ucchedaditthi).. >’
4. Commenting upon:
giving up arta he has nothing to do in this world,
two possible explanations are given again, the first being:
attaiijaho means giving up the heresy of eternalism (attaditthi).”®
5. Finally, while commenting upon:
giving up attd not grasping at anything,
the same two possible explanations are indicated the first one being ex-
pressed as:
giving up attd means giving up the heresy of eternalism (attaditthi).”®

It is therefore evident that the only distinction in the use of the term arta
in which the Buddhism of the Nikavas is interested is the distinction be-
tween the orthodox and unorthodox use of it. From the texts just quoted
any one can see that the unorthodox use of atta is the one that has as its
ideological background the attanudiithi, as opposed to annihilationism
(ucchedaditthi) and which on the other hand coincides with the sakkdya-
ditthi® that is the identification of the arza with the khandhas or the ad-
mission of any ontological relationship between the two.

The only way left to contradict this line of thought is to say that the un-
orthodox use of atta singled out by early commentators coincides exactly
with the conventional use of the term, which will be equivalent to saying
that whenever the term atta is used it has an unorthodox sense. This is ut-
terly inadmissible, because if such were the case, then the Buddha would
be introduced as using heretical language when he speaks of the self, and
that regarding his own person. He is, for instance, reported to have said
of himself:

My age is fully ripe,

My life 1s at an end.,

I shall depart leaving you,

I have made a refuge for the seLf

“(katarh me saranam attano).3t
The very thought that the Buddha was resorting here to a heretical way
of thinking and talking is revolting and even blasphemous, when the very
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kernel of his teaching, as presented in the Nikéyas, contradicts and force-
fully condemns any identification of atta with the khandhas.

Thus it is well established that the only kind of disapproval shown by
the early commentators regarding the term ata refers to its asmimanic or
heretical use, paying no attention to the later distinction between the con-
ventional use of the term and its paramatthika use. On the other hand, it
is also well established that the so-called conventional use of the term does
not correspond with its asmimanic or heretical use.

The commentators have taught us another very important lesson. The
conventionalists dismiss all the oblique cases of attd as having merely a re-
flexive sense, as if they never had any direct relation to ara as ‘the self’.
In two of the passages quoted, the commentary bears on attani, an oblique
case of arta. The commentators do not dismiss it as having a merely re-
flexive sense. but they refer it expressly to «#ta in its asmimanic sense.

No one will deny that the term arta is sometimes used with a merely re-
flexive sense, but no emphasis is then laid on ata as the innermost reality
in man. the subject and beneficiary of all soteriological activities. We may
find sayings like, “With his own means’ (attano dhamena),’* where atta has
obviously a merely reflexive sense. What is to be denied is that azta is al-
ways used in this sense and that the distinction between the conventional
(vwavahdarika) and the real (paramarthika) use of the term arta was given
any relevance in the Nikayas. We may admit that this distinction is appli-
cable to a certain degree to the existential self as opposed to the metaphy-
sical self, but without in any way denying the reality of the former.

In fine, the basic distinction between the different usages or meanings
pfthe term atta in the Nikayas, the one that was considered relevant and
important, is the distinction between its asmimanic and heretical sense
(ditthigatarm) and its non-asmimanic and non-heretical sense.
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Confident of having established the fact that the distinction between the
conventional and the real use of aftd is not given relevance in the Nikayas,
and that the only valid distinction recognized in them is that between the
orthodox and unorthodox sense of the term (which in no way corresponds
with the former distinction), we now proceed to the analysis of a good
number of texts where arta stands for something of the greatest impor-
tance, this being incompatible with a mere conventional use of the term.
Raising attd to the rank of the highest value in man, lays such emphasis
on it that it seems irrelevant to say that for those who gave it such impor-
tance it stood merely for something conventional, without any reality be-
hind it.

THE SELF AS REFUGE

Let us now occupy ourselves with the famous expressions:
Therefore, Ananda, stay as those who have the self as island, as those
who have the self as refuge, as those who have no other refuge; as those
who have dhamma as island, as those who have dhamma as refuge, as
those who have no other refuge.!
This is one of the best known utterances of the Buddha and seems to assert,
implicitly at least, the reality of arta.?

How should the compounds attadipa, etc., be translated? They are ba-
hubbihi compounds containing two nouns in apposition, and therefore to
be explained as, ‘those who have the self as island, those who have the self
as refuge, etc.’. In times back the word dipa in the first compound was
generally translated as ‘lamp’, a possible translation if we pay attention
only to the word itself, but ‘island’ seems to be a more likely rendering in
the context. It is a well known fact that a distinguishing characteristic of
Nikayan style consists in piling up synonyms, doubtless to make clearer
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and more forceful what is being explained. Hence it will not do to say that
if attadipa already meant, ‘those who have the selfasisland’, (island mean-
ing a refuge from the current of samsara)® it would have been a useless
repetition to add immediately attasarana, which obviously means, ‘those
who have the self as refuge’. Besides, if the meanings of astadipa and at-
tasarand are entirely different, then the structure of the sentence ought to
have b;:en, attadipa anaiifiadipa viharatha attasarand anafifiasarana. The
absence of anafifiadipa shows that anafifiasarand comes at the end with
a sense of finality that affects both attadipa and attasarana, which thereby
are considered as having the same fundamental meaning. One thing seems
to be certain, that attasarand cannot be translated as ‘be a refuge unto
vourselves’, because in that case dhammasarand which follows immedi-
;ltely as part of the same sentence would have to be analogically translated
as ‘be a refuge unto dhamma’, which clearly does not fit. Our position is
confirmed by a passage where the Buddha is reported to refer to his bhik-
khus and bhikkhunis as people who ‘abide having him as their island, their
cave of shelter, their stronghold, their refuge’.

The passage under discussion occurs in the Mahaparinibbanasutia. In
the context, Ananda expresses his fear that the Tathagata might pass away
without making some pronouncement for the benefit of the Order, we
might say he expected a kind of spiritual last will and testament. Buddha
replies that he has nothing more to say, that he has been a teachter who
has not kept anything undisclosed. He adds that no one has a right to say
that the Order will be under his care, and this applies even to the Tathagata
who is about to complete his course through life. Then it is that he utters
those memorable words:

Therefore, Ananda, stay as those who have the self as island,

as those who have the self as refuge,

as those who have no other refuge, etc.

It is difficult to conceive that a believer in absolute anartd, denying to atid
any objective reality, would advice his disciples to take their stand on
something that he taught was entirely unreal. The at#a of the context, to-
gether with dhamma and intimately connected with it, was expected to
make up for the absence of the Buddha, who was about to leave the
world.

That this exhortation advocates reliance on the self and personal ma-
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turity, so as not to be in need of the physical presence of the Buddha even
for reaching to the peak of immortality, is brought out by the concluding
passage:

And whoever, Ananda, either now or after my end will stay as those who

have the self as island. as those who have the self as refuge, as those who

have no other refuge; as those who have dhamma as island, as those who
have dhamma as refuge, as those who have no other refuge, they among
my bhikkhus shall reach the peak of immortality, provided they are de-
sirous of training themselves.
An intimate relationship is proclaimed here between attd and dhamma, a
relationship hinted at by the parallelism established in the text: attadipa-
dhammadipa: attasarana-dhammasarana; and in both cases. anaii-
Aasarand. One might say that what the text proposes is a self in which
dhamma inheres as in its natural abode, practically identified with it.

And how to be one who has the selfas island, as refuge, who has no other
refuge, and has, as well, dhamma as island etc.? This is described as fol-
lows:

Herein, bhikkhus, a bhikkhu dwells contemplating the body in the

body, strenuous, self-possessed, mindful, restraining the hankering and

dejection to be found in the world.

Therefore. in this context, in order to act as one who has the selfas island,
as refuge, who has no other refuge, etc.. one should withdraw from all
wordly craving and dejection, in perfect conscious mastery over the body
and all subjective phenomena. The body and all subjective phenomena are
precisely the non-self, as we are told in numberless passages of the
Nikayas. One can see here a real opposition between the self and the non-
self’ if one term of the opposition, namely the non-self, is something real.
so the other term, i.e, the self, will also be real.’

In another context, we find ‘having the self as refuge’ and the consequent
practice of the stations of mindfulness (satipatthana) set in opposition to
dukkha, asummary of whatever is samsaric and therefore non-self. No one
will deny that dukkha in the Nikayas is presented as something very real,
hence the refuge that enables one to make an end of dukkha ought also
to be real:

Therefore, be those who have the self as island,

moving about the stations of mindfulness.
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Developing the seven limbs of wisdom,

you will make an end of Pain. :
Tk;is opposition between having the selfas refuge (attadipa, bhik{fkav@, vi-
haratha, etc.) and the non-self, in the form of the khandhas constitutes the
main topic of the Attadipasutta of the Samyutta’ The sutta tells us that
those who have the self as refuge etc. are qualified to inquire thorgughly
into the question as to what is the origin of grief, lamentation, pain, de-
jection and disturbance and what keeps them going on. Then we are told
that the origin of grief, lamentation, etc. consists in regarding the khan-
dhas as the self, or as attributes of the self, or as being in the self or the self
being in them. The impermanence and instability of the khanc.ihas makes
one who identifies them with the self experience trouble, vexation, worry,
etc. The selfas island is shown here as the ‘terra firma’ in contradistinction
to the khandhas.

In the Theragatha we meet with a striking passage wherefrom it be-
comes clear that the right translation for dipa is ‘island’. The realities op-
posed here are the self on one side and birth and old age on the other:

Like a surge of the great ocean,

So also birth and old age will roll over you.

Do make a firm island out of the self,

" Since there is no other refuge to be found for you.® |

Note the meaningful line, so karohi sudipamattand tvari. Could such
words, with the emphasis revealed by the term sudipam, ‘a firm island’,
be attributed to one who professed the unreality of the self? Can attd be
taken here as something merely conventional? Would anyone be able to
build a ‘firm island’ having as material, so to say, a mere word? No one
who has read even superficially the Nikayas can deny the reality _Qf old age
and, deathiithat Suthmarize dukkha-and samsara. To such agonizing and
gripping realityis the author of those lifies going tdeppose & remedy which
existed‘only in his imagination and he being conscious of it?

At other times, the texts do not speak of the self as island or refuge, but
of making an island or refuge for the self. They too have their role to play
in building up the correct image of ana as reflected in the teaching of
the Nikayas.

There is a personal utterance of the Buddha about making a refuge for
the self. He is taking his final leave, before his death. from his disciples and
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tells them that all component things are subject to decay (vayadhamma
sarikhara), exhorts them to strive to attain their aim with diligence and an-
nounces his impending death. Then it is that we are given the following
lines as uttered by the Buddha:

My life is fully ripe, my life is at an end,

I shall depart leaving you, I have made a refuge for the self.?

The two remaining slokas are an exhortation to work with diligence and
make an end of Pain. Therefore the context seems to suggest that making
a refuge for the self and making an end of Pain are somehow equivalent.
Let us ponder the words, katari me saranar attano. Me is here the agent
of the passive participle katar, and attano is a dative that stands for the
beneficiary of the action of the verb. The Buddha is about to die and re-
veals his inner disposition when about to attain parinibbana. He does not
say that he has left the self aside as if it were only a hindrance, he does not
say either that he has waged war against the self and finally destroyed it.
On the contrary he seems to give as an equivalent of his readiness to pass
into utter nibbana the fact that he has made a refuge for the self, The am-
bivalence of the term attd becomes clear from the fact that in this sentence
me, the active agent, and artano, the beneficiary of the action, are not two
different entities but one and the same, that is, the Buddha who is about
to attain utter nibbana. The reality of atta is linked here with the reality
of nibbdana.

In the Phenapindapamasutia of the Khandhasaryuita the advice that
the bhikkhu should make a refuge for the self (kareyya saranamattano) is
also connected with the obtention of nibbdna, the accutam padarn. The
reality of azt@ is enhanced here by the illusory nature of the khandhas as
opposed to it. Ripa is likened to foam, vedana is likened to a bubble,
safifia is likened to a mirage, the sarikhara are likened to a plantain-tree
that has no pith, vififiana is likened to a juggler’s creation. By seing the
khandhas in this light, the Aryan disciple grows disgusted at them, disgust
produces repulsion, and repulsion leads to freedom. The metrical part of
the sutta repeats the ideas of the prose part and ends up with the thought
of ultimate liberation expressed in the following way:

Thus considering the khandhas [as pithless], the bhikkhu, displaying

energy,

Day and night self-controlled, mindful,
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Should cast off all fetters, should make a refuge for the self (kareyya sa-

attano), . -
;Tlt::‘uld behave like one whose head is ablaze, aspiring to the unfailing

state (accutarh padam).’®

‘Making a refuge for the self’ is here connected with ‘casting off all fetters’

(jaheyya sabbasarmyogarh), which is mcnti’oned bP:fore, e}nd the ‘aspiratloi'l
for the unfailing state’ (patthayarh accutarm padar), which comes s}?gn gi-
ter. All this, added to the consideration of the khandf?as as son}et ing il-
lusory is an implicit but definite assertion of the reality of. attd. :
In the Dhammapada we find two more stanzas where the idea of making
i for the self finds an echo: ‘
aﬁ[l)sc}a;(ike an island for the self (so karohi dipari m‘taﬂto)T strive fast, be,
| ) ’ . . .
;lﬁ,ing- removed all stain, flawless, you.will.come to-the-divine-ariyan
land:tt # ; 2
The same stanza is repeated with the ending:
_..you will not come again to birth and old age."? .
In tl{ese stanzas, making an island for the self is connecteq with ﬁ_nal
liberation expressed as ‘the divine ariyan land’ and ‘the cessation of birth
and old age’. If liberation is subsequent to making an island for t].le self or
equivalent to it, how can anyone say that the attd referreq tc? hereisa mere
conventional name, when it stands for the person who is liberated, liber-
ation being a most appealing reality in the Nikayas? i :
That ‘making a refuge for the self’ is the right disposition for the gttam-
ment of nibbana, or an equivalent to it is forcefully expressed in the
Therigatha:

Even among the gods there is no other refuge for the self apart from the
happiness of nibbana.!® :
AKin to saranarh attano, ‘a refuge for the self, is bhavanarh attano, *an
abode for the.se]f’, found in a passage of the Suttanipata which reinforces
whatever the previous texts have taught us by denying that the selfcan find

its abode in anything samsaric:
The world is essenceless all around,
the quarters are quaking.
Desiring an abode for the self (icchar bhavanam attano),
I saw none unoccupied (anositarh).'*
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The commentator, in the Mahaniddesa, gives as synonyms of bhavanarh:
tanam, lenam, saranarh, gatirh, parayanam,' and explains the occupancy
that prevents the azta from finding any shelter in the world by saying:

All youth is tenanted by old age, all health is tenanted by illness, all life

is tenanted by death, all acquisitions are tenanted by loss, all glory is te-

nanted by defamation, all praise is tenanted by blame, all happiness is
tenanted by pain.
Here, too, we find atra introduced as being utterly incompatible with
whatever is anicca and dukkha, and that is why it cannot find a fitting
dwelling place in the world which is entirely occupied by them. And here,
too, the reality of ara is again contrasted with the unreality of the world,
which is said to be essenceless (asaro),

Finally, to wind up this section on ‘the self as refuge or island’, we shall
turn towards a stanza in the Suttanipata where those who have the self as
island are said to be unattached, entirely free, i.e. aloof from whatever is
samsaric which is utterly repugnant to the self:

The brahmana who intent on gaining merit would offer sacrifices.
Should bestow an offering, at the proper time,

On those who fare in the world with the self as island (ve attadipa

vicaranti loke),

Possessing nothing, freed in every way (akificana sabbadhi vippamui-

1a ‘IG

THE SELF IS BEST

Few passages seem more suitable to show the eminent place held by atta
in the Nikayas as those centred on the idea that the selfis the best and dear-
est thing for man. and therefore to be preferred to everything else, to be
preserved at all costs. In fact arta is conceived as having an absolute ex-
istential value to which all else ought to surrender. something that becomes
the measuring rod for everything that pertains to man. All this seems to
point to an inner reality that gives man all the value he has, not a mere
conventional idea. While reading such testimonies one finds it impossible
to think they were uttered by people who believed in the doctrine of ab-
solute anatta.
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Let us first take for our consideration that gem ofa dialogue between lfing
pasenadi and his queen consort Mallika. Mrs. Rh}‘-'s Davids rcmarks.a, the
Commentary pictures the king seeking a confession of lqve for himself
from the woman he had so benefited, and a confirmation of mutual
trust’.)” He asks her:

Is there by any chance any other dearer to you,

Mallika, than the self?

The answer is unequivocal:

There is not by any chance any other dearer to me than the self
(Natthi kho me, mahardaja, kocanrio attand piyararo?.'a \
The queen returns the question to the king who answers in the same strain.
After that the king reports the conversation to the Buddha‘ who corrobo-
rates the sentiments of the royal couple. The sutta ends with the stanza:

Going around all quarters with the mind,

Not a thing was found dearer than the self

(nevajjhaga pivataramattana kvaci).

In this way the self of every one is dear to others,

Therefore one who loves the self (attakamo) should never hurt another.
It is evident that in the prose part of the sutta the term a#/@ has an over-
whelming ‘spiritual * implication; otherwise, Mallika’s reply wou!d.have
been only a mean confession of selfishness, unworthy of the implicit ap-
proval that sorrounds the narrative. A true lover is expected, as a matter
of course, to say that he or she loves the beloved more than *himself’ or
‘herself’. This shows that the translation of attand as ‘myself’ (which would
be the translation preferred by the ‘conventionalists’) would disfigure the
inner meaning of the passage. The only thing that prevented Mallikd and
Pasenadi to give an affirmative answer is that they chose to look at arltf'z.
‘the self’, as what ought to be cherished above everything else. without in-
curring the blame of inordinate ‘self-centredness’, but as doing what any

sensible person ought to do. The same is to be said of attakamo, ‘in love of
the self, in the metrical part of the sutta. One who loves himself selfishly
will not worry about hurting or not hurting others.

The same considerations will apply to a passage where we are told that
a deity comes to the Buddha and gives expression to four utterances of
worldly wisdom, the first being:

There is no love comparable to that of a son.
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The Buddha is reported to have said as repartee:
There is no love comparable to that of the self
(natthi attasaman peman)'®
If there is no love comparable to the love of the self, then in the matter of
‘spiritual’ profit azta should come first. This is not selfishness but the right
order of things. We are told in other parts of the Nikayas that the ideal is
that one should work for the welfare of the self and for the welfare of
others,?® but if one has to choose between the two the welfare of the self
ought to get priority:
One should not impair the good of the self,
for the sake of the good of others, however great,
Having ascertained the good of the self,
let him be ever intent on it.2!
This objective excellence of the self above everything and everybody else
makes the ideal of the paccekasambuddhas acceptable even though they
look only after the self, unconcerned for others, without thereby incurring
the blame of selfishness:
The paccekasambuddha is given only to the good of the self (artanarm
eva poseti), not of others.22
The atta that is looked after exclusively by a paccekasambuddha cannot
possibly be the merely conventional self, since this would betray a repre-
hensible selfishness, nor the self of the sakkayaditthi, which is utterly des-
troyed in them, but the self that is the highest value in man and which by
the very nature of things ought always to get preference.
One watches zealously over what he holds to be dearest. This should ap-
ply to the self better than to anything else:
If a man were to think the self dear
(attanarn ce piyarm jafinid),
he would guard it well guarded,
The wise man should be watching in every one
of the three watches of the night.2?
And what does it mean ‘to guard the self’, but to preserve it immune from
all moral harm, from all samsaric contamination? That is how king Pa-
senadi explains it while addressing the Buddha:
Lord, while I was meditating in solitude, there arose in my mind the fol-
lowing thoughts. ‘By whom is the self guarded, by whom is the self not
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guarded (kesari nu rakkhito atta, kesam larakkhito attay Thell-ll it (1}1(;-

curred to me, ‘Whoever misbehave by action, b}f word, or by thought,

are those by whom the self is not guarded. }lEven if thé?y were guarded?by

a troop of elephants, or of horses, or of chariots, or of infantry men, even

so their self would not be guarded by them. Why so? Because their guard

is external, not internal, that is why the selfis not guarded by them. All

who behave properly by action, by word, or by thought, are those by

whom the self is guarded. Even if they are not guarded by a troop of ele-

phants, or of horses, or of chariots, or of infantryi men, e\:'f:!.'l so the self

would be guarded by them. Why so? Because their guard is internal not

external, that is why the self is guarded by them.™* . :
The Buddha makes his own Pasenadi’s words and adds a short metrical ut-
terance. but the term atta does not occur in it. !

The translation of kesar nu rakkhito attd consonant with the merely
conventional value of arta would be something like th.is, “Who are thosi
who guard themselves?” Would that be a fitting rendering of ﬂ'.lc passage?
The reality to be guarded here is not the external man, but the inner man,
who is nothing else but the self _

We behold this guard over the self practiced by the two chamberlains
of Pasenadi, who come to explain to the Buddha what they call an oppres-
sion most annoying. The passage is beautifully translated by F. L. Woo@-
ward, but for one important detail, to which reference has been made in
the first chapter:

Here, Lord, when king Pasenadi wants to go ariding in the Park, we have

to deck the riding-elephant and set thereon the favourite lovely w1§1es of

his majesty, one before and one behind. Now the fragrance of their bo-
dies is so sweet. It is just as if a casket of scent were open, — these royal
ladies are so sweetly scented. Lord, the touch of those ladies is as soft
to the hand as a tuft of cotton-wool, so delicately are they nurtured.

Well, Lord, at such times, we have to ward the elephant, and we have

to ward the ladies, and ward ourselves as well (atta pi rakkhitabbo hotﬂ..

In spite of that, Lord, we are not conscious of calling up any evil

thoughts about those ladies. Now, Lord, this is [what we meant by] an-

other oppression still more oppressive, nay, most oppressive.2
any one can see, Woodward has yielded here to the conventionalist
way of looking at things and has translated atta pi rakkhitabbo hoti, as ‘we
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have to ward ourselves as well’, as if the chamberlains had say attano pi
rakkhitabba homa. The text does not give us an oblique case of artd, but
the very term qita (nominative) in all its meaningful splendour. It stands

for the spiritual reality of man that is to be kept aloof from any sort of

moral perversity.

This guard of the self is illustrated in the Saryuita by means of the par-
able of the acrobat and his young attendant, and is given at the same time
a social projection. It is by keeping the self safe that we restrain from doing
harm to others, thus keeping them also safe.

Before balancing on the bamboo pole, the main acrobat tells his young
attendant:

Now, Medakathalika, my lad, you care for my safety and I shall take

care of your safety. Thus we, protected by one another, shall display our

tricks, shall get our fee, and climb down safe and sound from the bam-
boo pole.

The pupil answers:

No, master, it shall not be thus. You, master, take care of yourself

(attanam raklcha), and I shall take care of myself (ehaw attanam rak-

khisami). Thus we, self-protected (artagutia), self-guarded (attarakkhi-

1a), shall display our tricks, shall get our fee, and shall climb down safe
and sound from the bamboo pole.
The Buddha’s comment on the pupil’s words is:

That pupil was intelligent, inasmuch as he spoke thus to his master.
Then the Buddha applies the physical import of the parable to the ‘spir-
itual’ life:

Bhikkhus, ‘T shall keep the self safe’ (attdanarm rakkhisami), this means

that the stations of mindfulness ought to be dwelt upon. ‘I shall keep an-

other safe’ (param rakkhisami), this means that the stations of mindful-
ness ought to be dwelt upon. Keeping the self safe, bhikkhus, one keeps
others safe; keeping others safe, one keeps the self safe. And how, bhik-
khus, keeping the self safe one keeps others safe? It is by dwelling upon,
by cultivating, by making to grow. And how, bhikkhus, keeping others
safe one keeps the self safe? Through forbearance, through harmless-

ness. through goodwill, through compassion.. .2
Anyone can see the difference between the attanan of the first part of the
parable and that of the second part. The first attanar stands for the phy-
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sical man, while the second stands for the ‘sp?ritua}’ man, W}:IO has been
our concern in the previous pages. No one will object to saying that the
first artanari isused in a reflexive sense, (?ven though no one cap deny that
it stands also for a physical reality. The d1sapprpval falls on saying that 'Fhe
attanarh of the second part has a merely reﬂexlve_sens:e, without referrmg
to a spiritual objective reality. That the second artanam has alsoa r?ﬂexlve
sense is but natural, since such sense is of the very nature ot: aruf as ex-
plained in the first chapter. It may be said thjat the ﬁr.st atianam has a
derivative meaning, while the second one exhibits the primary sense of the
word. o .

The value of the selfis asserted in a negative way by tl’}e lﬂjllljlctl(}l‘l never
to despise it. Thus five qualites are given, endowed with which a hearer
of the true faith (saddhamma) is able to enter on the Way. on the correct-
ness of things; .

He does not despise talk (on saddhamma). he does not despise Fhe talk-

er. he does not despise the self (na attanarh paribhoti), he listens tg

dhamma with undistracted mind, with one-pointed mind he revolves it

systematically in his mind.?’ G e
This will mean, if given in a positive way, that the appreciation of atta is
one of the requirements to profit by the teaching of dhamma. One 1s
tempted to ask whether the votaries of absolute anarta possess such appre-
ciation of the self, :

The self, the dearest thing for man, becomes an absolute value, which
has to be preserved by all means and in preference to everything else:

What should a man desirous of his own good never give up?

What should mortal man never surrender?

The answer is:

Man should never give up the self (aztanari na dade poso).

he should never surrender the self (attanar na pariccaje).?®
Being the absolute value for man, attd becomes the measure of things mor-
al, and in that sense it appears equated with dhamma, an undercurrent of
thought present in other parts of the Nikayas.

One should not transgress against the self (attanarm nativatteyya),

One should not undertake any wrong (adhammarh na samacare),

He should not cross where there is no crossing place,

He should not apply himself to evil.?®
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The absolute value of attad makes it a foregone conclusion that it should
be sufficient for man. Man ought to find satisfaction in it, without looking
for gratification in things external to it,

He for whom the self alone is not enough (yassarta nalameko va),

Who procures for himself the taste of all sensual pleasures,

Even if the whole world were his,

He would not obtain happiness.3®
The second pada, sabbakamaraséaharo, can very well be applied to atta as
‘one that brings with itself the taste ofall desires’, i.e. is fully satisfying. All
things without the self are unable to bring happiness, the self alone, with-
out anything else can bring it. How to give to yass atta n'alam éko va the
merely reflexive sense that the conventionalists attribute everywhere to
atta? They would have to translate the pdda as, ‘he for whom he himself
alone is not enough’. This translation would not reproduce the subtle dis-
tinction that the text makes between yassa an atid. Atta here is rather
something that stands by itself, an objective reality even in its essential sub-
jectivity. This will apply also to several of the testimonies that follow,
where atta occurs in the nominative case.,

Another reference to arta’s full sufficiency is found in the Therigatha,
where it is given as a compelling reason to return to a life of celibacy by
a wanderer who had abandoned it.

If the self is sufficient for me (vadi me atta sakkoti).

I have had enough of this (alar mayham),

I cannot bear to stay in one house with Isidasi 3!

This intrinsic ‘self-sufficiency’ of ara leads us to consider its relation to
other external acquisitions. Properly speaking, the only real possession of
the selfis the selfitself. All else is external to it as we shall see in the second
part of the book where we shall meet time and again with testimonies say-
ing that nothing else can be said to belong to the self in the deepest and
ultimate sense. The ontological autonomy of the self is the foundation of
its moral autonomy and furnishes the ultimate reason for the absolute de-
tachment preached by the Nikayas. In practice this is the only ontological
consideration regarding the self in which the Nikéyas are interested. We
may say it is the principle and foundation of the moral training preached
by the Nikayas. _

I have sons, I have wealth. thus the fool hurts himself,
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But since the self [in him] is not the possessior} of the sc}f (arf:;zzhi attano
watthi], how can sons, how can wealth [be his possessmpsl. :
In all this we can detect an implicit avowal of the doctrine of relative
anattd. ,
External acquisition can have some value, a relative value of course,
only after one has secured the self: ‘
‘T‘(his ts not pleasing to me’, a man who says this,
Repudiating the self (attam nirankatva) chensht?s whatlhe finds dear,
The self is the best (aita va seyvo) and the best is the hlgl‘{est,
Acquisitions can be dear after having secured the self (ocitattena pac-
cha).®? i
Due to the excellence of the self, as compared to all other acquisitions, no
loss. however great, can be compared to the loss of the self,
Insignificant is this bad luck,
When one playing dice looses his wealth.
This is the greatest bad luck,
The loss of everything together with the self
(sabbasa pi saha pi attand),
Of one who makes his mind inimical to the saints.®* :
If the self is the best and highest in man, and that is so on the ontological
order of things, it is utterly absurd that one should behave as if the self were
his enemy by practicing evil. :
Lord, while I was meditating in solitude, there arose in my mmFI the fol-
lowiﬁg thoughts. ‘For whom is the self a dear friend, for whom is the se%f
a hateful enemy (kesarh nu kho piyo atta, kesam appiyo att@)? Then it
occurred to me, ‘Whoever misbehave by action, by word or by thought,
are those for whom the self is a hateful enemy. Even if they were to say,
“the self is our dear friend”, even so the self would be to them a hateful
enemy. Why so? Whatever one who hates would do to the one he Ihates,
that is what they themselves (attand) do to the self (attano). That is w.'hy
the self is a hateful enemy to them. Whoever behave properly by action
by word or by thought, are those for whom the selfis a dear friend. Even
ifthey were to say, “the selfis our hateful enemy”, even so the self would
be their dear friend. Why so? Whatever one who loves would do to the
one he loves, that is what they themselves do to the self. That is why the
self is a dear friend to them.™
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One of the important characteristics of primitive Buddhism stands out
here. Primitive Buddhism did not approve either of a merely speculative
interest in the self or of an uncommited love for the self above everything
else. Genuine love for the self ought to be shown not in feelings or in words
but in deeds. This is concisely expressed in the first line of the metrical part
of the same sutta:
If he would recognize the selfas a dear friend (attanarm ce pivam jaihid),
he would not associate it with evil.
Quite clearly, in this line, attanam has no mere reflexive sense. The pro-
noun nam that substitutes for it in the second pada (na nam papena sam-

yuje) has no reflexive sense, but shows the azta in the preceding attanam
as something objective.

Similar is the lesson taught in:
The fool and unwise get on with a self that is like an enemy (amitteneva
attana),

While they practise evil deeds, that have a bitter fruit,
And in;:

He whose evil conduct is exceeding great, like a sal-tree overspread by

a creeper,

Causes the self to be such as his enemy would wish it to be.i?
The love for the self above everything else supplies the rationale for the
virtue of ahimsa. The principle involved here is that aud is the dearest
thing for every being. Therefore one should never do harm to others, seing
that they feel in the same way, regarding their own respective selves, as he
feels regarding his own self. This is called the armaupamya bhava.®

It is only proper that the self should be considered the dearest thing for
man, but such love should be free from any admixture of ‘selfishness’, un-
tarnished by any asmimanic feeling. Asmimana is the primary product of
the identification of the self with the khandhas, i.e. the non-self.

IN LOVE WITH THE SELF

If the self is the dearest thing for man, it naturally follows that love of self]
barring of course any admixture of asmimana, is something commend-
able. One term used to convey this idea is artakamo, which may be trans-
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{ated as ‘one who is in love with the self’. Tl1e compound. is made up of
o parts highly offensive to later Buddhist lhqughl: This alor_le seems
: Ouirantee its antiquity. A#a is a term brought mto dlsregute by tl_le? later
:;ﬁef in absolute anattd. Kama s a term of which we rea;l 1;1 tthelPi:Ii'.r0 T{;:f
Sociery’s Pali-English Dictionary: ‘In all‘ Pjnumerat}ons ofo ; ?c ss ; ;Jma
fection or of general divisions and definitions _Df mf:mal con1 1 1t0 s, 4
occupies the leading position’.® The term kama.1s Iused a '501 o ?‘Oebmh
desirable worldly and heavenly bliss, bpt always within the c-}rc eofr =
and therefore to be spurned by the wise. The term anhakamf_may ,h;}-,(
well be acceptable to Buddhism by all star.ldards, not fno atta f_zma w
placed on the background of later Bgddl.-nst t.hought.‘ ,fmak'c.v:]?a.l nas-
much as it points to a man of lofty aspirations 1s more in hne_mt ;:-lc ur;2
anishadic epithets, armakrida, atmarati*' and, of cours_;e, arma éﬁa.
That in spite of so many difﬁculties. tllle c?mpound attakdama should have
ives it a very special value. .
beii?rzircf;;r; i)dcfurs in a const(ext where Brahma Sahampati refers.to the
fact that it is the norm of the Buddhas to show respect and veneration for
saddhamma). He concludes:
th?l‘g:rit%?fha(c true norm should be respected by the lover of the self (at-
en
t[;z:c g:é Wf’l](,} aspires to greatness, recalling the teaching ofthe Buddhas.*
The same $loka is found somewhere else, with exactly the same.context,
but with the difference that a prose colophon is appended to it.* The
words of the colophon are attributed to the Buddha and are such as to con-
firm the higher meaning of artakamena: . :
Then, bhikkhus, finding this was Brahma’s will and tha.t it was fitting
to the self (attano ca patiriiparh), T dwelt honouring, paying homage t?;
serving that very dhamma that had been fully comprehendf?d by me.
The sloka that is now occupying us shows a very special relationship be-
tween aita and dhamma, a relationship to which reference has already
been made. The lover of the self ought, just because heisal over (?f tlrl_e self,
to show great respect to the dhamma. This close relationship is also
brought out by the words, attano ca patiraparm, where dhamm.a f,een}s to
be considered the counterpart (that is the literal meaning of pati mpqm) of
atta. All this gives a positive sensation that the term atta is endowed in the
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text with a more meaningful connotation than Jjust the merely conven-
tional one.

This close affinity between ard, as the highest value in man, and dham-
ma is also exhibited in another context, where it is spoken of taking ad-
vantage of a Buddha having come into the world, of the good norm being
preached and of having been born as a man in such auspicious circum-
stances,

To be sure, effort has to be made by the lover of the self (attakamena),

How he may come to know the good norm and not let the opportunity

(lit. *‘moment’) pass.#

The significant appelation attakamariipais used by the keeper of the Bam-
boo Grove in relation to Anuruddha and his companions. He tried to pre-
vent the Buddha, unknown to himself, from entering the grove so that he
might not disturb the three holy men. He speaks of them as:

Three young men of good families stay here in the likeness of those who

are in love with the self (atakamaripa).

Do not disturb them.4’

Here the term is meant to summarize the motives that three young men
of noble birth had to leave the world and dedicate themselves with ardour
and resolution to an intense purification of the highest degree. They did
so because they were lovers of the self. Would it do to say that those three
young men had chosen that lofty manner of life just because they were
‘lovers of themselves’?

Lastly there occurs another compound of similar import as that of az-
takama, used in a very suggestive context. The compound is ajjhattarato,
which may be very well translated as, “in love with the inner self. The con-
text speaks of the very moment when the Buddha entered into parinibba-
na.

Thereupon the Exalted One, at Capala Shrine, mindful and self-pos-

sessed let go his life’s aggregate (@yusarikharam). And when the life’s

aggregate was let go by the Blessed One there was a mighty earthquake,
and there burst a terrific hair-raising thunder. And then the Blessed

One, knowing this to be its meaning, at that time, uttered these solemn

words,

Weighing the immeasurable and becoming, the sage rejected the aggre-

gate of his becoming,
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In love with the inner self (ajjhattarato), well composed, split his indi-
vidual existence (attasambhavam) as if it were an armour.‘sl _
At the very moment when the Buddhg was about to a{tﬁm the hxghfst aim
of the holiest of existences, we are told that 1:16 was a,y}farlmralo, ‘in love
with the inner self’, and therefore integratf.:d with it (samahito). Th1s‘1.s.; nat-
urally opposed to what he conscious}y r_ej_ected th(?re and then, to{ wit the
aggregate of his becoming and his llldl\’ldlzlal. ex.lstence (artasambhava)
which he split as if it were an armour. The simile is that of a man gncasr:.:d
in an armour, as in a metal shell, who breaks the armour, makr;:sl 1t. fall in
pieces, and sets himself free. Who is here set free but the one who is in per-
fect cémmunion with the self (ajjhattarato), perfectly integrated (sama-
hito) and what from is he set free but from what is the non-self? Another
flash of light is made to converge here on the polarity between the: s?lf and

the non-self, that constitutes the main theme of _the Ni ka}fas.
Obviously the one who is set free in perfect communion with the selfis nqt
in the last analysis different from the self itself. We cannot express t}-us
things unless we avail ourselves of this ambivalent way of speaking, which
is not meant to destroy the essential unity of man. In fine, we are con-
fronted here with someone, the Buddha, the muni, setting himself (his
self!) free from the aggregate of existence, and we are told that h.e‘was- at
that very moment “in love with the inner self,” a strange disposition in-
deed for one whose main message is supposed to have been that of absolute
anattd.

LOOK FOR THE SELF

Another context where ar1a is used with such emphasis as to convey guite
naturally the meaning of a deep reality, not of a merely conventional idea,
is the one of the Mahavagga,® where a group of young people are made
to confess that it would be better for them to go in search of the self j[han
in search of a prostitute, who had run away after stealing their belongings.
Here, as in other contexts, we find a very meaningful transition from the
physical to the ‘spiritual’, and the reality of the former seems to point to
the reality of the latter.

The words of the Buddha are:
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Then what do you think, yougsters, what is the best for you, that vou
go in search of a woman or that you go in search of the self (yanr va
attanam gaveseyyatha)?

The youngsters reply:

This, Lord, is the best for us, that we go in search of the self (vam mayvarh

attanam gaveseyyama).

This is one of the cases where clearly enough the translation of attanam
as ‘yourselves’ and ‘ourselves’ cuts the edge off the meaningful expression
and renders it colourless. Such text like this, read without prejudice and
taken in the natural way in which it was uttered, implies the highest pos-
sible reality of the self, a reality diligently to be sought and found and the
finding of which, as we are going to see is equivalent to liberation. A
strange way of preaching for a master who had come, according to many,
first and foremost with the message of absolute anatta. In fact. as we shall
see in the second part of the book, the anarta doctrine which he preached
is meant to help the chosen ones better to find atd since it shows what
is not atta and how to discard it.

There have been scholars who have singled out this text as possibly
teaching the reality of att@ but I know of no one who has called the atten-
tion of the reader to the whole context of the passage. The conclusion
drawn by the Buddha in the dialogue quoted above is:

Therefore, youngsters, sit down, I shall teach vou dhamma.

Does this not imply that hearing dhamma and putting it into practice leads
to the finding of the self? Another implicit reference to the already men-
tioned affinity existing between the self and dhamma. And what kind of
dhamma did the Buddha teach to those young people who had agreed to
go in search of the self? If we are going to believe the narrator, the Buddha
explained to them the whole of dhamma in a systematic manner, not only
the ‘popular’ part of the dhamma, but also its superior part that leads to
realization. The first part would be constituted by talk on charity (dana),
virtue and morality (sila), heavenly rewards (saggo). The second part
would comprehend talk on the Way (maggo), on the dangers of sense plea-
sures, on the degradation of sinfulness or impurity, on the advantages of
renunciation. And when the Buddha knew that they had developed the
right disposition of mind. he taught them the four Noble Truths, and the
teaching developed in the young men, while still sitting there. the dham-
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macakichu, whereby they saw that ‘whatever is of a nature to aris?, allrtha!t
is of a nature to cease (yar kifici samudayadhammam, sabbarh tam ni-
rodhadhammari)’. They understood the dhamma and were freed froml all
doubt, fully satisfied, not relying on anybody else as regards the teaching.
Finally they asked for renunciation and ordination, which were granle@ to
them by the Master with the words, ‘Well preached is the dhamma, live
the hobj life (brahmacariya) for the complete extermination of Pain (sam-
ma dukkhassa antakiriyayva)’.

Ifthere is to be a logical sequence of ideas in the passage. this will mean
that by understanding the dhamma, renouncing the world, being or-
dained. and going towards the complete destruction of pain, tbose young
people had found the self or were set on the right path to find 1t. Is it not
a paradox that the arisal of the dhammacakkhu with the full comprehen:
sion that ‘whatever is of a nature to arise, all that is of a nature to cease,
a formula always considered to be the dogmatic basis for universal imper-
manence and therefore for the denial of arta, should have been in this in-
stance instrumental for the finding of the self?

Akin to the above exhortation to look for the self is the exhortation im-
parted by the Buddha to Patdcara, who had lost her closest relatives in
death:

Then the master told me:

‘Daughter, be not afflicted, console yourself,

Look for your self (artanarh te gavesassu). Why are you feeling miserable

to no purpose?

There is no refuge in children, in relatives and acquaintances.

For one who has been seized by death there is no refuge in relatives’.®
The text seems to suggest again that the only refuge providing real security
is the self. Here too the result of the exhortation, ‘look for your self’, is the
attainment of the highest. just as in the account of the Mahavagga. The
result here is:

Hearing that utterance of the sage, I obtained the first fruit.

Having renounced the world not long after, I attained arahantship.
In line with the preceding texts is that in which Ubbiri tells us how she was
remonstrated by the Buddha when she could not be consoled at the death

of her daughter:

‘My dear Jiva’, thus saying you bewail in the forest,
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Find the self (attanar adhigaccha), Ubbiri,
Eighty four thousand, all named Jiva,
Have been cremated in this cemetery, for whom among them are you
mourning?*!
Here again we have someone looking for other people and being advised
by the Buddha to search for the self. And here too the final result of the
search for the self is the highest attainment:
He pulled out my dart, difficult to see, rooted in the heart,
He expelled from me the sorrow for my daughter, by which I was over-
come,
And today, with the dart pulled out, I am desireless, having attained
perfect nibbana (parinibbuia).
Are these striking points of similarity between the three passages studied
in this section mere random coincidence or more than that?

PACCATTAM

Paccattam is one of those compounds that must needs be taken into ac-
count when trying to give a complete evaluation of the usages of the term
attd in the Nikayas. The corresponding term in Sanskrit has what may be
called ‘a distributive sense’, i.e., ‘for every soul or in every soul’. The
P.T.S.’s Pali-English Dictionary lists the following meanings for the word,
‘separately, individually, singly, by himself, in his own heart’. By adding
‘in his own heart’, the compilers betray the conviction that a mere distri-
butive sense does not exhaust the meaning of the term in the Pali texts, that
it connotes at times an idea of intimacy, which may be said to be of the
highest degree, referring ‘to the very self’. According to G. C. Pande, ‘in
Paccatta Atta seems to have the sense of the individual’, but adding in a
note a passage of which he says, ‘the following passage seems to support
Mrs. Rhys Davids’ interpretation. .. There are also other passages simi-
lar to the one quoted by G. C. Pande and another set of passages can be
pointed out that are much more expressive.

That paccattarm in Pali does not necessarily have a distributive sense is
evident from a passage in the Pacittiya. A rule found there says:
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Whatever bhikkhuni should curse self (aitanam) or another with refer-
ence to hell and with reference to the holy life, incurs an offence of ex-
piation. .

The commentary or vibhariga explains:

attanam ti paccattam. /

Here paccattari is given as equivalent to azranam‘anfl refemng therefore
to an individual as opposed to others, where no distributive sense can be
discovered. _

The passage of which G. C. Pande says that it seems to support Mrs.
Rhys Davids’ interpretation is found in the Nidanasarmyutta. There, Pav-
ittha questions Musila: e

s it so that independently from faith, independently frm.n any bias, in-
dependently from tradition, independently from examination of rea-
sons, independently from the acceptance of understanding of specula-
tions, there is for the venerable Musila in his very self (paccattameva)
the knowledge that old age and death are conditioned by birth?*

The question is addressed to a single bhikkhu, hence the possibility of the
distributive sense of paccattari does not arise. On the other hand, the em-
phatic paccattam’ eva demands the highest kind of intimacy, to be foun’d
nowhere but in the very self, to which the arta in paccattam refers. This
reference to the selfis found in a noteworthy context. The selfis presented
here as the ultimate subject of realization, by means of superior wisdom,
regarding the paticcasamuppada presumed to be one of the strongest foun-
dations for absolute anatta.

The same kind of innermost, ‘personal’ realization is demanded by con-
texts that speak of the dhamma to be experienced by the wise in their very
self’

And besides, Mahanama, the ariyan disciple brings to mind dhamma,

‘Well explained has been the dhamma by the Blessed One, the dhamma

that bears fruit here and now, not subject to time [for results], that in-

vites every man to come and see for himself, leading to the highest good,
to be experienced by the wise in their very self (paccattari veditabbo vifi-

Atthi).>
We find again the emphatic expression, paccattaiiieva, in:

Bhikkhus, wise and mindful, develop a boundless concentration. A five-

fold knowledge arises in their very self (paccattaiifieva) in the case of



42 Atta as man'’s highest value

those who, wise and mindful develop a boundless concentration. What
fivefold knowledge? ‘This concentration is pleasant at present and will
yield a pleasant karmic result (sukhavipdko) in the future’, such knowl-
edge arises in their very self, “This concentration is noble, entirely “spir-
itual”’, such knowledge arises in their very self; ‘This concentration is
not practiced by an unworthy man’,...; “This concentration is peaceful,
excellent. obtained by the pacified man, attained by means of mental
fixity, not subjeet to the blame of the sankhéras’....: ‘I too mindful enter
into it and mindful I emerge from it’, such knowledge arises in their very
self.56
The same value as to paccattant’eva or paccatiafi fieva is to be attributed
to attapaccakkha.
The dhamma that has been known in a personal way (samanmi), all by
oneselfl (sayam), perceived in the very self (attapaccakkhari) does not
rest on faith to others, be they samanas, brahmanas, a deva, Mira, or
Brahma.®’
As indicated above, there are still much more expressive texts where the
emphatic paccattam eva, or a similar one, is used. In them, by means of
the said expression the attainment of nibbana is linked with the very self,
Let us not forget that we have already reviewed, in the preceding sections
of this chapter, other texts where the self was involved in attaining the
highest good.
He [thus] dwelling contemplating impermanence in those feelings, con-
templating dispassion, contemplating cessation, contemplating renun-
ciation, does not grasp at anything in the world, and not grasping he is
not perturbed, not being perturbed he attains utter nibbana in his very
self (paccattaryeva parinibbayati). He knows ‘Destroyed is birth, lived
is the holy life, done is what was to be done, there will be no more of
thus-conditioned existence’ 5
It appears wholly unacceptable to translate paccattamyeva parinibbayati
as, ‘he attains utter nibbana just individually’, while the translation ‘at-
tains nibbana in the very self’, seems to do full justice to the context.®®
Singular importance is to be ascribed to the following paccattanifieva,
Even so, brother, a bhikkhu does not see the self or what pertains to the
self in the six spheres of sense. So seing he is not attached to anything
in the world. Not being attached he is not perturbed. Not being per-
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turbed he attains utter nibbana in his very self (paccattafineva parinib-
pavati). ‘Destroyed is birth.. ", this he knows.*®
The 'singularity of the context consists in that the assertion of atta con-
tained in paccattaiifieva follows a clear admission of what we have termed
relative anatta, as if there was no contradiction between the two.

AJTHATTAM

Ajjhattarh is another compound whose study is a must for one who aspires
to a complete view of the use and meaning of the term at1a in the Nikivas.
As an introduction to our study let us quote G. C. Pande:

The conclusion that Buddha believed in the Atman has been sought to

be enforced by the argument that there are some compound words

which there is some reason to suppose early and vet in which the word

Attan seems to be used in a sense different from that of the man as a com-

plex of body and mind only. Such are Ajjhatta, Paccatta, Attabhava, Pa-

hitatta and Bhavitatta. In the case of the first compound alone, however,
has the argument some weight. Although later Ajjhatta came to be just
the inner as opposed to the outer and condemned equally along with it,
in some uses, apparently early, it is given a place of value. Man in with-
drawing into himself obviously neared something which was prized.

This would be difficult to understand were the man no more than an im-

permanent aggregate.®!

Pande’s assertion that only in the case of ajjhatta has the argument for the
Buddha’s belief in the Atman some weight should be counterbalanced by
the evidence just adduced in the foregoing section regarding paccattar and
by the evidence that will be adduced in the rest of the book, regarding other
compounds. Such evidence should not be valued in isolation from, but to-
gether with, all the evidence accumulated throughout this book, which
should induce scholars to display a more positive approach to this subject
than has been customary in the past.

The second point that Pande makes is of importance. ‘Man in with-
drawing into himself obviously neared something that was prized.” Why
should man’s intimacy become the rallying point for his highest ‘spiritu-
al’ aspirations and activities if there was nothing in man beyond an im-
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permanent assemblage of samsaric factors, physical as well as mental,

when he is continually being told in the Nikayas to shun whatever is im-
permanent, and therefore painful, and hence not the self? Nevertheless we
have reported above that it is said of the Buddha, when he was just attain-
ing utter nibbana that the muni, ‘in love with his inner self (ajjhanarato),

well composed, split his individual [samsaric] existence (attasambhavam),

as if it were an armour’.%? It is clear that in this text ajjhattarato or better
the ajjhatta of ajjhattarato is the opposite of attasambhava, which in the
context stands for the samsaric phenomena in man’s existence.

The P.T.S.’s Pali- English Dictionary translates ajjhattarato as ‘with in-
ward joy’. That would be, if at all, the translation of ajjhattarati. Raio
means ‘attached to, in love with’, If man is merely an unstable bundle of
khandhas, what is there within him that can justify the complete attach-
ment and dedication conveyed by ajjhattarato, specially when the man in
question, here the Buddha, is about to attain nibbdana?

Ajjhattarato occurs also in the definition of a bhikkhu found in the
Dhammapada, which doubtless refers to an ideal and perfect bhikkhu:

Controlled as to his hands, controlled as to his feet.

Controlled as to his speech, the best among those practising control,

In love with the inner self (ajjhattarato), well composed,

Satisfied in solitude, him they call a bhikkhu 63
Similar in character is the expression, ajjhattam ramaye mano in:

When the mind is gladdened it becomes alert, well balanced,

And that is the time of quietude, let him make the mind disport in the

inner self (ajjhattam ramaye mano).®*

Whatever has been said of ajjhattarato can be applied to ajjhattacinti. We
read in the Suttanipdta,

With a mind turned to the inner self (ajjhattacinti),

he should not let his mind go forth to outward things,

He who by character is controlled as to the self (sarigahitattabhavo).s®
We seem to have here the selfon one side, outward things on the other side,
and the mind in the centre being directed towards the self, and that is how
one becomes controlled as to the self,

Ajjhattacintiis again used in a context where the one who is such is sup-

posed to be in a condition to cross the current of sarhsira and attain sal-
vation:
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Proficient in morality in every way, full of wisdom, well composed,
with a mind turned to the inner self (ajjhattacinti), watchful, he goes
across the current difficult to cross.®® '
Mention should also be made of part of a text to be quoted in full when
dealing with the purity of the self:

1. leaving side the burning of wood, brahmana, i

Cause to burst only the flames of a fire which is the very self (ajjhattame-

vujjalayami jotirm),

With fire constantly burning, always with a self well composed,

L an arahant, live my brahma-life.®
That ajjhattam eva refers to the very self is proved by the words that come
not long after, ‘the self well tamed is the flame of man’ (atta sudanto pu-
risassa joti). ;

In the previous context, a contrast was drawn betweel} outward ritua-
lism and inner spiritual reality. Similar to this in import is a passage .frorrf
the Sarmyutta where ajjhattar seems to stand also for the linner ‘spmtulatl
reality in opposition to the outward man. Nandaka, minister of the Lic-
chavis came to see the Buddha. While he was listening to the Master’s
teaching there came one to announce that the time for his bath had come.
The minister’s reply was: ! .

Isay, let alone for the present that sort of external bath. I will be sat.mﬁed

with this ‘spiritual’ bath of the very self (ajjhattam), to wit, faith in the

Blessed One.®
To the external man we find here opposed the inner man, the age.nF and
beneficiary of salvation, the source and aim of all ‘spiritual’ act1v1tl1f:s:

One thing is certain, ajjhattar always implies some degree of interiority
or intimacy and in this sense is always liable to be opposed to bahiddha
or bahira. But it is left to further appreciation to determine the degree c?f
Interiority or intimacy that the term assumes in a given context. Does it
refer to the innermost core of man’s personality or merely to the inner lay-
ers of his existential periphery? We have so far adduced some texts where
the interiority or intimacy connoted by the term seems to be the deepest
one, corresponding to the Sanskrit adhydrma, which as a noun means ‘the
indwelling supreme Spirit’, as an adjective means ‘belonging to the self,
and as an adverb means ‘concerning the self’. In the Nikayas the usual
form is ajjhattarh, which even though at times seems to be an adjective
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(ajjhattarh nahanarm in the last quoted text as opposed to bahirena
nahdanena), at other times is clearly an adverb (as in viharati ajihattam
viipasantacitto®®). When indisputably used as an adjective it assumes the
form ajjhattika. Therefore it should be kept in mind that the presence of
ajjhattari near an accusative or a neuter noun does not thereby make it
an adjective, it may very well be an adverb to be understood as ‘concerning
the self or in the very self’, if the greatest degree of intimacy seems de-
manded by the context.

Nothing is more intimate to man, on the experiential level (not the on-
tological one) than the mind, and nothing affects him existentially more
than his mental activities, which in our case embrace not only his intel-
lectual operations but also his emotional and volitional reactions. Many
an instance may be singled out of ajjhattari being used in connection with
the mind. In those cases, when ajjhattam is explicitly opposed to bahidd-
ha, it may have just the meaning of ‘inwardly’, and nothing more. Such
may be the following passage, where the context speaks of seven qualities
that make a monk in a short time realize by himself (sayar1) the fourfold
analytical knowledge. Two of the items are:

When the mind is inwardly recollected (ajjhattarm sankhittarm) he

knows as it really is, ‘my mind is inwardly recollected’: when his mind

is outwardly distracted (hahiddha vikkkhittar) he knows as it really is,

‘my mind is outwardly distracted’.™
But in this case, too, one might say that even as hahiddha has a meaning
of direction, indicating the trend of the mind when it is dispersed among,
or distracted with the things of sense, so too, analogically, ajjhattar will
also have a sense of direction, indicating the trend of the mind when it is
focussed inwards, that is towards the innermost man, ‘towards the very
self’, this being etymologically the meaning of ajjhattam.

When gjjhattarn is used with reference to the mind, without being op-
posed to bahiddha, one may say that there is no obvious need to tell us that
the mind and its activities are inner to man. Therefore if ajjharttar is used
in those cases merely with the meaning of ‘inwardly’, “interiorly’, etc., it
becomes just a redundant expression that adds no shade of meaning to the
passage. If any specific meaning is to be attributed to it, it ought to be no
other than its primary meaning, ‘concerning the self’. But this alone will
not persuade a convinced ‘conventionalist’. Take, for instance:
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The paccekasambuddha is one who enjoys solitude,’a 10?'?1’ of SF)]itudE,

addicted to peace of mind in the very self (ajjhattam), c.hhggnt m.med-

itation, endowed with insight, one who takes keen del}ght in sghtude,

a contemplative, a lover of contemplation, addicted to [inward] integra-

tion (ekattari), gravid with the highest good.™ . .

Here we have a perfect man who has discarded gll that is samsaric, who
has suppressed all mental dissipation, and ever given to Tnednatmn.ls en-
tirely intent on ‘oneness’ (ekattam). What can this ‘One’ be on.whmh he
is intent. Certainly not anything belonging to the khandhas which hf: has
repudiated. Of him we are told that he is, ajfhattam cerosaf‘rzafham an-
sutto. If we translate this as, ‘addicted to inward peace of mind’, the word
“nward’ becomes redundant, since, from the point of view of thf: pacce-
kasambbhuda, there cannot be any ‘outward’ peace of mind. Wﬂ] }t not
be preferable to translate the phrase as, ‘addicted to peace of mind in the
very self?

The aforesaid considerations will apply with greater cogency to the em-
phatic form, ajihattam ‘eva ot ajjattafi fieva. Thus we find in F. L. Wood-
ward’s translation:

Once more, your reverences, a monk’s mind is utterly cleared of per-

plexities about Dhamma. That is the time, your reverences, when his

thought (cittar) stands fixed in the very self (ajjhattameva). settles
down, becomes one pointed, is composed.™
And again: -’

By the thought, ‘T shall complete the higher practice of the training

where incomplete, or if complete I shall supplement it here and there

by wisdom’-mindfulness in the very self (ajjhattariyeva) is well set up.”™
There are other usages of ajjhaiiam in connection with good and bad qu-
alities, with virtues and vices, which have the same value as the corre-
sponding usages of attd as the moral agent, i.e., as related to moral good
and moral evil, with which we shall deal later on in the book. That
ajjhatiarh from this point of view is synonymous with attdis proved in the
following text, where ajjhattarm is opposed to ajifio, an opposition typical
of arta in so many passages of the Nikayas:

Let the bhikkhu become calm in the self (ajihatiar),

Let him not look for quietude from another,

For one who is calm in the self (ajjhattam),
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Nothing is assumed nor therefore rejected.™
A number of illustrations could be brought in of ajjhattam standing for
attd as the moral agent.” We shall bring into focus just one, where gjjhat-
tam stands for the self entirely purified in its relation to nibbana,

Then feeling disgust for the body, freeing myself from passion as regards

the self (ajjhattam),

Not slothful, fully detached, entirely calmed, I attained nibbana.’s

The Self as the Moral Agent

The self as the moral agent is not being introduced here for the first time.
The self has been shown acting as the moral agent practically all through-
out the preceding chapter. It is incontrovertible that we shall be able to
speak of the selfin positive terms only in so far as we experience it involved
in the realm of the empirical. What is metempirical is, by its very nature,
inexpressible. On the other hand, this involvement of the self in what is
empirical is radically the cause of our samsaric existence. To try to break
this involvement and attain liberation constitutes what may be called the
‘moral’ activity of the self, taking the term ‘moral’ in its broadest sense, not
identical with the term ‘ethical’. Such moral activity of the self is meant
to lead, through an ever more refined purification and detachment (both
things are ultimately the same) to the summit of purification and detach-
ment that is nibbana.

We have already spoken of the multiple ambivalence of our experience
of the self. One of the aspects of this ambivalence is that the self can freely
choose to follow either the right or the wrong path. Therefore it will be ne-
cessary to study separately, following the testimony of the Nikayas. the re-
lation of the self to moral evil and the relation of the self to moral good
and perfection,

The denial of the reality of the metaphysical self led, very logically in-
deed, to the denial of the reality of the moral self. The final attitude in this
respect is unambiguously expressed in the Visuddhimagga:

For there is ill but none to feel it;

For there is action but no doer;

And there is peace but none to enjoy it;

A way there is, but no one goes it (gamako).!

Le.t us see whether the way of speaking of the Nikayas leaves any room for
this conclusion of a sophisticated system that in course of time arrived at
the denial of all reality in the man who had been established from the be-

_ginning at the centre of things.
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MORAL ENERGY OF THE SELF

In the first place, we shall turn our attention to some passages that speak
openly of the moral energy of the self in general.

Kassapa, the heretical teacher, denied the existence of sin and merit.
Both are referred in a negative way to the self'in a sloka that succintly gives
an exposition of the heresy:

Herein in mutilating or slaying, in killing or plundering,

Kassapa does not see either sin or merit for the self (pusifiam va pana

attano).?

Considering that the §loka describes a heresy and the heresy denies either
sin or merit for the self, it follows that, according to orthodox doctrine, arta
as the moral agent, can be the cause of sin or of merit.

We find also a summary description in verse of Makkhali Gosala’s here-
sy where explicit reference is made to the deeds of the self:

Those who say there is no energy, those who teach the absence of cause,

Those who proclaim as vain other people’s actions and the actions of

the self (parakaram attakaran 'ca),

Are bad men in the world, foolish held to be wise,

A man like them will commit sin and make others commit it.’

In the Sandakasutia of the Majjhima we have the reaction of Buddhism
to the four heretical opinions of Ajita Kesakambala, Purana Kassapa,
Makkhali Gosila, and Pakudha Kaccdyana. All of them deny either the
moral causality of the self, or his inner strength and freedom of choice as
regards good an evil. Thus we are told by Kesakambala that ‘there is no
fruit or result of good or bad actions... both fool and wise men, after the
dissolution of the body, are annihilated, are destroyed, do not exist beyond
death’. Kassapa is of opinion that ‘no sin 1s committed by one who acts
or makes another act, by one who mutilates or makes another mutilate,
etc.’, and, after mentioning other sinful actions tells us that ‘there is no sin
as a result of that, no sin takes place’, adding that ‘there is no merit regard-
ing charity, self-control, and restraint, no merit takes place’. Gosala asserts
that ‘there is no reason, no cause, for the defilement of beings. .. there is
no reason. no cause, for the purification of beings, there is no [inner]
strength, no [inner] potency. .. living beings are powerless, strengthless, de-
void of vigour, evolving in a series of existences ruled by necessity: through
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the six types of men they experience pain and happiness’. Finally, K?.C-
cayana comes to the conclusion that ‘both fool and wise men, having
trz;nsmigrated, after going through one existence after another, will make
an end of pain’. The reaction of Buddhism in every case is the same:
[f the word of this good master be true, then what is done in this respect
is done without me, what is accomplished in this respect 1S accom-
plished without me. Besides, both of us are the same in this respect.
when both of us may have embraced the condition of a samana, al-
though I do not say that ‘after the dissolution of the body, both of us will
be annihilated, will perish, will not come to be after death’, (or *although
I do not say that sin is not committed in the case of both of us doing
[what is wrong]’, or ‘although I do not say that both of us will be purified
without reason, without cause’, or ‘although I do not say that both of
us, [merely] after having transmigrated, after going through one exis-
tence after another will make an end of pain’). And then it surpasses all
measure in the case of this good master the state of nudity, of being
shaved. of exerting while squatting, of plucking the hair and beard;
while I, occupying a couch crowded with sons, enjoying Kasi’s sandal-
wood, being adorned with garlands, perfumes, and unguents, acquiring
gold and silver, will fare the same as this good master regarding a future
destiny, What knowing, what seing, would I myself undertake the brah-
ma-life under this master? This life is a non-brahma-life’. Realizing this,
he goes away disgusted with that brahma-life.*
This is an eloquent admission of the reality of the moral agent as depos-
itary of inner strength and freedom of choice. Without this, a life of ren-
unciation and spiritual endeavour becomes senseless and even absurd.
The Nikayan view of the case is given us in those lines of the Suttani-
pata:
It is by the self that evil is done, it is by the self that one is impure,
It is by the self that one avoids evil, it is by the self (aizand) that one is
purified,
Purity and impurity depend on the self (paccattar), no one could purify
another,’
In a passage of the Anguttara, the Buddha is introduced confronting those
who say: (1) whatever we experience, either weal or woe, or neither weal
NOr woe, is due to some previous action (pubbekatahetu); (2) whatever we
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experience. .., is due to the creative activity of a supreme deity (issaranim-
manahetu); and (3) whatever we experience. .., happens without any pre-
vious cause or condition (ahetuappaccaya). He argues against these views
saying that, if they were true, man would commit sinful deeds either
through the irresistible influence of a previous kamma, or through the ne-
cessitating will of a creator, or sinful actions would happen by themselves,
without there being any reason for their coming into existence. And, in
every case, he concludes with the same forceful expressions:

Now, bhikkhus, for those who have recourse to previous kanima (or to

the creative volition of a god, or to the absence of all cause or condition),

as to the truth of the matter (sarato) there is neither will (chando), nor
effort (vayamo), nor ‘this ought to be done this ought not to be done’

(idam va karanivam idar va akaraniyar). Thus there not being truly

and verily the possibility of [freely] doing or not doing, the title ‘samana’

cannot be applied personally (paccattarn) and according to dhamma to

you who dwell [thus] bewildered and unguarded.®
These views are collectively catalogued at the beginning of the sutta as
‘doctrines of non-action’ (akiriya), the greatest ‘ethical’ heresy in the
Buddhism of the Nikayas. Obviously, the outcoming conclusion is that
right view admits of a real moral action, which implies a doer as the hetu
or the paccaya of such action. Besides, the quotation tells us that the action
presupposes desire, effort, obligation and possibility to do or not to do
(both being implied in the potential passive participles, karaniyam,
akaraniyarh), and all such attributes belong not to the action as such but
to the moral agent, who only thus can be accounted ‘responsible’ for doing
or not doing. How can these statements be harmonised with the view that
there is action, but there is no doer?

Five heterodox doctrines are rejected in an interesting passage of the
Jataka. They are: (1) everything proceeds of natural necessity, a rigid de-
terminism rules over nature and man, hence there is no good and no evil;
(2) the deterministic theory that makes everything dependent on a creator,
who would be the one to commit sin, not man; (3) everything has its roots
in previous actions, therefore, if I kill someone it will be a consequence of
my khamma and I shall not be held responsible; (4) every creature 18
formed out of the four elements and there is nothing else in them at death
creatures disintegrate into their component elements, there being no other
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world and no stain of sin; (5) the ksatriyas hold that one can kill anyone
provided it suits his own purpose, hence there is no sin in killing; and (6)
there is no inner strength and freedom in the moral agent, hence there 1s
no moral activity and things happen without a cause.’

If these positions are presented as heretical it means: (1) that there is no
natural necessity or rigid determinism, hence there is moral good and evil;
(2) that we are not puppets of a superior being, but are endowed with the
power of self-determination; (3) that kchamma does not impair our present
freedom of choice; (4) that there is in man more than meets the eye, some-
thing that can be affected by the stain of sin and for which there is another
world: and (5) that there is inner strength and freedom in the moral agent.

These positive conclusions obtained by contrast with the heterodox
opinions lead unmistakably to the final view that the moral agent, the in-
nate energy and freedom of the moral agent, the moral result of the action
affecting the moral agent, all these, are to be considered as so many real-
ities. Later speculation came to the conclusion, on the basis of absolute
anattd, that the moral agent is not real, while retaining as real other factors
like innate freedom of action and moral responsibility. The obvious result
of such discrimative denial of the reality of the moral agent is that there
is in man operative energy and freedom of action without any subject of
attribution, that there is moral responsibility without any subject of retrib-
ution, an opinion not found in the Nikayas either explicitly or implicitly.

Intense effort with a view to attain moral perfection presupposes the
possibility of action on the part of the self. This is reported as propounded
by the Buddha in a dialogue between him and a brahmana recorded in the
Anguttara. The dialogue begins with the words of the brahmana:

I, friend Gotama, am of this opinion, of this view,

‘There is no action of the self (natthi attakdro) and no action of another

(natthi parakaro)’ 8
Thﬁ Buddha answers that he had never seen or heard anyone having such
opimion and view. The opinion seems to refer mainly to moral matters, but
the Buddha argues by propounding some external actions which no one
could deny without making a fool of himself:

How can one who himself (saya) goes forward, who himself (sayarh)

g0es backward speak thus, ‘There is no action of the self and no action
of another’??
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Then the Buddha asks the following questions to which an affirmative an-
swer is given, as expected, by the brahmana:
What do you think, brahmana. is there any potentiality (dhatu) for in-
itiative (@rabbha)?
There being a potentiality for initiative are there beings known to ex-
ercise it?
The conclusion 1s:
There being a potentiality for initiative and when beings are known to
exercise it, that is the action of the self and the action of another as re-
gards beings.
It is important to note that the potentiality referred to here is not self-sub-
sisting but subsisting in the agent that transforms the potentiality into an
accomplished actuality. This militates against the denial of the doer proc-
laimed in the Visuddhimagga. The same argument is applied to nikkam-
adhatu (potentiality for exertion), parakkamadhatu (potentiality for end-
eavour), thamadhatu (potentiality for effort), thitidharu (potentiality for
steadfastness), upakkamadhaiu (potentiality for undertaking).
These are some excerpts of what Mrs, Rhys Davids has to say of this sut-
ta, which is very significantly entitled, Attakarisutia:
...In it we have a man (said to be a brahman — which is obviously im-
possible) stating as his opinion, that in man’s actions the doing is not
rightly to be called ‘by the self or ‘by another’. The statement might be
equally well rendered ‘there is no self-agent, no other-who-is-agent...’...
Gotama’s refutation of the opinion is of the bedrock of his teaching, and
wipes out the doctrine of anaita, no-self, as being his! He gives ‘initia-
tive’, literally the ‘datum of having started’. or ‘begun’ an act as the cri-
terion of the active presence of the very man or self. Here is verily a very
live-wire of teaching, here is a very doctrine of will, of choice.... This
[the opponent’s doctrine] is a denial of the causer, the man, of effective
causation. This is a denial of the causer, the man, the invisible spiritual
being, the self. And we have Gotama denying all knowledge of this de-
nial, which he is declared by most writers to have made his central doc-
trine! But the chief interest lies in the testing of agency by ‘initiative’.
This was a great word.'?
Once settled that moral dynamism does not stand by itself. but is an at-
tribute of the self, a moral agent exercising it, a testimony may be offered
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of such dynamism in action from among the numerous ones that could be

adduced:
How faring, carpenter, is he faring towards the cessation of wrong moral
behaviour? Herein, carpenter, a bhikkhu engenders desire, exerts him-
self, displays energy. forces his mind, strives for the non arising of wrong
sinful states of mind that have not yet arisen; ...for the getting rid of evil
states of mind that have arisen; .. .for the preservation, maintenance, in-
crease, expansion, furtherance, completion of right states of mind that
have arisen.!!

The moral agent’s inherent energy for action can be also illustrated. ex-

pressly referred to the self, by a passage of the Arnguttara where the sover-

cignty of the self (attadhipateyya) is described:
Herein, bhikkhus, a bhikkhu gone to the forest, to the root of a tree, to
a lonely spot, reflects thus, ‘Not for the sake of robes did I leave home
for the homeless life. Not for the sake of alms, of residence, or for the
sake of becoming or not becoming thus [in a future existence] did Ileave
home for a homeless life. But for the thought: here am I beset by birth,
old age. death, sorrows, lamentations, pains, despair and tribulations,
affected by pain, overcome by pain. If only I came to know the end of
at least some of this mass of pain! And if having given up the pleasures
of the senses I. who left home for the homeless life, were to look for si-
milar or still worse pleasures of the senses, that would not befit me.” He
reflects thus, ‘My unsluggish effort shall be put to action, my undis-
turbed mindfulness will be established, my body will be calm not turb-
ulent, my mind will be well composed, one-pointed’. He, making the
_self the sole sovereign (attanaryeva adhipatirm karitva), abandons what
1s evil, fosters what is good, abandons what is blameful, fosters what is
blameless, he preserves the self pure (attanam suddham pariharati).
This is called sovereignty of the self.12

We arf.: shown here not a mere figure-head a nominal leader, but a true

Sovereign that imposes his will, becoming the one and absolute master of

ilggdSI:;l;:tion. It i:'?. diﬂif:ult to conceive how can anyone say, after having

s mo?ee?}:ents like this one, that for those who comp_o?,ed them atta was

an a conventional term or a merely empirical phenomenon

without roots in the deepest layer of man’s reality, a merely empirical da-
tum of no ultimate value.
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Finally we shall direct our attention to an emphatic passage in the The-
ragatha wherein the inconstancy and wantonness of the mind is beautiful-
ly described. The moral agent reacts against this inconstancy and wanton-
ness of the mind and vows to bring the mind under complete subjection.
For the sake of brevity only those verses will be quoted, which describe in
eloquent terms the final decision of the moral agent,

O formless one, moving far, wandering alone,

I shall not do your bidding now,

Because sensual pleasures are bitter, full of great dangers,
1 shall fare on thinking only of nibbana.(v. 1125)

Formerly this mind wandered wantonly.

As it wished, as it desired, as it pleased,

Now I shall restrain it thoroughly.

As the holder of the goad restrains an elephant in rut. (v. 1133)

It is not as it was for you before,

I am not ready to go back to your influence,

I have renounced the world under the teaching of the great sage.
Those like me are not subject to destruction. (v. 1135)

Verses 1141-1142 begin with the words, ‘I shall exercise my dominion as

being the absolute master’ (Tatha tu kassami yatha pi issaro).!?
Doubtless the Nikayas put forward a moral agent as a personal reality

endowed with a large amount of moral energy and as exercising it.

SALVATION IN GENERAL AND THE SELF

That salvation spoken of in a general way is related to the self becomes evi-
dent from the following quotations.
We meet several times with the root uddhr, from which derives the word
uddhara, which in the vernaculars means above all salvation. Thus:
Be fond of diligence, guard well your mind,
Drag out the self from evil pass (dugga uddharathattanarn), as if it were
an elephant sunk in the mire.!
Also:
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A Buddha has arisen in the world, the doctrine of the Buddhas is at pres-

ent being taught,

The self can be saved (sakka uddharitur attd) by a man desirous of vir-

tue.!s
Galvation in general is also described as pulling out the dart from the self:

Indolence is a defilement, impurity follows in the wake of indolence,

Through diligence and wisdom, one should pull out the dart from the

self (abbahe sallamattano).'®
Also:

The dart arising from the self (sallam attasamutthanarn), whatever 1is

produced by what leads to renewed existences,

For the non setting in motion of these, he taught the excellent way.!
Finally:

Whoever looks for the happiness of the self (attano sukharm), should pull

out the dart of the self (abbahe sallamattano),

Lamenting, vain desires and self-dejection (domanassar ca attano).'®
Some texts may be added here that speak of ‘establishing the self’ or setting
it on a firm footing.

From mental application indeed is wisdom born, from lack of mental

application is wisdom destroyed,

Knowing this twofold way to becoming and to destruction,

Let him there establish the self (tathartanarm niveseyya), where wisdom

is made to grow.'?
Also:

One should first of all establish the self on what is befitting (attanameva

pathamarh patiriipe nivesaye).

Then he could advise others, being wise, without spoiling them.*

THE CHARIOT AND THE CHARIOTEER

Man’s moral activity, implying as it implies spiritual advancement
through control of the lower passions and inclinations, is very fittingly
compared to a chariot. A chariot is meant for travelling fast, but it requires
on the part of the driver good controlling skill to keep the horses galloping
on the right way.
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The simile is used several times in the Pali canon. The central point to
be investigated (keeping in mind the anatta doctrine) is the question as to
who is the master of the chariot.”!

The simile occurs in the Dhammapada in a very simplified form. After
saying that the man tamed as to self (attadanto) is better than the finest
tamed animals like horses and elephants, we are given the reason for it:

Not by means of those mounts would one go to the unexplored region

(agatam disam),

As by means of a well trained self (attana sudantena) the trained man

goes by virtue of his training.??

Here the well trained selfis the mount or vehicle (yana) by means of which
the well trained man goes to the agatam disari, which doubtless stands for
nibbana.?® But who trains the self but the very self? And who can be said
from the context to reach the unexplored region but the ‘selfsame’ self?
This is in keeping with what we are told in the simile that the sellis at the
same time the person that goes and reaches the unexplored region and the
vehicle by which the going takes palce (attana sudantena danto...gaccha-
ti). Who is here danto? The one who is tamed as to self (artadanto). How
does he reach the end of his journey? By means of a well trained self (attana
sudantena). Is this instrument for journeying, the well trained self, in any
way extrinsic to the person who makes the journey, represented by the
word danto? By no means, it is the person itself. Another illustration of
the ambivalence of the self in man. And will it be coherent to say that the
end of the journey is real, but the person who is said to reach it has a merely
conventional value?

In a simplified form too we find the simile of the charioteer in the
Theragatha, where the subservience of the mind to the moral agent is again
forcefully cxpressed,

I shall restrain you mind, as an elephant [is restrained] with a bolted

gate,

I shall not incite you to evil, net of sensual pleasures, body-born.

Thus restrained, you will not go away, as an elephant [does not go away]

not finding the door opened.

Witch-mind, in love with evil. you will not forcibly run away again and

again.

As the strong holder of the hook makes a newly caught, untamed ele-
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phant turn round against his will, thus shall I make you turn round.

As an excellent charioteer, skillful in taming magnificent horses, tames

a thoroughbred horse, thus shall I tame you. in full control of the five

POWETS.

I shall fasten you with mindfulness. I, being restrained as to the self (pay-

atatto), shall tame you.

Checked by the yoke of energy you will not wander away far from here,

mind.?*

That asta is the charioteer is made clear by the epithet payatatto applied
to the moral agent active here. This moral agent is set forth as superior to
the mind and in full control of it. None but the selfis superior to the mind,
the last of the khandhas.

The Samyutta provides us with a detailed allegory of the chariot. The
question that introduces it has obviously a metaphorical meaning:

There is a wilderness called ‘infatuation’, resounding with companies of

Apsaras, frequented by troops of demons, how will the journey be made

through it?

The answer is as follows:

The way is called ‘straight’, the direction is called ‘free from fear’,

The chariot is called ‘the uncreaking’, well fitted with the wheels of

dhamma.

Conscientiousness is its break, mindfulness its protective board,

1 say that dhamma is the charioteer, having as forerunner right view.

Whosoever possesses such vehicle, be it a man or a woman,

Such a one, with this vehicle, will reach the confines of nibbana.®
Here, two persons occupy the chariot, the driver or charioteer and the
owner and traveller. Dhammoa is the controlling power, the guiding princ-
iple, the charioteer, The traveller that arrives at nibbana by means of the
vehicle is stated to be either a man or a woman possessing it. The term azza
8ot explicitly stated but the *personal element’ is present in ‘the man or
the woman’,

The allegory of the chariot, still richer in details. occurs again in the
Samyuita. Here the chariot is called *hrahmaratha’. When Ananda went
for his alms-round in the morning his eyes beheld a glorious sight. He saw
the‘brﬁhmal_la Janusoni being led through Savatthi in a large van entirely
white. Everything about it was white: the horses, their harness, the coach,
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the protecting board, the reins, the goad-stick, the umbrella, the turban,
the clothes, the sandals and the fan. Such dazzling vision made Ananda
exclaim in amazement, ‘Brahmar vata, bho, yanam! Brahmayanariipam
vata, bho!’ When Ananda reports his experience to the Buddha, the latter
applies the term ‘brahmaydna’ or what is given as its equivalent ‘dhar-
mayana’ to the Eightfold Noble Path. After a detailed exposition of the
Path, the Buddha is supposed to have uttered the verses:

Whose faith and wisdom are always properly fitted to the yoke,

Conscientiousness is the pole, mind the yoke-straps, mindfulness the

guard and charioteer,

The chariot having all the accesories of good conduct, knowledge as the

axle, energy as the wheels,

Equanimity the fitting peg for the axle, desirelessness the protective

board,

Good will, non-violence, seclusion, the weapons,

Endurance the leathern armour, it proceeds towards utter security (vo-

gakkhemaya).

Such is the unsurpassed brahma-chariot, produced in the self (etadat-

tani sambhuitarn).

The sages are led out of the world. Whatever happens, victory is sure.?s
No prejudice can be discovered here against atta. In fact we meet here with
the very telling expression, ‘etadattani sambhiitam’ referring to the char-
iot, which Woodward translates as ‘built by the self’, but which more ac-
curately should be translated as ‘built in the self’, or ‘built of the self’, an
interpretation confirmed by the variant found in the Roman edition, eta-
dattaniyam bhittari. Mindfulness is the charioteer, and here, too, two per-
sons are contemplated as occupying the chariot, the charioteer and the
sage that is led out of the world. But what is mindfulness but a production
of the sage himself? And really speaking there is no difference between the
sage and the chariot, since the latter is made out of the sage’s self. Another
clear illustration of the ambivalence of atta, who is not different from the
person but the person itself.

The simile of the chariot makes its appearance again in the Jataka. The
passage seems to bear testimony to the later struggle to substitue the mind
for the self. In fact we find together two descriptions of the chariot. In one
we are told that the body which is deemed to be the chariot is ‘manosa-
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rathiko’, i.e., ‘having the mind as the charioteer’; while in the other the
contention is that ard is the charioteer, ‘tattha attd va sarathi’. This con-
tradiction is a clear clue leading to the fact of the later interpolation of the
description where the mind is asserted to be the charioteer. There is a dif-
ference in style which has a decisive value. The interpolated description
is written in a very ornate style redolent of later craftmanship, while the
other description is written in the simple popular style of the early Pali
verses. In the interpolated description, almost every pada consists of one
single compound, while in the second description there are no compounds
to be seen. The interpolated description runs from verse 1333 to verse
1338. Verse 1339 is one of transition. where except for the first pdda that
is formed by a single compound, the rest is written in simple and popular
style. The description, beginning with this verse, runs as follows:

The unattached mind (citta) is the rug, resorting to spiritual growth 18

the dust-fender,

Mindfulness is the goad of the sage, steadfastness the yoke and the reins,

The mind leads the self-controled man along the way (mano dantam pa-

thari neti), by means of well tamed horses,

Passion and greed are the wrong way, and self-control is the right way,

Wisdom., O king, is the driving force of the vehicle that runs through the

objects of sense, there the self is certainly the charioteer (tattha att@ va

sarathi).”’
There seems to be a conflict here between two expressions, namely, mano
dantari patham neti (where the mind seems to be given the role of char-
ioteer) and tattha attd va sarathi (where the self (azta) is explicitly said to
be the charioteer). The conflict may be solved by keeping in mind that, as
was the case with some of the descriptions already given, there were two
persons occupying the chariot. In such case, the mind may be taken here
as being the charioteer who drives the horses under the mastery of attd
which would then be the traveller and owner of the chariot (rathin), as it
was expressly said in the description of the Katha Up. One thing stands un-
challenged, the author of such emphatic statement as tattha atta va sarathi
?ﬂd no kind of prejudice against arta. The simile of the chariot is used also
In the Mahdaniddesa while commenting on: -

A man who having formerly fared as a celibate (eko), gives himself to

sexual practices,
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Common men consider him a man fallen in the world, like a cart that

has lost the way.?®
First, a list of different vehicles is given to explain the word yvanam, and
then it 1s said 1n connexion with vanam:

When deviating, out of control, unrestrained, unmastered, takes up a

wrong course, climbs on uneven ground, on a stump of a tree, on a rock,

and the cart i1s destroyed as well as the driver, and even may fall down

a chiff.

These physical events of the uncontrolled cart are applied to some moral
shortcomings. And then coming to describe the effects of those shortcom-
ings on the rider it is said:

Even as a deviating cart, out of control, unrestrained. unmastered,

destroys both the cart and the rider, in the same way the strayed man,

like a deviating cart, destroys the self (attanam bhaiijati) in hell, des-
troys the self'in animal rebirth, destroys the self in the realm of wander-
ing spirits, destroys the self in the world of men, destroys the self in the
world of gods.?
If all forms of rebirth are considered to destroy the self, it follows that the
only way of saving the selfis either to set the selfin a condition immediate
to the achievement of nibbana or to make it actually attain to it. In this
description, too. we have an explicit reference to atta.

In the Rathopamasuita of the Salavatanasamyutia, three topics are
treated, the first one being how does one become a keeper of the doors of
the senses. First of all we are instructed how to proceed in order to control
cvery one of the senses (cakkhu, sota, ghana, jivha, kavo, manas). Then
the simile of the chariot is given as an illustration. Here is F. L. Wood-
ward’s translation of it:

Suppose, brethren, on level ground at the crossing of the four highways

a car drawn by thoroughbreds, with a goad set in rest therein, and a

clever trainer, a driver who trains steeds. He mounts thereon, with his

left hand holding the reins, and in his right hand he takes the goad, and
drives the car forward and backward, wither he wills. Just so. brethren,

a brother practises the guard over the six faculties. he practises for their

restraint, for their taming, for their calming. That, brethren, is how a

brother keeps guard over the faculties. 3
There is here no explicit reference to atta, but we can observe the moral
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agent, the man, in full control. different from, and superior to the senses
including the mind, and exercising full mastery over them.
In the Devaputtasamyutta we see described the dire consequences of an
inept driving:
The fool and unwise go through life having the sell as a real enemy (am-
irteneva attana),
Doing sinful deeds that produce a bitter fruit,
That deed is not well done, of which, once done, one repents, !
Whose karmic result one experiences crying with a face covered with
tears.
That deed is well done, of which, .once done, one does not repent,
Whose karmic result one experiences delighted and with a happy mind.
Cautiously one should do that which he thinks is beneficial to the self
(vam jafina hitamattano).
The thoughtful wise should advance not having a carter’s thoughts.
Even as a carter, leaving a soft, level highway. takes to an uneven road
and broods like one whose axle is broken,
Thus the ignorant, diverting from the good norm and turning to what
IS wrong,
Having reached the mouth of death, broods like one whose axle is bro-
ken.H
The activity of the moral agent as a real person pervades the whole passage
and we find in it two references to attd.
The doctrine of absolute anatta does not seem to have had any operative
influence in the treatment of the chariot metaphor.

KNOWLEDGE OF THE SELF

Weare contemplating the picture of the moral self as depicted by the Nika-
vas. Now the power to reflecting upon itself, which the selfhas, is precisely
the root cause of all moral responsibility. Responsibility requires power of
choice and freedom of decision. This power of choice and freedom of de-
cision cannot work unless the moral self has the power to reflect upon it-
self, weighing the relative moral value of an action as compared to ano-
ther, either before performing it or after having performed it. This also im-
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plies that the self knows the self, that the self can approve or disapprove
of what the self is going to do or has done, that the self is the witness of
the self.

Thus we are told that in case of a rebuke given by a bhikkhu to another
who has committed an offence, both should examine the self by the self
(attana attanam paccavekkhati), otherwise a protracted strife between the
bhikkhus may ensue and the peace of the Order will be disturbed.?? The
introspective power of the self is indicated by the reduplication attana
attanarh, where attand was not necessary from the grammatical point of
view in order to make perfect sense by any ‘conventionalist’ standards.

In the Anumanasutta of the Majjhima we find the same insistence on
the reflective activity of the self upon the self with the same reduplication.

First of all, the sutta speaks of making an inference on the self by the self
(attand va attanari anuminitabbam)y? in the following way: IfT see a man
who is a slave of evil desires, that man displeases me, in the same way I
shall displease others if T am a slave of evil desires. The bhikkhu so reflect-
ing resolves never to be such. The same applies to other bad qualities.

Then the self reflects upon the selfto see whether or not he is in the grip
of those bad qualities (attana va attanam evam paccavekkhitabbar).>*

The sutta closes very fittingly with the simile of the mirror (which ap-
plies so well to the reduplication attana attanar where a person sees his
or her face in order to improve upon its appearance. In the same way, if
a bhikkhu sees in his self (artani samanupassati) all those evil qualities not
yet suppressed he ought to exert himself in suppressing them. If he sees in
his self all those evil qualities already suppressed, then with a glad heart
he will train himself in good qualities.?*

That this power of introspection is to be used for the spiritual benefit
of the practitioner is clear from:

If, your reverences, a bhikkhu while reflecting does not see in the self (at-

tant na samanupassati) all these good qualities, then that bhikkhu, for

the obtention of all these good qualities has to put forth a special desire,
effort, endeavour, exertion, unrestrained impulse, mindfulness, atten-
tion.... And if, your reverences, a bhikkhu, while reflecting, sees in the
self (attani samanupassati) some good qualities and does not see in the
self some other good qualities, that bhikkhu, your reverences, for the
stability of those good qualities that he sees in the self and for the ob-
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tention of those good qualities that he does not see in the self has to put

forth a special desire.... And if, your reverences, a bhikkhu, while ref-

Jecting, does see in the self all those good qualities, he has to apply him-

selfto stability in those good qualities, and further still to the destruction

of the asavas.®
We have here again a patent reference to the intense dynamism of which
the self as the moral agent is capable. Such dynamism either has to be con-
sidered as having no cause or has to originate in the self working for its own
liberation.

This power of introspection of which the Nikayas speak makes possible
the knowledge of the self. Among the seven qualities that make a bhikkhu
worthy of offerings and gifts so that he becomes in this regard an unsur-
passed field of merit in the world, the quality of being attafifiu is men-
“tioned.

And how is one a knower of the self (attafifiu)? Herein, bhikkhus, a

bhikkhu knows the self (attanarm janati). Just this much am I as regards

faith, virtue, learning, detachment, wisdom, intelligence....*’
The self referred to here is the moral self. The verbal opposition bhikkhu-
attanarh makes it clear that the moral self is taken to be the inward exist-
ential reality of the bhikkhu, the moral substrate of those qualities. This
is the natural way of talking. The denial of the reality of the moral self
shows itselfin this context as an irrelevant metaphysical subtlety of doubt-
ful soteriological value.

We find the power to reflect combined with the witnessing of the selfin:

... and ariyan disciple reflects thus, I am set on the way to the uprooting,

to the abandonment of those fetters which were the cause of my being

one who harms creatures. If I were such a man, the self would upraid
me (attapi mam upadeyya) as a result of that, and even wise men after
due consideration would blame me as a result of that, and after the
breaking up of the body, after death, a bad destiny would be expected

as a result of that... 38
A “conventionalist’ would have to translate aita pi mar upadeyya as ‘1
would blame myself. Would such translation convey fully the meaning of
atta in the nominative and the distinction between artd and mam? Atta

here stands for the highest existential authority in man, the ruling moral
Power.
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We read also:
... some bhikkhu is not one that carries out in full the teacher’s instruc-
tions. ... As he is staying aloof in this way, the teacher upraids him. and,
when they have examined him, his learned fellow brahma-farers upraid
him, and devatds upraid him, and the self upraids the self (atta pi atia-
nam upavadati).®®
Again:
Does perhaps the self, Vakkali, reproach you as to morals (tam... alta
silato na upavadati)?
In no way, Lord, does the self reproach me as to morals.*’
This last atd has a special value, on account of being found in a context
where the khandhas being anatta is taught almost in every page. thus
showing that the anarta doctrine of the composer had. in his mind, no ab-
solute value.
Herein, atta constitutes the ‘Supreme Court’ for man:
Not by another’s attribution is the deed of mortal man evil.
He should not perform it by the self (attana), as mortals are kinsmen of
their deeds,
One is not a thief by another’s word, one is not a sage by another’s word.
As the self knows him (atta ca nam yathavedi), so the deities know him
also.#
The self is an all-knowing judge, not subject to any kind of bribe or cor-
ruption:
There is no hiding place in the world for one who commits sin,
Your self, man, knows (attd te purisa janati), whether it be true or false,
For sure, friend, you despise the self (aitanarm atimaniiasi), who is an
auspicious witness,
You who, although there is sin in the self (attani), try to conceal the self
(attanam parigithasi).
Devas as well as Tathagatas see
The fool who in the world walks crookedly.*
On a closer scrutiny of this text one can see a difference in meaning be-
tween the artd of the second line, the ever undeceived witness and judge,
and the arta of the third and fourth lines. The first azta shines forth in a
region of pure light, untainted by deceit and hypocrisy, while the second
atta shows itself involved in the samsaric process, a prey of sin. Man tries
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unsuccessfully to hide the second self from the first. A better token of the
ambivalence of the self could not be given us.
It is quite within this line of thought we are now pursuing that the Scrip-
tures should speak of (shall we say a religious?) fear of the self:
There are. bhikkhus, these four fears. What four? Fear of reproach com-
ing from the self (attanuvadabhayam), fear of reproach coming from
others, fear of punishment and fear of a bad destiny. And what, bhik-
khus, is fear of reproach coming from the self? Herein, bhikkhus, a bhik-
khu reflects thus, “Were I to practice evil bodily conduct, evil conduct
in speech, and evil mental conduct, would not the self reproach me as
to morals’ (kifica tam yam mam atta stlato na upavadeyyva)?
As a consequence of every one of the four fears, the moral agent shuns mis-
conduct in body, speech and thought and preserves the self pure (suddham
attanam pariharati). The fear of punishment by a human authority and
the fear of a bad destiny after death are sufficient motives to deter one from
committing sinful actions. The fear of reproach on the part of others is
based on the dread all of us feel for shame and exposure. But can one feel
a reverential fear for the self unless the self is felt to be a superior witness
whose disapproval makes one feel uncomfortable and even disconfitted?
For this, there must be some distinction between ‘ourselves’ and ‘the self’.
i.e., the witness, the judge and reproving authority qualified to take us to
task. All this seems to point out to the reality of the self.

MANTFESTATION OF THE SELF

We have just studied the ‘self-knowledge’ of the moral self in its double
aspect of reflection and witnessing. Now comes the question of revealing
the self to others, a question dealt with in different parts of the canon.

We shall consider, first of all, the contrasting case of a bad bhikkhu who,
prompted by hypocrisy and a desire of temporal advantages, tries to con-
ceal the real condition of his self:

Whoever professes the self to be different from what it is (affiatha san-

tamattanarm, afifiathd vo pavedaye),

What is enjoyed by him is the result of theft, as by the fraud of a cheat.*
The words obviously refer to a sanctimonious monk who makes a show
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of virtue, having none, so as to attract the generosity of people towards
himself, He is a thief and a cheat.

The opposite attribute is considered an ornament of a good bhikkhu.
Among the five qualities he is expected to possess, one is:

He is not deceitful or hypocritical, but manifests his self as it really is

(vathabhatarh atianarh avikatta) to his master, or to the wise, or to his

companions in the godly life.*

Now we turn to the texts that speak of a positive and wilful manifestation
of the virtuous self. The attitude of the Nikayas in this respect appears to
be somehow hesitant, due to the danger of asmimana found therein. Let
us begin with the Selasutta of the M ajjhima. Sela was a brahamana who
knew the thirty-two marks of a superior man. He saw all of them in the
Buddha.

Then it occurred to Sela the brahamana ‘The Lord is endowed with the

thirty-two marks of a Great Man in full, not partially, but yet I do not

know whether he is an Awaken One or not. All the same I have heard
it said by aged brahmans, full of years, teachers of teachers: “When their
own praises (sake vanne) are being spoken, those that are perfect ones

(arahanto) fully Self-Awaken Ones (sammasambuddha) reveal the self

(attanam patukaronti)”’.%

1. B. Horner appends to this her translation a footnote that says, ‘4 itanam
patukaronti: cf. Vin. ii, 186, A. ii, 186, A. iii, 123, i.e., manifest, or make
visible, exhibit, bring to light, ‘betray’ (G. S. iii, 98) the self. But in the
Buddha’s teaching that is what a foolish person does, e.g., Devadatta, not
arahants, and, at D. iii, 115 not the Tathagata’.

Tt is not so. The manifestation of the self refers explicitly in the context
to arahants and sammasambuddhas. In fact, if we continue reading the
passage we see that in order to make Gotama reveal the self, Sela sings, in
the verses that follow, Gotama’s praises beginning with:

You have a perfect body, beautifully complexioned, nobly born, lovely

to behold,

You are gold-coloured, O Blessed One, you are one who has resplendent

teeth, fully strong, etc.. etc.

In answer to those praises, the Buddha declares the self in no ambiguous
terms. He says among other things:
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I am a king, Sela, a peerless dhamma-king....

The wheel has been set arolling by me, the matchless dhamma-

wheel....

What is to be known is known by me, and what is to be developed has

been developed by me,

What is to be left aside has been left aside by me, therefore, brdhmana,

I am a Buddha.

.1

Of those whose appearance is extremely rare in the world,

I am, brihmana, a Perfectly Illumined One, a physician without peer,

Brahma-become, without compare, the destroyer of Mara’s hosts.

Having subjected all foes, I rejoice, all fear vanished.
It is therefore evident that the Buddha is presented in these verses-proc-
laiming the self, that is to say what made him a Buddha different from, and
far above the rest of men. It is difficult to think that those who composed
and compiled a passage like this did not believe in the reality of the Budd-
ha’s self, this being for them a mere name, not an abiding reality.?’

It is on this background that a passage of the Buddhavarmsa should be
placed:

Knowing their mind, the sage skilful in similes,

The destroyer of doubts, the great hero, spoke of the qualities of the self

(kathesi attano gunarm).*®
In the account that follows the Buddha is shown using expressions such
as,

L.t

The knowledge of a Buddha is immeasurable, they are unable to com-

prehend it.

Ko

There is no coming to the world equal to mine, I have escaped new

births,

I am supreme as regards enlightenment, as regards the rolling of the

dhamma-wheel.
The Dighanilkaya gives us what is called the lion’s roar of the Buddha. It
goes like this:

There are, Kassapa, some samanas, bramanas preachers of virtue. They

in different ways speak in praise of virtue. But regarding the ariyan su-
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preme virtue I do not see anyone entirely equal to self (attano samasa-
mam) much less superior. Therefore I mysell am better in this respect,
that 1s in what is [urther virtue.*

Somehow or other, when reading such statements of self-praise one exper-
iences certain apprehension and inclines to think that they reflect more the
high appreciation of the Buddha professed by his followers than the very
way he spoke. Be it as it may, such words ought to be considered free from
all asmimanic feelings, which could not abide in the Buddha's mind. But
what of this self-manifestation when other people are those who manifest
their self?

Some texts seem to reflect a certain misgiving about the proclamation
of the self by virtuous people, on the ground, doubtlessly. that it may be
a sign of asmiméina or may foster it. In the Mahdvagga we hear Sona dec-
laring some spiritual achievements, even the highest, as having been at-
tained by himself. Then the Exalted One is made to comment in the pres-
ence of the bhikkhus:

Thus, bhikkhus, the sons of noble families declare their wisdom, the

goal is spoken of, and the self is not referred to (attho va vutio, atia ca

anupanito). But then I think some worthless men declare their wisdom

in a light way , they afterwards get into trouble.’®
I. B. Horner translates attd ca anupanito as ‘the selfis not obtruded’.?! She
quotes the Commentary explaining ‘the selfis not obtruded’ as ‘if (the pro-
found knowledge) is declared thus, “I am an arahant™, the self is not ob-
truded (or mentioned, or brought forward, na upanito)’, Well if profound
knowledge is proclaimed by saying, ‘T am an arahant’. it is clear that, in
the literal sense at least, the self is brought forward, as ‘T stands for the self
as far as the latter becomes the subject and to a certain extent the object
ofexperience. Has the Commentary in mind that what does not really exist
cannot be said to be brought forward? The truth is that in the present con-
text the phrase atta ca anupanito has nothing to do with the doctrine of
absolute anattd, but has a literal meaning. The whole declaration of pro-
found knowledge is done by Sona in a general way, not in the first, but in
the third person. The phrase points rather to the absence of conceit, not
to the unreality of arta. .

The saying, attho ca vutto attd ca anupanito, is found again in the An-
guttara’® The context is as follows. A certain disciple of the Ajivakas
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comes to Ananda and puts three questions to him: “Who are those whose
dhamma is well explained? Who in the world are well accomplished? Who
in the world are virtuous? Ananda answers in all simplicity that those who
preach the riddance of raga, moha and dosa are those whose dhamma is
well preached. That those who have achieved the riddance of raga, moha
and dosa are those who are well accomplished. That those who have cut
raga, moha and dosa to the root, making them like a stump of a palm tree
never to rise again, are really virtuous. The questioner agrees with all this
and says:

It is wonderful, sir, it is marvellous! Here is no trumpeting of one’s own

creed. no depreciation of another’s creed, buf just teaching of Dhamma

in its proper sphere. You have spoken of man’s welfare, and the self is

not brought into question.
The translation given is of F. L. Woodward’s (The Book of the Gradual
Sayings, I, pp. 197-198), who appends to the passage the following foot-
note, ‘Astho ca vuito atta ca anupanito, Comy. takes this to mean, “You
have given an answer to my question, but you do not say “I myself have
such virtues™’. The same phrase occurs at A III, 359 (where Comy. says
nothing). There is, I think, no reference here to the soul theory.” These last
words mean to say that there is no reference here to the anatta doctrine.
If the self is not brought forward here is because, ‘here is no trumpeting
of one’s own creed, no depreciation of another’s creed’. Aita ca na upanito
conveys the total absence of asmimana. It was a common practice in di-
alogues between members of opposite sects to show one’s own creed to ad-
vantage while detracting from the opponetit’s creed. This is not done by
Ananda and he is praised for that by the Ajivaka follower.

Another context where the words, attho ca vutto attd ca anupanito occur
and yield the sense of avoidance of conceit is also found in the Arguttara.
Khemo and Sumano tell the Buddha respectively that an arahant does not
think either *He is better than me, he is equal to me, he is inferior to me;’
or “He is not better than me, he is not equal to me, he is not inferior to me’.
The Buddha commends such utterances with the words:

Thus, bhikkhus, the sons of noble families declare their wisdom; the

goal is spoken of, and the self is not referred to. But then I think, etc.3?
In spite of the vacillation evinced by some texts regarding any explicit ref-
erence to the self in matters of spiritual achievement, it is evident that
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other texts regard this explicit reference to the self as legitimate. Thus:

Inasmuch as, householder, the five dreads and hostilities have been ap-

peased in the ariyan disciple, and inasmuch as he is endowed with the

four limbs of stream-winning, and the Ariyan Way is well seen and
penetrated by him, he may, if he so desires, manifest the self by the self

(attand va attanam bydkareyya), saying ‘T am one for whom hell has

been brought to an end, T am one for whom birth as an animal has been

brought to an end, I am one for whom the realm of the Petas has been
brought to an end, I am one for whom the state of woe, the bad destiny,
the downfall has been brought to an end. T am a stream-winner, one
whose nature is not to go to the downfall, secure, one who is bound for
enlightenment.™4
There is an adjective etymologically connected with upanito and anupani-
to of the preceding texts. The adjective in question is attipanayika.

On a certain occasion a great number of Kosalans came to see the Budd-
ha. They told him that their ideal was to live a life where their worldly de-
sires for children, for Benares sandalwood, garlands, unguents, gold and
silver, and after death to be reborn in heaven, would be fulfilled. They
asked the Buddha to explain to them such dhamma as would be instru-
mental in the materialization of these wishes. The Buddha answered, as
translated by Woodward (The Book of the Kindred Sayings, V, p. 308):

I will teach you, householders, the Norm-method that brings profit to

the self (attapandayikam). Listen to it Fix it well in your minds, I shall

speak.

The passage whose translation has just been given begins with the words,
attiipandayikarm vo, gahapatayo.. .. It seems better to translate vo as ‘rather’,
as being a particle that shows the opposition between the teaching actually
imparted by the Buddha and the teaching the Kosalans were demanding.
Woodward’s phrase, ‘that brings profit to the self, would be the transla-
tion of attatthiupanayikam, but the original is atiipandyikarn, which
keeping in mind the words upanito and anupanito in the preceding texts
will rather mean, ‘that leads the practitioner to make an explicit reference
to the self’, as it becomes clear from what follows. The Buddha begins by
teaching the practice of the commandments. Then he explains those vir-
tues that lead to ‘the attainment of the stream’ (sotdapatti). As a result of
the practice of those virtues, the Buddha says that,
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he may, if he so desires, manifest the self by the self (atrana va atta-

nam byakareyya). saying, ‘I am one for whom hell has been brought to

an end, etc. [as given above]’.% .

This winding up of the passage makes clear the sense of am.,'tpand_v:ka as
implying an explicitly reference to the self to whom the attainment of the
stream is attributed.

Following on the study of the manifestation of the self looked upon as
legitimate by the Nikdyas we come to that of Ugga, the house:h older, who
had been declared by the Exalted One to be the possessor of eight wonder-
ful qualities. When a certain bhikkhu came to see him, Ugga declare_ci to
him those eight qualities as he himself knew them. The eighth one 1s:

Of all those five lower fetters that have been explained by the Exalted

One. I do not see anything of them in the self (arzani) that has not been

abandoned.3¢ .

The Sarhyutta speaks of the ‘mirror of dhamma’ (dham maddso) which en-
ables one to declare the self by the self (attana va attanam byakareyya),
proclaiming that one has attained to the spiritual degree of sotapatti,
meaning that one is free from all forms of reincarnational punishment and
is sure to obtain the highest enlightenment.’?

We find the ‘mirror of dhamma’ mentioned in the Theragatha:

Leaving aside the five hindrances (nivarane) for the obtention of utter

security (yogakkhema),

Taking up the mirror of dhamma for the knowledge and vision of the

self (fianadassanamattano),

I observed this body both within and without,

Interiorly as well as exteriorly the body appeared to be empty.*

The mirror of dhamma is a technical term that stands for a condition that
enables one to see and proclaim the self as being a sotapanno. From that
height of perfection the Thera was able to see the vacuity of the body. One
may see here an implicit statement of the doctrine of relative anatta, fora-
smuch as the knowledge and vision of the self is opposed to the vacuity of
the body, which thereby is declared to be empty of the self or of what be-
longs to the self, a doctrine that will be studied in the second part of this
book,

Disapproval at a manifestation of the self that is to all appearances as-
mimanic is to be seen in:
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The man who manifests to others the virtues

And observances of self (attano), not being asked,

Wise men call that an anariyan way of behaviour,

That one himself should manifest the self

(vo atumanar sayameva pava).*

We find in the Saryutta a kind of manifestation of the self on the part of
Sariputta given in a number of answers called forth by the corresponding
questions of the Buddha. One of the questions and its ensuing answer are
problematic, at least when one reads the translation that Mrs. Rhys Davids
gives of them:

But if. Sariputta, they should ask you: — By what deliverance is it, friend

Sariputta, that you have confessed that saving knowledge: — ‘Perished

are intoxicants, lived the divine life, done what was to be done, nothing

further of these conditions: — this 1 know’: — how would you make an
answer?

If I were thus asked, Lord. I should thus make an answer: — By deliv-

erance from self (ajjhattari vimokkha). friend, by the destruction of all

grasping I live with such a clear mind that the intoxicants flow no more
and I admit no [immutable] Soul (att@nam ca navajanami). Thus asked
thus would I make an answer.

Well done, well done, Sariputta....®
According to this translation we have apparently here an explicit denial
of the self. Is that so? Some animadversions offer themselves readily when
scrutinizing the translation.

In the first place, the translation reflects rather an original text that
would read, kena vimokkha (‘by what deliverance’), but the text hasit, ka-
thar vimokicha, which corresponds in the answer to, ajjhattari vimokkha.
But ajjhattam stands in the text for an adverbial adjunct (not an adjective,
that would be ajjhatikena) which answers to katharm of the question,
which means ‘how, in what way’. The correct translation should therefore

be ‘by a deliverance regarding the self’, that is to say ‘by a deliverance of

the self (never from the self), where the self is not the thing from which
one is liberated, but the innermost part of man. his existential reality, that
is the beneficiary of such deliverance.

In the second place, we see attanari ca navajanami translated as ‘and
T admit no [immutable] Soul’. This could be the translation of a phrase
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like, attanam ca nanujanami. But the verb used here is not anujandti but
avajanati, ‘to despise’, as it is clear from:

He who extols self (attanarh), and despises (avajanati) others..,.%!
Thercfore the phrase, as it stands, should be translated as ‘and I do not de-
spise the self,®? which contains no denial of the self.

Before closing the section, and with it the chapter, there comes for dis-
cussion an obscure passage in which the introspection of the self by the self
is apparently denied by the Buddha:

Who does not contemplate the sell of self (or, by the self) (atrano atta-

nam, v. 1. allana attanam),

Concentrated, straight-gone, with self well poised (tithatto),

He indeed faultless, unobstructed, doubt-free,

The Tathagata is worthy of sacrificial offering.%*

The first possible reading of the first line is:

Yo attano attGnam nanupassati.

The expression attano attanam is unusual, The only possible explanation
of this line within the thought-frame of the Nikayas would be, ‘He who
does not see the true self of the att@nuditrhi-self’. But even in this case there
would be no assertion of absolute anattd. The passage would run parallel
to all those passages of the Nikayas that deny atta being the khandhas or
being in any way ontologically related to them. But if this thought were
to be expressed in a way consonant with the constant teaching of the Nika
yas, it would sound something like, yo anattani attanarm nanupassati.

The second possible reading of the first line is:

Yo attana attanam nanupassati.

The combination attand attanari is of frequent occurrence in the Nikayas.
E. M. Hare accepts this reading. He translates, ‘He who perceiveth not self
by self’, and appends to his translation the following footnote, ... ¢/ the
Vedanta view: Atmianari atmana pasya, *“See the self by the Self” (Max
Milllcr, Collected Works, XV, 81)' 64 as if the line were an explicit contrad-
iction of the vedantic view. But it seems that an isolated contradiction of
an alien system, not explicitly or implicitly contradicted anywhere in the
Nikayas is out of place here, where ‘positive’ reasons are given why the
Buddha should be the recipient of sacrificial offerings. The whole setting
of the sutta, its introduction included, points rather to the ever present po-
lemics about caste and ritual, not about creed and doctrine. Therefore it
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seems more plausible to look in this line for something genuinely Budd-
hist, something in agreement with samahito (concentrated) and tithatto
(with self well poised) in the next line.

Keeping this in mind, the best possible reading would be:

Yo attandttanam anupassati,
which has the advantage of providing the line with the correct number of
syllables, eleven, and would make of it a kind of satipatthana regarding the
self, an attitude that could very well be summed up in what we read in the
following line:

well concentrated, straight-gone (or ‘straightened’ ujjugaro),” with self

well poised.
The initial ‘%’ of nanupassati could very well be a case of dyplologia, a well
known phenomenon in texts handed down by mechanical recitation,
where a consonant that is found twice together, nar anu, is introduced
once more, narh nanu. The conclusion of all this will be that in all prob-
ability we have in this line neither a denial of att@ nor a contradiction of
an unpanisadic view.56

The Self and Moral Evil

Repeated reference has been made to the ambivalence of the moral self as
described in the Nikayas. One aspect of this ambivalence is the freedom
of choice between good and evil that the moral self is able to exercise, At
the beginning of this chapter we should consider the fact that the misery
of man is radically due to the involvement of the self in the samsaric pro-
cess. The training proposed in the Nikayas has as its aim the utter disen-
gagement of the self from the samsaric process and the consequent attain-
ment of liberation or nibbana. If liberation and nibbana are real, we are
bound to admit by force of contrast that the self's involvement in the sam-
saric process and its dire consequences are also real in a negative sort of
way. The reality of this involvement and its dire consequences is the theme
of the present chapter,

THE METAPHYSICAL SELF, AS SUCH, IS ABOVE MORAL GOOD AND EVIL

It is an altogether different question the elucidation of what kind of rela-
tion there can be between the self and moral evil. A few words on this mat-
ter will not be out of place so that the reader may have the right frame of
mind while reading what is going to follow on the subject.

One thing is certain, the relation between the self and moral evil is not
an ontological relation. The same applies to moral good. This means to
say that the self is ontologically, that is to say by its very nature, above
moral evil and its effects. as well as above moral good and its effects. This
follows from what we are told in several passages of the scriptures which
will be presently quoted:

No brahmana ever claimed purity from a different source [than the self]

(afifiato),

Either in things seen, heard, thought, or in morality and observances.

Unattached both to good and evil (pufifie ca pape ca)

Disclaiming whatever is obtained, he should be inactive here.!
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The ultimate purity which is the ideal of the enlightened man, here called
a (true) bramana, is a purity that is unaffected both by moral good and by
moral evil, belonging to a plane superior to both. consisting in a condition
that is reflected in the total absence of wilful moral activity, in the absolute
desirelessness to do evil and to obtain merit. This is the absolute isolation
of the self which brings about liberation. The improvement caused by
moral practices is meant first of all to detach the self from what is evil, and
this is mainly done by the counterpractice of good. This is not enough: any
attachment of the self to whatever is not the self itself is wrong from the
ultimate point of view. Moral good and the subsequent merit is not the

self, even though it takes the selftowards an ever more perfect detachment

from worldly things. Finally the self has to be detached from moral good
and merit and be freed with a freedom that is its very nature.

Herein lie some metaphysical questions that the Buddha did not deign
to discuss. The first question will be a fundamental one. If the selfis by
its very nature absolutely unaffected by the samsaric process. how is it
in the first place that we find ourselves (our selves!) immersed in such
samsaric process? How could the whole thing possibly start? This is a
problem which the main Indian philosophical systems have in common.
In the second place one can speculate on the possibility of the self being
affected by whatever tends either to keep it caught in, or to disentangle
it from sarsara. We shall see that this last question crops up twice in
the canon, but the Buddha does not give any answer to it.?

Buddha’s position was eminently practical. We may or may not su cceed
in explaining the fundamental metaphysical questions involved in our
present condition; but one thing is certain without any possibility of
doubt. we experience ourselves as caught in the samsara and as victims of
dulkicha, the all pervading everlasting existential pain. The Buddha’s atti-
tude was that of a teacher who does not want to waste time in discussing
the metaphysical questions involved in this issue, but prefers to apply all
man’s resources to the breaking up of the sarsdara and come thereby to
the destruction of Pain.

There are at least two other contexts where this ‘pristine’ purity of the
self is asserted:

One who here has escaped from attachment both to good and evil.

free from pain. rid of defilement, pure, him I call a brahmana.’
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And:

One who intent on the holy life, having done away with both good and

evil,

Fares in the world with full deliberation, is said to be a true bhikkhu.*
It is on the moral level that good and evil really affect the self. The oppo-
sition between the metaphysical level and the moral level is not the op-
position between the real and conventional. Both of them are real in their
own right and at their proper sphere. From what we have seen and what
we are going to see it is clear that the Nikayas speak of the moral self and
the effects of good and evil on it as so many realities.

All this may be illustrated by the phenomenon of the defraction of light.
In it the uniform light is deflected and decomposed into bands of different
colours. The incidence of the light on the object which is the cause of the
deflection and decomposition of the light will stand for the involvement
of the self in the samsaric process. On the yonder side of the process we
have the ontologicaliy pure light of the self. On this side of the process we
have the light of the self decomposed into different ‘moral’ hues. The pur-
pose of all moral training is to ‘integrate’ the decomposed moral self into
the colourless simplicity of the original light where all ambivalence ceases.

A merely ‘reflexive sense’ will not exhaust the fullness of meaning of the
term artd as used in passages to follow. Let us take, for instance, a passage
where after praising the life of one who leaves home for the homeless state,
it 1s said:

If he is scurrilous by character, given to worry, dull,

The life of such is sinful, it increases the impurity of the self (rajamh

vaddheti attano).’

Shall we translate the last pada as. ‘it increases his own impurity’? But
what kind of impurity is that? All will agree that it is not physical but *spir-
%tual‘. Hence the pada will be more fittingly translated as, ‘it increases the
impurity of the seif’.

The same will apply in the case of:

Easy to do are evil deeds, and harmful to the self (artano ahitani ca),

That which is beneficial and good, that indeed is extremely hard to do.?
The harm mentioned here affects the ‘spiritual’ man. Therefore we cannot
see in attano a merely reflexive pronoun which will refer to man in a gen-
eral way. but a term that stands for the ‘spiritual’ man or self.
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THE MORAL SELF AS THE CAUSE OF MORAL EVIL

After the foregoing considerations we shall be better disposed to appreciate
in all their worth the testimonies we are going to adduce.

We meet a number of times with the assertion that moral evil arises from
the self. The term used is attasambhiita.

Greed and ill-will and infatuation, born of the self (attasambhiita),

kill an evil-minded man, as the fruit kills the bamboo plant.”

The simile is significant. As the fruit of the bamboo plant means the death
of the latter, so greed, ill-will and infatuation, born of the self (attasamb-
hiitd) cause man’s utter ‘spiritual’ ruin.

The self as the source of moral evil is explicitly mentioned in the Dham-
mapada:

By the self is evil done (attana hi katam paparn), (evil) is born ofthe self

(attajam), proceeding from the self (attasambhavam),

It crushes the foolish man, like a diamond reduces to powder a precious

stone.®
We find in the Theragatha a very interesting statement that seems to imply
that all moral evil proceeds from the wrong notion of self, that of the sak-
kayaditthi, as its immediate source. This would confirm the contention
that the only valid distinction in the Nikayas regarding the seif is between
atta as being dirthigatar and its opposite the true atig,

Climbing on the terrace of the stations of mindfulness, I looked around

At the people in love with their samsaric individuality (sakkayarm), of

whom much I had thought before.

And when I saw the Way, the climbing on the boat,

Not relying on self (anaditthaya attanam), 1 discovered the supreme

crossing point.

The dart that arises form the self (attasamutthanari), produced by what-

ever leads to new existences,

For the not setting in motion of these, the excellent Way was taught.”
We have here a bhikkhu who climbs on the terrace of the stations of mind-
fulness and from there contemplates the misery of those fully immersed in
their samsaric notion of the self. In the sloka that follows the lines just
quoted and is the end of the poem the author says, ‘the Buddha removed
from me the so long latent, the so long standing bond...". There is there-
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fore a forcefull contrast between those in love with their samsaric self and
the bhikkhu who confesses that the Buddha had removed from him all
samsaric bond. This me (he speaks in the first person) undoubtedly stands
for the true self, the self that works his way towards salvation. Another
thing worth noticing is that in this passage we come across a phrase that
at least in its literal form contradicts the famous attadipa, artasarand
anaffiasarand. The latter expressions tell us to rely on no other than the
self for refuge, while anadhitthaya attanarh excludes any reliance on the
selfor climbing on it as on a boat fit to cross the current of sarsara. There-
fore, both these selves cannot be equated. The second omne stands for the
selfthat is ditthigatam, as becomes clear from the context, the first one will
stand, as a result of the contrast, for the true self. Another contrast can still
be pointed out. We are told here of people that are in love with their sam-
saric individuality (sakkayabhiratar pajar) and ought to be pitied for
their misery. We came across such appelations as attakama, ajjhattarato,
and Queen Mallika confessed that there was for her nothing dearer than
the self. Again these both selves cannot stand for one and the same thing.
The latter passages ought to refer to an atta different from, and opposed
to, the atta of the sakkayaditthi.

The doctrine underlying this passage should be well pondered. The im-
mediate source of good and the immediate source of evil cannot be one and
the same without any distinction. Whenever there is any activity which
tends to final release, the self involved there as the immediate source of
such activity is the true self. But the immediate source of any activity that
tends to confirm or prolong the samsaric involvement of the self cannot
be the true self as such but the moral self working under the wrong notion
of its mistaken identity with what is non-self. This wrong notion of self is
at work as long as there is any remnant of attachment to those things that
are not the self, After all avijja is the first link in the chain of the samsaric
process, the avijja that keeps the moral self under the spell of the erroneous
and harmful idea of its indentification with things worldly.
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THE MORAL SELF UNDER THE INFLUENCE OF MORAL SHORTCOMINGS

We shall now survey some passages that speak of the self as affected by
moral shortcomings.
In the first place, the self may be found bad by default, when certain
good states are missing in it:
If, bhikkhus. a bhikkhu, while reflecting, does not see in the self (attani)
all these good states, then that bhikkhu, for the attainment of all these
good states, has to put forth an overwhelming desire, effort, endeavour,
gteile
The self may be also the substrate of moral imperfections and vices:
In the same way, bhikkhus, a bhikkhu beholds these five hindrances
(nivarane) in the self (atzani). when they have not yet been abolished, as
a debt, as a disease, as prison, as slavery, as a road in the wilderness.!!
On a certain occasion, the Buddha met a bhikkhu who was going on his
alms round delighting in exterior things and forgetful of mindfulness and
composure. He gave him a stern rebuke,
Do not make the selfimpure, bhikkhu (ma kho tvam, bhikkhu, attanam
katuvivamakasi). That flies will not fall upon, will not stream into a self
thus made impure, oozing out with the stench of rotten flesh, this is not
possible.!?
Tt is to be noted that the phrase, ‘that flies will not fall upon, will not stream
into a self thus made impure. ..’ gives to the term artanari an objective va-
lue which can be ill expressed by the use of a merely reflexive pronoun in
the translation. Covetousness is said soon after to be the impurity of the
self: malevolence, the foul smell of rotten flesh: and evil desires, the flies.
The self is also presented as the active moral agent of evil:
Applying the selfto a wrong endeavour (avoge junijamattanari), not ap-
plying the self to the right endeavour (vogasmim ca ayojayarm),
Neglecting his welfare, grasping what is attractive. he should envy one
who applies himself to the self.!?
What can possibly mean attanuyoginam? The text seems to demand ra-
ther atthanuyoginarh, ‘one who applies himself to what is profitable’, as
a sequence to the previous pada, atthar hitva piyaggahi, but there is no
varia lectio in favour of atthanuyoginam. If one who applies himselfto the
selfis to be envied it will be so because he is doing the right thing. There-
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fore. the attd to which he applies himself cannot be the ai(d of the sakka-
yaditthi, but the true atta. In attanuyoginam the self shows itselfas the real-
ity that man ought to love above all other things. of which so much has
been said in the preceding chapters.

THE MORAL SELF "WOUNDED AND KILLED  BY EVIL

Morally wrong actions harm the selfat times with a harm that is expressed
occasionally with very strong language, connoting a kind of spiritual
death. This harm is of a moral nature and affects what we call the “spir-
itual’ nature of man. It does not refer directly to the evil consequences or
different kinds of punishment that may follow the practice of evil it refers
to the immediate damaging effect that ensues [rom practising evil or allow-
ing evil conditions to prevail over the self. Such emphatic language de-
scribes the harm done to the self as something real, even if it can be only
expressed under the guise of metaphorical language. We do not see how
a merely conventional notion of the self as the object of such *spiritual’
harm can do justice to such descriptions.

Possessed of three qualities, the foolish imperfect man carries about a

self that is injured and wounded (khatari upahatam attanam parihar-

ati), and he comes to be blameworthy, censured by the wise, and pro-

duces great demerit. What three? Evil bodily conduct, evil conduct in

speech, evil mental conduct.'
The sentence, ‘carries about a self...” is worth pondering. It distinguishes
betwcen man in general and the att@ as the wounded spiritual reality that
is carried about by him, suggesting the objective reality of the latter. This
distinction comes out more prominently in a passage where atta is in the
nominative and preceded by the genitive of possession, assa:

and first of all indeed his self is injured and wounded

(assa atta khato ca hoti upahato ca)."*
Bcre the translation that would give attd a merely reflexive sense is simply
impossible.

A similar harmful effect regarding the self is attributed to Arittha’s
wrong view that ‘following the things declared stumbling blocks by the
Lord, there is no stumbling block at all’.
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Buddha’s reprimand to the recalcitrant bhikkhu is severe:

And vet you, foolish man, not only misrepresent me with this béing

wrongly grasped by your self (attana duggahitena),
but also injure the self (artanarm khanasi) and give rise to much demerit,
which for a long time will be for you a cause of discomfort and sorrow.'®
One who sins against the paficasila here itselfis ‘digging out the root of the
self (mitlarh khanati attano).'” We are afraid a ‘conventionalist’ would
find some difficulty in translating this phrase. He would have to translate
it as, ‘he digs up his own root’. Would this convey the full meaning of the
original?
The canon insists often on the avoidance of evil language. In a passage
that occurs several times the tongue is compared to a hatchet which splits
the self by means of evil language,
For every man that is born a hatchet is formed in the mouth,
By means of which the fool splits the self (yaya chindati attanarh) speak-
ing evil language.'®
The Parivara gives us a description in verse of the bhikkhu not possessed
of the qualities that qualify one to reprove others and every one of the 14
stanzas ends with the same line:
such a reproving man brings the self to ruin
(tadiso codako jhapeti attanam).'®
The spiritual harm done to the self by the practice of evil is expressed
at times in terms of sickness and death:
Men in great numbers set on a path consisting of sensual pleasures,
leading to an unhappy end,
Follow it for a long time, bringing illness to the self (aitano roga-
mavahar).*
Also:

Gains. honour, and fame accrued to Devadatta for the slaughter of the

self (attavadhaya),

gains, honour, and fame accrued to Devadatta for his ruin.?!

Possessions kill the foolish, not the seekers of the further shore,

By his craving for possessions, the fool kills, as well as others, the self
(hanti afifieva attanam [sic]).22
Referring to an impostor who pretends to lead a simple life in order to be
honoured by people, it is said:
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First he kills the self (hanati attanam), then he kills others.

He kills the self thoroughly (suhatam hanti attanam), as with a net is
killed a bird.?

The fool who resorting to evil views, reviles the teaching of the arahants,
the dharmic life of the ariyans,

Like the fruit of the katrha plant, he bursts open for the destruction of
the self (attaghatava phallarip*

ASMIMANA AS THE ROOT OF ALL MORAL EVIL

From the moral point of view there is no other disposition more harmful
to the self than conceit or asmimana. As a matter of fact, asmimana is at
the root of all evil and is the fundamental cause for the maintenance of the
cycles of birth and death, the samsara. The reason behind this is not dif-
ficult to find. 4smimana basically consists in the Buddhist system in the
wrong idea of the sakkayaditthi self, which identifies the self with the
Ichandhas, and is therefore the first born child of avijja. Asmimana casts
its shadow on the moral life of man in the form of undue attachment to
things that are not the self. Any action that goes counter to liberation 1is
in the last analysis an action inspired by inordinate ‘self-attachment’
strengthening thereby the hold on man of asmimana and contributing to
a perverse ‘self-assertion’ wherein the self that asserts itselfis not the pure,
ontologically independent self but the wrong idea of it projected on the
samsaric experience. We can discover this asmimanic self, connoted by the
term ata in a passage of the Anguttaranikaya.
There are, bhikkhus, these four anariyan quests.
What four? Herein, bhikkhus, a certain man, being as regards self (at-
tand) by nature subject to decay (jaradhammo) he seeks precisely (eva)
after that which is by nature subject to decay: being as regards self (at-
tana) by nature subject to disease he seeks precisely after that which is
Py nature subject to disease; being as regards self (atzana) by nature sub-
ject to death he seeks precisely after that which is by nature subject to
d?ath; being as regards self (attand) subject to defilement he seeks pre-
cisely after that which is by nature subject to defilement. These, bhik-
khus, are the four anariyan quests.
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There are, bhikkhus, these four ariyan quests. W hat four? Herein, bhik-

Kkhus a certain man being as regards self (attana) by nature subject to de-

cay seing wretchedness in what is by nature subject to decay he seeks af-

ter the undecaying, the unsurpassed utter security, nibbana: being as re-
gards self (artand) by nature subject to disease seing wretchedness in
what is by nature subject to disease he seeks after the unailing, unsur-
passed utter security, nibbana: ... he seeks after the deathless, unsur-
passed utter security, nibbana; ... he seeks after the undefiled, unsur-
passed utter security, nibbana.*®

A careful survey of this passage will bring out the following points:

1 There is a marked difference between the first part and the second
part of the passage. We may say that the first part concerns a person called
in many other parts of the canon assutava putthujjano, while the second
part describes the activity of the opposite sutava ariyasavako.

3 The artana in both parts refers to one and the same thing. Obviously
it cannot be the arta of attadipa attasarand anafifiasarand, or the one in-
dicated in the compounds attakamo, ajjhattarato, or the ara that leaves
aside all the things mentioned in the unariyan quests and seeks after nibb-
hana, the one specified for instance in the compound nibutatio, which we
shall study later on. The atza of this passage is the one that is commented
upon in the Niddesa as ata vuccati ditthigatar. This is equivalent to say-
ing that the atta of this passage is the arta of the sakkayaditthi, the one that
identifies itself with the khandhas. It is this identification that makes this
attd be by nature decay, disease, death, defilement.

3. The three first paragraphs in both parts of this passage refer to atta
as something rather objective, as they speak of decay, disease and death as
opposed to the undecaying, the unailing, the deathless, nibbana. The
fourth paragraphs in both parts of the passage attribute to a¢fd a moral im-
port, as they speak of defilement and its opposite, the undefiled, nibbana.
On account of the four paragraphs in both parts speaking of the same attd
we come here to the same conclusion as the one drawn from the passage
of the Theragatha mentioned above, namely, that the self of the
sakkayadirthi, the one identified with decay, disease, death, and what
leads to it. is the immediate source of defilement, impurity, attachment to
worldly things. i.e. of all moral evil.

4. In the first part of the passage there is an unbroken continuity be-
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tween what a man is ‘as regards self’ and what he seeks after. This contin-
uity is expressed by the particle eva, translated as ‘precisely’. Man, in this
first part considers himself to be by nature decay, disease, death and de-
filement and seeks precisely after what is by nature decay, disease, death
and defilement. In the second part, the continuity between what he is as
regards self and what he seeks after is broken. It is obvious that the arta
of the sakkayaditthi is not competent to see the wretchedness of whatever
is by nature decay, disease, death and defilement (being identified with it)
and still less to seek after liberation from those things in the undecaying,
unailing, deathless, undefiled nibbana. Therefore the moral self that ex-
ercises its activity in the second part of the passage has to be the true self.
No one will object to saying that these four ariyan quests coincide in spirit
with the famous attanarm gaveseyyatha.
Given the fundamental depravity of asmimana it is no wonder to read
that the victory over it is like the final victory:
How. bhikkhus, is a bhikkhu an ariyan with flag lowered down (a sign
of victory), with the burden laid down, entirely detached? Herein, bhik-
khus. a bhikku whose conceit (asmimano) has been abandoned, entirely
uprooted, turned into a palm-tree stump never to sprout again, of a na-
ture never to arise in the future: that is how, bhikkhus, a bhikkhu is an
ariyan with flag lowered down, with the burden laid down. entirely de-
tached.?®
That is why to the question:
What is that one thing that should be abandoned?
The answer given is:
Conceit (asmimana) is the one thing that should be abandoned.””
A compound that expresses this asmimanic ‘self-attachment’ is aztahetu,
where ggain the arta referred to cannot be the true pure selfbut its distorted
samsaric image:
Not for the sake of self (na attahetu), not for the sake of others should
one desire a son, wealth or a kingdom,
One should not desire prosperity for self (atfano) in a way contrary to
dhamma. -
Let him be virtuous, wise, proceeding according to dhamma.?®
One of the most common manifestations of asmimana is the feeling of
proud superiority regarding others:
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That advantage that he sees in self (attani),

As regards what is seen, heard, thought, as regards morality and obser-

vances,

Being therein attached only to that,

He considers all others to be inferiors.?®
That this artani stands for the asmimanic self is clear from the commen-
tary to this lines found in the Mahaniddesa, where, as noted in the first
chapter, it is said of it, ata vuccati ditthigatarm

That is why asmimana is not found in the Buddhas, who are free from
pride of self and contempt for others:

Fearless are those Buddhas, like a lion the king of beasts,

They neither praise self (nevukkamsenti attanam), nor despise other be-

ings.

Free from pride and contempt, equal to all beings,

The Buddhas are not given to self-glorification (anattukarmsaka), such

is the eternal law of the Buddhas.*

The Thera Jenta confesses that before he met the Buddha he was proud of
his birth, possessions and appearance, and he did not consider anyone to
be his equal or superior (nattano samakam kaiici atirekari ca mannisam).
But after meeting the Buddha, all his conceit was eradicated (asmimano
samucchinno).?

One betrays conceit not only when he praises himself and despises
others, but also when he is in the grip of an unhealthy obsession regarding
self and tries to see whether he is superior, equal or inferior to others.
Among the different kinds of conceit we find these three mentioned in the
Mahaniddesa, ‘the conceit, “T am better”. the conceit, “T am equal”, the
conceit. “I am inferior””.3* Somewhere else we read:

Let him not think, ‘T am better than he is’,

I am inferior’, or even ‘T am equal’,

" Under the impression of manyfold forms,
He should not persist in speculating on self
(atumanam vikappayarm).**
This disastrous self-centredness, being wholly immersed in sense impres-
sions (cf. above, ‘under the impression of manyfold forms’) and over-
powered by them, is directed towards the empirical factors, which are er-
roneously treated as ‘the self’, Herein lies the error of such attitude and the
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source of all the harm that this kind of obsession does to man. Here lurks
what, as we shall see in the second part of the book, is the ditthi ofall ditthis
and their common bedrock, the sakkayaditthi. We may call this doctrine
the moral doctrine of anatta which corresponds with the metaphysical
doctrine of anatta to be studied in the second part of the book.

That this morbid attention given to self is intimately connected with
what is called a ditthi, i.e. a self-centred view on any subject, becomes man-
ifest from:

Let him not form a difthi in the world,

As regards knowledge, morality or observances,

He should not bring in self (attanar anupaneyya) saying ‘I am equal’;

He should not consider [himself] inferior or superior.*

And:

By what he calls another a fool,

By that he considers himself (Gtumanarm) an expert

[He himself being called an expert by himself (sayvam attana)l,

And proclaims others contemptible.

When he is proficient in a view of exceeding quality (atisaraditthiva),

Mad with pride, considering himself perfect,

He himself crowns self (sayameva samant) in his mind,

So perfect is that view of his indeed.?®
This chapter should convince us that whenever something goes morally
wrong in man, the spirit at work is the fallacious, erring spirit of the sak-
kayaditthi, which practises a kind of samsaric ‘self-assertion’, which is
only a distorted caricature of the real ‘Self-assertion’. The latter is ex-
pressed in any true effort to clear away avijjg, to subdue all wrong inclin-
ations, to master the senses and the mind, in fine, to detach the Self from
whatever is non-self and establish it on that supreme region which is the
abode of supreme security and peace, not subject to change, beyond the
reach of dukkha, and out of boundaries from the perpetual recurrence of
birht and death.

S_eing things in this light, the preceding considerations confirm the ass-
ertion that the only distinction of consequence recognized by the Nikayas
regarding the use of the term ata is the distinction between the arta of the
sakkayaditthi and the true azta.
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Mention has just been made of two kinds of “self-assertion”, the illusory
and harmful one that asserts the asmimanic self, and the beneficial and au-
thentic one that tries to detach the Self from all samsaric influences and
bring about its perfect integration. In broad lines, the process of salvation
may be said to comprehend the following steps,

1. Suppression of moral evil.

2. Practice of virtue, which is both, a means to suppress moral evil by
the insertion of the contrary and a predisposition for the attainment of fi-
nal liberation, as it runs in the direction of utter detachment.

3. Final attainment of liberation, which is the supreme kind of purity,
by means of which, the Self, detached from even what is considered mor-
ally good and meritorious, establishes itself on its independent metaphy-
sical reality.

This chapter is going to deal with the salutary activity undertaken by
man in order eventually to bring about the establishement of the Self in
its own metaphysical hypostasis.

THE SELF AS RELATED TO MORAL GOOD

We have contemplated the self as affected by bad moral qualities and im-
perfections. We are to see now the other side of the coin. The moral self
is also exhibited in the Nikiyas as the doer and possessor of good actions
and qualities.

A bhikkhu who beholds in the self (aztani samanupassati) certain good
qualities but does not see others has to put forth ‘a vehement desire, effort,
determination. exertion, unrestricted impulse, mindfulness and circum-
spection’ for stability (patiithdya) in those good qualities he has, for the at-
tainment of the good qualities that he finds missing in the self and furth-
ermore for the destruction of the dsavas, this being the final step towards
perfection.!
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The stability of good conditions in the self demands stability or perman-
ence in the moral self. Good conditions are not contemplated as subsisting
by themselves, but as inherent in the self that sets in motion the moral ac-
tivity called for and reaps its fruits, as it is shown in the following text:

Whoever, your reverences, be it a bhikkhu or a bhikkhuni beholds in the

self (attani samanupassati) four conditions, ought to come to this con-

clusion, ‘T am not declining in good conditions. This has been declared
by the Blessed One to be non-decay’. What four conditions? Paucity of
lust, paucity of ill-will, paucity of infatuation, and the eye of wisdom of
such an one operates as regards profound questions on propriety and
impropriety (thanathanesu).?
The discussion of the painful effects of evil on the self has been one of the
topics in the preceding chapter. Now we are told that the lack of evil and
the presence of good make the self happy and contented.

As if it were freedom from debt, as health, as freedom from bonds. as

freedom from slavery, as a land of security, that is how a bhikkhu be-

holds the five hindrances (nivarane) when abolished in the self (pahine

attani samanupassati).’
The elation produced by the abolishment of the nivaranas (sensuality and
passion, ill-will, torpor. worry, perplexity or doubt). similar to the elation
of one who has set himself free from debt, one who feels healthy after a
spell of sickness, one who experiences freedom from past bonds, one who
finds himself a free man after having been a slave, or one who reaches a
secure land after traversing a region infested by robbers, such elation does
not apply to the ‘suppressed’ nivaranas, but to the self that sees them abol-
ished in itself. This again demands the permanence of the self through the
process of abolishement and after they have been abolished.

We met frequently with the expression, khatam upahatam attanam
pariharati, ‘He carries about a selfthat is wounded and injured or uprooted
and half dead’. The possessor of the good qualities contrary to the vices
that were the cause of the self’s miserable condition, ‘carries about a self
tl}at is not wounded (akkhatari) norinjured (anupahatam)’. This is, asin-
d1cat:ad on another occasion, a negative way of talking that expresses a
ﬂounsh.ing spiritual health, as the Buddhist texts are fond of such negative
expressions.*

This impression of well-being consequent to the suppression of bad
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qualities and the acquisition of their contraries demands also the perma-
nence of the moral self. The same will apply to the following:
One thing more, Mahanama, the ariyan disciple brings to mind the vir-
tues of the self (aztano), unbroken, flawless, spotless, unblemished, free-
dom-giving, commended by the wise, undefiled and leading to samadhi,
whence follows the purification of the mind from lust, ill-will and infat-
uation, the attainment of knowledge and the experience of great joy. And:
One thing more, Mahanana, the ariyan disciple brings to mind the lib-
erality of the self (attano), thinking, ‘It is an acquisition for me, that I
myself (o harh) among people possessed of the stain of stinginess live
the family life with a mind free from the stain of stinginess’.*
We have here a self-centredness that cannot be identified with the inord-
inate self-centredness described in the preceding chapter. This self-cen-
tredness is directed towards the true self, that is why it does not run counter
to liberation from the three fundamental blemishes of character (lust, 1ll-
will and infatuation). The same will apply to:
Thus these good qualities that I see planted in the self (thite passami at-
tant),
Hence joy arises for me, and great mental ease.’
Finally the self is shown as the substrate of virtues in another passage of
the Jataka:
One who beholds in the self (attani passati) virtue, knowledge and in-
sight,
Attains both to the welfare of self (attano) and of others.”
We find another type of passages where both the active moral agent as well
as the moral substratum of virtues is indicated by the use of the term at-
tanda.
Bhikkhus, a bhikkhu possessed of five qualities is fit to converse with his
fellow-farers in the brahma-life. What five? Herein, bhikkhus, a bhik-
khu is endowed with virtue as regards the self (attand) and replies to
questions bearing on information about the obtention of virtue.?
Parallel passages follow where the same applies to perfect concentration
(samadhi), wisdom (pafifia), liberation (vim utti), and perfect knowledge of
liberation (vimuttiianadassana), which are counted among the highest
achievements in the Buddhist training.
This attana is used ten times in passages similar to:
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There are, bhikkhus, ten praiseworthy conditions. What ten? Herein

bhikkhus, a bhikkhu is as regards the self (attana) a man of few wants

(appiccho), and is a maker of speeches to the bhikkhus about wanting

little.?

Parallel passages follow about being contented, secluded, shunning com-
pany, strenuous, perfect in virtue, perfect in concentration, perfect in wis-
dom, perfect in liberation, perfect in the complete knowledge of liberation.

Moral good in general is often expressed by the term artha, which may
be translated as ‘spiritual welfare or spiritual acquisition’. There are three
levels of attainment, attainment in this very life (difthadham mikattha), at-
tainment in a life to come (samparayikattha), and paramattha'® this being
none other than nibbana.'* We shall take into account here some passages
where attha'is explicitly connected with the self (atta). One of the most gen-
eral and comprehensive statements is:

Hence, let the wise man, discerning the welfare of the self (sa mpassam

attham attano),

Thoroughly investigate dhamma, thus thereby he will be purified.?
That attha in this sense has an entirely ‘spiritual’ value and as such affects
the ‘spiritual’ man is clear from the preceding text and also from:

One who beholds in the self (attani passati) virtue, wisdom and know-

ledge of tradition,

He attains both the welfare of the self (attano) and of others."
Self-restraint or self-mastery is a means, the most universal one, to achieve
this ‘spiritual welfare’ of the self:

I shall restrain the self (sannigganhami attanam),

having in mind the spiritual welfare of the self

(sampassam attham attano).'*

A singularly fine example of what has often been referred to as ambival-
ence of the self. Artanarm is the first pada stands for the moral self as in-
volved in worldly phenomena, that is likely to go wrong if not kept in
f:heck. Attano in the second pada stands for the moral self as the benefic-
iary of such self-mastery, as the subject of purification and final liberation
to which all self-mastery is directed.

Attha or spiritual achievement is explicitly connected with the selfin the
first three items listed in a catalogue of ten “proper aims or achievements’
(vathattha) given in the Patisambhidamagga. They are, ‘the aim or
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achievement of self-mastery’ (attadamathattho), ‘the aim or achievement
of self-quictude’ (attasamathattho). and ‘the aim or achievement of the
nibbana of the self (attaparinibbapanattho)."®

SELF-EXERTION

The practice of virtue and the attainment of final purification and conse-
quent liberation are not to be had for the asking. They demand an unrel-
enting striving, a continual output of energy, an unbroken perseverance.
Passages where this kind of exertion is recommended or described at work
are of very frequent occurrence.'® Such passages contain an implicit ass-
ertion of the reality of the moral agent. To say that there is exertion and
no one to produce it is entirely un-Buddhistic, because it fails to assign a
cause to such exertion. Such effort, such endeavour, such unremitting ded-
ication to purification and final liberation is not a spontaneous pheno-
menon but something to be deliberately produced and maintained. Inner
states such as those described in the above footnote do not just happen but
are intentionally induced and kept going. Therefore we have to look for
their cause. They cannot be deemed to be the creation of anyone of the
khandhas. since the existence and permanence of the latter depend on the
paticcasamuppdda, while all and everyone of the links of the paticcasam-
uppdda are in their totality factors of samsaric existence, not of liberation.
The paticcasamuppada cannot in any way be said to be an asankhata-
gamimaggo, but runs counter to it. Liberation consists in the breaking of
the chain which has to be effected forcibly, by a factor exterior to the chain
itself, as the tendency of the chain left to itselfis to perpetuate itself. If final
liberation were the spontaneous result of the paticcasamup pada, it would
take place all by itself and that is precisely Makkhali Gosala’s heresy.!”
The factor outside the paticcasamuppada which strives for the breaking
of the latter ought to be real, for the effect of its action is also real, namely
the bringing to an end of the round of samsaric existences. This factor, ex-
terior to the paticcasamuppdda-chain cannot be but the atta, which is in-
dependent from it and the agent of purification and liberation, as we can
see from so many testimonies of the Nikayas. ;

Let us see now how moral exertion is explicitly connected with the self.
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Before a display of energy as has been described above, there has to be pres-
ent what is called attasammapanidhi, ‘right aspiration of the self’. We read
in the Kuddakapatha:
Dwelling in a befitting place, and merit acquired from previous works,
And right aspiration of the self (attasammapanidhi), this is the supreme-
ly good omen.'8
Exertion as explicitly related to atta is found in the compound pahitatto,
of frequent use. F. L. Woodward translates it as, ‘with self established”,"”
and gives a footnote refering to Mrs. Rhys Davids’ comments on the com-
mentarial explanation of the compound, where Mrs. Rhys Davids also
translates the compound as, ‘with self well established’:
A parallel term pahitatta, ‘one who has the selfestablished’, is. it is true,
in a frequently occurring formula. But it is by the Commentary bent into
conformity with the anatta teaching, by the philologically improbable
exegesis: ‘who has the self sent away’ (pesitatto).*

The term pahitatto is explained in the Mahaniddesa when commenting on

the words, pahitattassa bhilklkhuno. Two explanations are given. The first

one consists in piling up synonyms that imply effort, exertion, strength, etc..
‘of the self exerting (pahitattassa)’ this means of one displaying energy,
of one engaged in steadfastness, of one given to strong effort, of one who
has an acute desire, of one who does not put down the burden regarding
good qualities.

The second explanation, the one repudiated by Mrs. Rhys Davids, reads:
‘of him whose self is incited (pesitattassa) means whose self (vassarta),
(following the Siamese and Roman editions, the other editions read yas-
satthaya) is impelled (pesito) as regards the benefit of the self (attatthe),
and as regards right conduct (7idye), and as regards marks (lakkhane:
anicca, dukkha, anarta?), and as regards performance (karane), and as
regards questions of propriety or impropriety (thanathane, which may
mean also as regards good and bad destiny).

Instead of a disavowal of the self we find here a full recognition of it in the

}lse of yassatta and attatthe. Pesito means not only ‘sent away’ but also

sent forth, impelled’, and this second meaning is the one best fitting the

context of this second explanation. It makes little difference whetter pesito
1S'C0mmented upon with reference to padahati (to strive, to exert) or pa-
hinati, which corresponds with the Safiskrit root prahi, whose passive par-



96 Towards perfection

ticiple prahita means not only ‘sent away, expelled’, but also and mainly.
‘urged on, incited, stirred up’. It is to be noted that the Sanskrit presita has
as the first acceptation, ‘set in motion, urged on, impelled’, even though
it may also mean ‘banished’. After the second explanation of pahitattassa,
where pahito is explained as pesito there follow several formulas that are
thought to be suited for impelling the self in one or other of the ways just
pointed out (attatthe, fidye, etc.). Itis here that some may have been misled
to think that pesifo means ‘sent away, banished’. If that might be a right
translation in sabbe dhamma anatta ti pesitattassa, it will not do justice
to other slogans like, ‘this is the way conducive to the cessation of the
asavas’, ‘these things ought to be known’, ‘these things ought to be real-
ized’, (ayarh asavanirodhagamini patipada ti pesitattassa, ime dhamma
abhififieyya ti pesitattassa, ime dhamma sacchikatabba ti pesitattassa),
where it is obvious that the azta is not ‘banished or disowned’, but “sent
forth, impelled, urged’, to follow the way, to know, to realize.?!

No, the authors and compilers of the N iddesa were by no means par-
tisans of absolute anattd, they kept a very balanced attitude between ac-
ceptance of atta and profession of relative anattd, as it is apparent in this
very text where no embarassment is felt in the use of yassatta and attatthe,
while on the other hand the doctrine of relative anatta is clearly stated in
sabbe dhamma anattda. As a matter of fact, this balanced attitude is one
of the outstanding characteristics of the Niddesa.

Pahitatto is the theme of the Silasutta of the Ariguttara. In the prose sec-
tion one who whether walking or standing, or sitting, or lying down is free
from covetousness and ill-will, free from torpor, free from worry, having
suppressed doubt, one who has undertaken the effort to be diligent, one
who has established in himself an ever watchful mindfulness, one whose
body is serene, not violent, one whose mind is well composed and concen-
trated. one who is such, is called, ‘ardent, scrupulous, ever concentrated,
one who has undertaken effort, self-exerting (pahitatto)’. In the metrical
part of the sutta we read:

He should walk exerting himself, he should stand exerting himself,

He should sit down exerting himself, he should lie down exerting him-

self,

He should bend it (the arm, etc.) exerting himself, he should stretch it

out exerting himself.
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Whether above, in the middle or below, while existing in the world lasts,

He should consider the rising and ceasing of the dhammas and khand-

has,

Always keeping in mind the way to calm the mind proper to those that

train themselves.

Such a bhikkhu is said to be one who 1s ever self-exerting (satatam pa-

hitatto).?
Another context speaks of one who at the news of a calamity or death be-
fallen some person or relative, or at the actual sight of such occurrence
gets a moral shock and starts applying himself methodically to moral ex-
ertion. The text continues:

Self-exerting (pahitatto), when still in his body (kayena ¢’'eva), realizes

the highest truth and sees it, having penetrated it by means of insight.?
Self-exertion is but a means to an end, that is the realization of the highest
truth. A self-exerting bhikkhu, wholly given to self-exertion does not pay
attention to outward comforts:

Eating four or five morsels, let him drink water,

That should be enough for living in comfort for a self-exerting bhikkhu

(pahitattassa bhikkhuno).

If one allowable robe covers him and that obtained as an alms,

That should be enough ... .

If just the rain does not fall on the knees of him who is sitting cross-

legged,

That should be enough ... .2
Mara tempted the Buddha who was practising self-exertion by the river
Nerafijara with thoughts of giving up his exertion, which seemed to end-
anger his life, and to lead a more bearable life trying to get merits by means
qf sacrifice. The Buddha replies that merit is of no use to himself, and con-
tinues:

There is faith for me and strength and wisdom,

Why do you worry about my life when I am thus self-exerting (pahitat-

tam)?

This wind might dry even the currents of the rivers,

Even my blood may dry up while I am thus self-exerting (pahitattassa).

With blood dried up, bile and phlegm also dry up,

With muscles withered, the mind gets calmed all the better.®
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The life of a good buddhist bhikkhu is depicted in the Nikayas as a life of
continuous dedication, unremitting effort, endless tension towards self-
realization even in the midst of an unperturbed calm and apparent inac-
tivity. This is what secures for him the attainment of the ultimate peace
(nibbana) even in this very life (ditthe dhamme). In line with the import-
ance given in the canon to good company as a source of encouragement
to persevere in such excellent pursuit, we read:

Let him dwell with the solitary, self-exerting, meditative noble ones,

with the wise who are ever displaying energy.2

SELF-CONTROL

Among the moral activities of the self in its way towards perfection, one
that obtains pre-eminence in all systems of moral training is the struggle
for self-control.

Just at the outset, it is of the outmost importance that we decide the
question about who is the controller of the self. It cannot be any other than
the self itself. Here we have another instance of the ambivalence of the
moral self, which consists this time in the action of the self upon itself. In-
deed all moral actions of the self are ‘reflexive’ in this primary sense, as all
of them bear some kind of fruit for the very self that is their agent. This
‘action, the result of which remains in the agent is called ‘immanent ac-
tion’, and all the actions of the self are basically immanent for the reason
already given. We read:

Impel the self by means of the self (attana codayattanam), control the

self by means of the self (patimarisettha attand),

Being with guarded self (attagutto), mindful, you, bhikkhu, will dwell in

bliss.?’

Thus it is clear that any usc of the term atd (and not only the oblique cases,
as the ‘conventionalists” are wont to say) has basically a reflexive sense.
This gives us the clue for the interpretation of so many compounds where
atta is one of the elements. When we say of someone, using the compound
occurring in this very text, that he is arragutto, *a man with guarded self’,
it is to be understood that the azta is both the guardian and the guarded.
The main characteristics of the self, as revealed in its moral activity, is

Towards perfection 99

that of self-possession, which is equivalent to self-determination, without
any outward hindrance. That is precisely the reason given in the
Mahavagga®® to prove that the khandhas are not the self, they are not self-
possessed and cannot be changed according as one wishes. Self-control is
precisely what gives the self the unobstructed freedom of action necessary
for the attainment of perfection.

At times. the excellence of self-control is joyfully sung:

One might defeat in battle thousands upon thousands of men,

He who would conquer one, the self (attanar), he indeed is the best of

Warriors. _

The conquered self (art@) is certainly better than conquering other

people,

For the man whose self is tamed (attadantassa), who fares ever mind-

ful.®®
There is a stanza that, judging from the number of times it occurs became
very popular:

[rrigators have mastery over the waters, fletchers have mastery over the

shaft,

Carpenters have mastery over the wood, the wise bring the self under

subjection (artanarh damayanti).*
The main thing to be subdued when trying for self-control is the mind al-
ways bent on reckless wandering. Both these types of control are men-
tioned together in a stanza that insists on the simile of the fletcher:

Straightening the self (samunnamayar attanarn), as the fletcher does

with the shaft,

Making the mind straight, pierce ignorance, O Harita*!
Those who later on substituted for all practical purposes citta for atta,
making the former the ultimate constituent of human personality could
draw from this text an argument in favour of their view calling attention
to the parallelism between samunamayamattanarm and cittam ujur ka-
ritvana. But such parallelism suffers from an essential dissimilarity. Selfit-
self straightens the self, while the mind does not straighten itself, but is
.straightened under the initiative and energy of the moral agent. In the text,
it is Harita who straightens himself (his self!), a purely reflexive and im-
manent action, and he is also who straightens the mind in order to pierce
through ignorance, an action that is immanent as regards the total moral
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agent, as the piercing through ignorance devolves ultimately to the benefit
of the self, while the mind is a mere instrument of the moral agent.??

It is from the perspective just shown that the following text should be
viewed:

On four occasions, bhikkhus, earnestness, mindfulness and watchful-

ness of mind should be exercised by the very self (attaritpena). What

four?

‘Let not the mind become for me lustful in things leading to lust’, thus

earnestness, mindfulness and watchfulness of mind should be exercised

by the very self (attariipena).

‘Let not my mind be full of ill-will in things leading to ill-will, ...". ‘Let

not my mind be infatuated in things leading to infatuation, ..." . “Let not

my mind be conceited in things leading to conceit, ..." .33
The subsidiarity of the mind to the self and the role of mind’s control in
the acquisition of self-control is expressed in:

The bhikkhu, having obtained his alms at the proper time,

Going alone, let him sit apart.

With a mind turned to self (ajihattacinti), he should not let his mind go

forth to outward things,

He who by character is controlled as to self (sarigahitattabhavo).3
Control of the self includes not only control of the mind but of the senses
as well. It is by means of the senses that the mind runs riot. A text tells us
explicitly that this control of the senses ought to be practiced for the benefit
of the self’:

By following what method, by keeping what observance by what kind

of conduct would one

Be a doer of what ought to be done for the self (attano kiccakart'ssa),

and not hurt it in any way?

Man’s senses may be for his benefit or harm.

If unguarded, they are for his harm, if guarded, for his benefit.

Guarding the senses, protecting them, one would

Be a doer of what ought to be done for the self, and would not hurt it

in any way.*

Self-control, though absolutely necessary, is not an easy thing:
If he were to make his self (attanarm), as he teaches others to be,
Then being tamed he could try to tame others, because the self, as it is

LT e

-

i
o

Towards perfection 101

well known, is difficult to tame (atta hi kira duddamo).®
Akin to control of the self is the guarding of the self:

Like a frontier town, well guarded within and without,

Even so you should guard the self (evar gopetha attanam), let not the

opportunity pass by.*’

One whose self is guarded is called rakkhitatto in the Theragatha:

He should occupy solitary beds and seats,

He should procure release from fetters,

If he does not pursue sexual love,

He may dwell in the Order with guarded self (rakkhitatto), ever mind-

f‘ul_3$
The moral qualification of self-control is also expressed by means of sever-
al compounds. In finding out their true meaning, the rule already given
should be kept in mind, that in such cases the self is controller and con-
trolled, all in one, because as the Surtanipdta says:

The self is the master of the self (arta hi attano natho), who else could

be his master?

For by reason of having a well tamed self (attana hi sudantena), one ob-

tains a master difficult to obtain.?®
Thus we meet with artavasi, ‘one who has obtained mastery over the
self’;% attadanto, ‘one whose self is tamed’,*! which, as the quotations giv-
en in the footnote show, is frequently combined with samadhito, ‘recollect-
ed integrated’. We find also the last quality indicated with the compound
samdahitatto, *with a self well composed’, which is fully explained in the
Mahaniddesa?** safifiatatto,*® translated by E. M. Hare as ‘restrained-of-
self’, saryatatto® and susamvutatto® which mean practically the same
thing.

Yatatto, ‘restrained as to the self’, is given as a qualification of a true
brahmana in a very interesting description of him given at the request of
a member of that caste:

He is a brahmana who has ousted all evil dispositions, not rough

(nihumhurmko), free from impurity, with a self well controlled (yatatto),

A knower of the highest knowledge (vedantagit), who has lived the brah-

ma-life (brahmacariya),

He would explain the highest doctrine (brahmavadarh) according to
truth (dhammena),
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For whom there is no arrogance in the world.*
This definition is interesting because it seems to contain some vedantic
echoes. But are they really vedantic echoes or rit ualistic references? It must
be assumed as a rule that the passages where there is some tendencious ref-
crence to the brahmanas, unless proved to be otherwise, relate to the bré-
hmanas’ ritualistic life or and to their pride of caste. We meet here not
merely with vedagii, used in other passages of the canon, but with vedan-
tagi. Even so, the only Sanskrit word corresponding to the latter seems to
be vedantaga, which according to Monier-Williams (4 Sanskrit-English
Dictionary) occurs in the Mahabharata with the meaning, ‘one who has
gone to the end of the veda or who has complete knowledge of the veda’,
having therefore the same meaning as vedagi. Besides. the line vedantagti
viisitabrahmacarivo, which we have translated, ‘a knower of the highest
knowledge who has lived the brahma-life’, is also found at S I, p. 167,
Brahmanasariyutta, 9, where it occurs in a context with an explicitly sac-
rificial background, and where, again vedantagit does not seem to imply
either more or less than vedagum in the stanza that immediately follows.
The same line is found at K 1, p. 336, Stn 3, 4, 61, in a part of'the metrical
composition that seems to be a later addition, as the original refrain of the
poem seems to have been all through, Tathagato arahati piiralasam, and
not Yo brahmano puitiiapekkho yajeta (which is the refrain of the inter-
polated stanzas, being also the refrain of a poem foundat K I, pp. 341 £,
Stn 3, 5, from which the two stanzas beginning with Ye kame hitva and
Ye vitardga have been literally borrowed). In any case the background is
always a ritualistic one, not philosophical. As regards the term hrahmava-
da also contained in the definition we are discussing, the references given
by Monier-Williams (Ibid.) are the Taittiriya Brahmana and the Brahma
Purana, and is translated by him as ‘discourse or explanation of sacred
texts’, which gives the term once more a ritualistic significance. It is worth
noticing the Buddhistic twist given to brahmavada by means of the word
dhammena in dhammena so brahmavadarii vadeyya. The word nihurh-
hurko may also be an intentional pun of ritualistic origin. The word may
mean either. ‘one who does not utter huri hun’, this being a sacred ritual
utterance, ot ‘one who is gentle, not rough. not grumbling’. The last line
of the definition contains an open reference to the pride of caste of the
brahmanas so often disapproved and even ridiculed in the canon.
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In the Suttanipata, vatatto occurs in a description of a muni, together
with sqffiatatto, which is, doubtless, similar in meaning.#’

We may ask. before closing this section on controlling and restraining
the self. what is the place of painful striving in the task of bringing the self
under control. This point is discussed in the Devahasutta of the Majjhima.
There is a passage in the sutta where atta is mentioned in this regard:

And how, bhikkhus, is effort fruitful, how is striving fruitful? Herein,

bhikkhus, a bhikkhu does not sully the purified self (anaddhabhiitar

attanarft) by means of pain (dukkhena), he does not give up joy which

conforms to dhamma. and he does not develop any attachment to such

joy.*
The background against which this passage is projected is the Jaina men-
tality according to which salvation is to be obtained mainly, if not exclu-
sively, by severe asceticism, which is the exercise most immediately con-
nected with the annulment of accumulated kamma. Happiness does not
seem to get any place in the Jaina system excepting of course the eschat-
ological condition of the liberated soul.*” Not so in Buddhism, which as
it is well known follows a middle way between extreme severity and indul-
gence. There are practices in Buddhism like the one of the four jhanas
which are expected to produce intense happiness. The only necessary con-
dition for the non-refusal of happiness and joy is that there should be no
inordinate attachment to it. We read in the same sutta:

And again, bhikkhus, a bhikkhu reflects thus, ‘Dwelling as I please un-

worthy states increase, worthy states decrease, but if I exert my self

(attanam padahanto) by painful deeds unworthy states decrease and

worthy states increase. Suppose I were to exert my self (attanah pad-

aheyyar) by painful deeds?’ He exerts his self by painful deeds ... . At
other time he does not exert his self by painful deeds. What is the reason
for that? The purpose for which he had exerted his selfby painful deeds,
such purpose has been attained. Therefore, at other time he does not ex-
ert his self by painful deeds.>®
Pamf‘ul striving is in Buddhism a means for a definite end to be achieved
(idha) here and now, not something applied for an unseen purpose. As a

consequence of that, painful striving can be applied to measure, as against
what happens in Jainism.
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PURIFICATION OF THE SELF

The process of purification of the self is given great importance in the
Buddhist system of training. As Buddhagosa says in his introductory dis-
courses to his Visuddhimagga, ‘Here by purity is meant Nibbana, which
is free from all taints and exceedingly pure’.>! And he quotes the Dham-
mapada:

All aggregates are impermanent, when one sees by means of wisdom,

Then he gets disgusted at grief. This is the path of purity.??

But ‘purity’ is not an absolute entity and, as such, admits of degrees. Only
that purity is absolute that takes one to anupddaparinibbana, i.e. “utter
nibbana without rebirth-basis’.>*

A text has already been quoted attesting that purity and impurity de-
pend on the self, another instance of the ambivalence of the moral self.
The last line of the text reads:

Purity and impurity depend on the self (paccattam),

no one could purify another.’

Purification of the self is not a task to be done at a stroke, it is a task that
requires the patience and skill of the artisan:

The wise man, methodically, little by little, moment after moment,

Removes the impurity from the self (attano), as a silver-smith removes

the impurity from silver.®
The simile is very appropriate. The silver-smith stands for the moral
agent, the silver stands for the self, the physical impurities of the silver
stand for the moral impurities of the self. The latter are meant to be dis-
carded so that the self may stand clean and resplendent.

The stanza quoted in the foregoing note is commented on in the
Mahaniddesa. Kammaro is explained as suvannakaro, ‘gold-smith’, and
rajatarh, as jatarapar, ‘gold in its natural state’.

As the gold-smith melts, dissolves, removes the gross impurities of gold,

and melts. dissolves, removes also the average impurities, and melts,

dissolves. removes even the subtlest impurities, even so the bhikkhu
melts, dissolves, removes, leaves aside, dispels, exterminates, destroys
the gross impurities (kilese) of the self (attano), and the average impu-
rities of the self. and the subtlest impurities of the self. Or, the bhikkhu
melts, dissolves, removes, leaves aside, dispels, exterminates, destroys
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the impurity of lust from the self (attano), the impurity of ill-will, of in-
fatuation, of conceit, of wrong view, of the kilesas, of evil conduct, what-
ever is blinding, obstructing sight, depriving of knowledge, hampering
higher wisdom, having its part with distress, not conducing to nibbana,
etc. %
The mind is, doubtless, the innermost instrument of the moral agent. That
is why purity of the mind is insisted upon in so many passages of the
Nikayas. In several passages we find the following verses:

Leaving aside dark works, the wise man should practise bright works,

Going from home to the homeless state, in solitude, where worldly joys

are difficult,

There, let him desire for the outstanding joy; setting aside sense-plea-

sures, possessing nothing,

Let the wise man cleanse the self (pariodapeyya attanam) from the im-

purities of the mind (cittaklesehi).’?

The last two lines offer the right perspective, namely that the mind is not
purified for its own sake but for the sake of the self, who is the ultimate
beneficiary of all moral purity.

The expression visuddham attanarm samanupassati, ‘he beholds the self
purified’, (where, let us not forget, the seer and the seen are one and the
same), appears in a context of the Majjhima, which explains the purity of
the self in great detail:

And how bhikkhus, a bhikkhu is one who has attained the proper way

and method of a samana? Covetousness is abandoned by the bhikkhu

who was covetous, malevolence is abandoned by the bhikkhu who was
malevolent, anger is abandoned by a bhikkhu who was given to anger,
grudge is abandoned by a bhikkhu who had any grudge, hypocrisy is
abandoned by the bhikkhu who was a hypocrite, spite is abandoned by
the bhikkhu who was spiteful, envy is abandoned by the bhikkhu who
was ?nvious, stinginess is abandoned by the bhikkhu who was stingy,
craftiness is abandoned by the bhikkhu who was crafty, deceit is aban-
doned by the bhikkhu who was deceitful, evil desires are abandoned by
the bhikkhu who had them, wrong view is abandoned by the bhikkhu
who had it. I say that by the abandonment of these impurities of a sa-
mana, FJf these defects, of these vices, of these miserable conditions to
be punished with an unhappy destiny, one becomes an attainer of the
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right way and method of the samanas. He beholds the self purified (vi-

suddham attanam samanupassati) from all these evil and unworthy

conditions.’®
Another expression that proclaims the purity of the self is, suddham
attanarh pariharati, ‘he preserves the self pure’. It is repeated seven times
in the Nagaropamasutta of the Ariguttara, where the Buddha describes the
seven good qualities that adorn the ariyan disciple, one with whom Mara
has nothing to do.*®

A peculiar usage in this connection is that of suctbhiitena attana vihar-
ati, *he dwells with a self made pure’, regarding the second precept, that
of not taking what is not given, not with any other precept. The reason for
such peculiarity is not apparent.®®

A fitting conclusion for this section is afforded to us by the Sarmyutta in
a beautiful passage where the real inner purity of the selfis contrasted with
the outward purity of the ritual:

By heaping up fire-wood. do not, brahmana,

Dream of purity. That is something external.

Because, so the wise say, purity is not obtained by him,

Who wishes to get it by external means.

I, leaving aside the burning of wood, brahmana,

Make only burst the flames of a fire attached to the self (ajjhattam).

With fire constantly burning, always with a self well composed

(samahitatto),

I. an arahant, live my brahma-life.

A shoulder-yoke is, brihmana, your conceit,

Anger is your smoke, your false words are ashes.

The tongue of man is his sacrificial spoon, the heart his fire-altar,

The self well tamed (aita sudanto), the fire.

Dhamma, brahmana, is a lake with virtue as the bathing place,

Pure, undefiled, praised by the good.

Where the wise (vedaguno), bathing, _

With selves detached (anallagatta) cross to the further shore...™!
One who speaks of a fire attached to the self (ajihattamevujjalayami jotim),
one who says that the very self of man is the fire of sacrifice that is life itself
(atta sudanto purisassa joti), one who in the same context calls himself, ‘al-
ways with a self well composed’ (niccasamahitatlo), and who calls those
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taking their bath in the lake of dhamma, ‘those with self detached’ (anal-
lagattd) does not seem at all to be a votary of absolute anatta. When he
opposes to the physical, ritual fire the inward fire that 1s the selfheis trying
to substitue what he deems a reality for what he deems a shadow. To the
situal conventionality of sacrifices and ablutions he opposes the spiritual
reality of the self and dhamma.



The Self and Perfection

Through the preceding chapters we have enjoyed a rather complete view
of the display of energy set forth by the self on its way to perfection. In this
chapter we are to contemplate the self in full possession of perfection,
called liberation and nibbana. The reality of the supreme stage of the
moral life should be a token of the reality of the moral self that is said to
encounter it.

PERFECTION OF THE SELF

The perfect man is called in the Pali canon an arahant. The moral perfec-

tion of the arahant is beautifully described in a passage of the Anguitara.

Sona after having won arahantship came to the Buddha and said:
He who is an arahant, with dsavas destroyed, who has lived the life,
done what was to be done, laid down the burden, attained the good aim,
whose bonds of becoming have been scattered, freed by perfect wisdom,
one such is intent on six respects: he is intent on desirelessness, on sol-
itude, on not harming, on the destruction of craving, on the destruction
of grasping, on non-infatuation.
Perhaps, Lord, herein, it might occur to some venerable one, ‘Is it then
so that only just out of faith this reverend one has applied himselfto de-
sirelessness?’ That should not, Lord, be viewed in this way. The bhik-
khu, Lord, who with dsavas destroyed, has lived the life, done what was
to be done, who does not see anything [else] to be done for the self
(karaniyvam attano asamanupassati), or to be added to what has been
done. by the destruction of passion, due to dispassion, is given to desire-
lessness, by the destruction of ill-will, due to the absence of ill-will, is
given to desirelessness, by the destruction of infatuation, due to the ab-
sence of infatuation, is given to desirelessness.’

The phrase to be emphasised here is karaniyarm attano asamanupassati,
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‘who does not see anything [else] to be done for the self or by the self’,
which means complete perfection and refers such perfection explicitly to
the self. This self, obviously, cannot be the self of the sakkayaditthi, but
the true self. It is in this context that the full meaning of a verse of the
Dhammapada can be perceived:

One endowed with virtue and insight, who stands on dhamma, knower

of the truth,

who does the deeds of the self (attano kamma kubbanarm), such is the

one people hold dear.?
How would a ‘conventionalist’ translate the words, attano kamma kub-
hanarn? Would he be satisfied with, ‘who does his own deeds’? Is that the
full sense of the phrase? Certainly not. Here att@ even though represented
by an oblique case, holds the rank of the innermost and uttermost value
in man, the supreme criterion for discerning the worth of all other values.
This gives attd a definite existential reality.

SELF-STABILITY

We are going to study successively three ways to express man'’s existential
perfection relating it explicitly to anta, namely, thitatto, brahmabhiitena
attand viharati, and bhavitatto.

We may translate thifatto as ‘one whose self is well established’.

Leaving aside some usages of thitatto, where the term is applied to a man
who is perfect but not yet with the ultimate perfection,® we shall concen-
trate on those texts where the epithet applies to one who has attained nib-
f)fm a, thereby implying absolute perfection. Such is the case when the title
1s applied to the Buddha by one of his questioners, calling him, ‘one who
has crossed, gone beyond, who has attained nibbana, whose self is well (or
permanently) established (thitatto)’ # Again, a bhikkhu who leads the life
of renunciation in a perfect way is said to be danto, parinibbuto, thitatto,
‘self-controlled, who has attained nibbdna, one whose self is perfectly est-
ablished’.* We also find thitatto used together with parinibbuto in the
Theragatha:

He who was hard to tame is tamed by discipline, worthy, satisfied,
crossed over doubt,
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A conqueror, with fears gone, that Dabba has attained nibbana, being

one whose self is perfectly established (thitarto).t
Thitatto is used in a ‘Buddhist” definition of a true brahmana given to Sa-
bhiya by the Buddha. Here again the connection of thitatto with the ob-
tention of nibbana is clearly indicated,

Having expelled all sin,

Purified. well concentrated, of self perfectly established (thitatto).

One who having crossed the samisara is a fully accomplished one

(kevali),

Unattached. such a one is called a bramana.’
Before passing on to another topic, it will not be irrelevant to insist on an
entirely forgotten aspect of Buddhism, with which the term thizatto is con-
nected. Thitto, the first part of the compound implies steadfastness, stead-
iness, stability, that is to say moral permanence. This moral permanence
is not something that arises and endures by itself, is not something either
that inheres in the moral condition alone irrespective of the moral agent,
but something that is produced and upheld by the moral agent and inheres
in it as the substrate of moral qualities. Such kind of moral permanence
demands the permanence of the moral agent whose attribute it becomes.
Therefore man’s moral personality, when brought to perfection, is not
something momentary and changeable, but something durable and perm-
anent. Following this line of thought, we find the word thito explained as:

Who is not disturbed either at gain or loss, either at glory or ignominy,

cither at praise or insult, either at pleasure or pain, one who is not in-

constant, who is not shaken, who does not waver.®
In another passage we find thito given as an equivalent to tinno (one who
has crossed the samisdra) in expressions like, ‘passing beyond all turbu-
lence (or craving) he stands firm, having extinguished the fire ofthe kilesas
he stands firm etc.’. And at the end we are shown the man in question,
who, we are told, is an arahant bearing the body for the last time (anti-
madehadharo arahd). standing firm when everything sarhsaric crumbles
down around himself, namely, the khandhas, the dhatus, the spheres of
sense, sarhsaric existence and transmigration.’

The truth of impermanence is insisted upon to satiety in all works on
Buddhism, and it is made into the main argument for the non-existence
of atta which ifexistent, ought to be permanent. Herein, as well as regard-
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ing other aspects of Buddhism, there lurks the danger of one-sidedness. Is
the impermanence taught by primitive Buddhism an absolute one so as to
exclude any sort of permanence? As a matter of fact it is not. We may say
that the Buddhist way of perfection goes from what is impermanent to
what is permanent. That the point of departure is what is impermanent,
which precisely on that account ought to produce disgust and ought to be
rejected in order to achieve liberation, is attested by many passages to be
adduced in the second part of the book. But why should impermanence,
precisely as impermanence, so impress a man with disgust, a disgust that
leads to abhorrence and liberation, unless the man in question be con-
vinced that permanence and unchangeability are the ideal thing and a pos-
sibility?

Certainly permanence was the ideal from the very beginning. In a com-
parison between the khandhas and nibbana instituted in the Pafisambhi-
damagga, it is said that if the khandhas are to be considered impermanent
(anicea). nibbana s to be considered permanent (nicca), and the same kind
of opposition is said to exist between the khandhas being unstable (adhu-
va) and nibbana being stable (dhuva), the khandhas being liable to change
viparinamadhamma) and nibbéana being unchangeable (aviparinama-
dhamma).'®

In between the impermanence that one wishes to leave behind and the
permanence towards which he is striving there extends a constant effort for
the acquisition of moral permanence or imperturbability. Thus we read in
the Angurtara:

It is as if there was a rock, Lord, a mountain without fissures, unperfo-

rated, of one solid mass, Then mighty winds and rains were to come

from the east, but they would not shake it, or make it totter or quake;
then mighty winds and rains were to come from the west..., from the
north.. ., from the south, but they would not shake it, or make it totter

OF quake, even so, Lord, if many forms to be recognized by the eye come

within the range of the bhikkhu’s eye, whose mind is thus perfectly free,

they Qo not overpower his mind. The mind of him 1s pure, stable. having

acquired steadfastness and sees the end of it.
I_f]lz S}';l;‘:: ag{)plics“lo t}:: other objects of sense.!! A pertinent question oc-
g uﬁ(})w can the mind which is ontologically 1mpennanem_ and
erly unstable come to possess such steadfastness? All by itself
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or as a result of the moral agent’s mastery over it? Nowhere in the Nikayas
is the mind endowed with the faculty of self-determination. Even in the
passage just quoted, the mind is not considered an ultimate but something
subsidiary belonging to the bhikkhu in question expressly stated or repre-
sented by assa, ‘of him’. Commenting on anejo sabbadhi samo (unmoved,
unperturbed in every way) we are told:
Turbulence (eja) is craving ... . He whose turbulence has been aban-
doned, uprooted ... burnt in the fire of knowledge is called unmoved
(anejo). He is not disturbed either at gain or loss, at glory or ignominy
... (as above).
And the commentary on sabbadhi samo ends with the words:
He is in everything the same, he is in everything unaffected, in every-
thing he possesses equanimity. That is how one is unperturbed in every
way.12
This moral permanence which is the ideal of Buddhism as a fitting pre-
paration for the impermanence of nibbana develops into the moral
unchangeability of the arahant described in the Dighanikaya:
It is possible, Candu, that the wanderers of other faiths might speak
thus, “The samanas sons of the sakyas dwell with unsteady virtues’. The
wanderes of other faiths speaking like this should be admonished thus,
“There are, your reverences, conditions proposed, pointed out to the dis-
ciples of the Blessed One, the Arahant, the Perfectly Enlightened One,
who knows and sees, not to be transgressed while life lasts. In the same
way as Indra’s column, an iron post, deeply rooted, well dug in is im-
movable, unshakable ... . The bhikkhu who is an arahant, with dsavas
destroyed, who has lived the life, done what was to be done, laid down
the burden, attained the good aim, scattered the bonds of becoming,
who has been freed by proper wisdom, it is [morally] impossible that he
should commit nine sins. It is [morally] impossible, your reverences,
that a bhikkhu who has destroyed the dsavas should intentionally de-
prive any living being of life, that he should take possession of what is
not given, that he should tell intentional lies, that the should store up
in order to enjoy it at will even as before when he was a householder,
that he should go the wrong way in excitement, that he should go the
wrong way in ill-will, that he should go the wrong way in infatuation,
that he should go the wrong way in fear.”?
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It is thus clear that the impermanence taught in the Nikiyas is not an ab-
solute one. Impermanence is predicated only of the factors of rebirth as
such. Man is expected not to identify himself (his self!) with that imper-
manence. but to feel a violent distaste for it, to detach himself (his self!)
from it and through such detachment to win liberation. The end that is
nibbana is not impermanent, but just the opposite, and the way that leads
to nibbana goes through the achievement of an ever greater moral stead-
fastness and stability and even eventual moral immutability. There is no
samsaric factor that can be pointed out as the cause either of the tendency
towards nibbana or of the quest for moral stability that leads to it. No sam-
saric factor can of its very nature dissolve itself into nibbana, otherwise,
nibbdna would be a spontaneous attainment open to all men. Besides,
what is essentially impermanent cannot be said to possess or to be able to
produce a tendency towards moral permanence and eventual immutabil-
ity. These have to be forcibly induced by a superior agent, which cannot
be any other than the self as the moral agent. The impermanence taught
in the Nikavas has always a moral implication and is never presented as
a metaphysical truth. The impermanence taught in the Nikayas is not
something metempirical like the momentariness (kanikatta) of later
Buddhism." The impermanence taught in the Nikayas is something ob-
vious, that falls within the realm of experience and fit to disillusion us
about the value of things worldly and to push us to a complete detachment
from them and finally to liberation.

HE DWELLS WITH A SELF BRAHMA-BECOME’

Btffo_re undertaking the discussion of the value of this expression in the
lea.yas we should see whether we have in it a token of upanisadic influ-
e?ce in the Pali canon. The compound brahmabhiita does not occur in the
L'li'_anigads. The references given by Monier-Williams in his Dictionary
point to lat'er works like the Manusmrti, Mahabharata, and Visnu Purana.
Thef ﬁrrst time that the compound occurs in the Bhagavaa’gf}é isin:
) 0 ntahsukho ntararamas tatha ‘ntarjyotir eva yah, sa yogi brahmanir-
vanam brahmabhiito ‘dhigacchati. .
R. C. Zaehner discusses the compound brahmabhiito while commenting
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on this verse in his work The Bhagavadgita (London, 1973: 2 12-215). His
reasoning starts with the assumption that the term nirvana is essentially
Buddhist. Then he takes into consideration the compound brahmanir-
vana, which he classifies as an adoption cum adaptation of the Buddhist
term, and he therefore translates as, ‘Nirvana that is Brahman too’. Then
taking as the immediate basis for his conclusion that, in the quoted verse
of the Bhagavadgitd, brahmabhiito is used along with brahmanirvana, and
that the whole chapter five, in which the verse is found, is influenced by
Buddhist ideas and Buddhist terminology, he concludes that bra/ mabhiito
which is a stock phrase in the Pali canon was originally Buddhist and was
borrowed from the Pali scriptures by the author of the Bhagavadgita.’

It is a well known fact that brahma is used in the Nikayas as an adjective
indicative of ‘eminence, greatness, excellence’, as in brahmajala (the di-
vine net), brahmadanda (the highest penalty), brahmadeyya (a most ex-
cellent gift), etc.

Brahmabhiito may be explained in two different ways. The first expla-
nation will make hrahma to be an adjective indicative of excellence, while
bhiito will mean ‘a being’. The second explanation will take brahma for
a noun (Brahma or Brahman?), while bhzto will be the passive participle
of bhavati. If the second explanation be accepted, the compound brah-
mabhiito will be an irregular formation. It ought to have been brahmi-
bhiito or brahmibhiito.*®

The oldest texts in this respect are those that speak of bhikkhus having
attained by right of merit to a state like that of the gods and like that of
the brahma gods (devappatta and brahmappatta)."” Then we have the
question, ‘And how, Dona, does a brdmana become similar to Brahma?’,
followed by the corresponding answer that a brahmana who leaves the
world, cuts his hair and beard, dons the saffron robe, leaves home for the
homeless state and practises the brahmaviharas, is a brahmana who be-
comes similar to Brahma (brahmasamo).'® Here brahmasamo seems t0
mean very much the same as brahmappatidin the previous text. Then fol-
lows a discussion of how one becomes similar to a god (devasamo).

These usages of Brahmain compounds such as brahmappatta and brah-
masamo, indicative of spiritual achievement may explain the arisal of the
compound hrahmabhiito within the ideological frame of the Pali canon,
although a borrowing cum adaptation of the later vedantic brahmabhiito
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cannot be entirely discarded. Brahmabhiito is first of all a title of the Bud-
dha:
The Blessed One knows to perfection (janam jandti), sees to perfection
(passari passati), [he who is] vision incarnate (chakkhubhiito), dhamma
incarnate (dhammabhiito). Brahman (or Brahma?) incarnate (brah-
mabhiito), a preacher, a teacher, a purveyor of [spiritual] welfare a giver
of immortality, the lord of dhamma, the Tathagata.!'®
Here it seems far better to take the Brahma of brahmabhiito as referring
to Brahman (a case of adoption cum adaptation), because within the ide-
ological frame of the Pali canon to say that Buddha was Brahma incarnate
would not be emphatic enough. That the passage 1is late seems very prob-
able from the fact that it appears always in cases where the teacher is not
the Buddha, but someone else who explains extensively what the Buddha
had uttered in short, this being perhaps a literary device to canonize teach-
ings traditionally attributed to disciples of the Buddha. Further, chak-
khubhiito, fianabhiito. dhammabhiito, brahmabhiito offers the semblance
of a later interpolation, because what follows such dithyrambic epithets
seems to be an anticlimax. Compare specially dhammabhiito, where the
Buddha is shown as dhamma personified, and dhammassami, where he
appears merely as the lord of dhamma.
. When predicated of other people than the Buddha, hrahmabhitto qual-
ifies persons endowed with the highest perfection:
H.appy indeed are the arahants, there is in them no craving,
their conceit has been rooted out, the net of infatuation has been torn
for them,
T}‘ley have gained immovability, their mind is undisturbed, they are un-
talpted in the world, brahma-become, rid of the dsavas.2®
gyhfh;rrigf;t?:; hfz:;ta 2(;1‘-:18 to not]e.: 15‘ that th.c highest_perfection indicated
= tﬁeuéxo :‘s exp 1c1£ly EDPIIEd_ to atta in a_nutmber .of pas-
Ao p.ess‘lon__ rahmabhiitena qlfang viharati. Thus
i e kn a, when ?p.cakmg of a man whose mind is freed from the
e \.,vhat . ows that blr!:h has been dest‘royed, the holy life has been
conditi , was to be done is done, there will be no more living in these
ons’, it is added:
;{]}L‘;Iteh‘lﬁ;&; ?;S;:’Ejr?se I\:vel:i; h was said t 0 be ha rmful, that 1sno more,
; s formerly ill-will... . There was former-
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ly infatuation.... He in this very life, being satisfied, quenched (nibbu-
t0), cooled, experiencing happiness, dwells with a self brahma-become
(brahmabhiitena attana viharati).*'
The formula, ‘He in this very life, being satisfied ... dwells with a self brah-
ma-become’, is used in the case of a man ‘who is neither a self-tormentor,
addicted to the practice of self-torture, nor a tormentor of others, addicted
to the practice of tormenting others’.? The description of this type of men,
the best among the four kinds of men enumerated in the passage, is very
lengthy. It beings with the appearance of a Buddha in the world and his
preaching of dhamma, that moves a man to leave the world and embrace
the holy life. He keeps the precepts and the rules of the Order, he is sa-
tisfied and happy with a poor mendicant’s life, keeps his senses under con-
trol, practises mindfulness in all his actions, gets rid of the five nivaranas,
practises the four jhanas, calls to mind previous existences, with the heav-
enly eye he sees the rise and fall of beings. The description ends with the
following passage.
When the mind is thus composed, thoroughly purified. unblemished,
free from defilements, rendered soft and pliable, stable and steadfast, he
bends his mind to the knowledge of the destruction of the asavas. He
knows as it really is, ‘this is suffering’, he knows as it really is, ‘this i8
the origin of suffering’, ... ‘the cessation of suffering’, ... ‘the way con-
ducing to the cessation of suffering’, ... ‘these are the dsavas’, ... ‘this
is the origin of the asavas’, ... ‘this is the cessation of the asavas’, ‘this
is the way conducing to the cessation of the dsavas’. The mind of him
who knows thus, who sees thus is rid from the asava of sensual desires,
... from the asava of becoming, ... from the asava of ignorance. In one
thus freed, there arises the knowledge, ‘I am free’. He comprehends,
‘Destroyed is birth, lived is the holy life, done is what was to be done,
there will be no more life in these conditions’. This is said to be, bhik-
khus, a man who is neither a self-tormentor, a man addicted to the prac-
tice of self-torture, nor a tormentor of others, a man addicted to the prac-
tice of tormenting others. He in this very life, being satisfied, quenched
(nibbuto), cooled, experiencing happiness, dwells with a self brahma-be-
come (hrahmabhiitena attand viharati)
Thus, one who dwells ‘with a self brahma-become’ is endowed with all the
highest attainments envisaged by the Buddhist training, including freedom
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from rebirth and liberation in nibbana. It would be a disappointing antic-
Jimax to have to think at the conclusion of such brilliant description that
such a self is not a reality but a merely conventional name.

The phrase, brahmabhiitena attand viharati, occurs at least five times
in the Niddesa. Thus, when commenting on the term ananugidho, ‘not
covetous’, the text continues:

Greed (gedho) means craving (tanha), that is passion, infatuation...

(there follows a long list of equivalents and different kinds of craving like

craving for the objects of sense, the different types of reincarnational

craving and even the inordinate craving for nirodha)... which are the
root of all evil. He whose greed has been set aside, extirpated. appeased,
quieted, not likely to rise again, consumed in the fire of knowledge, is
called a non-covetous man. He is without greed as regards mateﬁal
forms, as regards sounds ... (as regards all the other objects of sense),
without greed as regards things to be seen, heard, imagined or known,
not enslaved, not infatuated, unattached, free from greed, having fore-
gone greed, having given up greed, having expelled greed, having cast
out greed. having abandoned greed, having renounced greed, free from
passion, having foregone passion... . He in this very life, being satisfied,
quenched (nibbuto), cooled, experiencing happiness, dwells with a self
brahma-become
It should not pass unnoticed that, in the passage just quoted and a little
bf?fore that, there is an obvious imitation of a vedantic expression, ‘burnt
mth the fire of knowledge’, (ianaggina daddha), not found anywhere else
in the Nikayas. It corresponds to jAanagnidagdhakarmanam in the
Bhagavadgita (IV. 19).25 :
;n a passage of the Cullaniddesa, brahmabhiitena attana viharati is ap-
plied to the Buddha:
Th_e desires for attractive things are entirely known and the desire as a
stain of character has been abandoned by the Buddha, the Blessed One.
On account of this knowledge of desires for attractive things and of the
E?ban_donmgnt of desire as a stain of character, the Blessed One does not
;};ft:rlfl} desires, dOfﬁS not long for desires, does not wish for desires, does
. strive after de.:s1rcs. Those’ who cherish desires, who long for desires,
oIW1sh for desires, who strive after desires are passionate, affected by
bassion, given to fancies. The Blessed One does not cherish desires. ..
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therefore the Enlightened One is desireless, free from longing, one who

has given up desire, one who has expelled desire, one who has cast out

desire, one who has abandoned desire, one who has renounced desire,

free from passion, having foregone passion,... satisfied, quenched,

cooled, experiencing happiness, he dwells witha self brahma-become.?
It is evident that all the passages where, brahmabhiitena attand viharati is
used, refer to a self that is free from all attachment and has attained to the
quenching of nibbana. Such a usage of artd gives the term a prominence
that could not be expected from people utterly convinced that the basic
teaching of early Buddhism was that of absolute anatia. This is something
remarkable specially in the case of the authors and compilers of the Nidde-
sa. who knew very well the authentic teaching of the Nikdyas and ne-
vertheless betray no scruple in making use of the term atta in this and other
significant ways, when, as it has been noted, they were conscious of certain
usages of atta that were ditthigatam, and as such to be avoided by orthodox
thinking people. And it is not so that they fail to convey ‘the other side of
the coin’, that is to say the doctrine of relative anana.”’ This confirms what
has already been asserted that the Niddesa keeps an ideal balanced attitude
between acceptance of atta and profession of relative anatia.

FULL BLOSSOMING OF THE SELF

Another expression that links moral perfection with atta is the compound
bhavitatto, which may be translated as ‘one whose self'is fully developed’,
and indicates a person who has actuated all the moral potentialities for
moral perfection hidden in man.*

The Pali-English Dictionary of the P. T S. translates it as ‘one whose
attan (atman) is bhavita, i.e. well trained or composed. Attan here-citta (as
PvA 139), thus “self composed, well balanced’.” One has to go to the com-
mentaries to find out that afta is ciita, but never care to discuss why the
composers and compilers of the Nikayas stuck to atzd all through in the
use of so many compounds as have been already noted and will be noted
hereafter. ifthey were convinced that attd stood in all of them for citta. The
fact of this later substitution reveals a change in mentality, undoubtedly
under the influence of the doctrine of absolute anatia.
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Let us first of all go to the Niddesa to find out the meaning of bhavitatto
towards the end of the Nikayan period. Bhavitatto is the title given to the
Buddha in the Suttanipata, mannami tam vedagum bhavitattam, ‘1 deem
you are the possessor of knowledge. one whose self is fully developed’.?®
This line is commented on in the Cullaniddesa. As an answer to the ques-
tion. katham bhagava bhavitatto? we are told:

The Blessed One is one who has developed the body (bhavitakayo), who

has developed virtue (-silo), who has developed the mind (-citto), who

has developed wisdom (-parifio), who has developed the stations of
mindfulness (-satipatthano). who has developed the right cxertions

(-sammapadhanoe), who has developed the bases of psychic power (-id-

dhipado), who has developed the faculties (-indrivo), who has developed

the powers (-halo), who has developed the limbs of wisdom (-bhojjha#-

g0), who has developed the way (-maggoe). who has abandoned the im-

purities, who has known the immovable (patividdhakuppo), who has

realized cessation.’® Grief is well known to him, [its] origination has
been abandoned, the way has been developed, cessation has been rea-
lised, what was to be known has been known, what was to be thoroughly
known has been thoroughly known, what was to be abandoned has beeﬁ
abandoned, what was to be developed has been developed, what was to

l?e realised has been realised, unlimitted, profound, immeasurable, etc.?!
It is evident that hhavitatto does not correspond exactly with bhavitacitto,
}vhu:h is shown here to be merely one of the items included in the ‘spir- '
1tu§1’ development of one who has reached the condition of bhavitatto.
This development takes into account the whole man, including the body
and all the items of ‘spiritual’ perfection. It is a development of the moral
a.geF;t‘ as a whole, who actively fosters the unfolding of his higher poten-
tialities and on whom devolves the ‘spiritual’ perfection that is the result
sli ;‘(:m rrtang efforts. It hé:lS already l?een noted that nowhere is the mind
e Stﬁfm eaf;;ldm;?eczj with the at.tnbute of selfdetermination implied in
= 311g0n1 er the est..There 18 some{?ne h1gher‘than the rpind, which

nly a samsaric factor, who is responsible for this ‘spiritual’
Drigiess. Thm someone cannot be other than the self.
hig %?estu; j;;illz c;z;f:gz?oen.passages where bhavitatto clearly implies the
First of all, hhavitatto is predicated of the Buddha:
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He whose lust, ill-will and ignorance are discarded,

Him. among many, they call one whose selfhas been developed (bhavit-
tattarh), brahma-become, Tathagata,

Buddha, one who is beyond enmity and danger, one who has left aside,
everything.?

Several passages. besides the last two quoted in note 32 (p. 339) show the
link existing between being bhavitatto and bearing a body for the last time,
another indication that the term bhavitattoindicates the highest perfection:
Knowing the body as perishable, and consciousness as something that
fades away (v. 1. pabharigunam = impermanent),

Seing the danger in the bases for rebirth, having gone beyond birth and
death,

Having obtained the supreme peace. the man who is of a fully developed
self (bhavitatto), awaits his time.

Also the arahants, credited with the highest perfection. are called bhavi-

tatia:

Even the arahants, with a self fully developed (bhavitatta), having done
whatever was to be done, rid of the dsavas,

Cast out their body, by exhaustion of their merit and demerit.*
Some texts speak of the reverence due to those that are bhavitatta and the
advantage of giving them veneration above the offering of sacrifices.
One who would offer thousand of sacrifices every month for hundred
years,

If he were to venerate even for a moment one who is fully developed as
to the self (bhavitattanam),

He would fare better by reason of this veneration, than by reason of the
sacrifices lasting one hundred years.®

We are also reminded of the saving power of those who are bhavitatta. First
the simile is given of one who will be able to carry many across the current
by means of a strong boat. The text continues:

In the same way, one possessed of knowledge (vedagit), whose selfis fully

developed (bhavitatto),
Greatly learned and unshakable,
Having full knowledge of tradition. will persuade others,
Who are endowed with readiness to pay attention.?®
We are here still very far from salvation through faith in the Bodhisattas
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and through their merits. It is only by their example and power of pers-
uasion that perfect men will be able to help spiritually those who show
readiness to be helped. Even in the case of the Buddha, the only thing he
can do is showing the way, it is for others to follow it by themselves and
be saved.”’ '

As opposite terms to bhavitatto, we get anavositatto, ‘he whose selfis un-
fulfilled?® and avyositattd, ‘those not perfected as to the self’.** In both the
cases it is said that such people go on from one existence to another. This
is equivalent to saying that liberation from sariisara isachieved only by the
perfection and fulfilment of the self.

The term bhavitatto does not represent an isolated concept in the teach-
ing of the Nikayas. It is important to call attention to it because there has
been a tendency to present Buddhism as a system pre-eminently negative
in outlook. The Buddhism ofthe Nikayas is not a system wholly consisting
in abstention, eradication, suppression, cessation etc, There is another
aspect to it, wherein furthering, developing, perfecting are given full scope
and considered necessary. Many quotations could be given to substan-
tiate this statement. Let us give at least one of the most comprehensive.
It is a part of the Mahasakuludayisutta of the Majjhima:

And besides, Udayin, a method has been explained by me to my disci-
ples, following which my disciples develop (bhaventi) the four stations
of mindfulness. Herein, Udayin, a bhikkhu dwells contemplating the
body in the body, ardent, attentive, mindful, putting aside the covetous-
ness and dejection [prevailing] in the world,. .. he dwells contemplating
feelings in feelings, ... he dwells contemplating the mind in the mind,...
hF dwel_ls contemplating mental objects in mental objects, ardent, atten-
Fwe, mindful, putting aside the covetousness and dejection [prevailing]
mlthe world. And in this way many of my disciples dwell having at-
tained to the highest perfection in wisdom.

And besides, Udayin, a method has been explained by me to my disci-
Dlels,. following which my disciples develop (bhaventi) the four right
strivings. Herein, Udavin. a bhikkhu generates desire, endeavours,
undertakes effort, exerts his mind, strives after the non-arising of sinful
e\»'_ll states not yet arisen,. .. strives after the arising of right states not yet
arisen,. ., strives after the stability, not falling out of, further increase,
enhancement, development, completion of right states already arisen.



122 The self and perfection

And in this way many of my disciples dwell having attained to the high-
est perfection in wisdom.*®
The sutta continues describing how the disciples of the Buddha develop
(bhaventi) the four bases of psychic power (iddhipade), the five controlling
faculties (indrivani), the five powers (baldni), the seven limbs of awakening
(bojjharge), the eight items of the Way, the eight deliverances (vimokkhe),
the eight spheres of mastery (abhibhayatanani), the ten spheres of medi-
tative devices (kasindvatandani); the four jhanas.

This is a rather comprehensive picture of the possibilities for spiritual
development opened to a dedicated bhikkhu. This passage and many
others that could be quoted should be taken as the ideological background
for the complete understanding of the term bhavitatto.* The mind cannot
be the main performer in this display of energy and zest for an all round
perfection. There are certain stages, for instance the last vimokkha, where
the mind is wholly left behind and nevertheless even of the man come to
this condition it is said, ‘And in this way many of my disciples dwell having
attained to the highest perfection in wisdom’.

We must distinguish in Buddhism between two sorts of becoming: sam-
saric becoming (bhava) which is ruled by the paticcasamuppada and
where the moral agent remains in the grip of spiritual passivity and inertia,
and spiritual becoming (bhavana), which goes counter to the current ofthe
paticcasamuppdda and is a product of the moral agent’s energy and subject
to the latter’s activity. The former (bhava) presupposes a disintegration of
man’s moral personality, which is left to drift in the current of samsara,
while the latter (bhdavana) is a creative and integrating process culminating
in the bhavitatto, the man who while developing all his spiritual capacity
crosses to the vonder shore. The final and culminating nirodha 1s not
something purely negative, but a result of a perfect plenitude and of an ac-
complished development.

THE SELF AND NIBBANA
Let us examine now the relationship existing between attd and nibbana in

those texts in which both are explicitly mentioned. This will cast still more
light on the use of the term atta in the Nikéyas.
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A striking and explicitly stated connection between aita and nibbana is
found in a verse of the Theragatha,

Go on the right path announced [to you] and never turn back,

Inciting the self by the self (artana codayattanam), one should win nib-

bana.*?

One aspect of what has been called ambivalence of the self is clearly ex-
pressed here. In attand codavatianar, the atta stands at the same time for
the impelling agent and the impelled. This is equivalent to self-determin-
ation in the immanent sense of the self determining itself to follow a line
of conduect or to pursue an ideal. In this instance neither the first nor the
second atfd can in any way be said to be the arta of the sakkhayaditthi, the
asmimanic self, which cannot either take the initiative to go towards nib-
bana or be the winner of it. Does all this indicate that the self is the one
that attains nibhana? It is so with reference to the aira which is the real
agent and producer of perfection as well as the beneficiary ofit. About the
metempirical condition of atta in nibbana, the Buddha revealed nothing,

There is a passage connecting at(a with nibbana which is most problably
an echo of an upanishadic passage, where Brahman’s transcendence with
relation to the physical world is asserted.** As a rule, vedantic influences
on the Pali canon are traceable to later vedanta. That this is a special case
seems guaranteed by the literal affinity of the texts. In the corresponding
passage of the Pali canon it is the transcendence of nibbana that is taught.
As a result of an instruction imparted to him by the Buddha, Bahiya was
freed from the asavas and soon after was gored to death by a young cow.
The bhikkhus wanted to know what Bahiya's destiny was in the other
world and the Buddha told them that he had attained nibbana. Then the
Buddha is said to have exclaimed:

Where water and earth, fire, air, do not find any footing,

There the stars do not glimmer, the sun does not shine,

The moon does not gleam, no darkness is found there,

And when the sage, the brahmana, has come to knowledge by the self

(vada ca attana ved),

He is freed from form and the formless, from pleasure and pain.*
There are three reasons to assert the upanishadic character of this passage:
(1).It reflects the cosmic significance that the Brahman has in the Up-
anisads, and applies it to nibhana, which originally was a moral condition
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not a cosmic substrate. (2) On account of the paradoxical description of
nibbana that it contains. In spite of the lack of any cosmic luminaries there
is no darkness there. The Upanisads are fond of this type of language. (3)
The very mention of a brimana as the one who attains nibbana becomes
significant in this context. As a matter of fact, in order to restore to the pas-
sage its upanishadic character only a very small alteration is needed, which
precisely shows the difference between vedanta and Buddhism. The
change would consist in substituting attanarn for attand in vada ca attand
vedi. This substitution has the grammatical advantage of making explicit
the object of knowledge which is left out in the Pali passage, because in
Buddhism arta, the transcendental or metaphysical attd, is never an object
of knowledge. this applies only to the active moral agent who has to obtain
the liberating knowledge. One thing is clear in the Pali text, the direct con-
nection of atza with liberation from name-and-form and from pleasure and
pain. The wording of the text leaves no doubt as to the fact that yada ca
attand vedi and pamuccati refer to one and the same person.®

In the Suttanipata we find Sabhiya asking the Buddha what attainment
entitles one to be called a bhikkhu. The answer is:

One who by the path made by the self (pajiena katena attand),

Is gone to utter coolness (parinibbanagato), has crossed all doubt.

Leaving aside becoming and non-becoming,

One who has lived the life, who has suppressed all rebirth, such a one

is called a [true] bhikkhu.%
Note that the way for going to nibbana and crossing all doubt is not pro-
posed here as something objective to be followed, but as something that
one has to make out of the self. It is in this subjective sense that the Way
can be said to be developed or fostered and thus justify expressions such
as maggabhavana and bhavitamaggo. This seems to contradict the saying
of the Visuddhimagga, ‘A way there is but no one goes it". If at all, the text
just quoted would compel us to say, “There is a goer, but there is no way.
inasfar as the way is made as the goer goes’. Commenting on, naham sa-
hissami pamocandya, we read in the Cullaniddesa:

No other can become a liberator. If they want to be liberated they will

do it by following with their self (attand) the proper course, the favour-

able course. the suitable course, the course leading to the aim, the course

of complete righteousness, [following it] by their own (sakena) strength,
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by their own (sakena) power, by their own (sakena) vigour, by their own

(sakena) exertion, by their own (sakena) manly strength, by their own

(sakena) manly power, by their own (sakena) manly vigour, by their

own (sakena) manly exertion.’
Attana comes in the original after the eightfold repetition of sakena, the
most natural word to use for one who positively excluded all atta. Attand
in the original summarizes emphatically whatever has preceded, being be-
sides a term that a staunch believer in absolute anattd would instinctively
avoid. The value of artand as an emphatic expression related to the very
self is warranted by the fact that it was not necessary in any way to make
perfect sense.

Atta is connected with nibbdana as the agent responsible for the attain-
ment of such state and as the beneficiary of such attainment in:

It is as if there was for a man a house having eleven doors; if that house

were on fire, he would be able to make himself safe (aztanam sotthim

katur) by anyone of the doors. In the same way I (ahari) will be able

to make the self safe (attanarm sotthirh karuri) by anyone of those eleven

doors that lead to immortality (amatadvaranam).*®
In this text we find the same words used with reference to man saving his
physical being as with reference to a man saving his ‘spiritual’ reality by
crossing the door to the amata, ‘the deathless’, (nibbana): attanarm sotthim
katurn. The parallelism of the simile seems to postulate that the asta that
%s saved by entering into immortality be a reality even as the former one
is. To say that @it in the second case is a merely conventional name, with-
out any objective ‘spiritual’ reality behind it, is to deprive the passage of
1ts expressive power.

In the Theriapadana we find at least an indirect connection between the
self and nibbana in the following verses:

As the fire that burns in a mass of iron that is being hammered,

Gradually subsiding, its destiny is not known,

Thus the destiny of those thoroughly liberated cannot be indicated,

Of those who have crossed over the flood of the fetter of sensual plea-

sures, of those who have attained to happiness immovable.

Therefore, be of those who make a refuge of the self (attadipa tato

h””’fa’), of those who live within the stations of mindfulness,

Cultivating the seven limbs of wisdom, you will make an end of Pain.*
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Therefore those who ‘make a refuge of the self’, who withdraw from ever-
ything else and live only for the self. are those who attain to happiness im-
movable and make an end of Pain.
Attanariveva parinibbapeti exhibits again the self as the agent and the
beneficiary of the obtention of nibbana in:
But, bhikkhus, the law of decay brings about old age for the learned
man, the disciple of the Noble One. When the law of decay brings about
old age, he reflects thus, ‘The law of decay does not bring about old age
exclusively for me; while there takes place coming and going, passing
away and arising of beings the law of decay brings about old age for all
beings. And if, when the law of decay brings about old age, were I to
grieve, to weary, to bemoan, to beat the breast, to fall into confusion,
food would not be tasteful to me, uggliness would come upon my body,
affairs would not be attended to, enemies would be pleased and friends
would be mentally afflicted.” When the law of decay brings about old age
he does not grieve, he is not wearied, he does not bemoan, he does not
fall into confusion. Of him, bhikkhus, it is said, ‘The learned disciple of
the Noble One has pulled out the poisoned dart of grief, transfixed by
which the unlearned common man just torments his own self (arranam-
yeva paritapeti).” The disciple of the Noble One free from grief, relieved
from the dart, makes his own self come into nibbana (attananyeva pa-
rinibbapeti).>
As it has already been pointed out the pulling out of the dart from the self
is an equivalent for salvation.’!
Finally the connection between the self and nibbana may be formulated
by means of paccattam.
By not fostering his mental predispositions, by not fostering his mental
inclinations, he does not cling to anything in the world, not clinging to
anything in the world he is not perturbed, not being perturbed he attains
to utter nibbdana as regards the self (paccattafifieva parinibbayati). He
knows, ‘Birth is destroyed, lived is the holy life, done is what was to be
done. there will be no more living in these conditions.*
Some times the relation between ata and nibbana is given by the words
nibbanam attano. The phrase in itself is ambiguous. We may consider at-
tano either a subjective genitive or an objective genitive. In the first case
attano will stand for the subject of the verbal action denoted by nibbana,
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and nibbana will be taken as having the positive meaning of ultimate at-
tainment. In the second case attano will stand for the object of the verbal
action, and then nibbana will have the negative meaning of blowing out
or extinguishing. If ara is what is extinguished, in that case at1a will stand
for the asmimanic self that has to be destroyed in order to be liberated. If
atta stands for the subject of such positive attainment as the ultimate per-
fection of nibbana then atta will represent the true self.

A case where attano seems to stand for the agent and beneficiary of the
obtention of nibbana, and the latter to stand for the highest obtainable per-
fection will be:

He dwells having attained to the first jhana, for the satisfaction of the

self. for the peace of the self, for the living in comfort of the self, for the

entering into nibbana of the self (attano... okkamandaya nibbanassa).>
In this text, astano precedes all the datives following, which are more or
less synonymous expressions, whose ultimate meaning is clarified by the
last one. okkamanava nibbanassa. It is obvious that artano stands here for
the beneficiary of ‘satisfaction, peace (literally non-trouble), living in com-
fort’, all of which are positive perfections, hence it has to stand also for the
beneficiary of ‘entering into nibhdna’. which ought to be considered a pos-
itive perfection, the one that sums up all of them. The same seems to be
the case in:

Mindfulness as regards the body well established.

Restrained in the six spheres of the senses,

The bhikkhu who is well composed,

Would know the nibbana of the self (nibbanamattano).’

We move on a different ground when the Scriptures speak of the extinction
of the impurities of the self, as a preliminary to nibbana. If in this case,
t_he self is thought to be identified with such impurities and therefore ex-
tinguished with them, the self involved there will be the asmimanic self.
But there is another way of looking at this. The self affected by impurities
may be the moral agent as involved in the samsaric process and becoming
Fhefﬁ‘-b}' a victim of'its impurities. and to be purified from them if nibbana
18 '[_0 be won, Then what is really extinguished is not the self but its impu-
rities and the self is what attains nibbana as liberation. Thus we read:

Cut off the attachment of the self (sinehamattano), like an autumnal lo-

tus with the hand,
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Foster the Way that is peace. Nibbana has been shown by the Blessed
One.®
Commenting on ‘How seing a bhikkhu attains nibbana? (Katham disva
nibbati bhikkhu), the commentary elaborates:
How seing that is how considering, how pondering, how judging ... he
extinguishes the lust of self (attano ragarn nibbapeti), extinguishes the
ill-will of self, extinguishes the infatuation of self, etc.’
Here the extinction applies directly to lust. ill-will. infatuation, etc. that
affect the self. We read also:
Whatever fetters are there in the world,
He should not be attached to them, knowing thoroughly the pleasure of
the senses,
He is to train himself in the nibbana of the self?’
The commentary proceeds in the following way:
For the extinction of the lust of self, for the extinction of ill-will, for the
extinction of infatuation, for the extinction of anger, for the extinction
of enmity ... for the calming down, the quiescence, the cessation, the ex-
tinction, the giving up, the allaying of the accumulation of evil
statesicas -
Here too what is extinguished is not the self but its impurities. Thus far,
the commentary has given us only the negative side of the process. In what
follows it gives us the positive side:
... he should train himself in higher morality, and he should train him-
selfin higher contemplation, and he should train himself in higher wis-
dom, he should practice these trainings consciously, knowingly, atten-
tively, with due reflection, he should train himself in them straightening
the mind, he should train himselfin putting forth faith, he should train
himself exercising vigour, he should train himself establishing mindful-
ness, he should train himself concentrating the mind, he should train
himself understanding with higher wisdom, he should train himself
knowing thoroughly what is to be known, he should train himself leav-
ing aside what is to be left aside, he should train himself developing what
is to be developed, he should perform, carry out, press forward [what he
has] once undertaken, realizing what should be realized. This is the
meaning of ‘let him train himself in the nibbana of the self (sikkhe nib-
banamattano)’ .*®
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It is therefore evident that the expression nibbanam attano, ‘the nibbana
of the self, does not stand in the mind of the commentators for the extine-
tion of the self, but for the extinction of the moral depravities and imper-
fections which tarnish the self. But even this gives only the negative side
of the picture. There is a positive side that consists of all sorts of spiritual
achievements of which nibbana is the final aim and crowning accomplish-
ment, where the self is not extinguished but developed and raised to a
plane of absolute perfection. Therefore in nibbanarh attano, the term nib-
hana exhibits more a positive meaning of completion and consummation
than a negative meaning of quenching or extinguishing, a meaning un-
doubtedly contained in the etymological root of the word and originally,
perhaps, its only meaning.

NIBBUTATTO

What precedes gives us the right frame of mind for the proper understand-
ing of the meaning of nibbutatto and abhinibbutatto, which will have a
positive significance, as ‘one whose self has reached (the perfection of) nib-
bana’, not a negative one, as ‘one whose self has been extinguished’. This
being the case, the a#ta in nibbutatto cannot stand for the mind which cer-
tainly ought to be quenched and extinghuished so as to open the door to
nibbana. Thus we have here another cogent reason to assert that the anatta
doctrine taught in the Nikdyas has not an absolute value, but only a rel-
ative one, as it will be explained in the second part of the book. All the
same it should be noted that practically all the passages where the com-
pound is to be found insist more on the obliteration of imperfections than
on fostering spiritual accomplishments. Thus:

In whom no delusion dwells, no pride,

One who has done away with avarice, selfishness, desire,

One who has put away anger, with a self utterly cooled (abhinibbutatto),

He indeed is a bramana, a samana, a bhikkhu.®®
Abhinibbutatto is commented on in the Mahaniddesa. The commentator
fioes not say that what is cooled or extinguished is the self, but lust, 1ll-will,
infatuation, etc., that is those moral vices or imperfections that prevent
one from becoming abhinibbutatto:
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By the active extinction of lust [man becomes] one whose self is utterly
cooled (abhinibbutatto), by the active extinction of ill-will.. ., by the ac-
tive extinction of infatuation... of wrath... of enmity... of anger... of
malice... of envy... of niggardliness ... of deceit... of treachery. .. of ob-
stinacy. .. of impetuosity. .. of conceit... of arrogance... of pride ... of in-
dolence. .. of all impurities... of all wrong conduct... of all anxieties...
of all fever of passion... of all afflictions.. ., by the extinction of all the
accumulation of wrong dispositions [man becomes] one whose self s ut-
terly cooled (abhinibbutatto).
There is another attd compound linking aita with nibbana, attaparinib-
bana. Tt occurs as the last member in a list of three, viz. attadama, atta-
sama and attaparinibbana, that is, ‘mastery of the self, equanimity of the
self. and utter cooling of the self’. As the first two refer to two positive per-
fections of the self, namely mastery and equanimity, so must the third one
refer to the utmost perfection of the self, confirming our opinion that the
self is not what is extinguished but the beneficiary of the extinction that
is nibbana, an extinction that carries the moral agent to the utmost per-
fection.® These three compounds give in a more concise way what is ex-
plained in a passage of the Angurtara, where the Buddha gives to a
brahmana his spiritual explanation of the sacrificial fires. When he comes
to explain the daksina or southern fire, he says:
Herein, brahmana, those samanas and brahmanas who abstain from
false teaching, who are given to forbearance and meekness, whose single
purpose is to master the self, whose single purpose is to make the self
calm, whose single purpose is to make the self attain to utter coolness.
this is called. brihmana, the southern fire.%
Finally to confirm the opinion that the extinction of nibbana does not ap-
ply to the selfbut to the imperfections to be abolished so that the self may
reach nibbdna we may ponder:
..having left out lust, having renounced lust, desireless, quenched (nib-
buto), cooled (sitibhiito), he dwells with a self brahma-become.*?
The words brahmabhiitena attand viharati, which may be translated as ‘he
dwells with a self brought to the utmost perfection’, could in no way come
after nibbuto and sitibhiito if nibbana implied the extinction of the self.

The Self as Related to Kamma and Rebirth

We have just contemplated the selfas the moral agent struggling for its own
purification and through a constant and relentless effort coming finally to
the purity that is its own, when utterly purified and totally perfect. But this
selfis in most men caught in the cycle of birhts and deaths that constitute
samsara, being reborn time and again according to its kamma. We would
not have a complete treatment of the usages of ara in the Nikayas if we
were to neglect this existential migration of man from one birth to another
and the relation that this and the presiding kamma bear to the moral
agent.

THE SELF AND KAMMA

The position of later Buddhism in this matter is made sufficiently clear in
the Visuddhimagga:
Beyond the cause he sees not a doer, beyond the proceeding of results
he sees no one to enjoy the results. And by means of right understanding
he sees clearly that, to say there is a doer, when there is a cause, there
s some one to enjoy when there is proceeding of results, is, among the
wise, only a concept, a mere usage. Hence said the ancients,
Of karma there is no doer; nor is there
Somebody to experience its results.
It’s nothing but mere states that come to pass...."
Let us see how the Nikayas express themselves in this matter. One thing
18 sure, that the antiquity of the saying quoted in the Visuddhimagga, ‘Of
karma there is no doer, etc.” does not go back in time to the early period
of the Nikayas. On the other hand, there seem to be in the Nikdyas a num-
E}?;ti;te?/t? that plain]y conj[radict such statements. If anvone were to say
i ;-z .iszdgh.imagga p01r.1ts only to the me.taphysica] self, he will have
e minde .1hat t_he deplal ofa mctaphygwal substrate in man’s per-
nality led, quite logically indeed. to the denial of the reality of the moral
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agent, which became merely ‘a concept, a mere usage’. The reality of the
moral agent cannot stand without a corresponding metaphysical sub-
strate. With the denial of the latter, the moral agent is reduced to a merely
phenomenal congeries of factors, a mere succession of phenomena, a sim-
ple appearance without any abiding identity. This is not reflected in the
way of talking of the Nikayas.

Those texts will be quoted first, where both the assertions that there is
no doer of kamma and no experiencer of results are contradicted.

We turn our attention first of all to the emphatic words of Yama, repeat-
ed three times, and addressed to one who in spite of the so called messeng-
ers of the gods being sent to him, out of negligence and carelessness did not
act rightly:

That evil action of yours was not done by mother, father, brother, sister,

friends and companions, relatives and kinsmen, devas, samanas and

brahmanas but by yourselfalone (taya va) was that evil action done, and
it is you yourself (tafifi ‘eva) who will experience its result.?
Will anyone demand a clearer assertion of the doer and experiencer and
their mutual identity? Also:

For one seized by death, leaving this human existence,

What is his very down (sakar?)? What having taken he goes?

What is that follows him like a pursuing shadow?

Both good actions and bad actions that the mortal being does here,

That is what is his very own. That is what he having taken goes.

That is what follows him like a pursuing shadow.

Therefore one should do good, taking provisions for the other world.

In the other world good actions are the support of beings.?

The Dhammapada not only asserts the existence of the doer and experi-
encer, but links the karmic purity and impurity with attd.

Here he is unhappy. having died he is unhappy,

Both there and there the evil-doer is unhappy.

He is unhappy, he grieves,

Seing the karmic impurity of self (artano).

Here he is happy...

Seing the karmic purity of the self (attano).*

In two different places of the Jataka we find the same text in which kam-
ma is also linked with atta and by means of the simile of the sower and
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the reaper the reality and identity of the doer and experiencer is implicitly
asserted:

Whatever a man does, that is what he discovers in his self (attani pas-

sati),

The doer of good sees good, the evil-doer sees evil,

As is the seed he sows, such is the harvest he reaps.’
Subha, a young brahmana, comes to ask the Buddha for the reason and
cause of inequalities observable in human beings as regards birth, station
in life. length of existence, etc. The Buddha replies:

Beings are those who have kamma as their own (kammassaka), heirs

to their kamma, those who have kamma as their birth-source, those for

whom kamma is a kin, those who have kamma as their prop. Kamma

divides human beings, that is to say by lowness and excellence.f
And in the Therigatha, as an introduction to the recollection of her own
seven previous existences, whose karmic consequences she was suffering
in the current existence, Isidasi tells us:

I know seven existences of my self (attano), of which this one is the fruit

and karmic result.’
In the Samisappanivasutta of the Ariguttara we find a concise formula
which may be useful as a corrective to later dogma, yar karoti tena
upapajjati, ‘whatever a man does, according to that he rises again’. If we
examine in the light of this formula the statement of the Visuddhimagga:

From karma come to pass results,

Result has karma as its source,

From karma comes a future life, -

And in this way the world proceeds.®
we shall see that these lines give us the truth but not the whole truth. Once
r’famma is there (yarh karoti) the result of a future life cannot but be rea-
th:d (tena upapajjati). But what is the reason for the existence of kamma?
IF is most un-Buddhistic to leave any reality without any cause being as-
signed to it. The cause of kamma itself is the activity of the moral agent,
baseq on the latter’s freedom of choice. Kamma needs for its existence and
Speu.ﬁcation the activity of the moral agent. Thus the above formula gives
the lie to those lines of the Visuddhimagga:

Of karma there is no doer, nor is there

Somebody to experience its result.
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If we divide the above given formula into two parts, the first part. yam kar-
oti, contradicts the statement that ‘of karma there is no doer’. The second
part, tena upapajjati, considering that the subject of karoti and upapajjati
is one and the same, and that the arising is governed by the previously col-
lected kamma, means that the one who experiences kamma was previous-
ly the doer of it. Hence this second part of the formula contradicts the
statement, ‘nor is there somebody to experience its result’, The identity of
subject for the two verbs implies also some kind of real personal continuity
through transmigration.

The existence of an experiencer and the unfailing experience of kamma
is again asserted by the Buddha in an explicit way in:

I do not teach, bhikkhus, the coming to an end of accumulated kamma

intentionally done without being experienced, and this has to occur ei-

ther is this very life or in another turn of existence. And I do not teach

that there is any making an end of pain without having experienced the

accumulated kamma intentionally done.’
The words, ‘intentionally done’ (saiiceranikarm) presuppose the freedom
of choice of the moral agent and his consequent responsibility,

In the Itivuttaka the Buddha asserts his knowledge of having enjoved for
long periods of time the lovely fruit of his good deeds.'®

The existence of an experiencer. and implicitly even that of a doer are
also asserted in the Suttanipata, linking karmic pain with artd:

For the kamma of no one perishes,

One dies having it as his lord,

The fool evil-doer, in the world to come,

Sees pain in his selfl (artani).!
In the Petavatthu we find a testimony that very emphatically insists on the
identity of doer and experiencer and at the same time links kamma with
atta:

In former times T was stingy,

[ did not give even though having abundant wealth.

In [the practice of] holy gifts, I did not make an island for the self (dipam

nakdasimattano),

L, that very person (svaham), experience remorse, in the grip of the kam-

ma of my self (attakammaphaliipago).'?
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There are some texts that at their face value might seem to confirm the
opinion that there is no doer of kamma. Let us make an impartial eval-
uation of them.

The clearest exposition of the question is to be found in a dialogue be-
tween Mahakotthika and Sariputta:

What now, friend Sariputta, are old-age and death made by oneself (say-

atikatam), are they made by another (parankarar), are they made by

oneself and by another, or are they made neither by oneself or by an-
other, arisen by chance?

Old-age and death, friend Kotthika, are not made by oneself, are not

made by another, are not made both by oneself and another and do not

arise by chance, but conditioned by birth arise old-age and death.!?

The first thing to be noted here is that kamma is an ambiguous term, it
may stand either for the deed of self or for the result of that deed. Obviously
in this text the second meaning of the term is to be accepted. What 1s ex-
cluded here is the need to postulate any immediate intervention of an in-
telligent agent in the uninterrupted flow of natural phenomena that con-
stitute sarisara, which are the fruit of previous deeds. The intervention of
an intelligent subject may be of two kinds, namely, the intervention of self
or of another. This ‘another’ excludes primarily any sort of creator, be it
the issara (creator) of other texts or any deva. Such a tenet was a basic one
in the non-brahmanic systems like Buddhism and Jainism as well as in or-
iginal Sankhya, which did not feel the need of a creator and admitted only
the natural evolution of pre-existing elements. On the other hand, chance
was also excluded by the fact that every phenomenon ought to have a cause
or pre-existing condition. This is a fundamental frame of mind for the in-
terpretation of texts such as the present one.

The same reasoning applies to kamma as the result of previous deeds,
since the cyclic evolution of the individual in sarisara is nothing else but
the maturing of his kamma. The individual that undergoes the result of
his kamma; as previous deeds done by himself, does not exercise any kind
of immediate efficient causality in its realisation. A creator has nothing to
do either with such realisation, since the fruit of a previous kamma does
not depend on the will of any being, but operates autonomously. forming
4 system of retribution complete in itself. Chance is also excluded, as any
pleasure or pain that the individual experiences can be traced down to
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some natural cause. This is a fundamental doctrine propounded in other
passages like:

It is impossible for a man of right view to fall back on the opinion that

pleasure and pain are made by self, are made by another, are made both

by selfand by another, arise by chance not made by self, arise by chance
not made by another, arise by chance not made by self and another.
The reason for these impossibilities is immediately given:

And what is the reason for that? The cause has been seen properly by

that man of right view and also that all things proceed from a cause.!4
Clearly, then, two extreme possibilities are considered here for the actual
existence of pleasure and pain, either a personal agency or efficient cause
or a fortuitous origin. Both these extremes are rejected and a ‘middle way’
chosen, namely, the opinion that the actual existence of pleasure and pain
has its cause in the chain of natural phenomena,!s but what may be called
‘moral causality’. that is causality of the moral agent, who with his pre-
vious deeds made this origin of pleasure and pain necessary, is neither as-
serted nor denied here, It is explicitly asserted in the following:

It was not gotten by me by chance, nor was it the result of any evolution

(transference of merits? — parinamajam),

It is not made by self (sayas) or given by the gods.

This mansion was gotten by me out of merit,

Through the virtuous deeds of my onw.!6
In the production of the fruit of kamma we find here excluded:

a) ‘Chance’ (nadhiccaladdharh), but the opposition to chance seems to
have here a wider connotation that in the previous texts. There chance was
excluded on the strength of every natural phenomenon having its natural
cause. Here we are implicitly told that the qualitative action of natural
causes is not left to chance either. The kind of birht to be had by a given
individual, the amount of pleasure to be enjoyed by him. the amount of
pain to be suffered is not left to chance, not only in the sense that pleasure
and pain owe their origin immediately to natural causes, but also that they
have their karmic raison d’étre in the ‘moral causality’ of the individual.
That is why we are told, “This mansion was gotten by me out of merit,
through virtuous deeds of my own’,

b) We are also told that the obtention of the fruit of kamma is not the
result of parinama. This word may mean ‘evolution’, and might exclude
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the type of deterministic evolution taught by Makkhali Gosila. But
parinamana (or parivarta) came to mean in the Mahayana system the ap-
plication by the Bodhisattva of his own merits for the welfare and spiritual
progress of others. Is, this the meaning to be given to the word parinama
here?’ For one thing the term occurs in texts which are evidently of later
origin.

¢) Finally any efficient causality either on the part of self or of another
is excluded as having any immediate influence in the obtention of the fruit
of kamma.

d) The only causality admitted is the one we have called ‘moral caus-
ality’ which is exercised by means of good and bad actions previously done
by the moral agent and for which he is fully responsible, ‘This mansion
was gotten by me out of merit, through virtuous deeds of my own’.!#

Two suttas are still to examined that introduce their topic with a dia-
logue in which the matter being explained is dealt with.

In the first dialogue the naked ascetic Kassapa questions the Buddha:
What now, friend Gotama, is pain made by self?

Then what, friend Gotama, is pain made by another?
Then what, friend Gotama, is pain made both by self and by another?

— Then what, friend Gotama, is pain not made by self, not made by an-

other, arisen by chance?
Every time the Buddha answers in the negative, The dialogue continues:

— Then what, friend Gotama, pain does not exist?

— It is not so, Kassapa, that pain does not exist, pain certainly exists.

~ Then is it that the venerable Gotama neither knows nor sees pain?

~ Itisnot so, Kassapa, that I neither know nor see pain. I certainly know
pain, Kassapa, I certainly see pain, Kassapa.
Kassapa shows bewilderment at the answers given him by the Buddha and
asks for a clarification.!” The same dialogue is given in the introduction
to the following sutta (18), but this time the topic of discussion is not dukk-
ha alone but both sukhadukkha. As it is evident, the problem, as posited
here, remains within the limits already discussed.

In both the dialogues the fundamental solution to the problem is made
to liein the paticcasamuppada. The paticcasamuppada, as solution to the
problem is presented in the two-fold formula that deals first with the or-
igination (samudaya) of dukkha and after that with the cessation (nirodha)
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of duklkha. One might say that in the introductory dialogue where the
problem 1s posited the question of the cessation of dukkha does not come
in and therefore the second formula is out of place here. But the composers
of the Nikayas were not creating a written text but a text meant for rec-
itation and expediency made them include as many stock passages as pos-
sible, which by reason of their frequent occurrence became a great help to
the memorizing of the reciters. This mechanical addition of stock passages
without effecting in them the changes needed to make them fit perfectly
well in the new context does not at times make things as clear as one would
wish them to be. Another example of inadaptability of stock passages to
the new context may be seen in the second sutta of those discussed here,
which purpots to deal with the origin of sukhadukkha, while the paticca-
samuppdada formula as expressed in it speaks only of the origin (and of
course the cessation) of dukkha alone.

These two suttas speak explicitly of the paticcasamuppada solution as
a middle solution that avoids two extremes. Here again the two passages
where the middle way solution is proposed do not fit perfectly well into
their respective contexts. The introductory dialogues reject not only the
origin from self and the origin from another of dukkha and sukhadukkha
respectively, but they reject also, as emphatically, their chance origina-
tion. But while giving the middle way solution only the two first are taken
into account. Therefore the inadmissibility of chance origination also
mentioned in the introductory dialogues is entirely ignored. The Com-
mentary does not fail to remark that by resorting to the paticcasamuppada
the fortuitous origination of dukkha is also excluded, but this is not expli-
citly stated in the text. If chance origination were taken into account, then
the middle way represented by the paticcasamuppada would lie between
production by an intelligent agent (self or another) and chance origination.
In fact, however, the middle way postulated by the paticcasamuppada is
supposed to go in between causality by self and causality by another, the
latter one not referring, as was the case previously, to a creator or god but
to the discontinuity of personality with the annihilation of one and the ar-
isal of another in a given samsaric line of existence. Another lack of ad-
aptation of the two passages to their respective contexts is in the fact that
the introductory dialogues seem to speak of the causality of self, of ano-
ther, or of chance origination regarding the fruit of the action, while the
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two passages to which we are now referring deal with the relation between
the doer of the action (kdraka) and the experiencer of the fruit of the action
(vedaka), whether they are identical either in the spirit of the heresy called
‘eternalism’ (sutta 17) or in the spirit of the sakkayaditthi that identifies
atta with the khandhas (sutta 18), or whether they are different either in
the spirit of the ‘annihilationist heresy’ (sutta 17) or due to the absolute dif-
ference between fecling and experiencer, that the Commentary equates
also with ‘annihilationism’ (sutta 18). The later date of these passages is
evinced by the part of the Nikadyas where they are found?® and the foregoing
analysis which has shown these two suttas to be a veritable patch-work.
Besides. the rejection of the so called ‘eternalism’ and “annihilationism’
has the value of a denial of arta precisely as contemplated by those here-
sies, not of an absolute denial of atta as will become clear in the second
part of the book. The middle way of the Nikayas as regards the metaphy-
sical nature of arza, follows rather the line of abstention than the line of
commitment, i.e., it prefers to observe in the matter a meaningful silence
than to try to express what is inexpressible. The Nikayas are outspoken in
saying what the arfa is not, but without ever denying the truth of arta.
The anattavada proves unsatisfactory on many a count, precisely in this
very context. The anattavadins find an easy middle way between the say-
ankatar and parankatarm of this context by denying altogether any aftd
and admitting only as sufficient explanation for the existence of dukha and
sukhadulkkha a stream of phenomena, each of them finding the reason for
its existence in the preceding one. But if this solution be considered ade-
quate to explain the rolling on of the paticcasamuppada, it does not ex-
plain by any means the possibility of its cessation and consequent nibbana,
which is expressed in these very texts we are now studying as, evametassa
kevalassa dukkhakikhandhassa nirodho hoti. Being essentially samsaric
and tending therefore of their very nature to keep the round of existences
going on, how can possibly the links of the chain ever cease by themselves?
Vififiana, to take one example, cannot be said to cease unless it be previ-
ously existing, but at the very moment of its existence, by that very reason,
1t gives rise to namaripa, following the well known principle, imasmir
sati idam hoti, imassuppdada idam uppajjati, “when this is that is also, by
the production of this that is also produced’.?! The same applies to nama-
Fipa in relation to salayatana, etc. Therefore, as it has been already stated,
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intentional absolute cessation (nirodha) leading to the destruction *of this
total mass of pain’ is to be forcibly imposed by a superior agent who is no
part of the paticcasamuppada and can exercise its influence over it. We
need not turn many pages to find an illustration of the point at issue:

That ignorance by which the wise man was covered and that craving by

which he was possessed, by which [ignorance and craving] this body

arose, that very ignorance has been abandoned by the wise man, and
that craving has been destroyed. What is the reason for this? The wise
man lived the brahma-life for the complete destruction of pain. That is

why the wise man after the dissolution of the body is not to come to a

body. He, while being one not to come to a body becomes free from

birth, old-age, and death, afflictions, lamentations, pain, mental an-

guish, tribulations. I say, he becomes free from Pain.??
This text shows the wise man engaged in the destruction of ignorance and
craving (the most important links ofthe paticcasamuppada) by embracing
the brahma-life (a term which doubitless has in the context a general mean-
ing comprehending all the items of Buddhist training) ‘for the complete
destruction of pain’. What is the link of the chain that moves the wise man
to act in this way while it leaves the fool unmoved? The cause of this march
to freedom is not to be found in the paticcasamuppada chain but in the
moral agent who is not of necessity bound to sarsara and can choose to
be freed from it.

That in the Buddhism of the Nikayas we cannot do away with the doer
and the experiencer can be proved by means of many other texts. Let us
adduce at least one more:

And what, Punna, is a dark deed having a dark result? Herein, Punna,

someone performs a harmful bodily activity, a harmful activity of

speech, a harmful mental activity. He, having performed a harmful bod-
ily activity, etc., is reborn in a world that is harmful. He thus being born
in a world that is harmful is touched by harmful sense-contacts, expe-
riences a harmful feeling which is extremely painful, even as being con-

demned to hell. In this way there happens a rebirth of a being from a

being, by what he does by that he is reborn, and once he is reborn sense-

contacts touch him. Thus say I that beings are heirs to their kamma.?®
Therefore a being is reborn from a being depending on a free choice of good
or evil. Wrong actions make the doer be reborn in a world that is harmful.
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Once he is reborn there he has nothing to do in the production of the suf-
fering that he has to undergo, which is entirely due to natural causes. This
is concisely expressed by the words, varm karoti tena uppajjati, uppan-
namenam phassa phusanti, an unambiguous reference both to the doer
and the experiencer, and the identity of both.

On the other hand, the anattavada that is accepted as a necessary con-
clusion of the paticcasamuppdda doctrine is an one-sided view due to an
oversimplification of the matter. Thus we read in the Visuddhimagga:

And because the clause ‘Contitioned by ignorance activities come to

pass’, inhibits the view that there is a doer; and the clause ‘Conditioned

by activities consciousness comes to pass’, inhibits the view of the trans-
migration of the self; and the clause ‘Conditioned by consciousness
name-and-form comes to pass’, inhibits the idea of density, by showing
the break-up of things conceived to be the self; and the clause ‘Condi-
tioned by name-and-form sixfold sense comes to pass’, inhibits such
views as the self sees. etc. knows, touches, feels, craves, grasps, becomes,
is born, decays, dies:- therefore, as inhibiting also false views, this wheel
~ of becoming is fittingly to be known.?
The first question that comes into the mind after reading those words, ‘this
wheel of becoming is fittingly to be known’, is ‘by whom is it to be known?
Who can make it the object of his knowledge in order to be saved from it
unless he be by nature different from it?

Let us now ponder the first statement, * “Conditioned by ignorance ac-
tivities come to pass”, inhibits the view that there is a doer’. Now, is avijjd
a self-subsisting entity or an attribute that somehow or other inheres in a
subject? The latter seems to be the case as it is attested by the passage quot-
ed above, ‘That ignorance by which the wise man was covered and that
craving by which he was possessed...’, to which we may add:

Egmeshed in ignorance, bhikkhus, are people, blinded, enveloped by

1 e
and:

Then herein the ignorance of the learned disciple of the Noble One is

destroyed and knowledge arises (in him).2¢
The same thing is established by the frequent exhortations to leave aside
lgnorance. How can anyone be exhorted to leave aside ignorance ifthe lat-
ter does not affect him? But we read:
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Throw away the barrier, leave aside ignorance....””
and:

What things, bhikkhus, ought to be banished by means of wisdom? Ig-

norance and the craving for existence... *®
Such being the case, do activities ‘come to pass’ merely as a result of avijja
‘being there’ all by itself or are they produced by a doer who is affected by
ignorance? Further, avijjia and sarkhara, as they stand in the formula are
wholly undetermined. On whom depends the kind and degree of avijja that
is there and the kind of activities to be produced? If no influence external
to the paticcasamuppdada chain is forthcoming then every single process
will be a monotonous repetition of the previous one. But above all stands
the difficulty of getting rid of avijja@ and obtaining vijia. Will ignorance
withdraw all by itself and respectfully make room for wisdom?

Let us now take into consideration the last statement:

‘Conditioned by name-and-form sixfold sense comes to pass’, inhibits

such view as the self sees, etc..
But do the senses proceed all by themselves and display their activity with-
out interference? If the answer is in the affirmative, then what is the mean-
ing of so many exhortations found in the Nikayas to control of the senses?
Do the senses control themselves spontaneously or are they controlled by
another? See for instance:

Bhikkhus, there being no control of the senses. the virtue of one fallen

from control of the senses is brought to destruction, there being no virtue

the right concentration of one fallen from virtue is brought to destruc-

tion... .»®
This subversive chain of successive destructions continues being described
having the following links, right knowledge and insight, indifference and
dispassion, knowledge and insight of liberation. The opposite is the case
when sense-control is found in the adherent. Many are the testimonies that
could be adduced. Let us give just one, where the Buddha is referring to
the time when he was given to the enjoyment of sensual pleasures and dec-
ided to break away from them:

I myself at other time, knowing as it really is the origin and destruction

[impermanence], the satisfaction and danger and outcome of sensual

pleasures, getting rid of craving for sensual pleasures. removing the fever

of sensual pleasures, dwell devoid of thirst, with a mind inwardly
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calmed. I see other beings not rid of passion for sensual pleasures con-

sumed by craving for sensual pleasures... .30
Who is it that falls away or does not fall away from sense-control, who feels
or does not feel attachment to sense-pleasures? Can anyone say that he is
identified with the senses, that he is not by nature independent form the
senses and superior to them?

And as regards the statement. * “Conditioned by name-and-form sixfold
sense come to pass”, inhibits such views as the self... feels...”, what to
think of the following?

Even so the learned disciple of the Noble One being affected by a painful

feeling does not grieve, is not wearied, does not bemoan, does not cry

beating his breast, does not fall into confusion... . Being affected by that
painful feeling he does not feel repugnance. The obsession of repug-
nance for a painful feeling does not obsess him who does not feel repug-
nance for a painful feeling. .. . If he experiences a pleasant feeling he ex-
periences it with detachment. If he experiences a feeling that is neither
pleasant nor painful he experiences it with detachment. This is called

“a learned disciple of the Noble One, who is detached from birth, old-

age, death... detached from pain.*

Here again, who is it that keeps himself detached from all kinds of feeling
and independent from them?

If the moral agent is responsible for ignorance, attachment to sensual
pleasures, attachment to feelings and thereby bound to transmigration,
then‘ he is responsible for transmigration and pays the penalty for his short-
comings by transmigrating; therefore the statement, * “Conditioned by ac-
t1_wt1e:s consciousness comes to pass’, inhibits the view of the transmigra-
tlgn_ of the self’, is a glaring one-sided statement and oversimplification ex-
plicitly contradicted by a number of passages quoted and to be quoted in
the following section.

THE SELF AND REBIRTH

The §tandpoim of later Buddhism in this matter is ¢lear from what we are
told in the Visuddhimagga:

Further just as the rehearsing voice from the mouth of the teacher does
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not enter the pupil’s mouth, yet it cannot be denied that, because of it,
the rehearsal takes place in the latter’s mouth: as the charmed water
drunk by a [sick man’s] messenger does not enter the stomach of the sick
man, yet it cannot be denied that, because of it, the disease is cured; as
the decoration of the face does not go to the reflection of the face on the
surface of a mirror and so on, yet it cannot be denied that, because of
it, the decoration appears there; as the flame of a lamp does not go from
one wick to the other. yet it cannot be denied that, because of it, the
flame appears on the other wick; — even so nothing comes over to this
existence from the past, nor does anything pass over to the future from
the present, yet it cannot be denied that because of the aggregates, sense-
organs, elements of the past existence they are born here, or that, be-
cause of them being here, they are born in the future.??
According to this, there is nothing that passes over from one existence to
another. The existence that ceases becomes merely the reason for another
existence to begin, but nothing was relayed from the former existence to
the present one nor will it be relayed from this existence to the next, This
assertion can readily be admitted in what concerns the phenomenal part
of man,® but what about the ‘spiritual’ part of man? Is it not there to give
a ‘personal continuity’ to successive existences in a given transmigrational
line? The followers of the anatta doctrine deny that there is such perm-
anent principle of ‘personal identity’. Let us remark in passing the impres-
sion that the whole system went on developing in a chain of extreme views,
even though the Buddhism of the Nikayas shows a definite dislike for ex-
treme views and boasts of being a ‘middle way’. First we have the absolute
denial of the objective truth of attd, this led to the denial of the reality of
the moral agent and the consequent denial of any real doer of kamma and
of the experiencer of the fruit of kamma, and now we are told that abso-
lutely nothing passes on from one existence to another.

The Nikayas do not seem to know any of these metaphysical subtleties,
they profess the doctrine of retribution in a straightforward way, taking it
for granted and not showing any doubt about there being a ‘personal con-
tinuity’ running through succesive existences. The texts adduced to prove
the reality of the doer and the experiencer imply also this very continuity.
The number of illustrations that could be adduced is very large. Let us note
down a few.
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We read 1in the Kiitadantasutta of the Dighanikaya:

Does the venerable Gotama admit that one who offers such sacrifice or

has it offered is reborn at the dissolution of the body, after death, in a

happy heavenly world? :

I admit, brihmana, that one who offers such sacrifice or has it offered

is reborn after the dissolution of the body, after death, in a happy heav-

enly world. At that time, / was the brahmana priest, the one who caused

that sacrifice to be offered.?
This continuity of personality is implied in the often described recollection
of past existences, which present themselves to the mind as previous ex-
periences of one and the same conscious subject.

In such an existence, I was one who had such a name, who belonged to

such a family, who had such a complexion, who took such a food, who

experienced such pleasure and pain, who had such span of life. Then

having passed away from there I arose somewhere else. There again I

was one who had such aname... . Then having passed away from there

I arose here... .3
In this text the different existential experiences are connected by means of
the same ‘T, to whom they are related.

Asamatter of fact, given the realistic outlook that pervades the Nikayas,
a good number of entire books, like the Vimanavatthu, Petavatthu, Apa-
danas, Jataka, Buddhavarisa and Caryapitaka would be rendered mea-
ningless if this perspective of personal continuity through the transmigra-
Fional process were removed from them. It may be added that without the
ideological background of personal identity through transmigration the
Buddhology of the Nikdyas would have never developed for want of a real
connection between the different stages through which a certain being has
to go on evolving until it reaches the sublime peak of Buddhahood. Thus
we have in the Buddhavarmsa an account of the meetings of Gotama in his
foregone existences with the previous Buddhas and their prediction that,
aﬁer a staggering number of years, that very man there present would at-
tain perfect enlightenment.

To give one instance:

Look at this ascetic, a man of matted hair, a man of severe penance,

Within countless kalpas, he will become a Buddha in the world. :
Such were supposedly the words of the Buddha Dipankara at the sight of
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Gotama, when the latter in one of his previous existences was a brahmana
called Sumedha, who renounced the world becoming an ascetic.

In the Carivapitaka, where the acts conducive to the practice of the
paramitas are described, the narration is attributed to Buddha himself
who speaks in the first person, although the facts recounted are supposed
to have taken place countless kalpas before.

The lateness of these books attests to the fact that even at the end of the
Nikayan period their authors wrote as if they knew nothing of the anatta
doctrine and the consequent discontinuity of ‘personality’ or better the ab-
solute lack of it in the transmigrational process.-

We meet with similar testimonies even in the earlier parts of the canon:

Face to face with the Lord, your reverence, have I heard, face to face

with him have I learnt this, ‘Conscious and mindful, Ananda, was the

Bodhisatta reborn in the Tusita group...”. Face to face... ‘Conscious and

mindful, Ananda, did the Bodhisatta stay in the Tusita group...”. Face

to face. .. ‘Conscious and mindful, Ananda, did the Bodhisatta enter his

mother’s womb after passing away from the Tusita group..."."’
Finally we find in a sutta the continuity of personality through transmi-
gration projected on the background of the impermanence of worldly
things enjoyed during the process:

It may perhaps, Ananda, occur to you, ‘It might be that the kind

Mahasudassano was at that time another person (a7ifio)’. But this should

not, Ananda. be viewed so. I was at that time king Mahasudassano... .

Mine at that time were the four and eighty thousand cities... . Mine at

that time were the four and eighty thousand palaces... . Mine... .

In contrast with this continuity of personality through transmigration we
find a great emphasis laid on the impermanence of that worldly glory and
prosperity which in times past was the Buddha’s own:

See. Ananda, how all these component things are now past, vanished,

destroyed. Thus impermanent, Ananda, are component things, thus

unstable, Ananda, are component things, thus untrustworthy, Ananda,
are component things. Insomuch, Ananda, is meet to feel disgust, to be
detached to be set free from all component things.**
The sutta implies that there is someone to see the impermanence, the
transitoriness, the untrustworthiness of worldly things through successive
existences and to grow weary of them, to be estranged from them, to be
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set free from them, because, as we will be told in the second part of the
book, they are not his self.

As regards the death of the body we discover in the Nikayas a way of
talking similar to that of the Bhagavadgit@® that implies a difference be-
tween what dies in man and what is immortal in him:

Even as a snake goes on having let aside its wornout (jinnan) slough,

In the same way your father and mother let aside their bodies here.#®
Finally we may consider the compound attabhdva, which may be trans-
lated as ‘personal or individual existence’, and in this sense is exclusively
Buddhist. The compound has clearly a samsaric meaning and in it ad
seems to stand for the connecting link between the performance of actions
and their corresponding results, either in the current existence or in a dif-
ferent one. Thus:

There are. bhikkhus, these three causes for the origination of actions,
What three? Greed, ill-will, and delusion. The action, bhikkhus, that is
effected out of greed, that originates from greed, that has greed as its pro-
ductive cause, that springs out of greed, wherever the individual exis-
tence (attabhdva) of him [that performs it] is found, there that action
produces its fruit, there one experiences the coming to fruition of that
action, either in this very life or after having risen in another phase of
existence,*!




A Brief General Assessment of the First Part

Tt will not be out of place to close this first part of the book with a general,
though brief, assessment of the main points established by the research un-
dertaken on the usages of the term arta in the Nikayas.

1. A prominent place ought to be given to the fact that the distinction
between the vyavaharika and the paramarthika use of the term aua, in-
troduced to brand all the usages of atta in the Nikayas as vyavaharika, i.e.,
as a merely conventional term without any reality behind it, is of later or-
igin. The all-important distinction in the Nikayas regarding the usage of
the term atfa is the distinction between the usage of the term with a ‘her-
etical’ sense, that is to say as identified either theoretically or only prac-
tically with the peripheral man and as not identified with man’s external
adjuncts and having therefore no asmimanic connotation. This is a point
of great importance and indicative of the different attitudes taken regard-
ing atta by early and later Buddhism. It is to be stressed that the all-per-
vading ‘conventionalism’ of some scholars in relation to attd is not Nikay-
an. The term artd has at times a merely reflexive sense, but there are lots
of cases where att@ means much more than that.

2. The term arta and the concept for which it stands are used in the
Nikayas without any sort of inhibition. This significant phenomenon is
not confined to some specific parts of the Nikayas, but pervades the whole
range of them, showing thereby a general acceptance. In this respect, the
ideal books of the Nikayas are the two Niddesas. The first commentators
who wrote those books, drawing from a complete knowledge of the
Nikayas, strike an ideal balanced attitude between attd and anatta, accept-
ing both. Tt is in the Patisambhidamagga where the balance begins to tilt
in favour of anattd, this showing that, at least from the ideological point
of view, this voluminous work is the latest of all the books of the Nikayas.

3. Certain usages of the term atta in the Nikdyas reveal an unmistakable
intention to refer to the highest existential value in man, to a reality that
ranks high above all other things, in comparison with which all other
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things fade away, and for the sake of which all other things ought to be dis-
dained and utterly renounced. The arza that stands for the wayfarer tow-
ards perfection, bent only on achieving liberation, displays the character-
istics of a dynamic reality trying to assert itself above everything else and
eventually succeeding in doing so. This condemns to failure all later at-
tempts to give it only a merely conventional value.

4. The atta doctrine as presented in the Nikdyas is not a negative one,
either by the absolute denial of arza or by an one-sided insistence on ces-
sation, The atta doctrine in the Nikayas is eminently positive dwelling on
inner development and impelling the adherent to bring to realization all
his ‘spiritual’ potentialities. These teachings can be set into a coherent sys-
tem of thought, which does not differ in its general lines from what other
systems which maintain the reality of the self teach on ata or its equiv-
alent.

5. After reviewing such an ideological panorama, one finds it impossi-
ble to agree with those that maintain that he specific characteristic of
Buddhism vis-a-vis all other systems and from its very inception was the
absolute denial of atta. I. B. Horner’s remark may be quoted here:

At M, ii, 223 there is a sudden introduction of the word atta, around

which controversy has grown with the centuries. Here it appears to be

used in no more than the ordinary way in which all speak of ‘self’... The

Comy. fails to explain how the forceful word atta figures in these pas-

sages. From another angle its appearance must give those who like to

say that the Buddha ‘denied’ at7d pause to think. Attais not denied here,
or anywhere else in the Pali Canon: it is accepted.!
This kind of remark could have been appended to a very great number of
passages in the Nikayas.

Now, if'it were true that the originality of the Buddha’s message, as pres-
?nted in the Nikdyas, was an absolute and uncompromising denial of a1,
n opposition to all other systems, and that from the very first sermon,?
then the word att@ would have become taboo as being a positive means to
express what may be called the ‘spiritual’ reality of man as contrasted with
his samsaric accidents. In such a case, the use of the term ata would have
been confined to rare and in no way significant cases. That such is not the
case in the Nikayas os borne out by the fact that atta is profusedly used
and very often refers to the existential core of man as opposed to the pe-
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ripheral samsaric adjuncts, and that it is used with a positive import
throughout the entire range of the Nikayas. This can be easily explained
ifthe anatta doctrine taught in the Nikayas does not consist in an absolute
denial of arza but only in a relative one, referring to the khandhas, the
senses, the objects of sense, the sense-contacts, the spheres of sense, which
neither are the self nor belong to the self or affect it in any ontological way.
That such is the anatta doctrine taught in the Nikayas will become clear
in the second part of this book. In this way the thesis expounded in the first
part will not be contradicted by the antithesis to be explained in the second
part, and then a coherent synthesis will be possible, a synthesis that will
show the real face of Nikayan Buddhism.

PART TWO

The Metaphysical Self



The Doctrine of Anatta Can Coexist
With the Reality of Atta

In the first part of the book, we contemplated the moral agent, the self, in
action, as the hero of the existential drama, going through the vicissitudes
of a moral career, where it showed itselfeither sunk in the mire of samsaric
impurity, or making manly efforts to purify itself ever more and more, till
the attainment of the very peak of perfection, and consequent liberation.

Now we stop to reflect. We have seen the self in action, as a victim of
his own errors or as the beneficiary of his own victories, the final one, ab-
solute victory, included. But, what is the real nature of the self? What. in
the last analysis, am I? These questions bid our attention turn from what
we have called ‘the existential self’ to what now we call ‘the metaphysical
self’. The latter is going to be the subject of enquiry in the second part of
the book. A word of caution seems necessary here. If we expect to get a
clear idea of what the selfis in itself, of what, in the last analysis, we are,
we shall be sorely disappointed. We are not going to be told what the self
is in itself, what, in the last analysis we are, but rather what the self'is not,
what in the last analysis we are not. We are going to be warned that all the
dogmas professing speculative theories (ditthis) on the self are rooted in
what is the basic ‘heresy’ or ‘error’ in the Nikdayas, to wit, the sakkaya-
ditthi, which identifies the self with what is merely empirical and therefore
non-self (anatta).

We shall in the first place take up and analyse texts which explicitly
teach the doctrine of anatta. The main question to be kept in mind is whet-
her such texts teach absolute anatta, i.e.. whether they deny any reality to
the self, or only relative anatta, i.e., whether they teach only that the phen-
omenal factors are not the self. Even though we do not agree with Mrs.
Rhys Davids as to the kind of aita of which the Nikayas speak, we fully
concur with her when she says, ‘The original anattd teaching is only a de-
nying of what man might wrongly hold to be the self- surely a very different
thing from denying his reality’.!

The anatta doctrine, as such, is not exclusively Buddhist. A common
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and relevant characteristic of some important Indian philosophical sys-
tems is an irreducible dualism, based on the acceptance of two ultimate
principles, which in the last analysis are wholly different and exclusive
from each other. Making use of a general apellation we may designate
those two principles as ‘spirit’ and ‘matter’. Thus we have in Jainism the
two fundamental categories of jiva and ajiva, and in the Sankhya-Yoga,
purusa and prakrti. We may venture to anticipate that at the root of Ni-
kayan Buddhism there are also two antagonistic principles, attd and anat-
ta. even though the doctrine may never have been proposed in this way,
and might scandalize the votaries of absolute anatta. The difference be-
tween early Buddhism — of which we are speaking — and the other systems
consists first of all in the insistence of the former on teaching anatid, an
insistence that is more quantitative than qualitative, assuming the form of
a frequent repetition of certain stock passages. Secondly, Buddhism differs
from the other systems in the kind of ideological development through
which it went later on, giving an almost absolute prevalence to texts teach-
ing anatta, and ignoring or explaining away those other texts in which arta
is admitted as a matter of fact, without realizing the inner tension between
attd and anatta that can be detected in the Scriptures.

Hiralal Jain and A. N. Upadhye provide us with the right perspective
for the evaluation of early Buddhism. They distinguish between two types
of Indian religious leaders: the priest and the ascetic, a division certified
by the Nikayas, where the expression samanas and brahmanas, as embrac-
ing all religious adherents is of very frequent occurence, and where brah-
manic ritualism. founded on caste. is constantly shown to be antagonistic
to the “spiritual’ or ascetic approach of the samanas. The above mentioned
authors refer to the thought-ferment in ancient Eastern India, where a
succesion of ascetic teachers concentrated on the spirit (@man) in man,
having as their aim to separate matter from spirit (both being considered
equally real in their own right), so that the latter might achieve a state of
liberation. They come to the following conclusion:

Thus it will be seen that here, in the Eastern stream of religious thought,

there is no place either for a Deity who shapes the universe and meddles

in its matters, or for a priest invested with mysterious power to propi-
tiate Him. This line of thought is well represented by Jaina Tirthankaras
like Neminatha, Parsva, and Mahavira, by Ajivika Teachers like
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Gosala, by Sankhyva philosophers like Kapila and promulgators of

Buddhism like Buddha.?

This division of beliefs is confirmed in two verses of the Samayasara of
Kundakundacarya, a Jain writer of the first century A. D.:

For the people [it is] Visnu [who] creates celestial, hellish, animal and

human beings; and if, according to [some] samanas, the dtman creates

the six kinds of organic bodies (kayvan), no difference is there between
the professed opinion (siddhdnta) of the people and that of the samanas.

For the people it is Visnu that creates, and for the samanas it is the

atman that creates.’

Naturally enough, Kundakunda rejects such opinions saying that in the
case of a perpetual creation of worlds, human and divine, no liberation
(moksa) is possible. The commentary on this passage runs as follows, in
A. Chakravarti’s words, when making the transition between such doc-
trine and its refutation:

Next, when the Self and non-Self are so entirely distinct and when there

is no chance of association of any kind between the two, much less the

causal relation, how does the feeling of doer occur in the Self? The fol-
lowing gathas offer an explanation.?
The importance of this testimony rests on the fact that it implies that the
samanas, as a whole, were all intent on discussing the nature of arman, to
whom creative powers were attributed by some of them, in opposition to
theistic Hinduism, which admitted the existence of a Creator.

Within the frame of this mental view. which seems to be a legitimate
one, early Buddhism should be aligned with the Eastern current of
thought, taking it to be akin to other systems. charactriezed by their an-
tagonism with any idea of theistic creationism, by their lack of any ritu-
alistic bias, and radically founded on a irreducible dualism between self
and non-self.?

That the teaching of the doctrine of anattd can coexist with a firm pro-
fession of the reality of att@, or its equivalent, is proved, for instance, by
explicit statements found in the Sarkhyakarika. One of the frequent ways
of stating the anatra doctrine in the Nikéayas consists in the formula, ‘ne-
faf?"r mama, nesohamasmi, na meso attd (this is not mine, this I am not,
this is not my self)’. There is a parallel expression in Sarkhyakarika, 64:

Thus by the study of the (twenty-five) true principles, one attains a
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knowledge which is complete, pure, due to the absence of error, and ab-
solute, namely, ‘I am not, nothing is mine, there is no I'.
Vacaspati Misra comments in his Tartva-Kaumudi:
‘I am not’, saying this it merely precludes action as regards the self
(atmani). And thus, all internal actions, such as apprehension, self-con-
sciousness, volitions, perception, etc., as well as all external actions
should be known as denied of the self. And since there is as regards the
self no intentness on action, therefore ‘there is no I'. I is a term that
stands for the agent, as in ‘T know’, ‘T offer sacrifice’, ‘I give’, on account
of the reference to the agent in all such cases. And due to the absence
of action, there is in every case absence of an agent. Therefore, it has
been well said, ‘there is no I". Hence precisely follows that ‘nothing is
mine’. Because it is the agent that obtains possessiveness. Hence where-
from can there be possessiveness belonging to the very nature [of the
self]? Another interpretation might be: ‘I am not” means ‘T am Spirit
(purusa)’ not one endowed with productivity. And because of not being
endowed with productivity, lack of action was indicated when saying,
‘there is no I. And due to the lack of action, lack of possessiveness was
indicated when saying, ‘nothing is mine’.
All this means that the self, as such, is not affected by the activities of
prakrti, that it is metaphysically different from phenomenal reality, and
therefore untouched by its changes, never qualified by them. The Nikayas
will tell us something very similar, that samsaric phenomena are not the
self or something belonging to the self (attaniya), that the self, as such, does
not exercise any kind of possessiveness, and we have seen it propounded
in the last chapter of the first part that the result of kamma is not due n
any way to any efficient causality on the part of the self. Asa matter of fact,
the internal and external activities, mental and bodily, to which the above
quotation refers, may be said to coincide with the khandhas of the
Nikayas, of which one ought to say, ‘this is not mine, this I am not, this
is not my self’.f
In the Yoga-sitras of Patafijali we meet with a siitra that rings of pure
and unadulterated Nikayan Buddhism:
[gnorance consists in viewing what is permanent, pure, pleasant, and
the self (nitvasucisukhatmakhyatih) in what is impermanent, impure,
painful and non-self (anityasuciduhkhanatmasu)’. (Ix 3):
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And in the corresponding bhdsya we read:
He who having accepted any substance either manifest or unmanifest as
being of the nature of self (azmatvenabhipratitya), rejoices at the acqui-
sition of it, taking it to be an acquisition of his self (atmasampadam),
grieves at its loss, thinking it to be a loss of his self (armabyapadam),
[such a one] is an entirely unelightened man.
As regards Jainism, in addition to the testimonies given above, we may ad-
duce:
Even the mystic Yogindu clearly says: ‘Atman is never anything but
atman; the non-soul (para padhartha) is always different from the soul;
neither the atman can become the non-soul nor the non-soul can be-
come atman’.’
Also:
[To say with reference to] any other alien thing (paradravyam), be it an-
imate, inanimate, or mixed: ‘T am that, that is I, T am its own, that is
mine, that was formerly mine, I was formerly its own, that will be mine
again, I will moreover be that’, such erroneous fancies entertains the be-
wildered man about the self (armavikalpa), while the unbewildered man
who knows according to truth does not entertain them.®
The preceding considerations and the evidence adduced give us an insight
into what very likely was the setting of original Buddhism, showing at the
same time the possibility of an anatta doctrine which does not exclude the
reality of asta, but emphasizes it all the more. Whether this is true or not
of Buddism will be decided after going through the evidence to be exam-
ined in this second part of the book.
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The Doctrine of Anatta Taught
Through the Denial of Positive Terms

We shall study the anatta doctrine in two parts, corresponding to this and
the following chapter. In the present chapter we shall catalogue and study
texts that teach it through the denial of positive terms such as mama,
ahaw, atta, attaniva. In the following chapter our attention will be direct-
ed to those texts that teach the doctrine of anatta through the predication
of the negative term gnatta.

THIS IS NOT MY SELF

We begin with the texts that seem to offer the oldest formulation of the
doctrine namely those in which we are told regarding something, ‘That
is not mine, that I am not, that is not my self’. The formula appears to be
a more direct, natural and discursive way of propounding the anatid@ doc-
trine. The presentation of the doctrine by the predication of anatta seems
to display greater simplicity and precision and a refinement of thought that
requires more time to develop.

The first set of texts to be examined are those that refer to the khandhas.
Let us first dwell on a stock passage that occurs with different kinds of in-
troductions and in combination with other stock passages:

‘What do you think of this, Sona. is material form (or ‘body’ = ritpar)

permanent or impermanent?’

‘Impermanent, Lord.’

‘And what 1s impermanent is it painful or pleasant?’

‘Painful, Lord.’

*And as regards what is impermanent, painful, mutable by nature, is it

befitting to regard it as “That is mine, that I am, that is my self”?’

‘Not so. Lord.”

The same reasoning applies to feeling (vedana), perception (sa7ifid), coef-
ficients of consciousness or inner complexes (sankhara). and conscious-
ness (vifinana).
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Therefore, Sona, whatever material form is there, either past, future or

present, either subjective or external, either gross or subtle, either mean

or excellent, either near or remote, any kind of material form should be
discerned by means of higher wisdom as it really is, as “That is not mine,
that I am not, that is not my self’.

The same is asserted of the other khandhas.

Thus discerning, Sona, the learned ariyan disciple feels disgust for ma-

terial form. .. (the same applies to the other khandhas). Feeling disgust

he is free from attachment. Through riddance from attachment he is
liberated. At being liberated there is knowledge of being liberated. He
knows, ‘Destroyed is birth, lived is the brahma-life, done is what was to
be done, there will be no more living in these conditions’.!
Pondering over this text, we come to the following conclusions:

1. What kind of atta is the one referred to in the phrase, na m‘eso atta?
Is it a hypothetical or theoretical a7ta? Is it an abstract term unconnected
with any personal reality? If the term comes in a series with n'etam mama
and n'eso hamasmi, which obviously refer to the concrete reflecting sub-
ject, attais bound to be also the concrete atta of the same reflecting subject.
As it has been pointed out, atta has basically a reflexive meaning even
when used in the nominative case; therefore when I say, ‘this is not my
self’, T mean to say, ‘this not my own self’. It will not do to say that this
attd is the ‘empirical self’, because it is being opposed to the khandhas
which constitute the empirical sclf and are identified with the self by those
immersed in the spirit of the sakkayaditthi.

2. The reason why one should feel disgust for the khandhas is that they
are impermanent, painful, changeable by nature and therefore cannot be
mine, I cannot be the khandhas and the khandhas cannot be my self. The
criterion used here for the utter rejection of the khandhas is in the last an-
alysis that they are not my very self. This gives me the motive to feel re-
pulsion at them and to discard them, and nevertheless I am told by the vot-
aries of absolute anaita that the self in me is no reality. It is as if T was ex-
horted in the following way, ‘Feel disgust for the khandhas, get detached
from them, disown them, because they are not your self, but of course that
self of yours is no reality at all’. Would that make any sense? The tenor
ofthe exhortation seems to imply that attd (everyone’s own self!) metaphy-
sically speaking should be regarded as having nothing in common with the
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khandhas, which are impermanent, painful and mutable by nature. Far
from denying the realtiy of azta, all this establishes it as a superior kind of
reality, the only reality that matters for me, the only reality that I really
am.

3. Who in the last analysis is the one who feels disgust for the khandhas,
feeling disgust for them loses all attachment to them, losing all attachment
to them is liberated, and being liberated has knowledge of such liberation?
Is it not the one who refuses to accept as the innermost core of his person-
ality, as what he really is, what is impermanent, painful, mutable by na-
ture, that is, the khandhas? Therefore, unless we say that there is libera-
tion but no one is liberated (a philosophical subtlety that is not Nikayan)
we are bound to say that the liberated man is a reality and that the atta
of the liberated man, that refuses to identify itself with the khandhas is also
a reality.

4. Tt is important to note that already in this first instance the treatment
of the subject is not theroretical but practical, discussed in a soteriological
context, which leads to liberation from what is impermanent, painful and
mutable by nature. And that is usually the case in other contexts and texts
as well. This supports the contention that the atta of which the texts speak
is the concrete atta of the man in question.

5. If man were a mere bundle of phenomena called khandhas and no-
thing else, what in him would feel disgust for the khandhas to be detached
from them, be thus liberated and have the knowledge of such liberation?
Would the khandhas themselves feel disgust for the khandhas, be detached
from the khandhas, be thus liberated and know that they are liberated?
The whole reasoning will be absurd unless we admit that there is in man
more than the khandhas show there is in him.

Some might be tempted to say that mind, in the form of citta, is the one
that is liberated and has knowledge of such liberation.? But in the
Assutavasutta of the Nidanasarivutta we see the Buddha telling the bhik-
khus that the ignorant common man may find it easy to feel disgust for the
body, to become detached from it and to wish to be freed from it:

But this, bhikkhus, which we call intellect (citta), and mind (mano), and

consciousness (vififiana), regarding it, the unlearned common man is

unable to feel disgust from it, to detach himself from it, to liberate him-
self from it. Why so? For a long time, bhikkhus, this has been for the
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unlearned common man the thing cleaved to, the cherished thing, the

thing grasped, thinking, ‘this is mine, this I am, this is my gelf’... .2
Then the Buddha is reported to have said that it would be better for the
unlearned common man to approach the body as the self, instead of the
mind. as the body appears endowed with greater permanence than the
mind which is in continual change, even as a monkey that goes through
the forest swinging from branch to branch. The sutta continues with the
consideration of the paticcasamuppada, and then comes the final para-
graph where the learned ariyan disciple feels disgust for the khandhas (vii-
fiana included), gets detached from them, is liberated and has knowledge
of his liberation. Therefore those texts that speak of the liberation of citta
speak of a relative liberation, the absolute one being reserved for the moral
agent who ought to leave behind even citia.*

The passage appears in a shorter form in different parts of the canon.
Thus we are told that in order to suppress all proclivity to conceit of T and
‘mine’ (aharikaramamarkaramananusaya) as regards this consciousness-
joined body and all external phenomena:

Whatever material form. Rahula, is there, either past or present or fu-

ture, either subjective or external, either gross or subtle, either mean or

excellent, either near or remote, any kind of material form is looked
upon, as it really is, by means of higher wisdom, as, ‘this is not mine,
this I am not, this is not my self’. [The same is repeated of all the other
khandhas.F
Aharikara and mamarikara (which are presented in this sutta as the result
of the erroneous identidication of the self with the khandhas) are not con-
cepts that necessarily demand the doctrine of absolute anattd, as it is
proved by the importance given to aharikdra in other systems which admit
the reality of the self, like the Sankhya. Cf,, for instance, ‘The ordinary
sense of both the words (ahankara and abhimana) is pride, and the tech-
nical import is “the pride or conceit of individuality”; “self-sufficiency™;
the notion that “I do, I feel, I think, I am”, as explained by Vacaspati: “I
alone preside and have power over all that is perceived and known, and
all these objects of sense are for my use. There is no other supreme except
I; T AM. This pride, from its exclusive (selfish) application, is egotism
aharnkara)”.
The same short form of the text just quoted is found in a context where
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the problem is how to suppress all proclivity to conceit of ‘I’ and ‘mine’,
so that the mind may transcend multiplicity, be peaceful and fully liberat-
ed.” The ideal of unity vs. multiplicity, of integration vs. dispersion is com-
mon to all vogic practices accepted by different systems.

The view regarding everyone of the khandhas that, ‘this is mine, this I
am, this is my self, is considered the reason for sanisara turning round and
round, like a dog tied with a leash to a stake or a pillar.® This is as it ought
to be. for a man cannot be liberated from the round of successive existences
until he ceases identifying himself (his self!) with what is phenomenal and
samsaric.

This identification of the khandhas with the selfis at the root of all ‘the-
ories’ or ‘heretical views” about the self and the world. This being a point
of great exegetical importance for the interpretation of texts, it will, there-
fore, be fitting to prove it by quoting several testimonies.

All these manyfold views, Lord, that arise in the world, either with ref-

erence to theories on the self or with reference to theories on the world,

will there be riddance from those views, Lord, will there be rejection of
those views for the bhikkhu who ponders things at their very source?

All these manyfold views, Cunda, that arise in the world either with ref-

erence to theories on the self or with reference to theories on the world,

wherever these views arise, wherever they become obsessive, wherever

thay beset a man, there can be riddance from them, there can be rejec-

tion of them for one who regarding them with perfect wisdom as they

really are thinks, ‘this is not mine, this T am not, this is not my self’.?
Also:

There are bhikkhus, these six tenets of speculative opinions. What six?

Herein, bhikkhus, the unlearned common man, disregarding the noble

ones, ignorant of the dhamma of the noble ones, untrained in the

dhamma of the noble ones, regards material form as ‘this is mine, this

I am, this is my self’; he regards feelings. ..; he regards perception...; he

regards inner complexes. . .: he regards consciousnes... . And whatever

is seen, heard, thought, known, obtained, searched for, excogitated by
the mind, he also regards that as, ‘this is mine, this Tam. this is my self’.

And even the speculative tenet, ‘this is the world, this is the self, I myself

after death shall become permanent, stable, unchangeable, thus to re-

main for ever’, he also regards it as ‘this is mine, this [ am, this is my
self’,
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The opposite is said of the ariyan disciple who therefore is not troubled
about what does not exist.!

The householder Anathapindika goes to see the wanderers, who ask him
about the view of the Exalted One and the view of the bhikkhus. He replies
that he does not know them fully. Then he is requested to propound his
own view. He answers that it will be easy, but requests then to propound
first their own views. Everyone of the ‘unexplained questions’ is proposed
by a different wanderer adding that this is true the rest is false. Anatha-
pindika makes the following comment on each one of the views proposed:

The view of this reverend one arises having as its cause one’s own un-

sytematic mental acitivity or the utterance of someone else. A view like

this is something become, mentally compounded, thought out, depend-
ing on some condition. And whatever is something become, mentally
compounded... is impermanent. Whatever is impermanent is painful.

To what is painful this worthy one is clinging, to what is painful this

worthy one has reached.

Then Anathapindika is requested to make known his own view:

Sirs, whatever is become, mentally compounded... that is imperma-

nent. Whatever is impermanent is painful. Whatever is painful, ‘this is

not mine, this I am not, this is not my self’. I am of such view, Sirs.
And later on:

Whatever, Sirs, is something become, mentally compounded... that is

impermanent. Whatever is impermanent is painful. Whatever is pain-

ful, ‘this is not mine, this I am not. this not my self. Thus has this been
well seen by me by means of higher wisdom. And I know as it really is
the further escape from that.

Obviously the Buddha approved of such way of thinking.!!

The point we wish to make is confirmed in the Mahaniddesa. The com-
mentator distinguishes between two kinds of upayo (clinging): tanhiipayo
and ditthitpayo, and after describing both he continues:

His clinging due to craving has been abandoned, his clinging due to

wrong view has been given up. And the man who is unattached, having

abandoned craving, having given up wrong view, how could he fall on
material form, how could he resort to material form, grasp material
form, hold on to material form, be attached to material form, saying,

‘this is my self?’ [The same applies to the other khandhas].'?



164  Non-self taught through the denial of positive terms

Since this is a point of great importance, it will be fitting to quote a text
that will be discussed later on but proves our contention with great lucidity
and explicitness:

Whatever samanas and brahmanas, bhikkhus, insist on regarding the

self in different ways, all of them do it with reference to the five factors

of clinging to existence, or some of them. What five? Herein, bhikkhus,

the unlearned common man, disregarding the noble ones, ignorant of

the dhamma of the noble ones. .. regards the body as the self, or the self

as having a body etc. [The same is repeated of the other khandhas].!?
All these testimonies yield a truth that ought to be established as a princ-
iple of universal application in the Nikayas, to wit, that all heterodox
thinkers, be they samanas or brahmanas, lean on the same rational basis,
to wit. the identification of the self with the khandhas. This principle well
applied will provide the answer to difficult passages and reveal the latent
meaning of the so called ‘silences of the Buddha’. It is presumed in the
Nikayas that all the adversaries suffer from this fundamental misconcep-
tion and the Buddha is presented as knowing that whatever answer he gives
to their queries is going to be wrongly interpreted due to this erroneous ide-
ological background. This is also the reason why he never says anything
positive about the self, even though he never denies it and in many pas-
sages its implicit reality becomes obvious for one not enmesshed in the
prejudice of the doctrine of absolute anattd. The self denied in the Nikayas
is the self that is identified with what is empirical and phenomenal. This
is the great aberration that deludes men and keeps them subject to suffering
and samsara.

The Vinopamasuita of the Salayatanasariyutta has two parts. The first
part deals with the control of the senses. The second part has as its theme
that the phenomenal man, the man of the khandhas, is not such as can be
said of him, ‘T, or ‘mine’, or ‘T am’, exactly the triad we found denied in
Sankhya-karika, 64, ndasmi, na me, naham.

A rdja or minister is supposed to hear for the first time the sound of the
lute and be entranced with it . He asks for the lute that is immediately
brought to him. Then he asks for the sound. He is told that the lute is able

to produce sound due to its different parts and the effort of the plaver. .

Then the raja breaks up the lute into many pieces, after which he splinters
those pieces again and again, till at the end he burns everything in the fire
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and winnows the ashes in a strong wind or lets them be borne down by the
swift stream of a river, and exclaims, ‘A miserable thing indeed is this that
they call lute. And being like this whatever it is they call a lute, these peo-
ple become extremely careless and are led astray by it’. The Buddha adds:

Even so, bhikkhus, a bhikkhu investigates material form as far as ma-

terial form gives scope for it, investigates feeling.. ., investigates percep-

tion..., investigates the inner complexes. ... investigates consciousness.

For one who thus investigates... whatever was there for him as ‘T’ or

‘mine’ or ‘T am’, that ceases to be for him.!

This passage is worthy to be aligned with the famous verses of Vajira, al-
luded to in the first chapter of this book, and a careful analysis of it will
lead us to the same conclusion, the denial of selfhood regarding the
khandhas, not the absolute denial of arta. It is obvious that what is dec-
omposed through investigation in the final paragraph is not man as a
whole, but the phenomenal man, the man of the khandhas. The sound of
the vina seems to stand in the simile for the self, even though this is not
explicitly stated. The king may dismember the lute, he may separate its
parts, he may splinter them ever more minutely, he may even burn the
splinters, he will not be able to find the sound. In the same way a man may
dwell on the khandhas, he may analyse them with the greatest care, he will
not be able to find the self in them. The khandhas are not ‘T’, nor ‘mine’,
nor can I say ‘T am” with reference to them.

We may finally take note of a metrical passage where it is also said of
the khandhas, ‘that T am not, that is not mine’:

Material form, feeling, perception, consciousness and whatever is men-

tally compounded,

‘That I am not, that is not mine’, thus one is freed regarding them.

Him thus detached, the self in safety (khemattarin), having transcended

all fetters,

?—Z\;:n) searching (for him) in every sphere, the host of Mara did not

1n _li
Does this passage contain an absolute denial of atza? It seems not.

1. First ofall, the composer of these verses did not think it improper to
rel_”er to the one who does not consider the khandhas as ‘that I am, that is
mine’, and is therefore detached from them (virajjati), as khematta, ‘one
whose self is secure’, and as ‘one who has transcended all fetters’, and is
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thus liberated or on the point of being liberated.

2. The complete rejection of the khandhas does not result in the com-
plete disintegration of ‘the man’, but into his achieving a condition where
Mara cannot approach him. The reality of the man who has rejected the
khandhas for ever is gone into the realm of the metempirical. The self in
him has returned to its own primeval simplicity and aloofness.

3 Itis to be noted that the man in question has not yet died. He is still
alive, therefore his khandhas are not yet ultimately dissolved and can be
seen by Mara, but ke cannot be reached by the arch-enemy, he is khemat-
ta, ‘one whose self is secure’.

We pass now to a second set of texts that deny with reference to the
senses (the preceding set referred to the khandhas), *this is mine, thisIam,
this 1s my self’.

Rihula approaches the Buddha and asks him to explain the dhamma
in short, so that having heard it, he may abide, ‘alone, secluded, watchful,
ardent and resolute as to the self (pahitatto)’:

‘What do vou think, Rahula, is sight permanent or impermanent?’

‘Impermanent, Lord.’

‘And what is impermanent, what is it, painful or pleasant?”’

“Painful, Lord.”

‘And what is impermanent, painful, mutable by nature, is it befitting to

consider it as, “this is mine, this I am, this is my self”?’

‘Not so, Lord.”

[The same applies to the other sense, mind included].

Thus discerning, Rahula, the learned ariyan disciple feels disgust for
the sense of sight, feels disgust for the sense of hearing. .. . Feeling dis-
gust he is detached. Through detachment he is liberated. At being
liberated he has knowledge of being liberated. He knows, ‘Destroyed
is birth. lived is the brahma-life, done is what was to be done, there
will be no more living in these conditions’.1®
Special mention deserves the Rahulovadasutta of the Salayvatanasamyut-
ta. where the senses, the sense-objects, sensorial consciousness and senso-
rial contact are presented as forming a complete system with the khand-
has, a thing we have also observed in the series of suttas enumerated in the
last footnote. After having said of everyone of the factors just enumerated
that they are impermanent, painful, and therefore it cannot be said of
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them, ‘This is mine, this I am, this is my self, it is concluded:
Thus discerning, Rahula. the learned ariyan disciple feels disgust for the
eye, feels disgust for material forms, feels disgust for visual conscious-
ness, feels disgust for visual contact, and whatever is there in feeling (ve-
dand), in perception (safifid), in inner complexes (sarkhara), and in
consciousness (vififidna) that originates dependent on visual contact, he
also feels disgust for that. [The same is asserted of the other senses]. ..

Feeling disgust he is detached. Through detachment he is liberated.. .,

etc.t
It is then evident that vedana, safina, savikhard, and vifiidna depend for
their functioning on sense data. Therefore when the five khandhas are
enumerated beginning with riipg, the body, this is included in the enum-
eration as the field of action of the senses.

Sariputta asks Channa whether or not he regards the senses the different
types of sensorial consciousness and sense-objects as, ‘This is mine, this I
am, this is my self’. Channa replies in the negative. Sariputta asks Channa
what 1s the reason for that.

Seing that there is cessation, knowing by higher knowledge that there is

cessation regarding the eye, reverend Sariputta, regarding visual con-

sciousness, regarding things to be known by visual consciousness, I re-
gard the eye, visual consciousness etc. as “This is not mine, this I am not,
this is not my self’.
When this had been said, venerable Cunda the great spoke thus to vener-
able Channa:

Therefore, reverend Channa, this teaching of the Blessed One should be

unceasingly pondered with the mind, ‘There is wavering for one who

clings, there is no wavering for one who does not cling; by the absence
of wavering there is impassibility, there being impassibility there is no

S’E'flrning, by the absence of yearning there is no [samsaric] coming and

going, by the absence of coming and going there is no passing away and

arising, by the absence of passing away and arising there is no here. no
yonder, nothing in between the two. That is precisely the end of Pain.™*
The reason given by Channa to prove that the senses, their corresponding
angciousness and their objects are not such as could be said of them, “This
1s mine, this I am, this is my self’, is that they are subject to cessation, and
therefore impermanent. This argument so often repeated implies that
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whatever is impermanent cannot be the self. Now can it be said that this
self is a merely hypothetical self not the true one? If it were so, we would
be able to arrange the argument in the following way, ‘If there was a self
it would be impossible to identify it with what is impermanent. But of
course there is no real self. In spite of that regard what is impermanent as
“This is not mine, this I am not, this is not my self”, and make of this the
driving force to do away with the things most cherished in the world. Thus
you will be liberated, but of course there is in you no reality that can be
liberated.” All this simply does not make any sense. The words of Cunda
the Great describe in a kind of paticca-reasoning, very frequently found in
the canon, man’s liberation from the round of existences and consequently
the end of dukkha. The chain begins with, ‘For him who clings not..." to
whom whatever comes after should apply including the end of dukkha.
There is certainly someone who is liberated, even though of his condition
as a liberated being we are not told anything positive, because it transcends
all our empirical concepts.

The Chachakkasutia of the Majjhima, after describing the six internal
sensorial spheres, the six external sensorial spheres, the six kinds of sen-
sorial consciousness, the six kinds of sensorial contact, the six kinds of
corresponding feeling, the six kinds of corresponding craving, continues:

If anyone were to say. ‘the eye is the self (cakikhu arta)’, that is not fitting.

The arisal of the eye as well as its decaying is known. Thus as regards

that whose arisal and decaying is known one would equivalently say,

‘the self in me arises and disappears (attd@ me uppajjati ca veti ca)’. For

this reason it would not be fitting for one to say, ‘the eye is the self’.

Therefore the eye is non-seif.!’

The same reasoning applies to all the factors mentioned above. Then we
are told that to consider those factors as, ‘This is mine, this [ am, this is
my self, is the way leading to the arisal of sukkaya, while the contrary 18
the way leading to the cessation of sakkdya, ‘samsaric individuality’.

It has been already indicated that the self mentioned in all these passages
cannot be a merely hypothetical and unreal self, but the self of the reflect-
ing subject. Here we are told that it would be absurd for anyone to say,
“The self arises in me and passes away’. Will this be absurd because the self
is not real or because the self can in no way be impermanent? From all the
conclusions we have so far arrived at, it can be affirmed without hesitation
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that the second alternative is the true one. Besides the expression, ‘the self
in me’ or “my self’ clearly indicates that it refers to the self of the concrete
individual who speaks.

The elements come in also for rejection, because regarding them it can-
not be said either, ‘This is mine, this I am, this is my self. Let us quote
one testimony that occurs at least thrice in the Nikayas, and all the three
times the outcome of this rejection is the cleaning of the mind from passion
or attachment.

That earth-element, Riahula, which is subjective and that earth-element

which is external constitute the earth-element. This should be regarded

by means of higher knowledge, as it really is, as, “This is not mine, this

I am not, this is not my self’, Thus seing it by means of higher know-

ledge, as it really is, one feels disgust for the earth-element and cleanses

his mind of attachment (virdjeti) for the earth-element.
The same reasoning applies to the water-element, the fire-element and the
air-element. The sutta ends with a paragraph that contains the expression
to be studied later, on, n'ev'atattanam na attaniyam):

And because, Rahula, a bhikkhu does not see in these four elements, ei-

ther the self or what belongs to the self, it is said, Rahula, that such a

bhikkhu has cut off craving, has destroyed all bonds and by a perfect un-

derstanding of conceit has made an end of Pain.?
This text is interesting because it shows that the expression to be studied
later on, n'ev’att@nam na attaniyam is equivalent in meaning to ‘This is
not mine, this I am not, this is not my self’.

The most comprehensive enumeration of things concerning which it is
wrong to hold that “This is mine, this I am, this is my self, is found in the
Patisambhidamagga, under the heading, Kathdm abhinivesaparamaso
ditthi? ‘of what kind is the wrong view [full of] mental adherence and
grasping’? The text proceeds in this away, ‘That material form (riiparm) is
mine, that [ am [material form], that [material form] is my self, this is a
wrong view [full of] mental adherence and grasping’. The same is asserted
regarding the other khandhas, the senses, sense-objects, the sixfold senso-
rial consciousness, the sixfold sensorial contact, the sixfold sensorial con-
sciousness, the sixfold sensorial contact, the sixfold feeling arising out of
sensorial contact, the sixfold perception of sense-objects, the sixfold inten-
tlon concerning sense-objects, the sixfold craving for sense-objects, the six
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kinds of cogitation (vitakka) on sense-objects, the sixfold pondering over
(vicara) sense-objects, the six elements (vifiianadhatu and akasadhatu in-
cluded), the ten aids to concentration (kasinas), the different parts of the
body (head-hair, body-hair, nails, teeth, etc.), the six internal sensorial
spheres, the six external sensorial spheres, the elemental substrata (dhdatu)
of the senses, the sense-objects and sensorial consciousness, the powers
(not only cakkhuindriya, etc.. but also the vital power, the female-power,
the virile-power, the power for happiness, the power for pain, the power
for mental well-being, the power for mental dejection, the power for
equanimity, the power for faith, the power for vigour, the power for wis-
dom), the material and immaterial dhdtus, the different kinds of modes of
existence, the jhanas, the brahmaviharas, the vimokikhas (except the last
one), ignorance, composite things, consciousness, name-and-form, the
sixfold sphere, contact, craving. grasping, birth, old-age and death.?!

It is important to note that the last vimokkha, which consists in the ab-
solute cessation of sensation and feeling (safifi@vedayitanirodha) is not in-
cluded among the things of which one should think, “This is not mine, this
[ am not, this is not my self’. The first reason is obviously that one who
is able to think in this way is not yet in a condition where all sensation and
feeling have been suppressed. Is there no hint also that in this condition
and self finds ‘itself entirely aloof from whatever is not self? That this
sannavedayitanirodha, which is not liable to the disparagement “this is not
mine, etc..’ is not something purely negative but a positive perfection is
clear from the Nivapasutta of the Majjhima, where the ‘spiritual’ progress
of the practitioner is described as a riddance of the pleasures of sense, of
the evil states of the mind, after which, the practitioner gives himself to the
progressive practice of the four jhanas, followed by the progressive prac-
tice of the vimokkhas. When coming to the last one, it is said:

And there is still something further, bhikkhus, a bhikkhu having entire-

ly transcended the sphere of neither-perception-nor-non-perception,

having attained to the cessation of perception and feeling, dwells [in it].

And having seen by means of intuitive wisdom, his @savas are entirely

destroyed. This one, bhikkhus, is said to be a bhikkhu who has encircled

Maira with darkness, who has suppressed the bearings of Méra’s eyes,

gone where he cannot be seen by the eyes of the sinful-one, he has

crossed over the [samsaric] entanglement in the world.?
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It is to be noted that escaping from Mara’s range of vision applies to all
the steps beginning with the first jhana, but only referring to the last one
(the last vimokkha previously excepted from the refrain, *This is not mine,
etc’) it is said that the one who has attained to it *has crossed over the sam-
saric entanglement’, that is to say is liberated. Putting things together shall
we not be able to say that in the cessation of perception and feeling, which
is equivalent to liberation, the self has come into its own? It is also worth
noticing that all the vimokkhas receive the designation of dyatana, but not
the last one, that is why it has been referred to above as a ‘condition’.
This study of the passages that contain the refrain, ‘This is not mine, this
[ am not, this is not my self’, cannot be closed without giving due consid-
eration to Venerable Nyanaponika Mahathera’s opposite opinion. We are
now interested with the passage where he makes an explicit reference to
this saying. He first quotes S III, p. 278, Khandhasamyutta, 47:
Any ascetics or brahmans who conceive manifold (things or ideas) as the
self, all of them conceive the five aggregates (as the self) or any one of
them,
Then he continues:
This textual passage also excludes any misinterpretation of the standard
formulation of the Anartd doctrine: “This does not belong to me, this [
am not, this is not my self’. Some writers believe that this statement per-
mils the conclusion that the Buddha supposed a self to exist outside. or
beyond. the five aggregates to which the above formula usually refers.
This wrong deduction is finally disposed of by the words of the Buddha
quoted above. which clearly say that all the manifold conceptions of a
self can have reference only to the five aggregates or to any one, or sever-
al, ofthem. How else could any idea of a self or a personality be formed,
ifnot from the material of the five aggregates and from a misconception
of them? On what else could notions about self be based alternati-
vely?.. .23
We must concur with Ven. Nyanaponika as to the basic importance of
the sakkayadiithi to which the paragraph quoted above refers. But we
must disagree in that a// the references to gi/a found in the canon belong
to this category, only those that refer to the ‘heretics’, as has been proved
above. We plead guilty to the accusation levelled against those who believe
that the statement, ‘This is not mine, etc.’ allows the reality (the word “ex-
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istence’ has a samsaric connotation) of a self besides the khandhas, and
strong reasons have been given to establish this view. A negative argument
will be introduced now to confirm it. Ven. Nyédnaponika says that there
is no other possible conception of the self but that which takes all the
khandhas or some of them for the self. This will apply even to atta, as con-
tained in the saying, ‘This is not mine, this I am not, this is not my self’.
Then when, as directed by the Buddha, I think and say of ritpa, ‘this is not
my self, such statement will have to be paraphrased as, ‘material form is
not my self, which as a matter of fact is identified with material form’. That
is a contradiction. If all conceptions of the self are to be based on the id-
entification of the aggregates with the self, then whenever I mention the
term ‘self I am referring to that identification, But that leads me to the
above given paraphrase where I say that arta is identified with material
form, but that materiad form is not attd. In our view, the saying, ‘This is
not my self’, purports to contradict the position of those for whom mater-
jal form and the other aggregates are the self. If I say that material form
etc. are not my self, my first intention is to assert that I am not of those
who fall into the error of identifying the self with material form, etc. There-
fore T am referring to an attd that is not identified with material form, etc.,
and opposing it to the attd of the heretics which is conceived as identified
with material form, etc. Further still, it is indisputable that ahar stands
for attd, and that mama refers directly to aharm and through it to arna.
Therefore when I state regarding material form, etc., n'etam aham ‘asmi,
in Ven. Nyanaponika’s supposition I will be saying that, ‘I, identified with
material form, etc., am not material form, etc.’. And when I say also re-
garding material form, etc.. ‘material form, etc., does not belong to this self
of mine which as a matter of fact is identified with material form, etc.”. All
becomes logical and crystal clear if we accept two kinds of self or ara, the
one branded as ditthigatam in the Niddesa, and its opposite, the true self
or attd, Then when I say regarding material form, etc., n'eso me atta. 1
mean to say that I do not fall into the error of identifying material form,
etc., with atta, as the heretics do, and that for me material form, etc., is
not my self. I thereby give to understand that my idea of the self'is different
from that of the ditthi followers, that I have an idea of the self that is the
true one. Let us further keep in mind that, “This is not mine, this I am not,
this is not my self, is expected to afford me an impelling motive to feel dis-
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gust for the khandhas, to become detached from them, and be thereby libe-
rated. This will make sense if my reasoning follows a line of thought such
as, ‘material form is not my (true) self, therefore I am not material form
and material form is not mine, and that is why I feel disgust for it, get de-
tached from it, and thereby am liberated’.

‘HE DOES NOT REGARD THE KHANDHAS, ETC., EITHER AS THE SELF OR THE SELF
AS QUALIFIED BY THEM’

There is another way of showing with greater emphasis and in greater de-
tail the ontological separation, the difference in being, between the selfand
what later on will be called non-self. We shall quote as typical the follow-
ing text:

And how, bhikkhus, is there worry born of grasping? Herein, bhikkhus,

the unlearned common man, disregarding the noble ones, ignorant of

the dhamma of the noble ones. .. regards the body as the self or the self
as having a body, or the body [as being] in the self, or the self [as being]
in the body (ritpam attato samanupassati, riipavantam va attanam, at-
tani va ritpam, rilpasmim va attdanam). The body of such a man under-
goes change, suffers alteration. Owing to the condition of change and al-
teration in the body, the consciousness (vififiana) of such a man does not
cease to think of the change in his body. From not ceasing to think of
the change in his body, worrying thoughts persist in gripping the mind.

From the mind being thus gripped he is fearful, and owing to vexation

and a sense of longing and clinging he is troubled.?

The same applies to the rest of the khandhas. The opposite is asserted with
reference to every one of the khandhas in the case of a man who does not
regard the khandhas as the self, nor the self as qualified by the khandhas,
nor the khandhas in the self, nor the self in the khandhas.

The formula now under study rejects from every possible point of view
any ontological relation between attd and the khandhas. The first kind of
relation to be rejected is one of direct and explicit identity, na ritpar attato
samanupassali. The second kind of relation discarded is the one that
would regard the selfas substantially modified and qualified by the khand-
has, na riipavantam va attanam (samanupassati). The third and fourth
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kind of relation utterly disapproved is regarding the self as the real sub-
strate of the khandhas, or these as the real substrate of the self, na attani
va ritpam, na ripasmim va attanam (samanupassati).

It is to be emphasized here, as it has been done above, that when saying
that one regards or does not regard the khandhas as the self (attato), the
attd in question is not a hypothetical or theoretical attd, but the very self
of the person involved. We fail to see how this denies the reality of afza in
an absolute way, on the contrary, it asserts atta as free in reality from any
ontological admixture with the peripheral factors of samsaric existence.
The man who erroneously thinks the self (his self!) to be the khandhas or
to be objectively and ontologically involved in them suffers from a very
harmful kind of alienation, from which he has to rid himself'is he seriously
aspires to the liberating integration of his self. The fact that, as we have
been told in the passage just quoted, the man who succeeds in regarding
the khandhas not as the self (his self?), as not having any ontological re-
lation to the selfis not affected by the fluctuation of the khandhas and stays
untroubled, indicates also that he attains to an integration of his self that
transcends whatever is mutable, the reality of astd being thus clearly im-
plied.

This view that the khandhas are the self, or qualify the self, etc.. is pres-
ented as the cause of being attached to different samsaric conditions:

Whatever samanas and bramanas, bhikkhus, insist on regarding the self

in different ways, all of them do it regarding the five factors of clinging

to existence, or some of them. What five? Herein. bhikkhus, the un-
learned common man, disregarding the noble ones. ignorant of the
dhamma of the noble ones... regards the body as the self, or the self as
having a body, etc. [The same is repeated of the rest of the khandhas].
Thus this conviction ‘I am’ is not done away by him. And such convic-
tion ‘Tam’ not being done away by him there takes place no overcoming
ofthe five senses: sight, hearing, smell, taste and touch. The mind, bhik-
khus. is also there, mental objects are also there, the element of ignor-
ance is also there. As regards such, an unlearned common man affected
also by feeling born of the contact with ignorance (avijja), there is found
in his case [the conviction] ‘T am’, as well as [the conviction] ‘this I am’

and ‘I shall be’ and ‘I should not be’ and ‘I shall become one having a

body” or ‘Ishall become one without a body” or ‘I shall be conscious’ or
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‘T shall be without consciousness’ or ‘I shall be one neither-conscious-

nor-unconscious’, It is not so with the learned ariyan disciple.?

One who regards the khandhas as the self and the self as ontologically
related to the khandhas is entirely engulfed in the empirical self of the
ditthis, identifying the khandhas with the pure, independent, absolute,
metaphysical self. Such a man does not cease to be bound to becoming,
and while in that condition cannot be freed from samisara.

The senses are also discriminated from what is the self or belongs to the
self. Not only the different kinds of sensorial contact, but also other kinds
of phasso, including the greatest attainments, are excluded from the self or
what belongs to the self, but not all....

Commenting on, vivekadassi phassesu (‘a searcher of discrimination as
regards contacts or attainments’), we are given first a comprehensive list
of different kinds of phasso, beginning with the six sensorial contacts.
There follows a list of nineteen different contacts or achievements. Then
it 18 explained that

He [the vivekadassi] regards the sensorial contact of the eyes as excluded

from (vivittar) the self, from what belongs to the self, from what is perm-

anent, stable, unchangeable.®
The same applies to all other kinds of phasso previously enumerated, ex-
cepting: sufifiato phasso (the attainment of the void), animitto phasso
(non-phenomenal attainment), appanihito phasso (desireless or craving-
less attainment), and lokuttaro phasso (the attainment of what is tran-
scendental).?’

That it was the commentator’s intention not to include these kinds of
phasso among those that are kept apart from the self or what belongs to
the self is evinced from the fact not only that they are not mentioned at
all, but further still that their exclusion implies the intentional skipping
over sufiniato phasso, animitto phasso, and appanihito phasso, which in
the introductory list are given between ariipavacaro phasso (the attain-
ment that concerns what is formless or immaterial) and lokiyo phasso (the
attainment of what is worldly), both of which are included among those
that are not the self or what belongs to the self. Does this not at least give
us a hint that in the commentator’s mind these superior kinds of phasso,
which transcend what is merely empirical, stood in a different kind of re-
lation to the self or what belongs to the self? Of these superior kinds of
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phasso we are told:

Whatever attainments are there noble, rid of the dsavas, transcendent

(lokutiard). connected with the void [or nibbdnal, he sees all of them

apart from passion (rdaga), ill-will (dosa), infatuation (moha), anger. en-

mity, etc., etc.?®

This list of imperfections corresponds exactly with the list of shortcomings
from which the perfect man, ‘one whose self has attained nibbana (abhin-
ibbutatto)’ 1s said to be free.?? Is it not extremely significant that the im-
perfections from which these superior kinds of attainments are considered
free are exactly the same as those from which a bhikkhu who is said to be
abhinibbutatto, ‘one whose self has attained nibbana’ is also said to be
free? We can further see a very telling affinity between these attainments
intentionally excluded from what should not be considered either as the
self or what belongs to the self, and the exclusion of the eighth vimokkha
in a similar context, as indicated above. All these data seem to point at the
fact that in the Nikavas the self, in its very being, is metempirical. This
gives us the right perspective to value the insistence with which it is assert-
ed in the Nikayas that whatever is phenomenal is not the self and does not
stand in any sort of ontological relation to the self. On the other hand, the
sakkayaditthi, the fundamental dirthi in the Nikdyas, consists precisely in
the identification of the self with the empirical man.

We come now to discuss a text that prima facie and independently from
the context in which is found, might seem to contain an assertion of ab-
solute anattd. Ven. Nyanaponika introduces the text with the following
considerations,

Ifthe words ‘T’, ‘ego’, ‘personality’, ‘self’, etc., should have a meaning at

all, any form of an ego-conception, even the most abstract and diluted

one, must necessarily be connected with the idea of particularity or se-
parateness, i.e., with a differentiation from what is regarded as not ‘ego’.

But from what could that particularity or differentiation be derived if

not from the available data of experience, i.e., the physical and mental

phenomena which have been comprised by the Buddha under the clas-
sification of the five aggregates?7*
The fact 1s that whatever be its origin, ‘the idea of particularity or separ-
ateness, i.e., with a differentiation from what is regarded as nor “ego™ ’ is
present everywhere in the canon, and is therefore a datum of revelation if

= =il
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not of experience, The texts quoted in the second part of this book bear
witness to it, and there are still more to come, specially a few where ‘the
differentiation from what is nor “ego’ ’ is explicitly expressed with relative
terms such as attd and para, and the aggregates are considered to be not
atta but para (‘alien, another’).

The illustrious author is right when asserting that all our concepts have
their root in experience, to which all can somehow or other be referred in
the last analysis. But our knowledge 1s not a mere factual apprehension of
facts, it has also a discerning function, exercising a judgment of values, and
in this judgment of values the aggregates or khandhas are found deficient,
faulty, precisely because they are impermanent, painful, and therefore
cannot be the self of man. This requires a perspective whose point of view
must be somewhere outside the aggregates and not limited by them.

As a consequence of this judgment of values and as a token of its tele-
ological orientation our knowledge may also be called ‘aspirational’, tend-
ing towards ever higher and higher achievements that are expected to bring
man to perfection. Thus in the Pali canon we are made to find the aggre-
gates to be unsatisfactory for being impermanent, painful and therefore
not the self, and are exhorted to do away with, to discard, them. This is
not a process of mere elimination for elimination’s sake, but of elimination
for the sake of fulfilment. If the only available data of experience are the
five aggregates, if our inner world is strictly confined to them, and if they
are by nature transient and painful, whence the idea and the ‘ideal’ of what
is permanent and griefless is to derive, but from the aspirational character
of our knowledge, which by the way is also a datum of experience? This
shows that there is in man more than ‘meets the eye’. We are told time and
again to demur to accept that we are what is impermanent and painful
(‘“This is not mine, this I am not, this is not my self’), because from the in-
nermost core of our being, which lies deeper than the aggregates there wells
up an irrepressible aspiration to permanence and happiness. Permanence
and happiness are not found in the five aggregates, and hence the ‘idea of
particularity and separateness, i.e., a differentiation from what is regarded
as not “ego” ’, that is to say the five aggregates.

Another name for the ‘aspirational’ character of our knowledge is ‘in-
tuition or insight’, which reveals to us what is beyond experience, and is,
nevertheless the deepest reality in us. Unhappily, to describe this reality
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we depend on phenomenal experience, which does not attain to it and can-
not therefore provide us with adequate terms to describe it. Hence such de-
scription is to be done via negationis, by means of denials, which are not
intended to be mere denials but negative assertions of a superior kind of
reality. Thus when the Pali canon refers to the metaphysical self, it tells
us what the selfis not (impermanent, painful, mutable, the five aggregates,
the senses, etc., etc.). But on the other hand, it also abstains from telling
us that the eighth vimokkha and the highest kinds of attainments (phassa),
which cross the line of what is empirical, are not the self. But it cannot tell
us, in positive terms, what the self is.

Ven. Nyanaponika makes much of a text, of which we said above that
prima facie and taken out of the context in which it appears, contains what
might appear to be an absolute denial of arta. The text in question is:

‘But, bhikkhus, there being self, would there be for me what belongs to

self?’

“Yes, Lord.’

‘Or, bhikkhus, there being what belongs to sell would there be for me

self?’

“Yes, Lord.”

‘But there being in truth and in reality neither self nor what belongs to

self. is it not so that the speculative opinion that says, “This is the world,

this is the self, I myself shall become after death permanent, stable, per-
ennial, immutable by nature, I shall remain like this unto what 1s eter-
nal”, would not this teaching be pure and absolute folly?’

‘How could it not be pure and absolute folly?™!

Ven. Nvianaponika, after quoting this passage, hastens to say:
The first sentence of that text expresses, in a manner as simple as em-
phatic, the fact pointed out before: that the assumption of a self requires
also something ‘belonging to a self (attaniya)’ i.e., properties by which
that self receives its distinguishing characteristics. To speak of a self de-
void of such differentiating attributes, having therefore nothing to char-
acterise it and to give meaningful contents to the word, will be entirely
senseless and in contradiction to the accepted usage of these terms ‘self’,

‘ego’, etc.?

Let us first of all remark in passing that the nirguna self, the self without
attributes is admitted in Indian philosophy without any fear of senseless-
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ness and contradiction. Ven. Nyanaponika's words apply fully to the self
of the heretics, the one identified with the empirical man. But they do not
apply to the self whose nature transcends what is empirical in man, and
whose only distinctive characteristic is not to be in any way characterized
by what is empirical, that is to say, by what is impermanent, painful, mut-
able. To assert that if it is not impermanent, painful, mutable, then it
ought to be permanent, happy, immutable, is equivalent strictly speaking
to uttering something that in the last analysis has not got much of positive
meaning, Nothing that is permanent, entirely happy and immutable falls
within our range of experience, but just the opposite, therefore such terms
have for us a radically negative meaning. When we speak of something
permanent we mean something that is not impermanent, the latter being
what we experience, and the same applies to entirely happy and immut-
able. That is why the Pali canon tells us what the self is not, never what
the self 1s, and 1t can never tell us what the self is. Nevertheless what we
are told is more than enough to move us to loathe whatever is samsaric,
to shun it and to be thereby liberated. Liberation, and nothing else, is the
purpose of the teaching of the Nikayas. Liberation is not attained by means
of speculation but by means of realization. which is based on intuition and
insight, and intuition and insight transcend experience. All theories on the
nature of the self are purely speculative, as they can give us only an em-
pirical notion of the self, which by nature is metempirical. What is purely
speculative 1s useless from the point of view of salvation and becomes
harmful when leading to attachment to any pet theory to be defended
against all others, fostering thus the identification of the self with what is
a mere mental formation, a dirthi.

Let us now examine the question whether the text quoted above con-
tains an absolute denial of attd or only a relative one. Ven. Nyanaponika
obviously thinks that the denial is an absolute one. But the true sense of
any given text is to be sought not independently from, but subject to the
immediate context in which it is found. The translation of what constitutes
the immediate context in question will be as follows:

“You ought to take hold of a possession, bhikkhus, the possession of

which is permanent, stable, perennial. immutable by nature, that would

remain like this unto what is eternal.®* But do you, bhikkhus, see by any

chance such possession, the possession of which would be permanent,
stable, etc.? .
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‘Not so, Lord.”

“Well said, bhikkhus, I too, bhikkhus, do not see such possession....
You ought to cling, bhikkhus, to such a clinging to a theory on self, by
clinging to which there would not arise for him who so clings pain, la-
mentation, grief, mental uneasiness, tribulation.** But do you, bhik-
khus, see by any chance such clinging to a theory on self, by clinging to
which there would not arise for him who so clings pain, lamentation,
etc.?’

“Not so, Lord.’

“Well said, bhikkhus. I too, bhikkhus, do not see such clinging to a the-
ory on self, by clinging to which there would not arise.... You ought to
rely, bhikkhus, on such reliance on mere theory by relying on which
there would not arise for him so relying, pain, lamentation, etc.”> But
do you, bhikkhus, see by any chance any reliance on mere theory. by
relying on which there would not arise for him so relying pain, lamen-
tation, etc.?’

‘Not so, Lord.”

“Well said, bhikkhus. I too, bhikkhus, do not see any reliance on mere
theory, by relying on which there would not arise for him so relying,
pain, lamentation, etc. But bhikkhus, there being self, would there be for
me what belongs to self?’

‘Yes, Lord’

‘Or. bhiklhus, there being what belongs to self would there be for me
self?

‘Yes, Lord.

“But there not being in truth and in reality either self or what belongs to
self is it not so that the speculative opinion that says, “This is the world,
this is the self, I myself shall become afier death permanent, stable, per-
ennial. immutable by nature, I shall remain like this unto what is eter-
nal” would not this teaching be pure and absolute folly”

‘How could it not be pure and absolute folly?

“Then what do you think, bhikkhus, is material form permanent or im-
permanent?’

‘Impermanent, Lord.’

‘And what is impermanent, is it painful or pleasant?’

‘Painful, Lord.” -

Non-self taught through the denial of positive terms 181

‘And what is impermanent, painful, mutable by nature, is it fit to regard

it as “This is mine, this I am, this is my self”?

‘Not so, Lord.’

[The same reasoning is applied to the other khandhas.]

‘Therefore herein, bhikkhus, whatever material form is there, either

past or future or present, either internal or external, either gross or

subtle, either mean or excellent, either near or remote, all kinds of ma-
terial form should be regarded by means of higher knowledge as “This
is not mine, this I am not, this is not my self”. Thus discerning, bhik-
khus, the learned noble disciple feels disgust for material form [the same
applies to the rest of the khandhas], by feeling disgust he is detached
from them, through detachment he is liberated, at being liberated there
is knowledge of liberation. He knows, “Destroyved is birth, etc.” ¥
Set in this broad context, the passage in question denies the heretical self
that is identified with the khandhas or aggregates, but that is not an ab-
solute denial of the reality of atta. It should be kept in mind, that:

1. The passage is introduced immediately after having denounced at-
tavadupadana, ‘clinging to theory on self’, and dirthinissaya, ‘reliance on
mere theory’, as the cause of pain, lamentation, grief, mental uneasiness,
tribulation.

2. Whatever the passage says refers to a dirthi, that of the eternalists,
who from the Nikayan point of view held the absurd doctrine that this very
self of our daily experience which identifies itself with the aggregates
(which thus become attaniya) will become after death eternal. A quotation
has been given in a footnote of a passage from another part of the sutta
yvhr::re it is said of this very theory, ‘This is not mine, this I am not, this
15 not my self’.

3. The words, ‘But bhikkhus, there being self, would there be for me
what belongs to self’, come immediately after having declared that in the
}m.)rl.d of experience, transient and painful (not in the metaphysical world)
1t 1s impossible to have such a possession, such a clinging to, and reliance
on theory on self as would banish all pain. But if in what is empirical and
transient (theory on self included) no true self can be found, how can there
be such kind of possession or theory on self (attaniva)?

4. Immediately after the passage in question and confirming its doctrine
we are faced with the well known stock passage where we find explicitly
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stated the idea of particularity and separateness of the true self in relation
to the aggregates, declared by the formula, ‘This is not mine, this I am not,
this is not my self, with the consequent ‘logical’ detachment from the
aggregates and subsequent liberation from them.

Summarizing, the text signalled out by Ven. Nyanaponika as teaching
absolute anatta, firstly refers to the false theory (ditthi) of the eternalists,
secondly it is sandwiched between two passages, one of which deals with
attavadupadana, ‘clinging to theory on self,” and ditthinissaya, ‘reliance on
mere theory’, while the other is an eloquent rejection of the khandhas as
being the true self.

All the canons of interpretation persuade us to see in the text in question
a reference confined to the sakkayaditthi in its eternalist form. The idea
of atta contained in such ditthi does not correspond with truth and reality,
being a false and disastrous notion, born of ignorance, not merely a harm-
less conventional idea. Therefore, within the frame of mind reflected in the
context, the passage in question could be paraphrased as follows, making
explicit between brackets what is implicitly understood:

‘There being self[in the aggregates] would there be [in them| for me what

belongs to self?’

“Yes, Lord.”

‘There being what belongs to self [in the aggregates] would there be for

me [in them] self?’

*Yes, Lord.’

“There not being truthfully and really [in the aggregates] either self or

what belongs to self, is not so that the speculative opinion which says,

“This is the world, this is the self, I myself[identified with the aggregates]

shall become, after dying, permanent, etc.”, would be pure and absolute

folly?

‘How could it be otherwise...”

The eternalist theory is found faulty on two counts, first for applying the
pronoun ‘T to things where no selfis to be found, and secondly for imagin-
ing that those things (the aggregates) can become in any way permanent,
eternal. In fine, the passage in question cannot be claimed to contain an
absolute denial of atta, but only of the arza of the eternalists, which is ba-
sically the atta of the sakkayaditthi. Two final animadversions may be
passed on Ven. Nyidnaponika’s words quoted above.
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1. Only the self of the ditthis is assumed and receives its distinguishing
characteristics from the aggregates, which in their turn are assumed to be
identified with the self. The true self is not assumed. it is experienced as
a primary datum in the process of salvation, where according to the test-
imony of the scriptures, it constitutes at the same time the existential dis-
cerning subject which tends towards liberation and the ontological crite-
rion for discernment, as it is clearly shown in the formula, ‘This is not
mine, this I am not, this is not my self’, Whatever is to be rejected is such
because it is impermanent, the cause of pain, and therefore cannot be the
self. The process of salvation is nothing more and nothing less than the
process of rejection by the self of what is non-self. The only characteristic
of the true self, of which the scriptures speak. is a negative one, that of not
being characterized by what is empirical and therefore impermanent and
the cause of pain.

2. To speak of ‘the accepted usage of these terms “self”’, “ego”, etc..’
with reference to the atta of the ditthis is a misleading understatement. The
atta of the dirthis, as has been pointed out, is not a harmless conventional
idea but an absolutely disastrous misapprehension born of craving and
prejudice.

VOID OF THE SELF OR OF WHAT BELONGS TO THE SELF

Another way of proposing the doctrine of the non-self is by asserting that
all samsaric factors are ‘void’ of the self or of what belongs to the self (sui-
fiam attena va attanivena va).
The world is void, the world is void, thus, Lord, it is said. In what re-
spect, Lorfj_. is the world said to be void?
In so far, Ananda, as the world is void of the self or of what belongs to
the self. in so far is the world said to be void. And what is it, Ananda.
?hat is void of the self or of what belongs to the self? The eye, Ananda
1s void of the self or of what belongs to the self; visible forms. .. ; sight-
consciousness...; the eye’s sensorial contact...; and whatever feeling
there arises dependent on the eye’s sensorial contact, be it pleasant or
unpleasant or neither pleasant nor unpleasant, that, too, is void of the
self or of what belongs to the self. [The same is asserted of the other
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senses, mind included.]*®
Commenting on sudifiato lokam avekkhassu, regard the world as void,’
several explanations are given:

1. First of all we are told that the world is “void’ for two reasons,

(a) ‘Due to the discernment of its proceeding under [physical] necessity
(avasivapavattasallakkhanavasena)’, where obviously the action of no self
is felt or required. The text quoted to prove it asserts that the aggregates
are non-self, because if they were the self they would not be prone to illness
or affliction and we would be able to change them at will, a text that will
be dealt with in the following section.

(b) ‘Due to the consideration of the vanity of samsaric compounds (tuc-
chasarikharasamanupassandavasena)’. This is substantiated by saying that
in everyone of the khandhas there is no substance, no pith (saro). Of every
khandha we find asserted what is asserted of ripa:

Body is essenceless, without essence, deprived of essence, and that re-

garding either the quintessence of permanence, or the quintessence of

happiness, or the quintessence of the self (attasarasarena)... >
We meet here with a way of speaking that would have no explanation if
absolute anartd were the established truth in the Nikiyas. The répetition
of the word sdra in niccasarasarena, sukhasarasarena, and attasarasa
rena, is doubtless intended to give the word an intensive meaning, that is
why sara has been translated as ‘essense’ and sardsdra as ‘quintessence’.
Now an intensive meaning of this kind is meant to show the greatest pos-
sible appreciation for the thing in question and by contrast the supreme
inanity of the things that lack the thing so much appreciated. That the
Nikayas show a great appreciation for permanence (ricca), and happiness
(sukha) is a thing that even the votaries of absolute anatta will readily con-
cede, but lo and behold atta being here mentioned in the most emphatic
and appreciatory way in a series with nicca and sukha and as a matter of
fact as the culmination of the series. One who considered attd as sarasara
(quintessence) cannot be said to consider atza as an unreal entity.

2. The text continues saying that there are six reasons more why one
should consider the world as ‘void’. because

the eye is void either of the self or of what belongs to the self, of what .

is permanent, perennial, immutable by nature....
The same is repeated of the other senses, their corresponding objects, their
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corresponding types of sense-consciousness, their corresponding types of
sensorial contact, and the consequent types of feelings dependent on them.

3. There are six other reasons why should the world be considered
‘void’. Firs it is asserted of each of the khandhas that they ought to be con-
sidered

empty. vain, void, non-self, essenceless, as destruction, as annihilation,

as the root of suffering, as full of the gsavas, as something compound.
Not the khandhas alone, but one should see in that light also: cuiti, up-
apatti, patisandhi, bhava, samsaravattha, being all nouns having a trans-
migrational connotation.

4. Twelve more reasons are given to demonstrate the vacuity of the
world. In this case we are told of every khandha, that

it is not a being (satto), not a soul (jive), not a man (naro), not a human

being (manave), not a woman (ifthi), not a person (puriso) not a self

(attd), not anything belonging to the self (attaniva), not ‘T’ (ahar) not

mine (mama), not anybody (koci), not anything belonging to anybody

(kassaci),
giving thus altogether twelve different ways of connoting personality. Two
things are noteworthy, the presence of puriso which reminds us of the pu-
rusa of the Sankhya, and the absence of puggalo, which would become la-
ter on the term to connote personality for the puggalavadins.

5. At the end of this long comment, the passage already noted, ‘“The
world is void, the world is void, etc.’ is quoted.*

The passage from the Cullaniddesa, just analysed, comments on one
pada of the following stanza, which tells us that the world is void of the
self, linking together the consideration of the world as void and the uproot-
ing of the wrong view on the self, which consists precisely in the identi-
fication of the self with the worldly components:

Regard the world as void, Mogharija, ever mindful,

Uproot the wrong view on the self (attanuditthir), thus you will be one

who has crossed over death,

The Lord of death does not see one who thus regards the world.4!
‘Idarh’ (this all) which doubtless must be taken as a synonym of loko (the
world) is also proclaimed to be void of the self or of what belongs to the
self. Among the three kinds of cetovimutti described in the Godattasutta
of the Citrasamyutta, we find the susifiata cetovimuiti:
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Herein, venerable sir, a bhikkhu gone either to the forest, or to the root

ofa tree, or to a lonely spot. reflects thus, “Void 1s this of the self or what

belongs to the self’.*2
Finally, the special relationship between sufifiatd and anattd is brought
forward by saying;:

Reflecting on non-self (anatrato) the establishment of of the void

(surifiatupatthanam) takes place.®
The existential approach to the problem of man and the central position
granted to man in Nikayan Buddhism are clear from the little interest they
betray in the physical world as such. The physical world deserves attention
only in its relation to man. Thus the word loko in ‘the world is void. the
world is void..." does not refer to the physical world, the universe, but to
the samsaric environment in which man’s existence runs its course. This
becomes evident from the texts just adduced which explain the vacuity of
the world as the vacuity of the spheres of sensorial contact and of the aggre-
gates. This is confirmed with an explicit definition of the term loko given
in sutta 84 of the Salayatanasarmyutta, where to a corresponding question
of Ananda, the Buddha says, ‘What is transitory by nature (palokadham-
mam)is called loko (world) in the discipline of the Noble One’. ‘And what,
Ananda, is transitory by nature?’ The answer enumerates the senses, their
objects. their corresponding consciousness, their corresponding sensorial
contacts, and the feelings dependent on those contacts. The spheres of sen-
sorial contacts and the khandhas are the world from which men have been
saved, are being saved. and will be saved. as we read in the Dasakanipdto
of the Arguttara (10, 5).

WHAT IS NOT YOUR OWN...

There are some texts which are equivalent in spirit to the previous ones,
and which help us to take the right perspective for the interpretation of all
the other texts studied in this chapter. Such are, for instance, those texts
which have as their theme that we should put away what is not our own.
Thus:
‘Get rid, bhikkhus, of what is not yours. Once you have got rid of it, it
will be for your welfare and happiness. And what, bhikkhus, is not your
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own? Bodily form, bhikkhus, is not yours, get rid of it. Once you have

got rid of it it will be for your welfare and happiness... . [The same is

asserted of the rest of the khandhas.] Just as if, bhikkhus, a man should
collect whatever is found in this Jeta grove: grass. sticks, branches, and
foliage, and burn it, or do whatever he pleases with it. What then?

Would it occur to you that this man is getting hold of us, burning, us,

doing whatever he pleases with us?

“Not so, Lord.”

‘And why?

‘Because Lord, that is not [our] self (att@) or what belongs to [our] self

(attaniva).’

‘Even so, bhikkhus, bodily form is not yours, get rid of it. Once you have

got rid of it it will be for your welfare and happiness. [The same is as-

serted of the rest of the khandhas.]'*

This surta is one of the elements used in the composition of the 4lagad-
ditppamasutia of the Majjhima, which, as it is mostly the case with the
suttas of the Digha and Majjhima is an artificial composition achieved by
the juxtaposition of divers elements. This sutta occurs in No. 17, and
comes therefore after the passage discussed above. The Jetavana passage
contains clearly what Ven. Nvanaponika expressed as ‘the idea of parti-
cularity or separateness, i.e.,... a differentation from what is not “ego™.’
The passage offers a positive statement of artd as opposed to the khandhas,
which are not atra. This part of the Alagaddipamasutia (identical with
sutta 33 of the Khandhasamyutta) confirms the opinion that the passage,
‘But bhikkhus, there being self, would there be for me what belongs to self,
ete.,” does not propound the doctrine of absolute anarta but only of rel-
ative gnattd, unless one can think of a compiler adhering to the doctrine
of absolute anartdin the middle of the sutra and reverting to the doctrine
of relative anartta at the end of the same sutta.*’

That the Natumhékasutta of the Khandhasamyutta propounds the doc-
trine of relative anattd will become evident from an unprejudiced analysis
ofit. The key to the interpretation of the sutta lies in the simile of the Jeta
grove, The grass. the sticks, the branches, the foliage stand for the aggre-
gates or khandhas. If anyone were to burn all the fuel of the Jeta grove the
bhikkhus cannot complain that they themselves are being burnt. As they
themselves answer, the fuel of the Jeta grove is neither their (physical) self
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nor anything belonging to it. There is a perfect parallelism in this sutta
between the physical man and the metaphysical man, that is to say, what
man in the last analysis is. The phrase, ‘Because, Lord, that is not our self
or what belongs to our self, means to say in the first place that the fuel of
the Jeta grove is not the physical self of the bhikkhus nor belongs to it in
any way. But when applying the simile to the inner man, the Buddha an-
nounces, ‘In the same way, bhikkhus, bodily form is not yours, get rid of
it’. Therefore, the phrase, ‘Because that, Lord, is not our self or what be-
longs to our self’, applies also to the khandhas, which in the very same way
are not the metaphysical self of the bhikkhus. The metaphysical self is
shown here as having nothing in common with the aggregates, even as the
fuel of the Jeta grove has nothing in common with the physical self of the
bhikkhus: the khandhas are as alien to the metaphysical self of the bhik-
khus as the fuel of the Jeta grove is alien to their physical self. And because
the aggregates are not their self or what belongs to their self, the bhikkhus
are told that they are not theirs (na tumhakam), and therefore that they
ought to get tid of them, Two are the main conclusions that follow from
this way of reasoning.

1. When it is said of the fuel of the Jeta grove that it is not the physical
self of the bhikkhus nor belongs to such self in any way, the reality of the
physical self is not thereby denied. In the very same way, and by force of
the noted parallelism, when the khandhas are said not to be the metaphy-
sical self of the bhikkhus nor anything that belongs to it, the reality of the
metaphysical self is not thereby denied, it is implicitly asserted.

2. There is a correlation between tumhdkan and vo in the phrase, yam
na tumhakarh tarh pahajatha; tam vo pahinam digharattam sukhaya bha-
vissati, ‘get rid, bhikkhus, of what is not yours (tumhakari). Once you have
got rid of it, it will be for your (vo) welfare and happiness for a long time”.
Here vo refers obviously to the same concrete subject of possession (a pos-
session that is denied) as tumhdkar. That is to say, the atza, in the case
of the bhikkhu who gets rid of the khandhas, becomes both the agent and
the beneficiary of the happiness resulting from getting rid of the khandhas.
Hence, the ultimate identity of ata as the metaphysical core of man and
as the moral agent that strives for perfection, an identity that coversa real-
ity that is valid on two levels, metaphysical and moral, without thereby
being split. Consequently it was only logical that the realtiy of the moral

Non-self taught through the denial of positive terms 189

agent should be denied, once the reality of the metaphysical self was also
denied.

3. By getting rid of the khandhas, by disentangling themselves (their
selves!) from them, the atza of the monks would be reinstated in its own
pristine ontological independence, an in dependence shattered on the mor-
al level when they identify themselves (their selves!) in one way or another
with the khandhas.

The same reasoning, illustrated with the same simile, is applied to sen-
sorial objects and their corresponding sensorial consciousness.*

PERMANENCE, HAPPINESS, SELF, VS. IMPERMANENCE, PAIN, NON-SELF

The contrast between these two series of terms can also contribute to make
us develop the right perspective for the interpretation of the texts we have
adduced.

In the Sammasasutia of the Savyutta, we are told first of all that the
grief of old-age and death is due to upadhi, ‘samsaric adherence’, Upadhi
may be either subjective or objective, and is always the result of craving
(tanha), which in its turn is dependent on attractive and pleasant sensorial
objects. The text continues:

All those who in the past. bhikkhus, whether samanas or brahmanas,

regarded whatever had an attractive and pleasant form as permanent,

regarded it as pleasant, regarded it as self (artato), regarded it as health,
regarded it as safety, caused craving to grow. Those who caused craving
to grow, made also samsaric adherence to grow. Those who made sam-
saric adherence to grow made also pain to grow. Those who made pain
to grow were not liberated from birth, old-age, death, pains, lamenta-
tions, griefs, mental uneasiness, tribulation; they were not liberated
from Pain.*
The same is repeated regarding the future and the present. There follows
a beautiful simile where the reality of the moral agent and his power of
choice between good and evil show very strikingly. The whole reasoning
is then repeated in a negative way.

This sutta is interesting because it groups self (aztd) with permanence,

happiness, health, safety (all positive terms ) as if it had some sort of af-
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finity with them, while non-self (anart@) is grouped with impermanence,
grief, sickness and insecurity, and this is as it ought to be, because anatta
stands for whatever is samsaric and therefore impermanent, painful. un-
healthy, msecure. Is it not logical to assert that if one rejects even an at-
tractive and pleasant form just because it is impermanent, it is because he
appreciates permanence more than sensual pleasure? Cannot the same
reasoning be applied to the other pairs of opposites, grief-happiness, sick-
ness-health, insecurity-safety? And finally. as the pair of opposites self-
non-self are found in the middle of the series, is it not logical to say that
if one rejects an attractive and pleasant form just because it is not the self,
it is because he appreciates the self more than sensual pleasure? On the
other hand, one cannot disapprove of impermanence as such, without
thereby showing that he contemplates permanence as his ideal. The same
applies to other pairs, grief-happiness, sickness-health, insecurity-safety.
And in the same way, one does not disapprove, reject. get rid of what 1s
non-self, precisely because it is non-self, without thereby showing that he
contemplates the selfas his ideal. Such a way of thinking does not certainly
run in the direction of the doctrine of absolute anatta.
The series, ‘permanent, happy. self’, occurs in other passages that speak
of possibilities and impossibilities:
Herein. Ananda, a bhikkhu comprehends, ‘This is unlikely, impossible,
that a man of [right] view should approach a composite thing as perm-
anent’. And he comprehends, ‘This is likely, that a common man
should approach a composite thing as permanent’. [The same is asserted
and denied substituting ‘pleasant’ and ‘painful’ for permanent and im-
permanent respectively.] He comprehends, ‘“This is unlikely, impossi-
ble, that a man of [right] view should approach any dhamma [samaric
attribute or thing] as self (attato)’. And he comprehends, ‘This is likely,
that a common man should approach any dhamma as self.*®
An arrangement of terms is observed here that became stereotyped. cou-
pling anicca and dukkha with sarkhara and anatt@ with dhamma?*

AS ALIEN NOT AS THE SELF

We have met with pronouncements that declare regarding the apggregates,
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the senses, etc.. “This is not mine, this I am not, this is not my self’, as well
as that they are not ‘cither the self or anything belonging to the sell’. What
is non-self is usually designated by the term anatd, a negative term, but,
as we are going to see presently. it may also be called para, a positive term
that functions very much like a relative term of atta. Atta-para constitute
a perfect logical division by dychotomy. Whatever isnot arramay be call‘ed
para, which means ‘alien’, i.e., ‘not one’s own’, this being the meaning giv-
en to alien by the Oxford Dictionary. This division of reality into two pos-
itive but opposite terms implies a dividing mentality that takes both the
extremes to be real.

Vangisa was feeling discontented with a life of renunciation and went to
Ananda to confess that he was burning with attachment to sensual plea-
sures and wanted to know how to cool down such attachment and the
burning of his mind. He was told among other things:

Regard all composite things as alien (parato). as painful, and not as your

self (ma ca attato),

Extinguishing the great attachment, do not be consumed time and

again.’’

In the Caravagga of the Ariguttara we meet with a line expressing the same
thought:

Knowing all composite things as alien, as painful, and not as his self...

(no ca attato).”’

In the Theragarhd regarding the five khandhas as alien not as selfis praised
as a great achievement,

“They indeed penetrate what is subtle, as a hair tip with an arrow,

Who regard the five khandhas as alien, not as their self (parato no ca at-

lato).”?

And the Therigatha affors us the following advice.

“Setting up your mind, one-pointed, well recollected, Consider compo-

site things as alien, not as your self (parato no ca attato).”?

In the above texts, it is said that some people either regard (passanti) the
aggregates or know composite things as alien (parato), not as their self (no
aitato) or they are exhorted to do so. Let us reflect over this.

1. Who is supposed to be in each one of those cases the active subject
of such regarding or consideration? Will it be one of the aggregates or all
of them together? How can anyone of the khandhas or all of them together



192  Non-self taught through the denial of positive terms

consider the khandhas themselves as alien (parato), as ‘another thing’? Be-
sides, in order to consider something as para, the considering subject
should be able to see himself as atta, but the khandhas can be regarded as
atta, only in the spirit of the sakkayaditthi, which contradicts the spirit in
which the texts adduced are composed. Consequently, the considering
subject has to be a reality different from the aggregates. It has to be also
a personal reality, for it has to be able to refer to himself as atta, and to
reject the aggregates as para.

2. When someone is stated to regard or is exhorted to regard the aggre-
gates or all composite things as something alien (parato), not as the self (at-
tato), what is the arta referred to? Is it a theroretical or hypothetical atta,
whose reality ought to be denied or 1s it the core of the adherent’s person-
ality? The latter ought to be the case if we wish the exercise to have any
practical value, not being limited to a fruitless confrontation of the con-
crete khandhas with something that in the hypothesis of absolute anatta
is an unreality, when in the perspective in which the vision and compar-
ison of the khandhas and the self is proposed primacy is given to arta,
which is to be accepted above the khandhas that should be rejected. Atta
when referring to a person and being opposed to whatever is not self (para),
is nothing else but that person’s own individuality or personal essence. As
a matter of fact, the adherent is exhorted to regard his khandhas, which
form his empirical ‘ego’, as ‘alien’ to what he really is (att@). Is this equiv-
alent to a denial of artd, or is it not rather a clear assertion of its reality,
which is de facto ‘ontologically’ independent from the aggregates, and
ought to be therefore de jure ‘morally’ independent from them?

3. It has already been indicated that there is between atfd and para a rel-
ative opposition, which is equivalent to a contradictory opposition, be-
cause whatever is para is not aftd, there being nothing in between. This
opposition reflected on the moral level takes the form of a moral incom-
patibility between the two. To think attd and para (non-atta) compatible
in any way is the most harmful of errors. which makes liberation impos-
sible. It may be said that the opposition between atta and para (non-attd,
anatta) in this context is like the opposition between mitra (friend) and
amitra (enemy) where the latter does not merely mean mere absence of a
friend, but the objective opposition of an enemy.

4. Finally, with reference to Ven. Nyanaponika’s words quoted above,

Non-self taught through the denial of positive terms 193

here we have ‘the idea of particularity or separateness, i.e.,... a differen-
tiation from what is regarded as not “ego” (better as not the self)’ given to
us by the sacred text itself. And this is done in opposition to the aggregates,
which, according to him are the only available data of experience from
which such *particularity, separateness, differentiation’ could possibly be
derived. Arta and its opposite para (the khandhas), in these texts, are not
something we assume, but data given to us by Scripture itself.

It will be fitting, before we close this chapter, to say something about the
fallacy of the anatta doctrine, taken in its absolute sense. Those who pro-
pound the doctrine of absolute anatta and do it on the strength of those
texts according to which we ought to say of the khandhas, ‘This is not
mine, this I am not, this is not my self’, seem to take for granted that in
man there is nothing beyond the khandhas. The complete argument
would run like this:

The khandhas being impermanent, painful, liable to alteration, are not

the self in man,

But in man there is nothing else but the khandhas,

Therefore there is no self in man.

We would like to see any text in the Nikayas that teaches either explicitly
or implicitly that there is in man nothing else but the khandhas. Many
texts have been adduced that imply just the opposite and many more could
still be adduced.

Let us take at least one text more for our consideration. After asserting
of every sense, of the sense-objects, of the different kinds of sensorial con-
sciousness, of the different kinds of sensorial contact, of each one of the
khandhas, 'This is not mine, this [ am not, this is not my self’, the text con-
tinues:

Seing thus, Rahula, the learned ariyan disciple gets disgusted with the

eve, with visual forms, with visual consciousness, with visual contact,

and whatever is there that arises from visual contact in the form of feel-
ing, in the form of perception, in the form of inner complexes, in the
form of consciousness, he also gets disgusted with it. (The same applies
to the rest of the senses including the mind and mental states). Feeling
disgust, he looses all atachment, due to detachment he is liberated. At

being liberated there is knowledge of being liberated. He knows... .3

Is there anything else in man’s phenomenal existence not included in the
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catalogue of things from which he turns away because they are not the self
(his self!) and by turning away from which ke is liberated? There must
needs be a difference between the one who actively rejects whatever is
phenomenal in his existence (senses, objects, sensorial activites, the
khandhas) because that is not his self and the things rejected by him.
Therefore the things rejected are not the complete man, the one who ac-
tively rejects them remains to be accounted for, What is there in man that
is liberated following that rejection? It would be absurd to say that liber-
ation affects the things rejected, when liberation follows precisely their wil-
ful rejection. Therefore, there is in man some reality beyond the things re-
jected, that is the moral agent of such liberating rejection, who strives to
establish on the moral level. the autonomy that is the self’s own in the met-
aphysical level.

11

The Doctrine of Non-Self Taught Through
the Predication of the Negative Term Anatta

To begin with, it is to be noted that the negative predicate anarta, used to
convey the idea that certain things are not the self, i.e., are the non-self,
is used not as an adjective but as a nouns The proof is in the fact that it
stays unchanged whatever be the subject’s gender and number: riipam
anattd, vedana anattd, sankhara anatta, virinianam anattd.' The practical
consequence of this is important. What is affirmed by means of the pred-
icate anatid is not an abstract idea, but a concrete existing reality. There-
fore, if I say that material form (¢fipah) is anatta, I'do not merely say that
material form exhibits the characteristic of non-selfhood, but that material
form is part of the totality of things constituting the non-self (anatta). a to-
tality of things opposed and contradictory to the self (afta). This confirms
the polarity existing in the Nikayas between the self and the non-self, im-

plying the reality of two positive entities, possessed of antithetical natures.

In this ideological set up the reality of anatitda, of which no one doubts, im-
plies the reality of atta, there being a continual existential conflict between
the two, until attd succeeds in asserting its absolute independence from the
former.

When the texts speak of anatta as embracing the whole ofits denotation,
the translation of the therm anattd will be ‘the non-self’, referring to the
totality of things that constitute the non-self as opposed to the self. But
even though atta may always be translated as ‘the self’, inasmuch as it is
an homogeneous entity, not allowing any divisions, the same is not the
case with anattd. There are many disparate things that come in under the
category of anatta. Therefore when it is asserted of some of those things,
not of all, that they are anatta, we shall not be able to translate this anatta
as ‘the non-self’, but as ‘non-self’. Thus if I am told, ‘ripar anati@, we
shall not be able to translate it as, ‘bodily form is the non-self’, there being
many other things besides bodily form falling under the denotation of non-
self. A case, for instance, where anatta will allow itself to be translated as
‘the non-self’, is the following:

See the world together with its devas full of conceit for the self (attamda-
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nim) in what is the non-self (anattani,
Established on name-and-form, it thinks ‘this is true’... 2

CONNECTION WITH THE PRECEDING CHAPTER

This chapter does not introduce a new topic. The wording of the formulas
to be examined may be different from those of the preceding chapter, but
their purport is substantially the same. This implies that if the anatta
taught through the denial of positive terms was only a relative one, as it
has been shown, the anatta taught in the formulas to be analysed in the
present chapter will be also a relative one. This will be confirmed after
showing that the scope of the formulations studied in this chapter is not
broader or narrower than the scope of the formulations investigated in the
preceding chapter, but coincident with it.

We find in this connection a series of texts that yield the following state-
ment of equality, viz. anatta = n'etarn mama, n'eso’ham’asmi, na me’so
attd.

The eye, bhikkhus, is impermanent, what is impermanent is painful,

what is painful is non-self (anattd), what is non-self. “That is not mine,

that T am not, that is not my self. Thus is how this should be regarded
by means of superior knowledge....
The same is asserted of the other senses and their respective objects, every
one of the suttas ending with the well known passage:
Thus discerning, bhikkhus, the learned ariyan disciple feels disgust for
the eye, ..., etc. Feeling disgust he is detached. Being detached he is libe-
rated. ..., etc.?
The Udavisutta of the Salayatanasarhyutta yields the statement of equal-
ity. anatta = neither atta nor attaniya. Ananda is questioned by Udayin,
whether just as the body has been presented in many ways by the Blessed
One as bein non-self (anatta), one can do the same regarding conscious-
ness. Ananda replies indicating how consciousness depends for its exis-
tence on the activity of the senses and ceases with it. The idea behind this
is doubtless that consciousness is anartd, because it is impermanent and
depends for its existence on what is anarta. Then the simile is given of a
man searching for heart of wood where it is not found, namely in a plan-
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tain trunk:
even so, friend, a bhikkhu does not see in the sixfold sphere of sense nei-
ther the self (attd) nor what belongs to the self (attaniya). Thus discern-
ing he is not attached to anything in the world. Not being attached he
is not troubled. Not being troubled he attains nibbana as regards the
very self (paccattaiifieva). He knows, ‘Destroyed is birth..."*
This is one of the several cases where we see how reluctant some people
were to accept the anattd of vififiana.

We find the equivalence between sufifiarm and anatta in the following:

Regard thoroughly with perfect wisdom what is impermanent as painful.

[Regarding] the void (sufifiarh) as non-self (anaitd@) people destroy

grief... .}

The equivalence of sufifiato and anattato is shown in texts to be studied
presently.

In some texts analysed in the preceding chapter, para stood as the con-
tradictory of atta. There are a number of texts where parato and anatatto
occur in a series of what we may call “intentional’ synonyms. Such texts
will yield the statement of equality, para = na attd= anattd, showing again
the connection of this chapter with the previous one. Thus we read:

What is the way, Ananda, what is the method for the rejection of the five

lower fetters? Herein Ananda, a bhikkhu, through detachment from all

samsaric adherences, through rejection of evil qualities, through the
complete calming down of unchastity, aloof from sensual pleasures,
dwells having entered into the first jhana. .. whatever is found there con-
nected with material form. feeling, perception, inner complexes, or con-
sciousness, he looks at those things as impermanent, painful, a disease,
a [festering] boil, a dart, a misfortune, an affliction, as something alien
(parato), as decay, as empty (sufifiato), as non-self (anattaro). He turns
his mind from such things, and having turned his mind from such things
he concentrates his mind on the deathless element, to wit, the calming
down of all activities, the expelling of all samsaric adherences, the de-
struction of craving, detachment, cessation, nibbana... .5
A simple form of the series of ‘“intentional” synonyms is found in:

Bhikkhus, whatever samanas and brdhmanas in the past regarded any

pleasant and agreable material form as permanent, regarded it as pleas-

ant, regarded it as the self, regarded it as health, regarded it as security,
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all of them caused attachment to increase. Those who caused attach-

ment to increase made samsaric adherences to grow. Those who made

samsaric adherences to grow promoted pain. Those who promoted pain

were not freed from birth, old-age, death, suffering, etc.’
The same applies to samanas and brihmanas of the future and to the ex-
isting ones. The opposite 1s asserted of those who regarded (will regard, or
regard at present) any pleasant and agreable material form as imperma-
nent, painful, as non-self, as disease. as danger (aniccato, dukkhato, anat-
tato, rogato, bhayato), which clearly is an enlargement of the usual triad,
aniccato, dukkhato, anattato, and of which the longer series quoted above
may be the final product even though rogato has changed its place and
bhayato has disappeared altogether.,

Finally. anattadhinoe 1s used as a synonym of paradhino, ‘depending on
another *, and attadhino is taken as synonymous with aparadhino, in the
Majihimanikaya?®

The quotations just given in this section prove that whether the anatta
doctrine be taught by the denial of positive terms, as was the case with the
texts studied in the preceding chapter, or by the predication of the negative
term anattd, the meaning is substantially the same. Therefore it is only left
to show that the scope of the second set of texts coincides exactly with the
scope of the first set, the conclusion being that both sets of texts teach only
relative anatta. Even in the quotations given in this section to show the
connection between the present chapter and the preceding one, one can
see that the anarta doctrine taught in them is also a relative one and that
the soteriological aim of the doctrine is never forgotten.

SCOPE OF THE ANATTA STATEMENTS

We are now going to see how the scope of the anarta statements is the same -

as the scope of the statements that denied the self through the negation of
positive terms, viz., the khandhas; the senses, sensorial objects. etc.; the
elements. ..

1. The khandhas are anatta

Suttas 12, 13 an 14 of the Khandhasarmyuita apply to the khandhas the
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same reasoning based. in the first case on their impermanence, in the sec-
ond case on being painful, in the third case on being non-self;
Body, bhikkhus, is non-self (anatr@), feeling is non-self, perception is
non-self, the inner complexes are non-self, consciousness is non-self.
Discerning thus, a learned ariyan disciple is repelled by the body, 1s also
repelled by feeling, is also repelled by perception, is also repelled by the
inner complexes, is also repelled by consciousness. Being repelled he
gets rid of all attachment to them; without attachment he is freed. At
being freed. he has the knowledge of freedom. He knows, ‘Destroved is
birth, lived is the brahma-life, done is what was to be done, there will
be no more living in these conditions’.’”
Let us note once again that the anatta doctrine in the Nikdyas 1s no the-
oretical mental exercise but an exercise in liberation that ought to be at-
tained by discarding those things that are branded as non-self (anatta).
Also: ’
‘Non-sell. non-sell’, (anatta anatia'ti) thusit is said, Lord. But what pre-
cisely is non-self?
Body, Radha, is non-self, feeling is non-self, perception is non-self, the
mner complexes are non-self, consciousness is non-self. Discerning
thus, Radha.... [The same conclusion as in the previous text, ]!
A sutta begins by asserting the reality of the self with the term pahitatto
in a request addressed by a certain bhikkhu to the Buddha that the dham-
ma may be explained to him ‘in a nutshell’. so that he may abide *in sol-
itude, diligent, ardent, with a resolute self’. The Buddha says:
You must put away desire, bhikkhus,
for whatever is non-self.
The bhikkhu replies that he understands, and directed by the Buddha to
explain in full what he has just taught briefly, the bhikkhu continues:
Body, Lord, is non-self, I must put away desire for it; feeling Lord, is
non-self. I must put away desire for it, etc., etc.!
There is a text worthy to be noted because one of the sentences contained
in it, if taken out of the context might be thought to teach the doctrine of
absolute anatta:
How does he regard the body? He regards it as impermanent, not as
permanent; as painful, not as pleasant; as non-self, not as self. He is dis-
gusted, not delighted. He detaches himself, not attaches himself. He
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causes it to cease, does not cause it to originate. He renounces it, does

not cling to it. Regarding it as impermanent, he abandons the idea of

permanence. Regarding it as painful, he abandons the idea of happiness.

Regarding it as non-self, he abandons the idea of the self. Feeling dis-

gusted, he abandons delight. Detaching himself, he abandons attach-

ment. Making it to cease, he abandons origination. Renouncing it, he

abandons clinging.'?
We have here the sentence, anattato anupassanto attasaiifiam pajahati.
From the context it is evident that the idea of the self that is abandoned
here is that which identities the body with the self or sees any kind of on-
tological relation between the body and the self. Therefore the sentence
will have the following meaning, ‘regarding [the body] as non-self, he
abandons the idea of the self [regarding the body]’. Nevertheless, I think
that such and similar sentences played an important role in establishing
as indisputable the doctrine of absolute anattd, specially when they were
isolated from their context and given an absolute value.

Regarding the khandhas as non-self is the way to arahantship and sal-
vation:

Regarding the khandhas as impermanent, as painful, as non-self (anat-

tato),

Casting away all the asavas, 1 attained arahantship.”?
We may remind ourselves once more of what we have called ‘the fallacy
of absolute anattd’. 1f there is nothing else in man but the khandhas. who
is there to be freed from the body, and from feeling, and from perception,
and from the inner complexes, and from consciousness? And if the khan-
dhas, which constitute only the empirical man, are called the non-self
in man, who else can be left there to be freed from them but the self?

2. The senses, sensorial objects, elc., are anatta

The senses and their objects are non-self and originate from what is non-
self:
The eve, bhikkhus, is non-self. And whatever is the reason, whatever is
the condition for the arisal of the eye is also non-self. Being produced
from non-self. how can the eye, bhikkhus, be the self? [The same applies
to the other senses].'*
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The sutta concludes with the stock passage of one who so considering the
senses (or their objects) becomes disgusted with them, detaches himself
from them and is ultimately liberated.
Whatever, bhikkhus, is non-self, you ought to get rid of desire, of attach-
ment, of desire and attachment for it. And what, bhikkhus. is non-self?
The eye, bhikkhus, is non-self, you ought to get rid of desire, of attach-
ment, of desire and attachment for it, etc.!?
Finally we have the most comprehensive texts where the senses, their ob-
jects, sensorial consciousness, etc., are declared to be anatta:
I shall, bhikkhus, teach you a method conducive to nibbana. Listen to
it, reflect upon it in your minds, I am going to speak. And, of what kind,
bhikkhus, is the method conducive to nibbana? Herein, bhikkhus, a
bhikkhu regards the eye as non-self, regards visual forms as non-self, re-
gards visual consciousness as non-self, regards the eye’s sensorial contact
as non-self. And whatever feeling, be it either pleasant or unpleasant,
or neither pleasant nor unpleasant arising dependent on this sensorial
contact of the eye, that also he regards as non-self... . [The same applies
to the rest of the senses.]!¢
The consideration of the senses, their objects, etc., as non-self is the way
to getting rid of the heretical view that identifies the self with the senses,
ete. (sakkayaditthi).
How knowing, how seing, Lord, is the heretical notion of the self
(attanuditthi) cast away?
Knowing and seing the eye, bhikkhus, as non-self, the heretical view of
the self (artanuditthi) is cast away. [The same applies to visible forms,
to visual consciousness, to visual contact, to feelings arising from such
sensorial contact. All this applies, too, to all the other senses.]!?

3. The elements are anatta

The elements in this passage are said to be six: earth, water, fire, air, space

and vififiana. This is the most comprehensive list of elements found in the

Nikayas and a proof of its lateness, as it has already been indicated.
How knowing, how seing, the mind of such a man, being detached from
these six elements, is freed from the asavas?
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... Tapproached, reverend one, the earth element as non-self. I did not
approach the self as founded on the earth element. And whatever ob-
stinacy, prejudice, and bias of mind due to clinging and attachment
based on the earth element. by their destruction. by detachment from
them, by their cessation, by their abandonment, by their renunciation,
I know that my mind is free.” [The same is said of the other five ele-
ments.]'®
This passage contains a remarkable detail which should not be allowed to
pass unheeded. The usual way of exposing the gnarta doctrine in the
Nikayas 1s reflected in the phrase. ‘T approached. reverend one, the earth
element as non-self’ (pathavidhatum aham, avuso, anattato upagacchim)’.
The phrase immediately following this one is certainly unusual, ‘I did not
approach the self as founded on the earth element (na ca pathavidhatu-
nissitam attanam [upagacchim])’. How can one who speaks in this way be
said to be a votary of absolute anatta? If it were so he would equivalently
be sa¥ying, ‘and I did not approach the self, which is not real as dependent
on the earth element’. To put it in a way that became classical in Indian
philosophy, this would be equivalent to saying. ‘and I did not approach
the horns of a rabbit as dependent on the earth element’. What value can
have a statement where one emphatically asserts that he does not ap-
proach something that is not real as dependent on something real? The
correlation established by the contrast of the two phrases demands that if
in ‘T approached the earth element as non-self, the earth element so ap-
proached is something real, so too in. ‘And I did not approach the self as
dependent on the earth element’, the self referred to be also real. Qur at-
tention 1s drawn here not only to the elements which are said to be non-
self, but also to the self that ought not be considered in any way dependent
on the elements. In short, a man who did not believe in the reality of atta
could not have spoken as he speaks here.

4. Most comprehensive passages

There are a number of passages where anattd is predicated of many of the
things so far mentioned together. Thus:
The Lord taught me dhamma, (He taught me) that the khandhas, the
spheres of sense, the elements, are disgusting, impermanent, painful,

L
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non-self (anatta)."”
The Ahuneyyavagga of the Anguttara classifies as persons worthy of of-
ferings and gifts and as an unsurpassed field of merit in the world, those
who see ‘impermanence, pain, non-self. destruction. decay. cessation. and
renunciation’ in:

1. the six senses, their objects, their corresponding consciousness, their
corresponding contacts;

2. feelings, perceptions, intentions, craving, reflections (vitakka), delib-
erations (vicdra), sprung from every one of the sensorial contacts;

3. the aggregates or khandhas.>®

In the texts so far surveyed we sce that the scope of the anattd statements
coincides with the scope of the texts reviewed in the first chapter where the
doctrine of anattda was propounded through the denial of positive terms.
Here, as there. the anatta doctrine 1s never exposed as a purely mental ex-
ercise, as a theory maintained solely on theoretical grounds, but as a ne-
cessary condition for detachment and liberation. But (the question keeps
recurring to the mind every time one reads about detachment and liber-
ation) ‘whose liberation’? One thing is clear. the liberation showed as an
ideal in the Nikayas is ‘liberation from the non-self’. Then who else can
be liberated but the self? Anarta comes very oflen in a series with anicca
and duklcha. And the partisans of absolute anartd would make us hold that
while one can abhor what is impermanent and painful, because he aspires,
in the most natural way and without any trace of conceit, to what is perm-
anent and brings happiness, one should abhor the non-self, precisely be-
cause it is the non-self, without there being in reality a counterpart to the
non-self that can be no other but the self. It has been remarked more than
once that there is a polarity set forth in the Nikdyas between atid and anat-
ta, and the realtiy of the latter demands the reality of the former, otherwise
many of the things we read in the sacred texts will make very little sense,
ifany. The incompatibility between atta and anattd in every man is an in-
compatibility between two realities. the conflict between them is a real
conflict, and the solution of the conflict by the return of the self to the is-

olation from the non-self that is due to it by its own nature is also a real
one,
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INTIMATE RELATIONSHIP BETWEEN ANATTA AND DUKKHA

In many of the passages so far discussed. the reasoning proceeded in the
following way. We were told that something was impermanent, that what
was impermanent was painful, and that what was painful could not be
considered as ‘mine, I, or my self’, or that it should be considered as non-
self. In a number of passages the idea or consideration of non-self is at-
tached in a special manner to what is painful, to dukkha. This again con-
tinues giving to anatta a relative value not an absolute one.

A disciple of the Buddha was very ill. He sent a message to the master
with the request that he should come and visit him. The main exhortation
given 1o the sick man is as follows:

Therefore, Dighdvu, establishing yourselfin these four limbs of stream-

winning, you should foster the six states that are constituent parts of wis-

dom. Herein, Dighavu, do you dwell regarding impermanence in all
compound things, aware of pain in what is impermanent, aware of non-
self (anattasafifii) in what is painful, aware of detachment, aware of ces-
sation. Thus, Dighavu, you should train yourself.?!
Dighavu confessed that all these conditions were found in him, the result
being that, dying not long after, he was reborn as an apparitional being,
never to come back to the world, destined to attain nibbana.

There are a number of passages that prescribe the fostering of this

awareness of non-self in what is painful:

Bhikkhus, the awareness of non-self in what is painful (dukkhe anatta-

safind), when fostered and made to grow is of great fruit and profit... .2
In a group of suttas where a rather complete programme of spiritual train-
ing is described, one of the practices recommended after the prescriptions,
‘he fosters the awareness of impermanence’ and ‘he fosters the awareness
of what is painful’, 1s:

He fosters the awareness of non-self in what is painful (dukkhe anatta-

safifiarm). Of such a one, bhikkhus, it is said, “This bhikkhu dwells pos-

sessing sound knowledge, implementing the teaching of his master, a

follower of advice, he does not eat in vain the country food’.?*
See also:

Bhikkhus, there are five things, which when fostered and made to grow

have as their fruits liberation of mind and liberation through insight,

. —

W
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and the advantages of the fruits of liberation through insight. What five?
The awareness of impermanence, the awareness of pain in what is im-
permanent, the awareness of non-self in what is painful, etc.2
The awareness of impermanence, the awareness of pain in what is im-
permanent and the awareness of non-self in what is painful occur at the
end of seven kinds of awareness to be fostered, which merge into, and con-
duce to nibbana. Everyvone of the seven kinds of awareness is treated se-
parately. When coming to awareness of non-selfin what is painful, the text
reads:
The awareness of non-self in what is painful, when fostered and made
to grow is of great fruit, of great profit, plunged into the deathless, having
the deathless as its ultimate goal. This that has been so said, why has it
been so said? The mind of a bhikkhu who dwells with the mind full of
the awareness of non-self in what 1s painful is freed from the conceit ex-
pressed by ‘T and ‘mine’ with relation to this consciousness-informed
body and in all external signs; having surpassed all conceit, [his mind
is] pacified, freed. [If he does not dwell thus...] then, bhikkhus, he
should know this, “The awareness of non-self in what is painful has not
been developed in my case; there is not, regarding me, any difference
between the previous and present condition: not attained by me is the
power of development. Thus he is mindful of this’. [The opposite case
is then explained.]*

THE AWARENESS OF NON-SELF

We have been able to observe how the anattda texts examined so far do not
teach absolute anarrd, but a qualified one, an anatta always somehow res-
tricted either to the khandhas, or to the senses and their activities, to the
clements, to dukkha. But we discover a number of places where ‘the
av?f-ilreness of non-self’ (anattasarinia) is used all by itself, without any qu-
alification, and its cultivation is recomended. We may deem these to be
transitional texts that by dint of repetition were among the causes why la-
ter Buddhism, losing sight of the restrictions imposed on anatta by the
early texts, came eventually to accept the doctrine of absolute anarta Thus
we read:
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For as long, bhikkhus, as the bhikkhus will foster the consciousness of
non-self [spiritual] growth is to be expected regarding the bhikkhus, not
decline.?®
This passage is translated in Dialogues of the Buddha, 11, p. 84, as:
So long as the brethren exercise themselves in the realization of the idea
of the absence of any soul.... _
Why to give an absolutc value to anattasafifid translating it as ‘the idea of
the absence of any soul’, when as we have seen, the fundamental texts al-
ways limit the scope of anattd the absence of self, to certain definite
things? This confirms what has been just remarked, that the use of anai-
tasaiiia all by itself had a great share in the development of the idea of ab-
solute anarta. The incongruity of giving to anarttasaiiiid an absolute value
will be apparent from the following text where the term occurs:
Therefore, bhikkhus. you should train yourselves in this way, ‘Sinful,
unprofitable states will not continue overpowering our mind, as it used
to be filled (with them) at the time of renunciation. Our mind will be
filled with the awareness of impermanence, with the awareness of non-
self. with the awareness of the foul, with the awareness of danger; know-
ing what is straight and crooked in the world. our mind will be filled with
awareness of that: knowing becoming and de-becoming in the world.
our mind will be filled with awareness of that; knowing arisal and des-
truction in the world, our mind will be filled with awareness of that; our
mind will be filled with the awareness of abandonment;... of detach-
ment:... of cessation. This is how, bhikkhus, you should train your-
selves.?’
Would one be justified in translating the phrase, asubhasafifiaparicittarmh
ca no cittam bhavissati as ‘and our mind will be filled with the awareness
of absolute foulness’, when we known from other texts which are the asub-
ha things on which the bhikkhu should meditate. and that not all things
are asubha?® The obvious answer is ‘no’. Then why should anyone trans-
late. in imitation of what was done in the above quoted text, anatrasaninia-
paricittam ca no cittar bhavissati, as ‘and our mind will be filled with the
awareness of absolute non-self (giving the term anattasafifia an absolute
value), when there are so many texts asserting the reality of aa (first part
of this book), and so many others which limit the scope of anattd, and
thereby implicitly denying its absolute value (second part of this book)?
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The same reasoning may be applied to the following text:
The awareness of the foul (asubha) is to be fostered for the abandoning
of attachment, kindness is to be fostered for the abandoning of ill-will,
mindfulness in breathing is to be fostered for the interruption of contin-
uous thought, the awareness of impermanence is to be fostered for the
complete uprooting of conceit, Because the awareness of non-sell (anat-
tasarifid) is established in the case of one who is possessed of the idea of
impermanence, the one possessed of the awareness of non-self (anarta-
sarifif) obtains the complete uprooting of conceit, nibbana in this very
life.2
Awareness of impermanence leads to awareness of non-self, and this in its
turn leads to the complete uprooting of conceit. But even as imperman-
ence has no absolute value in the Nikdyas, the same will apply to non-self.
And what is conceit but the erroneous identification of the self with the
non-self, implying that the man of right view is not guilty of such identi-
fication, but separates the one from the other, confessing thereby impli-
citly the reality of both?¢
Even though the term anartasaiiiia is often found without any qualifi-
cation as to the extent of the anaita implied in it, the general tone of the
Nikayas demands that such qualification should be understood. In fact
there are several cascs where a sutia that speaks of dukkhe anattasaiiig
(thus with a qualification) is found in the vicinity of another surta that
speaks of anattasarifia without any qualification. It would be an exegetical
blunder to ignore the former suitas when interpreting the latter ones.
This our position is fully confirmed by the Girimanandasutta of the A#-
guttara, where Ananda is instructed by the Buddha to visit Girimananda,
who was sick, that he might explain to him the ten kinds ofawareness. One
of them is precisely anartasafifia, thus without any limitation, but when
the sutta comes to explain such awareness in detail, the text reads:
And of what kind, Ananda, is the awareness of non-self? Herein, Anan-
da, a bhikkhu, gone either to the forest, or to the root of a tree. or to a
lonely spot, reflects thus, “The eye is non-self, visible forms are non-self;
the ear is non-self, sounds are non-self; the sense of smell is non-self,
odours are non-self: the tongue is non-self, tastes are non-self: the body
is non-self, touch is non-self, the mind is non-self, mental objects are
non-self.” Thus he dwells contemplating non-self in the sixfold sphere
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of sense, internal as well as external. This is called, Ananda, the aware-
ness of non-self.?!
Keeping in mind the overall teaching of the Nikayas on the subject no one
will be justified in attributing to anattasafifia or any other similar term an
absolute value.

ANATTA PROCLAIMED BY MEANS OF UNIVERSAL STATEMENTS

Numerous are the statements that proclaim the anatta doctrine by means
of universal propositions, which doubtless had also their share in esta-
blishing in the minds of future generations of Buddhists the doctrine of ab-
solute anatta. But do those universal propositions really teach absolute
anatta? They always confine the doctrine within certain limits, broad
though they may be. They never declare that azd is not a reality, but that
a certain totality of things are not the self or are non-self.

1. Sabbe sankhara anatta

‘All compound things are non-self, this is a statement whose acceptance
does not offer any special difficulty. Impermanence is always the first rad-
ical deficiency by which a thing is recognized to be non-self. All compound
things are basically unstable, their parts keep together only with the con-
currence of the conditions on which they depend. Such concurrence is
purely contingent, bound by no degree of necessity. That is why the usual
epithet applied to them is aniccd, impermanent, and consequently they
are said to be also dukikha, painful.

As a rule, the series runs in this way, sabbe sankhara anicca, sabbe
sarikhara dukicha, sabbe dhamma anatta. There is only one passage, as far
as we know. where the third member of the series is also, sabbe sarikhard
anattd, and even in this case, the Siamese edition offers as v. 1. dhamma
for sankhara?*

The term sarikhara, when it designs one of the khandhas stands for the
inner activities, complexes, mental and volitional as well as emotional
‘fabrications’. It can refer also to external things. as in:
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Bhikkhus, impermanent are compounded things, unstable are com-
pounded things, unsatisfactory are compounded things. How much is
this fit to develop repulsion for all compounded things, to develop re-
pulsion for all compounded things, to develop freedom from all com-
pounded things.*
In this context, sarkhara refers to ‘compounded things’ of the physical
world, which is to become extinct by the gradual appearance of more and
more suns until, with the appearance of the seventh, the earth, together
with mount Sineru, will be burnt without remainder. We have here a piece
of cosmology so rare in the Nikiyas, but the Nikayan twist is not lacking
in it, since the impermanence of the physical world is turned into a motive
for feeling repulsion leading to liberation.
The special connection between sarkhdra and impermanence. evident
in so many parts of the Nikayas, is based on the following fact thus stated:
Bhikkhus, there are three composition-properties of what is com-
pounded. What three? Its arisal is apparent, its decay is apparent, its
mutability while it lasts is apparent.®
It is worth noticing that the vimokkhas, even the highly perfect ones, are
said to be sarkhatam, ‘something mentally compounded’. This does not
apply to the last one, consisting in the cessation of perception and feeling
(safifiavedayitaniroddha). The position here seems to be parallel to the one
we met before, when all the vimokkhas were said to be, ‘not mine, not I,
not my self’, excepting also the last one. The text runs as follows:
If I should focus this equanimity, thus purified, thus cleansed, on the
sphere of infinite space. .. that is something compounded; IfI should...
on the sphere of infinite consciousness... that is something com-
pounded: if I should... on the sphere of no-thing... that is something
compounded; if I should... on the sphere of neither-perception-nor-
non-perception and should develop my mind in accordance with that,
that is something compounded. He therefore neither constructs nor de-
velops any complexes either for becoming or de-becoming. Not con-
structing, not developing any complexes either for becoming or de-be-
coming, he grasps after nothing in the world; not grasping he is not
troubled, not being troubled he attains nibbana in his very self (paccat-
tamyeva). He knows, ‘Destroyed is birth. .., etc.”
Let us remind ourselves that we are studying a solitary text that says, sabbe
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sankhara anatta, but such a text could have been repeated to satiety, as
arc sabbe savikhara aniced and sabbe sankhara dukkha, for we well know
that whatever is anicca is also dukkha, and consequently also anatra. The
point here is that the last vimokkha is not said to be sankhata, therefore
the formula sabbe sarikhara anatta does not apply to it, its universality be-
ing thereby limited.

2. Sabbar anattda

‘All is anattd’, can there be a prima facie more comprehensive formula for
the proclamation of anatta? But the section in which such statement oc-
curs opens with a sutta that defines precisely what sabbam is. Another
proof that no text should be taken in isolation from the immediate or the
general context in which it is found:
Bhikkhus, I shall declare to you ‘the all’ (sabbar). Listen to me. And
what, bhikkhus, is ‘the all’? It is the eye and visible forms: the car and
sounds: the nose and odours; the tongue and tastes: the body and
touches; the mind and mental states. This is called, bhikkhus, ‘the all’.
Anyone, bhikkhus. who would speak thus, ‘Disavowing that all. I shall
declare to you another all’, that would constitute idle talk. When ques-
tioned he would not be able to explain, and further he would get into
trouble. And what is the reason for that? Because, bhikkhus, that would
be bevond his scope.*
The word translated as ‘beyond his scope’ is avisayasminm. Now, visaya
means either ‘object of sense’, or ‘sphere of the objects of sense’. Any ‘all’
that is not part of this visaya can be the object only of speculative talk, not
of direct experience. A reader of the Nikayas knows very well the little
worth assigned in them to purely speculative discussions. From what we
are told in the suttas that follow, (24, 23, etc.), ‘the all’ includes also the
different kinds os sensorial consciousness, the dilferent sensorial contacts,
and the feelings dependent on such contacts. Of all this, it is said:
The all, bhikkhus, is non-self. And what kind of all is non-self? The eye.
bhikkhus, is non-self, visible forms are non-self, visual consciousness is
non-self, the eye’s contact is non-self, and whatever feeling originates
dependent on this eye’s contact, be it either pleasant or painful, or nei-
ther pleasant nor painful, that also is non-self. [The same applies to the
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rest of the senses.]
Knowing this. the learned arivan disciple feels disgust for the eye, for vis-
ible forms, for visual consciousness, for the eye’s sensorial contact, re-
garding whatever feeling originates dependent on the eye’s sensorial
contact, he feels disgust also for this. [The samec applies to the other
senses.] Feeling disgust he gets rid of attachment, once rid of attachment
he is set free, and being free knowledge comes to him that he is free. He
knows, ‘Destroved is birth, lived is the brahma-life, etc.’¥
Definitely. the statement sabbarm anatta does not propose the anatta doc-
trine with a wider scope than the one already known to us. And once more
the thought that has been haunting us all through comes again to our
mind. Here, as in many other passages, the senses, the objects of sense,
etc., are presented as inspiring us with disgust, just because they are non-
self. That is an implicit confession that the self is the ruling criterion to
measure the worth of things and the ideal that should guide us. being a
reality directly opposed to the one that would fill us with disgust. The ex-
istential conflict portrayed here, and in so many other passages. does not
make any sense unless one can repudiate the reality that is non-self, pre-
cisely because it is non-self, for the sake of the self. A similar reasoning ap-
plies to a number of immediately preceding surras, every one of which
gives a motive for us to detach ourselves from the world of the senses. The
motives are the following, ‘the all, bhikkhus, is impermanent’, ‘the all,
bhikkhus, is painful’, ‘the all, bhikkhus, is to be abandoned’, ‘the all, bhik-
khus, is full of annoyance’. ‘the all, bhikkhus. is full of oppression’. All
these bad qualities narurally repel us because the ideal for us is the oppo-
site in every case, that is to say, what is permanent, what is pleasant, what
is worthy to be kept. what makes us be at ease, what makes us feel free.
And why should not the same apply to non-self when given as a motive
to disown the same things, to reject them? The exhortation to disown
something, precisely because it is non-self, when selfis supposed to be no
reality, is an exhortation to cast off an external reality for the sake of a
shade, of a figment of our imagination.

3. Sabbe dhamma anatta

This universal statement is of very frequent occurrence. The study of its
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meaning is not so easy, given the variety of meanings that the term dham-
ma has in the Nikayas. Let us first of all scrutinize those passages where
the sense of the term is fixed by the very context.
How knowing, Lord, how seing one’s own ignorance is set aside and wis-
dom is attained?
Herein, bhikkhu, a bhikkhu has learnt, ‘No dhamma is worthy to be
adhered to’. That bhikkhu, having learnt that no dhamma is worthy to
be adhered to, fully knows all dhammas (sabbarm dhammam), and fully
knowing all dhammas, having comprehended all dhammas, he regards
all phenomena (nimittani) as alien (afifiato), he regards the eye as alien,
he regards visible forms as alien, he regards visual consciousness as al-
ien, he regards the eye’s sensorial contact as alien, and even the feeling
arising dependent on that sensorial contact, be it either pleasant or pain-
ful or neither pleasant nor painful, he regards it also as alien. [The same
applies to all the other senses.[**
It is evident that in this passage the term dhamma is related to nimitta, a
term applied to whatever is phenomenal. The text specifies what kind of
dhamma the author had in view, that is, the senses, their objects, etc. That
is to say the anattd taught in this passage by referring to the term anriato
is not wider in scope than the anatta taught in other passages. Of this kind
of dhammas it can be truthfully said, all dhammas are anatta and nib-
bdna cannot be counted among them. The same will apply to the term
dhamma as presented in the following text:
Bhikkhus, if a bhikkhu perceives six [spiritual] advantages, he will be
able to establish the awareness of non-self as regards all dhammas with-
out exception, What six? I shall not become immerged in any part of the
world, all kinds of conceit will be destroyed in me, I shall attain an un-
common knowledge, all conditions (hetu) will be well seen by me, and
also that [all] dhammas are dependent on conditions.?*
The dhammas of this passage are explicitly said to be conditioned and are
therefore impermanent and cannot be but anatta. As a preparation to see
this truth one ought to get rid of conceit which is precisely the false iden-
tification of the peripheral phenomena, which are anatta, with the self. If
regarding these dhammas we say, sabbe dhamma anatta, it is obvious that
nibbéana cannot be included in sabbe dhamma, as nibbdna can in no way
be said to be conditioned. We are dealing now with the problem we pro-
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mised to tackle when we called attention for the first time to the stereo-
typed formula, sabbe sankhara anicca, sabbe sankhara dukkha sabbe
dhamma anattd, which occurs in the Majjhimanikaya (Vol. III, p. 127 £,
Bahudhatusutta) and in the Ariguttaranikaya (Vol. 1, p. 266, Tikanipato,
14, 4), and 1s later on repeated to satiety in the Niddesa. As we have al-
ready noted it, to her translation of the passage in the Majjhima, 1. B.
Horner appends the following footnote:

...Sankhara and dhamma just below go together at Dhp 277-278, the

former with anicca and dukkha (sabbe sarkhara anicca. .. dukkha) and

the latter with anatta (sabbe dhamma anattd). As a category, dhamma
is wider than sankhara, for it includes the uncompounded nibbana.

This is anattabut it is neither impermanent nor painful ; on the contrary

is permanent and blissful. Everything else is impermanent and painful

as well as being anatta. The force of dhamma in this context and this
sense 18 therefore to include nibbhana.*° -
It is evident that nibbana could not be included among the dhammas to
which the two passages already quoted in this section refer. Let us continue
giving more evidence for the case in point; there is plenty of it in the
Nikayas.

There is a beautiful passage where the dhammas mentioned stand for
the empirical attributes of man. The passage speaks explicitly only of the
human body, but we gather from the context that such body is alive and
active, being the empirical receptacle of all human actions.

I have seen a beautiful many-coloured

Doll, made of wood and rags,

With threads and pins

Tied together, dancing in a varied way.

If you were to pull out the threads and pins,

To loosen them, to separate them, to scatter them,

There would be no doll left, all broken into parts.

On what would you set your mind there?

Similar to that are these bodies for me.

Without those qualities (dhammehi) they are not;

Regarding that which does not exist without qualities,

On what would you set your mind !

Doubtless the dhammas of this text are the khandhas which work within
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the body. The first text quoted in this section referred to the senscs as
dhammas. And we also have come across another text where the khand-
has have been designated as dhammas.*?

In the following text, the term dhamma stands also for the empirical fac-
tors in man,

When all the dhammas have been swept away.

All the ways of talking have been removed.®
This occurs in a context that speaks of one who has attained nibbana, and
whose consciousness has become extinct. To the question whether the sage
thus liberated ceases to exist or is for ever happy, the Buddha answers that
there is no way of gauging the liberated man and speaking meaningfully
of him. All the dhammas that are the only points of reference when speak-
ing of an individual have vanished in his case (sabbesu dhammesu
samohatesu...). he, thereby. having reached a condition of ineflability
samithatd vadapatha pi sabbe). Clearly here the dhammas are opposed to
nibbhana.

All the dhammas catalogued so far are such that to them the triad of'ep-
ithets, anicca, dukkha and anatta can be rightly applied. The same will
apply to the dhammas mentioned in several passages where they obvious-
ly stand for realities dependent on some condition.

Knowing kamma as kamma, and the result of kamma as what it 1s

(vipdkato).

Regarding the dhammas produced dependent on conditions as they

should be regarded by means of insight,

One goes toward the great security, calm, blessed with perfection.*
Commenting on, sabbesu dhammesu samithatesu the commentator ex-
plains sabbesu dhammesu as sabbesu khandhesu (the khandhas). sabbesu
avatanesu (the spheres of sense), sabbesu dhatusu (the elements), followed
by a long series of expressions all implying rebirth. like sabbasu gatisu,
sabbasu upapattisu, etc.®

The Buddha is supposed to have uttered regarding himself the words:

Unsoiled by no dhamma, or untainted in no dhamma

(sabbesu dhammesu anupalitio).*®
There is a frequently used phrase, paragit sabbadhammanari, which may
mean either. ‘gone beyond or having transcended all dhammas’, or ‘well
versed in all dhammas’. The first translation seems to be preferable, as it
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is evident from the following texts:

Having transcended all dhammas (paragit sabbadhammanam), free

from clinging he has attained nibbana.*’

Here, transcending all dhammas 1s equivalent to the attainment of
nibbana. Also:

When the brahmana i1s one who has gone beyond his own dhammas

(vada sakesu dhammesu, paragi hoti...),

Then he is beyond (ativatrati) this goblin and his din.*8
We have here a meaningful correspondence between pdragit in the first
line and ativaitati in the second.

Paragii is used again in connection with parinibbuto in:

The conqueror (jino), Padumuttaro by name, who has gone beyond all

dhammas (sabbadhammana péaragii),

Like a mass of fire that has burnt out itself, perfectly enlightened, has

attained complete nibbana (parinibbuto).*

The phrase paragit sabbadhammanam occurs twice in the Sutianipata®®
and both the times E. M. Hare translates it as ‘yon-farer of all things’, mak-
ing ‘all dhammas’ equivalent to samsara, which ought to be transcended.
But when commenting on paragit sabbadhammanam, the Cullaniddesa,
attributes to paragi the sense of ‘going to the end, reaching perfection’ in
every sort of achievement.’!

The samsaric character of the meaning of dhamma and its consequent
opposition to the achievements that lead immediately to nibhana or to
nibbana itself is clearly stated in the following text:

Surely, bhikkhus, that a bhikkhu who regards any dhamma as non-self

will come to be endowed with suitable endurance, is quite fitting. That

one endowed with suitable endurance will enter into the right way, is
quite fitting. That one entered into the right way will realize either the

I:ruit of entering into the stream, or the fruit of an once returner, or the

fruit of a non-returner, or arahantship, is quite fitting.3
An unbiased reading of this text leaves a firm impression that those sab-
badhamme that ought to be regarded as non-self and the final result of
sgch view, viz. the attainment of arahantship or nibbana, belong to two
different categories in the mind of the author. This is also proved from the
I'r}rger text in which the sutta is found. The two previous suftas deal pre-
cisely in exactly the same way with the bhikkhu who considers (or does not
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consider) all sarikhara as anicea (sutta 3), and as dukkha (sutta 4). In these
suttas too the sankhardthat ought to be regarded as aniced and dukkha be-
long clearly to a different category than that of the fruit to be expected,
which are the same as the ones just quoted. The sutta that follows the one
just quoted (sutta 6) applies the same reasoning to the bhikkhu who re-
gards nibbana as happy (sukhato) against the one who regards it as painful
(dukkhato). This is the authentic Nikayan spirit, the consideration of nib-
bana as full of happiness, not as anatta.>?

Similar considerations will be valid regarding a group of suftas found in
the Sartakanipato of the Ariguitara, which written on the same pattern are
entitled respectively, Aniccanupassisutta, Dukkhanupassisutta and Anat-
tanupassisutta. Let us quote the last one, where seven types of men are de-
scribed, all of whom are ‘those who see anattd in all dhammas’ (sabbesu
dhammesu anattanupassine).

Herein, bhikkhus, a certain person (puggalo) dwells regarding all dham-

mas as non-self, aware of non-self, conscious of non-self, continuously

constantly, uninterruptedly applying his mind [to it], fathoming it by
means of wisdom. He, after the destruction of the asavas, dwells having
obtained, having realized all by himself by means of higher wisdom, in
this very life, the freedom of mind which is without asavas, the freedom
born of wisdom.
The second type of those who regard all dhammas as non-self come to the
destruction of the dsavas and to the end of their lives at the same time, not
to one first and then to the other, The third type is constituted by those
who become antaraparinibbayino, *‘who will obtain nibbana after an in-
terval, once they have destroyed the five lower fetters. Others are those
who reduce the time for entering into nibbana (upahaccaparinibbayino).
etc.*

A similar association of the trio, sabbe sankhara anicca, sabbe
sankhara dukkha, sabbe dhamma anatta is found in the Dhammapada.
The wording of the three slokas is exactly the same, except for their be-
ginnings, which are, sabbe sankhara anicea ti, sabbe sankhara dukkha ti,
and sabbe dhamma anatta ti. The third one reads:

All dhammas are non-self, when one sees this by means of wisdom,

Then he feels disgust for pain, that is the way to purity*

Keeping in mind I. B. Horner’s opinion that nibbana is included in sabbe
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dhamma, We do not see how seing by means of wisdom that nibbana is
anafta can develop disgust for dukkha, which is absolutely absent
from nibbéana. Therefore the saying sabbe dhamma anatta must refer to
those dhammas which are anatta because they are dukikha, folowing the
line of thought so often described in the Nikayas that because something
is anicca i8 also dukkha and therefore it must also be anaita.

It is from these passages that the trio passed on to the Niddesa where it
occurs in a stock passage, very often repeated when the term dhamma (the
doctrine) is to be commented on. Thus we are given a summary of the
dhamma or ‘doctrine’ that one should know, when commenting on the
phrase samecca dhammanm, *knowing the doctrine’. The dhamma that the
wise man ought to know embraces the following items: sabbe sankhara
aniced, sabbe sankhara dukkha, sabbe dhamma anattd; the doctrine of
the paticcasumuppada in order of origination and in order of cessation;
the four Noble Truths regarding dukkha; the four Noble Truths applied
to the asavas; the dhammas that should be known, abolished, fostered:
the origin, cessation, pleasure and danger inherent in the sixfold sphere of
sense and the escape from it; the same regarding the khandhas; the same
regarding the mahabhiitas; finally the dictum, ‘whatever is of a nature to
arise, all that is also of a nature to cease’ (vam kirici samudayadhamman,
sabbam tam nirodhadhammani) >

This summary of the teaching (dhamma) is not very systematic. The
term dhamma is used twice in it. When it is used in sabbe dhamma anatta,
it stands for the samsaric phenomena that man ought to transcend, as has
been shown in the preceding texts. When it is used in connection with
things that should be known, abolished or fostered, it seems to refer to
moral qualites, and here it is that nibhana may be included as a dhamma.

The Cullaniddesa gives us a recapitulation of the different meanings of
dhamma, while commenting on ‘well versed in all the dhammas’ (kusalo
sabbadhammanar). Several explanations are given:

1. The explanation just analysed, where nibbana would be included
among the things to be known and fostered.

2. The second explanation tells us that one is ‘well versed in all the
dhammas’ if he regards all dhammas as impermanent, painful, as illness,
etc., the well known catalogue. Nibbana cannot fall within the scope of
these ‘all dhammas’ which are impermanent, painful, non-seif.
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3. The fourth explanation says that ‘all dhammas stand for the twelve
sensorial spheres’, interior as well as exterior, ‘the desire for which should
be cast away, cut to the very roots. turned into a palm-tree stump, des-
troyed, never to spring in future’. Nibhana cannot find a place here among
these ‘all dhammas’.

4, Only in the third explanation which has been placed here on pur-
pose, there occurs nibhana at the end of an inventory of dhammas, which
includes items to be repudiated forthwith, like the khandhas, the ele-
ments, the spheres of sense, etc., and others to be fostered like the limbs
of wisdom (hojiharga), the way (magga), and finally nibbana?’

Nibbana is also called an uncompounded dhamma in:

As many compounded and uncompounded dhammas are there, free-

dom from attachment is proclaimed foremost, that is, the crushing of

pride, the restraining of craving, the utter removal of attachment, the

annihilation of becoming. cessation, nibbana?®
In short, among so many lexts quoted to fix the meaning of the word
dhamma in the Nikayas, and to see whether nibbana is called a dhamma
and should be included in the dictum ‘all dhammas are non-self’ (sabbe
dhamma anattd), we managed to find just two texts only where nibbana
is called a dhamma. To these two texts we might be able to add a third one
where liberation and nibhana might be considered to be dhammas, al-
though the case seems to be opposite to that:

Bhikkhus. if wanderers of other views were to ask vou, ‘What friends,

is the root of all dhammas? Whence do all dhammas proceed? Whence

do all dhammas arise? Where to do all dhammas flow down together?

What have all dhammas as master? What is beyond all dhammas?

What is the essence of all dhammas?

The answer according to the Buddha ought to be as follows:
All dhammas have desire (chanda) as their root: all dhammas proceed
from mental actions. all dhammas arise from contact; all dhammas
flow down together into fecling; the master of all dhammas is mindful-
ness; wisdom is beyond all dhammias; the essence of all dhammas is lib-
eration.*”
The answer exhibits a typical Nikayan twist to a series of questions that
very likely were cosmologically oriented. The dhammas which the answer
mentions are subjective and those of which we can very well say, sabbe
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dhamma anatta. Mindfulness. which 1s appointed their master, wisdom
which is asserted to transcend them. and liberation which i1s metaphori-
cally called the essence of the dhammas, are obviously no part of them,
but lead to their mastery and ultimate repudiation. It must be recognized
that calling liberation (vimutti) the essence of dhammas which to all ap-
pearances have a samsaric nature is, to say the least, strange. One is tempt-
ed to suppose that the original reading of the text was not vimuttisara,
‘which have liberation as their essence,’ but vimuttisard, ‘those that flow
towards vimurti or have vimutti as their point of confluence’; something
like the rivers flowing into the sea and disappearing. This is confirmed by
another part of the Anguttara, where the text just quoted 1s literally rep-
roduced with three more questions and their corresponding answers
added, viz. ‘By what are all dhammas presided? Where do all dhammas
merge? What 1s the end of all dhammas?” The answers to these questions
are, ‘All dhammas are presided by samadhi;, all dhammas merge into the
deathless; all dhammas have nibbdna as their end’ (amatogadha sabbe
dhamma, nibbanaparivosana sabbe dhamma).®® No, nibbana does not
seem to be included among these “all dhammas’ which are the topic of dis-
cussion here.

In the Patisambhiddmagga, the latest of the Nikavan works, nibbana
is said to be a dhamma, but a transcendent dhamma, lokuttara dhamma
together with the four satipatthanas, the four sammappadhanas, the four
iddhipadas, etc.®* While the dhammas referred to in sabbe dhamma anat-
td seem to be wholly samsaric in the sense that they form part of the sam-
saric process from which one has to disentangle himself, that is to say, they
are not samsaric merely in a moral sense.

In the Cullaniddesa we read, ‘by the most excellent dhamma is under-
stood the deathless nibbana’ (dhammamuttamari vuccati amatarh
nibbanam), but a careful scrutiny of the context being explained here will
bear out that dhamma means here ‘teaching’. The previous stanza uttered
by the Buddha is:

I shall declare to you dhamma (the teaching), to be verified in this very

life, not to be known by mere tradition, '

Knowing which, walking mindful, one may cross the entanglement of

the world.

To this Mettag answers:
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And I welcome, O great sage, that most excellent dhamma (dham-

mam’uttamam),

Knowing which, walking mindful, one may cross the entanglement of

the world.®
Thus among the numerous texts reviewed in this section we find just three
of them where nibbana is explicitly spoken of as a dhamma, and one of
them is of a rather late origin; in the rest of them the term dhamma ex-
hibits a connotation contradictory to nibbana. In addition to this most of
the texts where dhamma cannot stand for nibbana speak precisely of ‘all
dhammas’. Thus, ‘no dhamma is worth adhering to’ (sabbarm dhammam
nalam abhinivesava); ‘to establish the awareness of non-self regarding all
dhammas. .. [all] dhammas are dependent on conditions’ (sabbadhamme-
su... anattasafifiam upatthdpetum... hetusamuppanna ca dhamma);
‘when all dhammas have been swept away’ (sabbesu dhammesu samo-
hatesu or samithatesu); “untained by any dhamma or in all dhammas’
(sabbesu dhammesu anupalitto); ‘one who transcends or leaves behind all
dhammas’ (paragit sabbadhammanan); ‘that a bhikkhu who regards all
dhammas as non-self...” (sabbadhamma anattato samanupasanto...), etc.
Textual evidence is certainly against the inclusion of nibbana among the
dhammas branded as non-self in the dictum, sabbe dhamma anattd, and
therefore the scope of the anatta doctrine is not different here from the
scope attributed to it in all the contexts reviewed before.

Nowhere in the Nikdyas are we told that nibbana is anatta. We find the
statement in the Parivara, which is the latest of the Vinayapitaka books
and probably in the whole Tipitaka:

All compositions are impermanent, and all compounded things are

painful and non-self,

And even nibbana is designated as non-self, this is a fixed opinion (nib-

banarh ¢'eva paifiati anattd).s?

In the spirit of the Nikayas, to say that nibbana is anatta is a mere piece
of speculative doctrine with no apparent soteriological value. The labell-
ing of something as anattd in the authentic Nikayan spirit has as its pur-
pose the development of disgust for it, the consequent detachment from
it, this detachment leading to liberation. Does it make sense to say in this
context, ‘nibbana is anatta, therefore the learned ariyan disciple develops
disgust for it, feeling disgust for it he loses all attachment to it, losing all
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attachment to it he is liberated, he knows, “Destroyed 1s birth, etc.”?" Is
it not kind of blasphemous to say that nibbana should inspire one with dis-
gust as if it were an asubha thing?* In the consideration of nibbana as
anatta, such as found in the Parivara we witness the confluence of two op-
poiste currents. One of those currents comes from the original source that
makes use of impermanence, pain and being non-self, as motives for re-
jection, for detachment, and ultimate liberation. The other current flows
backwards from the ideological environment where the doctrine of abso-
lute anatta is considered uncontrovertible and has become the subject of
sophisticated philosophizing. It may be said that in the original Nikayan
spirit, anartais posited as a means for detachment and ultimate liberation,
while in the later spirit anattd, and that absolute, is posited as an ideolog-
ical end in itself to which everything else should be subservient. For one
who has carefully weighed all the evidence collected so far, it will be crystal
clear that if we were to say, sabbe dhamma anattd, and include there nibb-
bana we ought to make a distinction between the samsaric dhammas and
nibbana as dhamma, the term anaita not being applicable to both in the
same way. The samsaric dhammas are anattd (as well as anicca, dukkha,
ete.) and therefore on account of that, they ought to be shunned, discarded,
eliminated, so as to attain liberation. But if we were to say that nibbdna
is anattd, this does not impel us to shun, discard, eliminate nibbdna and
doing so to attain liberation. It is clear that, from the original Nikayan way
of looking at things, to say that nibbdana is anatta (a thing that will be true
if nibbanais given an independent sabhava, as it was done with the passing
of time) will always be a piece of theorizing devoid of all practical value.

But if sabbe dhamma anatia (in contrast with sabbe sarikhara dukkha
and sabbe sankhara aniced) is not meant to refer to nibbana, then what
other reason can be given for this trio to have been fixed in the way it was
fixed? The first property that strikes one as belonging to a composite thing,
dependent on contingent conditions is its instability, its impermanence.
Thus in the most natural way there arises the dictum sabbe sasikhara anic-
¢a. These composite things may be either subjective or external to man.
Phammé in the dictum sabbe dhamma anattd seems to apply only to sub-
Jective factors like the senses, etc., things that impel man to identify his self
with them, and which therefore need in a special way to be labelled as
anattda. As a matter of fact there is some evidence that the group of dicta,
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with which we are dealing, had originally only two members, viz. sabbe
sankharda anicca and sabbe dhamma anatta.

In the Channasutta of the Sariyutta, Channa begs the bhikkhus to ad-
vise and exhort him. The exhortation offered consist merely in asserting
that everyone of the khandhas is anatta, and the two dicta, sabbe sarikhara
anicea and sabbe dhamma anatta®

In the Citlasaccakasutta of the Majjhima, Aggivesana requests Assaji to
tell him how does the Buddha train his disciples and what is the advice
mostly imparted to them by him. Again we find the same formula repeat-
ed, the assertion of anatta regarding everyone of the khandhas and the two
dicta, sabbe sankhara aniced and sabbe dhamma anatia. The teaching is
later on confirmed by the Buddha himself.5

1t was quite natural to add to this pair another member containing the
term dukkhd, as there are so many passages in the canon where anicca,
dulkkha and analta occur in immediate succession.

REASONS GIVEN TO ASSERT THAT SOMETHING IS ANATTA

The reasons most generally given have been impermanence, pain and
mutability. The direct conclusion of this way of thinking is that the self has
absolutely nothing to do with impermanence and pain, these are charac-
teristics of the non-self. The anattavadins will have to draw the conclusion
in some way like this, ‘The self, if it were a reality, which we deny, would
have nothing to do with impermanence, change and pain, therefore what-
ever is impermanent, liable to change and painful cannot be the self, which
is not a reality, therefore we have to do away with whatever is imperm-
anent, liable to change and painful’. As it has been pointed out several
times, the anattavadins divest the reasoning of all logic.

The same is expressed in a slightly different way when we are told that
the eve, whose arisal and destruction are evident, is the self, for that would
be equivalent to saying that the self arises and disappears.®” The implica-
tion here seems to be that man cannot stop being what he really is, his very
self,

Let us suppose that someone tried to draw a straightforward conclusion
from all this in the following way, ‘Whatever is impermanent, mutable by
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nature and painful is not my self, therefore my self is something perma-
nent., immutable by nature and happy’. Let us [urther suppose that by
coming to this conclusion the man in question were convinced that he had
gained some ‘positive’ knowledge of the ontological nature of the self. Such
a man would betray a very superficial knowledge of the Nikayan teaching.
The Nikayas do not give us any ‘positive’ knowledge of what the self is in
its very being, they always tell us what the self is not so that we may abhor
it and do away with it. As R. C. Zaehner very appropriately has remarked,
‘The Buddhists... were so careful not to define what the self was that it has
often been maintained that they denied the existence of a self altogether’.%
According to the Nikayas we cannot have a positive objective knowledge
of the true nature of the self. Consciousness, for all its lofty position in
man, is wholly non-self. The objects of consciousness are also non-self. On
the other hand, all our concepts are derived from experience, which is the
experience of the non-self, and can in no way be adequate to describe what
the self really it, Let us take, for instance, the concept of permanence, one
of those concepts which our hypothetical man was ready to apply to the
self. Even if, at first considering, it may appear to convey a positive mea-
ning, we shall have to confess that in reality it is a negative term. Why?
We only experience what is impermanent, even though we are dissatisfied
with it. It is also true that we aspire to what is permanent, but as a matter
of fact, ‘permanent’ means [or us ‘what is not impermanent’, the latter be-
ing the universal characteristic of whatever falls within the range of our ex-
perience. This ‘otherness’ (para) of what is empirical in relation to the self
is akin to the relation of ontological independence postulated in Sankhya-
Y oga between the self and the non-self, which is called kaivalya, a term that
may be paraphrased as ‘ontological isolation’.®® The great difference be-
tween Sankhya-Yoga and Buddhism in this respect 1s that, as can be seen
from the siitra just quoted, the former ascribes to the self at least the pos-
itive attribute of ‘pure consciousness’,” while in early Buddhism all con-
sciousness is considered para, non-self, and the last and most perfect vi-
mokkha consists in the complete cessation of sensation and feeling, that
is to say, in the complete suppression of empirical consciousness. In the
Nikayas we do not meet with the term kaivalya, but there is a token of af-
finity between Buddhism and Sankhya-Yoga in the use of kevali as an ep-
ithet descriptive of the perfect man.” The term is used in Jainism, too,
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which also attributes to the self the positive attribute of knowledge. Herein,
Buddhism stands alone, and this is its greatest originality as compared with
the other Indian systems of philosophy. A very eloquent testimony of this
fact (others have been recorded here and there in this book) is found in the
Potthapadasutta of the Dighanikaya (I, p. 155-156). The dialogue on this
topic begins with the words:

Is then, Sir, consciousness identical with man’s self or is consciousness

one thing and the self another?
The Buddha asks his inquirer to what kind of self is he referring, and
Potthapada refers to three kinds of sakkayaditthi selves. Potthapada men-
tions successively: a material self, corporeal, made up of the four ele-
ments, nourished by solid food; a mind-made (manomaya) self, with all
its major and minor limbs, not lacking any powers (indriya); finally, an
incorporeal self made of consciousness (safifidmaya). The Buddha’s argu-
ment, in every case, runs like this: whatever kind of self you resort to (let
us not forget that it will always be a ditthigata self), your experience tells
you that ideas and mental states arise and fade away, and therefore cannot
be identified with the self, which in its turn cannot be identified with what
is impermanent, therefore, the self and consciousness cannot be one and
the same thing. This part of the dialogue closes with the words:

Is it possible. Sir, for me to come to know whether consciousness is the

self of man or consciousness is one thing and the self another?

Difficult to comprehend is this for you, Potthapada, who are of different

views, different inclinations, different tastes, who follow different prac-

tices, who receive different teaching....
This was an occasion, among others, when the Buddha could have replied
quite clearly and more to the point (if he was teaching absolute anatta, of
course) that Potthapada’s question was an idle one, since there is absolute-
ly no self in man. Instead he takes trouble to disabuse Potthapada of the
wrong idea that identifies the self with consciousness (even while recogniz-
ing that it will be difficult for him to comprehend the doctrine), using the
same reason always used to deny that the khandhas, etc., are the self,
namely their impermanence. Does this kind of procedure not leave a place
for the reality of the self?

Another reason for denying that something is the selfis the lack of spon-
taneous mastery over it:
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Body, bhikkhus, is non-self. If body were the self, then this body would

not be prone to sickness, and it would be possible to say [effectively] as

regards the body, ‘let the body be such for me’. But because, bhikkhus,

the body is non-self, that is why it is prone to sickness and it is not pos-

sible to say [effectively] as regards the body, ‘let the body be such for me’.
To the lack of spontaneous mastery over the body, subjection to pain is
added here as a reason for saying that the body is non-self. The same rea-
sons apply to the other khandhas. Then comes the stock passage, ‘Now,
what do you think, bhikkhus, is the body permanent or impermanent,
etc.’, which concludes denying of every khandha, “This is not mine, this
I am not, this is not my self’, with the usual final conclusion of becoming
disgusted with the khandhas, being detached from them and ultimately
liberated.™

The lack of mastery mentioned in this text cannot be an absolute one,
otherwise the mastery of the self, as moral agent, over the senses, etc., and
his efforts towards ever a greater purity and final liberation would not exist
at all. The text refers to the essential freedom and spontaneous self-posses-
sion that the pure selfis expected to have. Ontologically, the khandhas fol-
low the rule of necessity imposed on them by their previous conditions.
The self cannot interfere there. A visual sensation, for instance, arises

“when all the necessary conditions have been realized, and the self cannot

do any thing at that stage to stop the corresponding visual sensation to
arise or to make any objective change in the characteristics of such sensa-
tion. On the moral level, the self can exercise his mastery, which is not an
easy one, over the samsaric factors of individuality and even make them
stop altogether, attaining to complete isolation from them in emancipa-
tion. To give a practical example, once the conditions required for a lustful
sensation have been realized, the self cannot do anything in preventing
that lustful sensation from arising, but it could have exercised his mastery
by preventing the conditions from materializing and when the sensation
takes place the self may maintain himself aloof from, or indifferent to it.
The Buddha argues in a similar way against Aggivesana, who states his
opinion in no uncertain terms:
Yes, friend Gotama, I profess this: the body is my self, feeling is my self,
perception is my self, the inner complexes are my self, consciousness is
my self,
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The Buddha gives then the simile of the king who has got power over his
subjects. Then, he continues:

As regards what you say, Aggivesana, ‘the body is my self’, what do you

think, is there any mastery of you over that body [so as to be able to say

effectively] ‘let the body be such for me, let not the body be such for me™?
With great reluctance and only under the threat of severe punishment Ag-
givesana replies:

It is not so, friend Gotama.
The Buddha applies the same reasoning to the rest of the khandhas. There
follows the stock passage. “What do vou think, Aggivesana, is the body
permanent or impermanent, etc.”. Then the Buddha insists specially on
the impossibility of identifving the self with pamn (dukkha):

What do you think, Aggivesana, anyone clinging to pain. adhering to

pain, cleaving to pain, one who thinks thus of pain, ‘this is mine, this

I am, this 1s my self’, would such a one comprehend what is pain, or

would he ever dwell having thoroughly annihilated Pain?

How could that be so, friend Gotama?’?
This comprehending of Pain refers to understanding it as the basic misery
of samsara. This is expressed so often by saying that what is painful cannot
be the self. The impossibility to annihilate dukkha for one who identifies
it with his self, refers at least indirectly to the impossibility of the self an-
nihilating itself.

The ontological incommunicability between the self and the non-self is
also taught in the following text,

Body, bhikkhus, 1s non-self. That which 1s the condition (pacayo), that

which is the cause (hetu) of the arising of the body is also non-self. Being

produced from what is non-self, bhikkhus, how can the body be the self?
The same reasoning applies to the rest of the khandhas. The conclusion
is the usual one: feeling of disgust, detachment, liberation and knowledge
of liberation.™

12

Asmimana, Sakkayaditthi, Sassatavada
and Ucchedavada

We would not be able to get a complete view of the anatta doctrine in the
Nikayas without singling out for special attention the topics to be dis-
cussed in this chapter. We have already witnessed how uncompromising
is in early Buddhsim the ontological separation between self and non-self.
But what are the consequences of not professing such separation or of not
attuning one’s own conduct to it? One who does not profess the ontolog-
ical separation between the self and the non-self falls into the heresy called
sakkayadirthi, which is at the root of all other ditthis, and will be over-
powered by the capital sin of asmimana.

ASMIMANA

In the first part of the book we have alluded to asmimana as a moral vice.
We are going to examine now the ontological background of this moral de-
pravity. Asmimana is a radical defect and its influence is all-pervading.
There is no moral wickedness which, in the last analysis, may not be said
to be in some way or other a manifestation of asmimana. All moral de-
viations consist, to a greater or lesser degree, in a wrong ‘self-assertion’. the
assertion ofa selferroneously identified with the samsaric factors, or acting
in the spirit of such identification. The reason for the moral deviation of
asmimdna lies in man’s ontological being. This provides us with a typical
example of how moral life has as its foundation man’s ontological nature.
Moral activities will be right when they conform to the ontological nature
of man. and will be wrong when the contrary is the case. Early Buddhism
points to the ontological separation between self and non-self in man as
the criterion of all moral good and wrong.!

The word asmimdna means etymologically, ‘the conceil (mana) of 1 am
(asmi). Asmimdana manifests itself primarily as an unhealthy preoccupa-
tion with the empirical self, in opposition to the true self, as if the empir-
ical self were the only one that matters.

He who frames conceits, bhikkhus, is a slave of Méra, the man without
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conceit is free from the Evil One. ‘T am’, bhikkhus, this is a kind of con-
ceit; “This I am’, bhikkhus, this is a kind of conceit; ‘I shall come to
be...”; ‘Tshall not come to be...”; ‘I shall become one endowed with con-
sciousness...”; ‘I shall become corporeal ..."; ‘I shall become incorpo-
real...”; ‘I shall become one not endowed with consciousness...’; ‘I shall
become one endowed with conciousness...”; ‘I shall become one who
possesses neither consciousness nor unconsciousness...”; All conceit,
bhikkhus, is a disease, a tumour, a dart. Therefore, bhikkhus, you
should take this resolution, ‘Let us dwell with a mind which does not
frame conceits’. Such is the way, bhikkhus, you should train your-
selves.?
All the conceit-inspired statements of this text have a samsaric character
and refer either to the present existence or to some existence to come. This
preoccupation with the empirical self, which is or wishes to be, tends to
perpetuate its existence within the samsaric process, hence the great affin-
ity between craving and conceit. Craving and conceit interact on each
other. The passage from which we are going to quote describes four kinds
of craving: craving as regards robes, craving as regards alms-bowls, craving
as regards lodging, and craving as regards becoming or not becoming,
which is the most harmful of all. Craving for not becoming does not mean
here craving for emancipation, but it has an entirely samsaric character
like the one of the ucchedavadins, of whom we shall speak later on. The
passage continues:
Mailukya’s son, inasmuch as craving is abandoned by a bhikkhu, des-
troyed to the very root, made like a stump of palm-tree unable to sprout
again, never to arise in the future, this is said to be a bhikkhu who has
destroyed craving, has undone his fetters, and by the perfect comprehen-
sion of conceit has made an end of Pain.?
The same affinity between craving and conceit is discovered in:
These three cravings and these three kinds of conceit ought to be given
up.
... The craving for sensual pleasures, the craving for becoming, the crav-
ing for de-becoming...

...Preoccupation with self, thinking lowly of self, thinking highly of.

self,, .4
Given the samsaric character of conceit, it ought to be counteracted by the
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thought of nibbana and the effort to attain it:
Lord, could the attainment of concentration of a bhikkhu be of such a
kind that there would not be [in him] any tendencies to conceit of ideas
of T’ and “mine’” as regards this consciousness-endowed body and all ex-
ternal objects, and that he should get the freedom of mind and the free-
dom through insight where there are no tendencies to conceit of ideas
of ‘I" and ‘mine’?
It could be, Ananda.
By what process?
Herein, Ananda, a bhikkhu has this idea, ‘this is the calm, this is the ex-
cellent condition, that is, the cessation of all activities, the abandoning
of all samsaric encumbrances, the destruction of craving, detachment,
cessation, nibbana’?

A man who has entirely destroyed conceit in himself can sing the paean

of victory:
And how, bhikkhus, is a bhikkhu an ariyan, one who has laid down the
flag, one who has put down the burden, entirely unattached? Herein,
bhikkhus, the conceit ‘I am’ has been abandoned by the bhikkhu, des-
troyed to the very root, made like a stump of palm-tree, unable to sprout
again, never to arise in the future.®

That the disappearance of conceit in man is equivalent to nibbana is very

eloquently expressed in:
Where there is stability, there different kinds of conceit are not active,
and when different kinds of conceit are not active a sage is said to be ‘at
peace’ (santo). This saying, in reference to what was it said? ‘Tam’, bhik-
khus, is a kind of conceit; “ThisIam’... ; ‘I shall become”... ; ‘I shall not
become’...; ‘I shall become corporeal’...; ‘T shall become incorpo-
real’...; ‘I shall become endowed with consciousness’...: ‘I shall be-
come without consciousness’... ; ‘I shall become neither endowed with
consciousness nor without it’.... Conceit, bhikkhus, is a disease, a tu-
mour, a dart. The sage who has left behind all conceits is said to be at
peace (santo). The sage who is at peace. bhikkhus, is not born, does not
grow old, does not die, is not troubled, has no longings. Because in his
case there is nothing, due to which he should be born: not being born,
how could he grow 0ld?; not growing old, how could he die?; not having
to die, how should he be troubled?; not being troubled, why should he
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have any longings?
The text illustrates very effectively the relation between asmimdna and
continuous becoming. Asmimana, as we shall soon see, by causing a man
toidentify himself(his self!) with the factors of transmigration is responsible
for keeping him within the cycle of births and deaths, undergoing all the
concomittant misery. To come to a condition of not being born, not grow-
ing old, and not dying is equivalent to having attained nibbana,® and the
epithet santo (‘at peace’) used with such emphasis applies also to one who
has attained nibbana.®

The entire uprooting of conceit and consequent nibbdna are also expli-
citly linked in:

Above, below, entirely free in every way,

Not giving heed to ‘such I am’.

Thus completely free, he has crossed the tlood,

Uncrossed before, for not becoming again.!®
But what is the reason of the connection between the uprooting of conceit
and the attainment of nibbana? The reason is precisely the very nature of
asmimana. What is the fundamental constituent of asmimana? It is none
other than the identification of the self with the non-self in man. This is
a further confirmation of our opinion that all hinges in the Nikdyas on the
opposition between the self and the non-self. which has been designated
several times as the polarity between the self and the non-self.

Punna, friends, the venerable son of Mantani, was very helpful to us

when we were newcomers. He used to instruct us with this instruction,

‘Depending on something, friend Ananda. there exists [the conceit] ‘T

am’, not without such dependence.... Depending on the body...: de-

pending on feeling...: depending on perception. .. depending on the in-

ner complexes.. . depending on consciousness there exists [the conceit]

‘T am’, not without such dependence.!!
There follows the stock passage, “What do you think, friend Ananda,
is body permanent, or impermanent...’, asserting of everyone of the
kchandhas, *This is not mine, this I am not, this is not my self’, proving un-
mistakably that the ultimate constituent of conceit is the wrong identifi-
cation of the khandhas with the self, or what is the same, the identification
of the self with the non-self in man. Conceit has got as its final root not
only the identification of the self with the aggregates but also with the
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senses their objects. etc., this being another group of things singled out as
anatta in the previous chapters:
Bhikkhus, whatever samanas and bramanas go on regarding the self in
divers ways, all of them regard [as the self] the [ive grasping-aggregates
or any one of them. What five? Herein, bhikkhus, the unlearned com-
mon man... regards the body as the sell. or the self as having a body, or
the body in the self, or the self'in the body. [The same is asserted of the
rest of the khandhas.] Thus this consideration ‘T am’ has not been dis-
carded by him, and since this consideration ‘T am’ has not been dis-
carded by him there takes place in his case an overpowering by the five
senses — the sense of sight, of hearing, of smell, of taste. of touch. The
mind, bhikkhus, is there also and the mental objects, and the element
of ignorance. And there takes place the consideration ‘T am’ for the un-
learned common man affected by feelings arisen from ignorance, and
also the consideration ‘“This T am’, and ‘I shall become’, and ‘I shall not
become’, and ‘I shall become corporeal’, and ‘T shall become incorpo-
real’, and ‘I shall become endowed with consciousness’, and ‘T shall be-
come without consciousness’, and ‘I shall become neither conscious nor
unconscious’. And there, bhikkhus, the five senses hold their ground.
But in the case of a learned ariyan disciple ignorance is dispelled, wis-
dom arises. And, on account of the fading away of ignorance and the ar-
isal of wisdom, it does not occur to him, ‘T am’, or ‘This I am, etc.2
As stated elsewhere, the first lines of this long passage, quoted by some to
prove that the Nikayas teach the doctrine of absolute anatta, do not refer
in any way to the true self, but to the self as conceived by those who do
not belong to the fold. all of whom, as we shall see in the next section, are
presumed to be steeped in the mentality of the sakkayaditthi, which iden-
tifies the non-self with the self, '
We get still two more testimonies where conceit is explicitly said to de-
pend on the identification of the self with the senses:
Because the venerable Upasena had for a very long time abolished all
te_ndencies to conceit of ‘T" and ‘mine’, that is why it did not occur to
him, ‘T am the eye, the eye is mine, etc.’, [The same is asserted of all
other senses.]1?
And:

What there being, on what depending, to what clinging, does it occur to
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one, ‘Better am I’, ‘Equal am I’, ‘Inferior am [?’

There being eye, depending on the eve, clinging to the eye, there occurs

to one, ‘Better am L, etc.’. [The same applies to the rest of the senses.

Then comes the stock passage :] What do you think, bhikkhus, is the eye

permanent or impermanent, etc.? [The conclusion is the usual one of

feeling disgust, etc.]'4
Imagination and wishful thinking are part and parcel of conceit and are
upshots of the wrong identification of the non-self with the self:

And how, bhikkhus, does one turn to the past? He thinks, ‘In the past,

I was one who had such bodily from’, and derives pleasure from it; he

thinks, ‘In the past, I was one who had such feelings’, and derives plea-

sure form it; ete. [The same is said of the rest of the khandhas. Then the
opposite case is described of one who does not turn to the past.] And
how, bhikkhus, does one long for the future? He thinks, ‘May I be of
such bodily form in the future’, and derives pleasure from it; he thinks,
‘May I be of such feelings in the future’, and derives pleasure from it;
etc. [The same applies to the rest of the khandhas. Then the opposite
case is described of one who does not long after the future.] And how,
bhikkhus, is one involved in the dhammas now existing? Herein, bhik-
khus, an unlearned common man. .. regards the body as the self, or the
self as having a body, or the body in the self, or the self in the body...

[The same repeated of the rest of the khandhas. Then the opposite case

is described of one who does not get involved in the dhammas now ex-

isting.J'*
The dhammas mentioned in the just quoted passages, in which unlearned
people allow themselves to be involved are doubtless of a samsaric char-
acter and subjective to man’s empirical individuality. These are the dham-
mas to which the saying sabbe dhamma anatra applies, not to nibbana,
a topic that was discussed in the previous chapter.

If the radical constituent of conceit is the wrong identification of the self
with the non-self, it will follow that the best way to counteract conceit and
destroy it will be the consideration of the khandhas, the senses etc. as non-
self.

How knowing, Lord, how seing, is the mind free from the conceit of ‘T’

and ‘mine’ regarding this consciousness-endowed body and all external
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objects?
Whatever material form, Rahula, be it either past or future or now ex-
isting, either gross or subtle, either low or excellent, either distant or
close, seing all material form by means of perfect wisdom as it really is,
as. ‘This is not mine, this I am not, this is not my self’, one is liberated
without any samsaric substrate being left.!
The same applies to the rest of the khandhas. The consideration of the on-
tological aloofness of the self regarding the senses is also conducive to the
uprooting of conceit:
I will show you, bhikkhus, a way conducive to the uprooting of all con-
ceit...
...Herein, bhikkhus, a bhikkhu does not fancy [himself to be] the eye;
does not fancy [himself to be] in the eye: does not fancy [himself] as the
eye; does not fancy ‘the eye is mine’.
The same is repeated of visible forms, of visual consciousness, of visual
contact, of the feelings proceeding from such contact. All this is applied
to all the other senses. The same is asserted of ‘the all’ (sabbam), which
according to sufta 23 of the same section stands for the senses and their ob-
jects. The sutta ends with the stock passage:
He, in this way, not framing conceits is not attached to anything in the
world; not being attached, he is not troubled, not being troubled, he at-
tains nibbana in his very self. He knows, ‘Destroyed is birth, lived is the
brahma life, etc.”’
The following sutta (31) is almost a literal repetition of the previous one.
There is, however, an addition. After every series of different kinds of con-
ceit about the senses, their objects, etc., we read:
And that which he fancies he is, that about what he fancies he is, that
like what he fancies he is, that of which he fancies ‘it is mine’, that is
entirely different from what he fancies. Fond of change is the world, at-
tached to becoming, it delights only in becoming.
The end of the sutta reads:
As regards the aggregates, the elements, the spheres of sense, because he
does not fancy himselfto be that, he does not fancy himselfto be in that,
he does not fancy himself as that, he does not fancy ‘this is mine’, he,
in this way, not building conceits... etc.'®
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See also:

I will show vou. bhikkhus, a way conducive to the uprooting of all con-

ceit. Listen to it. And what is the way, bhikkhus, conducive to the up-

rooting of all conceit?

What do you think, bhikkhus, is the eye permanent or impermanent?

Impermanent, Lord.

And what is impermanent, what is it. painful or pleasant?

Painful, Lord.

And what is impermanent, painful, mutable by nature, is it fitting to say

of it, “This is mine, this T am, this is my self?’

Not so, Lord.

The same applies to visible forms and to the other senses together with
their respective objects. The sutra ends with the stock passage of feeling
disgust, becoming detached, being liberated and having knowledge of such
liberation.!®
And finally;

...the awareness of impermanence ought to be developed for the utter

destruction of the conceit ‘I am’.2® The awareness of non-self is esta-

blished in the case of one possesssed of the awareness of impermanence.

One possessed of the awareness of non-selfachieves the utter destruction

of the conceit ‘T am’, that is nibbdna in this very life.?!

What precedes, therefore, proves, without leaving any place for doubt,
that conceit has got an ontological root, the wrong identification of the em-
pirical factors with the self, and that the best remedy against conceit is the
knowledge of the empirical factors as what they really are, non-self.

It will be of interest now to note the relation of the vimokkhas to any
kind of conceit. We may focus our attention in the first place on the
Sappurisasutta of the Majjhima, where we see the unworthy man boasting
of his material and spiritual advantages and despising others for not ob-
taining them. The worthy man, on the contrary dismisses all conceit about
the same advantages and achievements. When, for instance, a bhikkhu has
renounced the world coming from a noble and lofty family he does not
boast of it, but tries to keep things in their proper place by reflecting that
having renounced the world, leaving a noble and lofty family, does not, of
itself, destroy the three vices: covetousness, ill-will and infatuation, and
that one who did not come to the Order from a noble and lofty family can
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very well be an observant bhikkhu deserving respect on that account. In
the case of some ‘spiritual’ achievements like the four jhanas and the vi-
molkhas, the unworthy man boasts of his success in every case and de-
spises others who have not reached so far. The worthy man, conscious of
some ‘spiritual’ achievement, looks at things in the right perspective by
reflecting, for instance, in the following way:
The non identification of the ego with the attainment of the first jhdna
has been spoken of by the Blessed One. Because by whatever thing men
become conceited, that thing is otherwise from that, [from what they
think it 1s, i.e., it is not genuine].2?
The same 1is repeated of the rest of the jhanas and the vimokkhas. But
when we come to the last vimokkha, the only one who is said to achieve
it is the worthy man, the result of such achievement being:
Seing by means of higher wisdom, the dsavas of such a man are des-
troyed. And, bhikkhus, this bhikkhu is not conceited about anything,
is not conceited anywhere, is not conceited under the influence of an-
ything,?
This coincides with what has already been pointed out, that the last
vimokkha stands on a very special kind of relation to the self. Here we are
told that it is impossible to associate any kind of conceit with the last vi-
mokicha. Conceit is based on the wrong identification of the non-self with
the self, which becomes an impossibility in the case of the last vimokkha.
Is this not due to the fact that in the last vimokkha the self comes into its
own, staying pure and unmixed with whatever is non-self?
The impossibility to associate any conceit with the attainment of the last
vimokkha is taught again in another context:
Friend Visakha, it does not occur to a bhikkhu who is entering into the
stopping of perception and feeling: ‘T will enter into the stopping of per-
ception and feeling’, or ‘T am entering into the stopping of perception
and feeling’, or ‘I have entered into the stopping of perception and feel-
ing’. For his mind has been previously so developed that it leads him
[spontaneously] to nibbana
There is in the last vimokkha no room for the conceit of T or ‘mine’, there-
fore there can be no consciousness of the empirical ‘ego’, neither before en-
tering, nor while entering, nor while staying in it.
One of the vimokkhas is the sphere of no-thing (akificafifidyatana).
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As a preparation for its attainment the text prescribes either a reflection
in solitude bearing on ‘void is this of self or of what belongs to the self’,
or the reflection,
In this I am nothing of anything anywhere, and there is nothing in an-
ything anywhere [that belongs to me =mamal.
We have finally the surtas where Sariputta describes his own attainment
of the jhanas and the vimokkhas. Ananda sees Sariputta coming along and
exclaims:
Serene are your senses, friend Sariputta, clean and very pure is your
complexion; how are you faring today, friend Sariputta?
Sariputta answers:
Herein, friend, aloof from sensual pleasures, aloof from noxious qual-
ities, 1 (ahar) dwell having attained the first jhana, which is born of sol-
itude, full of zest and happiness. accompanied by discursive thoughts.
But as regards this (tassa) it never occurs to me (mayham) — ‘1 (aham)
am attaining the first jhana’, or ‘T have attained the first jhana’, or ‘Thave
emerged from the first jhdna’.
There follows the comment:
In such a way all tendencies to conceit of ‘I’ and ‘mine’ have been ex-
tirpated for a long time regarding venerable Sariputta, that it does not
occur to him - ‘I am attaining the first jhana’, or ‘I have attained the first
Jjhana’, or ‘I have emerged from the first jhana’ .2
The following suttas apply the same reasoning to: the attainment of the
second jhana (sutta 2), of the third jhdna (sutta 3), of the fourth jhana (sut-
la 4), of the sphere of infinity of space (sutta 5). of the sphere of infinity
of consciousness (sutta 6), of the sphere of no-thing (sutta 7), of the sphere
of neither-perception-nor-non-perception (sutta 8), of cessation of percep-
tion and feeling (this is never called ‘sphere’, ayatana) (sutta 9).
Analysing carefully the text, we can find two kinds of ‘T’ in it. One is the
asmimanic ‘I’ contained in expressions like, ‘7 am attaining the first jhana,
I have attained the first jhana, I have emerged from the first jhgna’. These,
we are told, are expressions that Sariputta could not utter, because all con-
ceit had been extirpated in him already for a long time. There the emphasis
is obviously on the ‘I, on which the attention is focussed as it were through
a magnifying lens. This is the bloated ‘I” of the selfishly satisfied man, who
considers himself superior to others. There is another ‘I’ in the text repres-
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ented by aham as subject of the verb viharami (Idh'aharm... pathamam

ihanari upasampajja viharami) and mayham (tassa mayham, avuso, na

evam hoti...) where the implicit ‘T’ is opposed to and shown to be incom-
patible with the asmimanic ‘T’ contained in the expressions that follow.
The former ‘T’ stands for the moral agent that strives after perfection and
benefits by its acquisition. Since moral perfection includes the annihila-
tion of the asmimanic self, the self that strives after perfection and is re-
sponsible for such annihilation ought to be by its very nature not only dif-
ferent from, but antagonistic to, and incompatible with, the asmimanic
self. Now, in the case of the last vimokkha which consists in the cessation
of all empirical awareness and feeling (safifiavedayitanirodha) all empir-
ical notion of self, be it the asmimanic self or the genuine moral agent dis-
appear altogether. Nevertheless, even in this case, Sdriputta is able to say, -
‘I dwell having attained the cessation of awareness and feeling’. If the ‘T’
of this sentence cannot stand either for the asmimanic self or for the ge-
nuine empirical moral agent, what kind of self does it stand for? Nothing
is left but to say that it stands for the true self who. in that condition attains
to a complete aloofness from the empirical factors in the isolation that is
his very being.?’

SAKKAYADITTI

When the erroneous identification of the self with the peripheral samsaric
factors in man is not just a passing moral weakness but a deep-rooted con-
viction, such deviation becomes a ‘heresy’, which is called sakkayaditthi.
As we shall presently see this is a radical ‘heresy’ or dizthi in the Nikayas,
this being consonant with, and confirming once more the central position
occupied in early Buddhism by the doctrine of the absolute incompatib-
ility (ontological as well as moral), or unmitigated polarity between the self
and the non-self. The right view in early Buddhism is the one that sees be-
tween the self and the non-self an ontologically unbridgeable chasm.

The description of sakkayaditthi is clearly stated in the texts. We get,
first of all, a description of sakkayo in a dialogue between the lay follower
Visakha and the bhikkuni Dhammadinna:

‘Sakkayo, sakkayo’, thus my lady, it is said. But what, my lady, has been
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said to be sakkayo by the Blessed One?
These factors of the fivefold clinging to existence have been said to be
sakfkayoby the Blessed One: the clinging factor ofbody, the clinging fac-
tor of feeling, the clinging factor of perception, the clinging factor of the
inner complexes, the clinging factor of consciousness.?®
The idea conveyed by the term sakkdayo may be rendered in English as ‘the
existential (satf) aggregate (kayo)', the word ‘existential’ having here a
transmigrational connotation. That sakkdye has an eminently transmi-
grational connotation is borne out by the passage that follows in the text
that has just been quoted. The passage explains consecutively; the arisal
of sakkaye, the cessation of sakkdyo, and the way conducive to the ces-
sation of sakkavo.
Craving (tanha) which is the cause of further becoming, accompanied
by pleasure and attachment, finding pleasure in this or that, as- craving
for sensual pleasures, craving for becoming, craving for de-becoming.
This, friend Visdkha. has been said by the Exalted One to be the arisal
of sakkayo?

Detachment, friend Visdkha, and cessation without remnant, renuncia-
tion, rejection of craving, liberation from it, this, friend Visakha, has
been said by the Blessed One to be the cessation of sakkayo.
The way conducive to the cessation of sakkdyo is none other than the
Eightfold Noble Path.’® Later on in the text comes the description of sak-
kayadirthi, ‘the heresy of the existential aggregate’:
How, my lady, there comes to be sakkavadiithi?
Herein, firend Visdkha, the unlearned common man, disregarding the
ariyans... regards the body as the self, or the self as having a body, or
the body 1n the sell, or the self in the body. Regards feeling, ... Regards
perception.... Regards the inner complexes. ... Regards consciousness
as the self, or the self as having consciousness, or consciousness in the
self, or the self in consciousness. Thus, friend Visdkha, there comes to
be sakkayaditthi.
But how. my lady, there comes to be no sakkayaditthi?
Herein, friend Visakha, the learned ariyan disciple. .. does not regard the
body as the self, or the self as having a body, or the self in the body, or
the body in the self. [The same is repeated regarding the other khan-
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dhas.] Thus, friend Visakha, there comes to be no sakkayaditthi.*!
The same question recurs here that came to the mind in other passages
where similar references to the self were found. It is evident that in the de-
scription of the sakkayaditthi the speaker refers to the asmimanic self,
when saving that the selfis identified with the aggregates. But to what self
is the speaker referring when describing the conditions where no sakka-
vadiithi arises, saying that the ariyan disciple does not regard the body as
the self or the selfas having a body. Obviously the att@ mentioned here is
not an abstract notion. or the arta of the heretics, but the true, concrete
attd of the speaker, ‘his own very self’, as we would say it in English. This
comes out more clearly when we are told that there is no sakkavaditthi
when one does not regard the self (his own very self!) as having body, feel-
ings. etc. How can one direct his attention to an unreal thing (in this case
the self) and strive by means of superior wisdom not to regard it as having
something else which is real (in this case, the body, feelings, etc.) and be
all the better for 1t?

It is therefore clear that sakkayadirthi consists in the identification of the
Ikchandhas with the self and consequently of the self with the khandhas. We
have a confirmation of this in:

What there being, bhikkhus, depending on what, clinging to what, there

arises the wrong view of the existential aggregate?

There being a body, bhikkhus, depending on body, clinging to body,
there arises the wrong view of the existential aggregate. There being feel-
ing, depending on feeling, clinging to feeling, there arises the wrong view
ofthe existential aggregate. .. [This is applied to the rest of the khandhas.
The text continues:]

What do vou think of this, bhikkhus, is the body permanent or imperm-
anent?

Impermanent, Lord.

And what is impermanent, painful, mutable by nature, would there by
any chance arise the wrong view of the existential aggregate independ-
ently from it?
Not so, Lord.
[The same reasoning applies to the other khandhas. The sutta ends with
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the stock passage:]

Thus seing, bhikkhus, the learned ariyan disciple gets disgusted with the

body, with feeling, with perception... Being disgusted he becomes de-

tached. Through detachment he is freed, etc.
Finally, as was to be expected, sakkdyo may arise also out of the identi-
fication of the self with the senses, their objects, etc.

And this, bhikkhus, is the way leading to the arisal of sakkdyo. One re-

gards the eye as, ‘This is mine, this I am, this is my self’.

[The same is asserted of visible forms, of visual consciousness, of visual
contact, and of the feelings and craving resulting from such contact, The
same applies to all the other senses, their objects, their corresponding con-
sciousness, their corresponding contacts. and the feelings and craving re-
sulting from them. Then the text continues:]

And this, bhikkhus, is the way leading to the cessation of sakkayo. One

considers the eye as, ‘“This is not mine, this I am not, this is not my self’.
The topic is worked out in detail in the same way as above, but everything
being stated in the negative.??

Sakkayaditthi and attanudirthi are equivalent in meaning. The term
attanuditthi occurs in the following passage, which 1s commented on in the
Cullaniddesa.

Look at the world as void, Mogharaja, ever mindful, rejecting the wrong

view regarding the self (attanudirthi).

In this way you will be one who has crossed beyond death.

The king of death does not see one who thus looks at the world.*
Commenting on the words, ‘rejecting the wrong view regarding the self
(attanuditthim)’, the Cullaniddessa says, ‘the wrong view regarding the self
(attanuditthi)’ means the twentyfold wrong view of the existential aggre-
gate (sakkayadirthi), thus proving that in the mind of the commentator
attanuditthi and sakkavadiithi meant one and the same thing.**

In the Patisambhidamagga we meet with the following question, ‘In
what twenty different forms is there adherence to wrong view regarding the
self (attanuditthiya)’? The answer covers exactly the same ground as the
one covered by the sakkayaditthi, establishing thus the perfect correspon-
dence between both the dirthis. The treatment of the subject is original in
so far as it tries to illustrate the different kinds of imagined relation be-
tween the self and the khandhas by means of similes. Thus:
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1. Toillustrate the pretended relation of identity between the khandhas
and the self, the following simile is given:

As if one were to think regarding an oil-lamp: “What is the flame, that

is the colour; what is the colour that is the flame’, thus looking at the

flame and the colour as one single thing.

2. To illustrate how the self can be conceived as possessed of the

kchandhas, the simile given is:

It is as if there was a tree casting a shade, and regarding it a man would

speak thus, ‘This is the tree, this is the shade. The tree is one thing, the

shade is another thing. And this tree here is a shade-casting-tree by
means of this shade’.

3. The relation that regards the khandhas in the self is illustrated thus:
It is as if there was a flower endowed with scent, and regarding it a man
would speak thus, “This is the flower, this is the scent. The flower is one
thing. the scent is another thing. But this scent is in the flower’.

4. The illustration of the view that regards the self in the khandhas is as

follows:

It 1s as if there was a precious stone consigned to a casket, and regarding

it a man would speak, ‘“This 1s the precious stone, this is the casket. The

precious stone is one thing, the casket is another thing. And this pre-
cious stone is in the casket’.3 '

Another term considered equivalent to sakkayaditthi (and therefore to
attanuditthi also) is attavada. This emerges from the fact that to the ques-
tion, ‘In what twenty forms is there adherence to the wrong view connected
with wrong theory on self (artanuvdda)?’, which is similar to the previous
questions, the answer given coinciding in every detail with that given to
the previous questions.’’

The originality of the absolute separation between the self and the non-
self, which is the central point in early Buddhism (and this explains also
the central position given to sakkayaditthi among all wrong views) is em-
phasized in a passage where we are told that the doctrine of sakkayo is like
the roaring of a lion that comes out of his lair at eventide and roars thrice
making all the beasts, even the strongest, tremble. In the same way, at the
appearance of a Tathagata and at his preaching on the impermanence of
the khandhas, even the gods tremble when they begin to realize that they
are not permanent, as they thought. but impermanent, not stable but un-
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stable, not lasting but perishable. Their discouraging conclusion put into
words 1s:
It seems (kira) that we too are impermanent, unstable, not lasting,
[merely] confined into our existential aggregate (sakkdayo).
And the sutta ends with the following verses attributed to the Buddha,
even though he speaks in them in the third person:
When the Buddha set the wheel of the Law rolling by his wisdom.
He, the master of the world together with the gods, without a rival,
[Preaching on] the existential aggregate (sak/chdayo) and its cessation, as
well as its coming to be,
And the Noble Eightfold Path, that leads to the calming down of Pain,
Even the gods. full of beauty and glory, who live for ages on end,
Fearful, were perturbed, as the other beasts [hearing] the lion,
‘Not having escaped the existential aggregate (sakkayo)'. they said, ‘it
seems that we too are impermanent’,
After having heard the word of the Arahant, entirely free.®
The essentially transmigrational character of sakkayo is evinced from the
opposition that exists between sakkayo and nibbana:
Bhikkhus, a bhikkhu possessed of six bad qualities cannot realize the
unsurpassed conditon of coolness. What six? Herein, bhikkhus. a bhik-
khu does not check his mind when he ought to do it. he does not exert
his mind when he ought to do it, he does not gladden his mind when he
ought to do it, he does not take care of his mind when it ought to be cared
for, he is bent on low things and addicted to the existential aggregate.
[The opposite case is then described, ending with the words:]... he is in-
tent on excellent things and finds delight on nibbana.*®
There is in this text a striking opposition between sakkayabhirato and nib-
banabhirato.*
Five factors of deliverance (nissaraniva dhaiuyo) are enumerated else-
where. One of them 1s:
And again, bhikkhus, while reflecting on the existential aggregate the
mind of a bhikkhu does not jump at the existential aggregate, does not
find satisfaction with it. does not settle on it, does not give himself up
to it. But while reflecting on the cessation of the existential aggregate,
his mind jumps at it, finds satisfaction with it. settles on it. gives itself
up to it. That mind of his is happy, well developed. well lifted up. well
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liberated regarding the existenfial aggregate; and as for the dsqvas, burn-
ing and destructive, that arise depending on the existential aggregate, he
is free from them and does not feel that feeling. This is declared to be
the deliverance from the existential aggregate.!
There is a text where sakkayo is said to be involved in the vimokkhas, but
not in the last one, following on the line of thought already recorded that
the last vimokkha is related to the self in a very special way, being as it is
entirely disconnected with the non-self:

Herein. Ananda, an ariyan disciple reflects, “Those sensual pleasures

enjoved in this existence and those to be enjoyed in another existence;

those perceptions of sensual pleasures enjoyed in this existence and
those to be enjoyed in another existence; those visible forms enjoyed in
this existence and those to be enjoyed in another existence; those per-
ceptions of visible forms enjoyed in this existence and those to be en-
joyed in another existence, and the perception of imperturbability, and
the perception of the sphere of no-thing. and the perception of the
sphere of neither-perception-nor-non-perception- this is sakkdya as [ar
as it is sakkaya’.

Then, in contrast with all this, it 1s said:

But this s the deathless, that is. the deliverance of mind without any

grasping,*?

Inasmuch as Nikayan Buddhism professes as its central tenet the ontolog-
ical separation of the self from the non-sell, no step towards perfection is
possible without getting rid first of all of the sakkayaditthi, which identifies
the factors of existence with the self and the self with the factors of exis-
tence. That is why the sakkdavaditthi is the first fetter to be discarded by
the sotapanno, ‘the converted man’.*#

We come now to a point of great importance not only for the evaluation
of Nikayan Buddhism, but also for the right understanding of some diffi-
cult passages that might otherwise be misunderstood. We are referring to
the basic position attributed to the sakkdvaditthi in relation to all other
ditthis. The sakkayadifthi, or the erroneous identification of the self with
the peripheral existential adjuncts, is assumed to be implicitly contained
in all other diithis and to give them its peculiar colouring.

The Ditthisamyutta provides us with a veritable mine of information re-
garding this point. It is true that in it the underlying condition for all ditthis
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is not precisely the sakkayaditthi, but what has been called sakkayo. But
since sakkayo represents the ideological contents of the sakkayaditthi
both may be taken as equivalent for our purpose. Let us give in full the
first sutta of the above mentioned Difthisariyutta, for it is on the same
pattern that all other suttas of the section are composed.
... The Blessed One spoke thus, ‘What there being, bhikkhus, depend-
ing on what, clinging to what, there arises the following ditthi: Winds
do not blow. rivers do not flow, pregnant women do not give birth,
moon and sun do not rise and set, there is [only] the staying immovable
[of all] like a pillar.’?

There being body, bhikkhus, depending on body, clinging to body, there
arises the following ditrhi, “Winds do not blow etc.” There being feel-
ing.... There being perception.... There being inner complexes....
There being consciousness. .. .
What do you think of this, bhikkhus, is body permanent or imperma-
nent?
Impermanent, Lord.
And what is impermanent, is it painful or pleasant?
Painful, Lord.
And what is impermanent, painful, mutable by nature, would there
arise without dependence on that the following difthi, “Winds do not
blow, etc.’? '
Not so, Lord.

[The same applies to vedanad, safiia, sankhara, viniana. Then the text

continues:]
And what is seen, heard, felt, thought, obtained, sought after, cogitated
by the mind, is all this permanent or impermanent?
Impermanent, Lord.
And what is impermanent, is it painful or pleasant?
Painful, Lord.
And what is impermanent, painful. mutable by nature, would there
arise without dependence on that the following dizthi, “Winds do not
blow, etc.”?
Not so, Lord.
And just because, bhikkhus, the ariyan disciple has left aside all doubts
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in this matter, has left aside also all doubts concerning pain, and the or-

igin of pain, and the cessation of pain, and the way leading to the ces-

sation of pain, he is said to be, bhikkhus, the arivan disciple who has

entered the current of salvation (sotapanno), never to be doomed, cer-

tain to attain the goal of illumination.* :
That the sakkavaditthi is basically involved here is proved not only be-
cause, as we have indicated, the ditthi in question is based on what has
been called sakkdyo at the beginning of this section, but also because we
are told at the end of the sutta that one who puts aside all doubts in this
matter and has no doubts left regarding the Four Noble Truths, is a sotd-
panno, and we have just seen above that by sotapatti one gets rid first of
all of the sakkayvaditthi.

The same reasoning as the one exhibited in this surta is applied to the
wrong view, ‘This is mine, this T am, this is my self’, (sutta 2): to the eter-
nalist view, ‘This is the world, this is the self, after death, I myself, shall
become permanent, stable, eternal, immutable by nature’ (sutta 3); to the
annihilationist theory ‘If I were not it would not be mine, if I were not to
become it will not be mine’ (sutta 4): to the n'atthi-theory of Ajita (sutta
5): to the heresy of Piirana Kassapa (sutta 6); to the heresy of Makkhali
Gosala (sutta 7); to the heresy of Pakuddha Kaccayana (surta 8); to the
theory that the world is eternal (suzra 9); to the theory that the world is
not eternal (suita 10); and so on to the theories: that the world is limited
(sutta 11); that the world is unlimited (sutta 12), that body and soul are
one and the same thing (sutfa 13), that body and soul are different things
(sutta 14), that the Tathagata exists after death (sutta 15), that the Tatha
gata does not exist after death (suiia 16), that the Tathagata both exists and
does not exist after death (sutta 17), that the Tathagata both neither exists
nor does not exist after death (suta 18). The whole preceding series of sut-
tas is repeated from sutta 19 to sutta 36, but with a different conclusion,
namelly. ‘Thus, bhikkhus, there being pain, depending on pain, clinging
o pain, there arises the following difthi...”. This very conclusion is ap-
pended to the suttas that follow and deal with the following theories: ‘that
the self, after death, exists unimparied and corporeal’ (sutta 37): ‘that the
self, after death, exists unimpaired and incorporeal’ (sutta 38); ‘that the
self, after death, exists unimparied and both corporeal and incorporeal’
(sutta 39): “that the self, after death exists unimpaired and both necither



246 Asmimdina, sakkayaditthi, sassatavada and ucchedavada

corporeal nor incorporeal’ (sutia 40); ‘that the self. after death, exists
unimpaired and absolutely happy’ (sutta 41); ‘that the self, afier death, ex-
ists unimparied and absolutely unhappy’ (surta 42); ‘that the self, after
death. exists unimpaired and both happy and unhappy’ (sutta 43); ‘that
the self, after death, exists unimpaired an neither happy nor unhappy’
(sutta 44). The whole series of *heresies’ is dealth with again in suttas 45-70
with the conclusion, ‘Thus. bhikkhus, what is impermanent is painful.
That existing, depending on that there arises the following difthi...". Again
the whole series of ‘heresies’ are taken up in suttas 71-96. In them. after
saying that the ‘heresy’ in question arises dependent on the khandhas, and
after adding of every khanda that. being impermanent and painful, it is not
proper to say of it, “This is mine, this [ am, this is my self’, the conclusion
in every case is that everyone of the khandhas, whether past or future or
present, whether interior or exterior, gross or subtle, low or excellent, near
or distant, should be regarded with perfect wisdom as it really is, as “This
is not mine, this I am not, this is not my self’. The final conclusion of these
last series of suttas is that the ariyvan disciple develops disgust for the
lchandhas, becomes detached from them, is liberated and at being liberated
there is knoweldge of such liberation, coming to know, ‘Destroyed is birth,
lived is the brahma-life, etc.’. It is then apparent that all the ‘heresies’ or
‘theoretical views® have as common ground the mentality that identifies
the self with the empirical factors in man.

The teaching of the Vacchagottasamyutia is similar to that of the
Ditthisamyutta, which has been just analysed. Let us propose as a pattern
for all the other suttas the first one: '

What is, master Gotama. the reason, what is the cause for speculative

theories of all sorts to arise in the world, such as — ‘the world is eternal’,

‘the world is not eternal’, ‘the world is limited’, ‘the world is unlimited’,

‘what is the soul that is the body’, ‘the soul is one thing. the body is an-

other thing’, ‘the Tathégata exists after death’, etc.

Due to ignorance as regards the body, Vaccha, due to ignorance as re-

gards the origin of the body. due to ignorance as regards the cessation

of the body, due to ignorance as regards the way that leads to the ces-
sation of the body, speculative opinions of all sorts arise in the world.
such as-...%#

The suttas that follow are composed on the same pattern and attribute the
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arisal of the manifold speculative theories to: ignorance regarding feeling,
the origin of feeling, ete. (sutta 2); ignorance regarding perception. .. (sutta
3); ignorance regarding the inner complexes. .. (surfa 4): ignorance regard-
ing consciousness... (sutta 5).4
There is a passage that attributes the arisal of the manifold speculative
theories explicitly to sakkayaditthi. Citta the householder, questions the
venerable eldermost among the elder bhikkhus:
My lord Thera, all tl4:se manifold speculative theories which arise in the
world, like, ‘the world is eternal, ... not eternal, ... finite, ... infinite...":
‘the soul and the body are one and the same thing’, ‘are different ...";
‘the Tathagata exists after death, etc.’, and the sixty two speculative the-
ories enumerated in the Brahmajala, my lord Thera, owing to the ex-
istence of what do these speculative theories exist, and owing to the non-
existence of what they do not exist?
[Even though questioned three times, the eldermost bhikkhu was not rea-
dy to answer. Then the venerable Isidatta happened to come there, and af-
ter asking for leave from the eldermost thera, gave the answer to Citta’s
query:]
All these manifold speculative theories, houscholder, which arise in the
world, like... there being sakkayaditthi they exist. and there not being
sakkayaditthi they do not exist.
And how, lord, there comes to be sakkavaditthi?
Herein, householder, an unlearned common man. .. regards the body as
Fhe self, or the self as having the body. or the body in the self, or the self
in the body... [The same is applicable to the other khandhas.] Thus
householder there comes to be sakkayaditthi.
The opposite is then answered to the question. “And how, lord, there
comes to be no sakkavaditthi?* . '
Another passage teaches the same doctrine in a different way. The wan-
d(lfrer Vacchagotta asks Mogallana whether the world is eternal or not, fi-
nite or infinite, whether the soul and the body are one and the same thing
or not, and the usual questions about the existence or non-existence of the
Tathagata after death. To everyone of the questions Mogallana answers in
the same way, ‘This Vaccha, has not been explained by the Blessed One’,
T_hen Vacchagota asks for the reason why the wanderers of other faiths
give definite answers to those questions. Mogallana gives the following rea-
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s0n:

The wanderers of other faiths, Vaccha, regard the eye as, “This is mine,

this T am. this is my self. [The same being asserted of the other senses. ]
Vacchagotta accosts the Buddha himself with the same questions and gets
identical answers.*®

In the following sutta Vacchagotta goes straight to the Buddha, and after
the same dialogue as the one described before, the Buddha gives as reason
why the wanderers of other faiths give definite answers to those questions:

The wanderers of other faiths regard the body as the self. or the self as

having a body, or the body in the self, or the self in the body... . [The

same applies to the rest of the khandhas ]

Since all the ditthis are ultimately based on the sakkayadiithi and the latter
coincides with asmimana in identifying the self with the samsaric factors,
we may say also that asmimana is at the root of all the ditthis. This fact
is made explicit in the Mahaniddesa. Commenting on the word mamaita,
the commentator distinguishes between two kinds of selfish possessive-
ness, the selfish possessiveness connected with craving (tanhamamattd)
and the selfish possessiveness connected with views and theories (ditth-
imamattd). When describing the second kind of selfish possessiveness, the
commentary begins its catalogue of views and theories with the twentyfold
sakkavaditthi and winds it up with a reference to the sixty-two ditthis of
the Brahmajala.*

Since sakkayvaditthi is the common factor of all ditthis, it is manifest that
the best remedy against the ditthi tendency will be the consideration of the
non-selfhood of the khandhas, the senses, etc.

The capital importance of the sakkavaditthi among all ditthis and the
fact of its being the root-element in all of them, leads us to enunciate an
exegetical principle of great importance. The principle is the following, ‘In
the Nikayas, all non-Buddhists are presumed to labour under the total in-
fluence of the sakkayaditthi, and therefore all of them are thought to id-
entify the self with the peripheral existential factors’.

This principle has to be taken into account as an exegetical tool when-
ever there is a confrontation between Buddhist and non-Buddhist ideolo-
gies. It has also to be applied where, even though the teaching is addressed
tothebhikkhus, onecanseeeitheranexplicitora merelyimplicitreferenceto
aviewthatisnon-Buddhist. It iswith this frame of mind. forinstance, thatthe
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readerwill understand how we were justified in paraphrasing (in Chapter 10)
the text that begins with *Artani va, bhikkhave, sati attaniyarm me ti assa'ti?.
etc. by making explicit what is implicit in the text and thus showing that the
irueselfisnotcalledinguestion.

Now we intend taking up some particular texts and applying to them the
exegetical principle just enunciated and see how it can shed light on them
for being correctly understood.

Channa is introduced in the Samyurtta asking his fellow bhikkhus for
some religious exhortation. They just confine themselves to tell him of
everyone of the khandhas that they are impermanent, that they are non-
self, winding up with the two sayings, sabbe sankhara anicca and sabbe
dhamma anatta. On hearing this, Channa thought:

Yes, for me also this is so: the body is impermanent. fecling is imperm-

anent, etc., the body is non-self, feeling is non-self, etc., ‘all com-

pounded things are impermanent’, ‘all dhammas are non-self’. But even
so. when it is question of the complete annihilation of the activities, the
complete rejection of samsaric encumbrances, the destruction of crav-
ing, detachment, cessation, nibbdana, my mind does not jump at it,
does not find satisfaction with it, does not settle on it, does not give itself
up to it. Out of mental trouble grasping arises [and] the following
thought keeps coming back to my mind, “Then. in this case, is there any
self for me (atha kho carahi me atta’ti?)’? This does not occur to one who
sees the dhamma. Who would be there to teach me the dhamma so that

I might see 1t7°
The reader can plainly see that Channa may have accepted the truth of the
non-selthood of the khandhas, but his acceptance was not the result of
having seen it by means of higher wisdom. He may have professed this
truth but this profession of faith was not a wholehearted one. the spirit of
the sakkayaditthi was still lurking in his heart of hearts, and he felt himself
at a loss as to whether he had a self at all. He himself confesses that this
attitude of his was entirely asmimanic, as he felt no attraction, and felt no
enthusiasm stirring him towards ‘the complete annihilation of activities,
Fhe complete rejection of samsaric encumbrances, the destruction of crav-
ing, detachment. cessation, nibbana’. It is then clear that the self of which
Channa speaks is not the true self, but the asmimanic self of the sakkayad-
ifthi. If absolute anatid had been the indisputable teaching of the Buddha,
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when Channa came to Ananda and exposed to him the drift of his
thoughts, to those words of his, ‘Then in that case is there a self for me?’
Ananda should have answered that in reality there was no self at all and
that Channa, to become a genuine Buddhist, had to give up the idea of any
self. But the answer was not as simple as that, this showing that the doc-
trine of absolute anatta is an erroneous oversimplification. Channa had
not the right attitude of mind to distinguish between the empirical asmi-
manic self and the metaphysical self of which nothing positive had ever
been said by the Buddha. As an answer to Channa’s query, ‘Then in that
case is there a self for me?’, Ananda recounts the words uttered by the
Buddha himself and addressed to Kaccanagotta. The words are directed to
the correction of Channa’s mental attitude.
As a general rule, Kaccdna, the world is bent on the pair of opposites,
‘being and non-being’. For one who sees by means of perfect wisdom,
as it really is, the origin of the world. the ‘non-being’ in vogue in the
world is not valid. For one who sees by means of perfect wisdom as it
really is, the cessation of the world, the ‘being’ in vogue in the world is
not valid. The world, Kaccéna, is for the most part bound by prejudice
and in the grip of attachment. And the one who does not fall into the
grip of attachment, into the obstinacy, prejudice an bias of the mind,
who does not grasp at them. who does not fix his attention on them say-
ing, “This my self’ (aita me ti), but professes that only pain goes on aris-
ing, only pain goes on being destroyed, that one has no doubt, suffers
no perplexity, and in this matter his knowledge 1s not dependent on an-
other. In this way, Kaccana. there is right view.”!
Here again. ‘This is the self for me’, refers to the asmimanic self of the sak-
kayaditthi and has nothing to do with the true self. ‘Being’ and ‘non-being’
mentioned at the beginning of this instruction ought to be evaluated as an
expression of an ideology entirely immersed in the sakkayaditthi. ‘Being’
and ‘non-being’ here do not transcend the empirical world so often dec-
lared to be the non-self. Therefore the true selfis not involved in them. But
even on the empirical level, these ‘being’ and ‘non-being’ are two extremes
that overstep the limits of what empirical reality is according to early
Buddhism. If the world has an origin, it means that absolute ‘non-being’
does not apply to it. If the world ceases it means that absolute ‘being’ does
not apply to it. In between those extremes runs the dogma of dependent
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origination which makes the existence of the world real but contingent,
that is to say devoid of absolute value. This 1s expressed in the lines that
come immediately in the original:

‘Everything is’, this, Kaccdna, is one extreme. ‘Nothing is’, this is an-

other extreme. Without falling into either extreme, the Tathagata, fol-

lowing the middle way, teaches dhamma: dependent on ignorance there

arise the activities, etc., etc. ... by the cessation of ignorance there takes

place the cessation of the activities, etc., etc. ...
Early Buddhism forbids us to think that any true self is involved in the
world process, and hence it frowns upon the saying, “This is the self for
me’, professing that ‘only pain arises, only pain goes on being destroyed’,
without the cooperation of any sell. The true self is not denied here. The
only thing asserted here is that the empirical world is a process that goes
on without any ontological dependence on a self, that any connection of
such a process with any self implies that such a self is entirely asmimanic,
a harmful illusion. a disastrous error.

The Sabbasavasurta of the Majjhima has as its topic, ‘the complete
stopping of the dsavas’. Its teaching centres on right reflection. The pas-
sage that interests us now is the following:

By fixing one’s own attention on things to which no attention should be

paid, and by not fixing one’s own attention on things to which attention

should be paid, for him who so does, the dsavas that had not arisen arise.
and those that had arisen grow stronger.

He does not reflect fittingly [who reflects] thus: “Was I in the past?’, “Was

I not in the past?’, “‘What was I in the past?’, ‘How was I in the past?’,

‘Having been what, what did I become in the past?’, ‘Shall I come to be

in the future?’, “What shall I come to be in the future?’, ‘How shall I

come to be in the future?’, ‘Having been what, what shall I come to be -

in the future?’. Or now he is inwardly doubtful as regards the present:

‘Am I?, *Am I not?’, ‘What am I?", ‘How am I?’, ‘This being of mine

(satto) whence it came?’, ‘Whither going, [this being of mine] shall come

to be?".>? In one who in this way does not reflect as he ought, there arise

one or other of six views (ditthi): ‘My selfexists’ (atthi me atta), this opin-
ion arises in him as though it were true, as though it were real; ‘My self
does not exist’ (1 'atthi me attd@), this opinion arises in him as though.. .:

‘By my very self am I aware of my self (attana va attanam saiijanami).
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this opinion...: ‘By my very sellf am I aware of the non-sell’ (aitana va
anatt@nam safijandami), this opinion. .. ‘Just by the non-selfam I aware
of my self’ (anattana va attanam safijanami), this opinion...; or rather
he holds the view that, ‘This very self of mine that speaks and experi-
ences and knows, that experiences here and there the fruit of good and
bad works, this very self of mine, permanent, constant, eternal, immut-
able. will stand for ever and ever’. This is called, bhikkhus, going to
wrong views, holding of wrong views, the wilds of wrong views, the wrig-
gling of wrong views, the fetter of wrong views. Caught in the fetter of
wrong views, the uninstructed common man is not freed from birht, old-
age, death, grief, lamentations, pain, mental anguish, tribulations, ‘he
is not freed from Pain’, that is what I say.*?
The asmimanic self-centredness of one who reflects asking in his mind all
those questions of the first half of the passage is manifest. All of them have
as the object of inquiry the empirical asmimanic self, that is to say the self
of the sakkayaditthi. To a man speaking with this mentality of satto, ayam
nu kho satto kuto agato?. one could very well object the famous words of
the bhikkhuni Vajira.’ There is no permanent essence in what is merely
a congeries of conditioned phenomena. The true selfis not empirical, the
true self is not found in the congeries of conditioned phenomena so often
called non-self. The same asmimanic spirit is reflected in the catalogue of
ditthis enumerated in the second part of the passage. The self mentioned
in anyone of those statements is the self of the sakkayaditthi and the dis-
approval of those views does not affect in the least the reality of the met-
aphysical self. And now a simple but meaningful question, ‘Is it not sign-
ificant that the only time when the dogma of anatta is stated in so many
words in the sacred text (1 ‘atthi me att@) it turns out to be a difthi and no-
thing else but a dirthi? We meet here with a statement like, ‘by the self I
am aware of the self’, whose disapproval seems to jeopardize the accept-
ability of a similar text registered in the first part of the book, artana
attanari samanupassati. The similarity of the two statements is only ap-
parent. The statement found in the passage we are now discussing refers
to the asmimanic self, while the statement recorded before refers to the
true selfin its capacity of moral agent struggling for liberation, and as such
contradicting the asmimanic self and trying to destroy it. The same asmi-
manic nature applies to attd and anatta as contained in, artand va anat-
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tanam safijanami and anattana va attanam saijanami. In the last case, if
attanar is taken to refer intentionally to the metaphysical self, the saying
will contain the greatest absurdity, for, as it has been often noted, in Ni-
kayan Buddhism, consciousness is non-self an can never reach the self in
its metaphysical being, there is an unbridgeable chasm between the two.
In the paragraphs previous to the passage we want to discuss now, the
Buddha has taught about the sakkayaditthi and how can one be freed from
asmimana by seing the khandhas, as they really are, not as the self or what
belongs to the self:
“Then a reasoning arose in the mind of a certain bhikkhu in such wise,
“Thus it is said, sir. that the body is non-self, feeling is non-self, percep-
tion is non-self, the inner complexes are non-self, consciousness 1s non-
self: [then] what self do the works done by the non-self affect? (anatta-
katani kammani kam attanarih phusanti'ti?)’. Then the Blessed One
knowing the mental reasoning of that bhikkhu, addressed the bhikkhus
thus, ‘This case, bhikkhus, occurs that here a certain foolish man, un-
wise, affected by ignorance, with a mind overwhelmed by craving,
should think of going beyond the teaching of the master, thinking: thus
il is said, sir, that the body is non-self...”.”
A little reflection becomes imperative here. We have taken notice, in the
first part of the book, of the manifold ways in which good and bad actions
affect the moral self, But the aim of the question with which we are now
confronted is evidently different. The question here is directed to the dil-
ucidation of the nature of the self affected by moral actions and to the na-
ture of the effect caused by moral actions on the self. These are metaphy-
sical questions that the Buddha systematically avoided as having no soter-
iological value. The question that arose in the mind of the bhikkhu in
question clearly implies one thing, that he was full of the sakkayaditthi
spirit. He assumed that the deeds wrought by means of the khandhas could
only affect a self identified with them or ontologically related to them. But
such kind of self was being constantly denied by the Buddha; hence the
tantalizing effect of such teaching on the bhikkhu. The bhikkhu’s mental-
ity is perfectly reflected in the choice of the verb phusati, which bespeaks
of an influence that would affect the self’s very being. The bhikkhu may
have had an inkling of the complete separation and incommunicability be-
tween the self and the non-self as preached by the Buddha, but this fund-
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amental position of the Buddha’s teaching precluded any direct ontolog-
ical influence of moral deeds on that self that dimly appeared as entirely
unconnected with the khandhas. Now, if absolute anatta was the pivotal
truth in early Buddhism, as so many scholars would have us accept, this
was an opportunity for the Buddha to make it unmistakably clear. To the
question, ‘then what self do the works done by the non-self affect?’, he
should have answered simply and unequivocally that there was no self at
all, and that it was high time they realized it and made it part of their re-
ligious life. He was not talking here to ignorant lay-men or prejudiced wan-
derers belonging to other faiths, but to his bhikkhus. But he did not do so.
Keeping in mind the absolute ontological incommunicability between the
metaphysical selfand the non-self, the Buddha could have answered some-
thing like what we read in the Sankhya-karika 62:

Therefore no one is bound, no one is liberated or transmigrates either;

Prakrti connected with a variety of beings transmigrates, is bound, and

liberated.
But this is a metaphysical subtlety, entirely out of touch with our exist-
ential experience (we all feel and know ourselves bound and aspire to lib-
eration), and hence of no soteriological value. If the Buddha had given
such an answer, he would have emptied of all meaning, for the bhikkhu
in question and for those who thought like him, all those forceful expres-
sions systematically discussed in the first part of the book.’® where we stu-
died the effect of good and bad deeds on the self, the only self such people
knew of was the asmimanic self of the sakkayadirthi. We thought it neces-
sary to distinguish, regarding the self, between two levels: the moral level
and the metaphysical level, both reflecting their own kind of reality regard-
ing the same true self. This is not a philosophical solution to the problem
with which we are confronted here, but a systematic answer to the conflict
existing between texts that speak of the true self as reflected on the empir-
ical level (the agent of purification and liberation, which therefore cannot
be the asmimanic self) and the texts that refer to the self as isolated from
what is empirical. The Buddha himself declares in the text just quoted that
one who tries to philosophize on this point tries to go ahead of the master,
meaning to say that he never tried to elucidate this point. One who tries
to philosophize on this matter, betrays a mind entirely beset by asmimana,
and that on two counts. First of all because he shows an unhealthy pre-
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occupation with the self. In the second place. because he has the presump-
tion to go ahead of his master, as if the master’s doctrine were incomplete
or as if he knew better, he shows himself, ‘unwise, affected by ignorance.
with a mind overwhelmed by craving’. It is then evident that the bhikkhu
in question is under the influence of the sakkayaditthi, and therefore his
speculation is not about the true self, that is above all speculation, but
about the asmimanic self.

In what comes of the passage, the preservation of the text is not unan-
imously uniform. The Nalanda Edition chooses the reading pativinita, and
gives as other possible readings, paticcavinita (Roman and Sinhalese edi-
tions), and patipucchami vinita (Siamese edition). The last variant is un-
grammatical, as vinitd is nominative when it should be accusative, vinlte,
agreeing with fumhe, which in this case would be the object of patipucc-
hami. The most likely reading seems to be paticcavinita, which will mean,
‘trained to look for dependent origination’. The whole phrase will then be,
paticcavinita kho me tumhe, bhikihave, tatra tatra (v. 1. tesu tesu)
dhammesu. Therefore the exhortation of the Buddha will continue in this
way:

You have been trained by me. bhikkhus. to look for dependent origin-

ation in dhammas everywhere.. 57
This doubtless refers to the paticcasamuppada, which is the pivotal teach-
ing of the Buddha regarding the empirical process. The only thing that one
needs to know is the conditioned evolution of the samsaric process, which
is based on avijia, and how to stop it. But this, as has been often indicated,
postulates a moral agent that refuses to be driven by avijja and whatever
originates from it. The rest is mere speculation with no practical value and
always betraying the presence of asmimana. Then the Buddha concludes
with the stock passage where the bhikkhus are compelled to confess that
the khandhas are not the self, and that they should be regarded as the non-
self by means of perfect wisdom. Therefore, they should develop disgust
for them, detach themselves from them, and thereby be liberated and
know that they are liberated.®® No one will deny that in the final passage.
so often reiterated in the Nikayas, there occurs a direct and explicit refer-
ence to the self, like ‘This is not mine, this I am not, this is not my self.
This reference differs from the one found in the question criticised by the
Buddha (*What self do the works done by the non-self affect?’) in'that the
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former is a spontaneous simple, natural reference to the self, while the sec-
ond betrays an unhealthy sophisticated mentality bent on speculation, and
therefore soaked in the spirit of the sakkayaditthi.

The same problem gets a passing reference in the Calasaccakasutta of
the Majihima, in a dialogue between the Buddha and Aggivessana, the
Jain. The latter puts a question about how the Buddha trains his disciples.
The Buddha proposes the doctrine of the impermanence and non-selfhood
of everyone of other khandhas, adding the two sayings, sabbe sankhara
anicea and sabbe dhamma anatta. With permission from the Buddha, Ag-
givessana objects with the following similes:

Even as, friend Gotama, all the individuals of the vegetable kingdom

and the animal kingdom (bijagamabhiitagama), which attain growth,

increase. abundance, all of them do so depending on the earth, finding
support on the earth, and that is how they attain growth. increase, abun-
dance. Even as, friend Gotama, whatever strenuous professions men ex-
ercise, all of them are accomplished depending on the earth, finding sup-
port on the earth, and that is how they are accomplished. In the same
way, a human being on account of having the body as self (riipattayam
which it seems should be read riaipatiaiaya) begets merit and demerit
with the support of the body; on account of feelings being his self (again
vedanatiayam likely to be corrected into vedanattataya, and the same
applies to the rest) begets merit and demerit with the support of his feel-
ings: on account of perception being his self...; on account of the inner
complexes being his self...; on account of his consciousness being the
self begets merit and demerit with the support of his consciousness.*
Aggivessana is touching here the crux of the problem. We may paraphrase
his objection in the following way, ‘Without a self there is no moral agent
or a subject of moral responsibility; without what you call the non-self,
viz. the khandhas, there is no possibility of moral action. Thus your doc-
trine that denies the identity of the self with the khandhas precludes
all possibility of the self assuming responsibility for the actions of the
khandhas, therefore you are not a kiriyavadin's Unhappily for us, the
Buddha does not give any direct answer to this objection, he only tackles
Aggivessana on his position that the khandhas are the self by making him
confess that he has no absolute mastery over them, a mastery that should
be there if the khandhas and the self were one and the same thing. This
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last point has already been dealt with.

We come now to discuss one of the most interesting passages found re-
garding the reality or unreality of the self. This time the wanderer Vaccha-
gotta comes up to the Buddha and initiates a dialogue in which the silence
of one of the parties plays a very important role.

“Now, what, friend Gotama, does the self exist?’ (atth ‘atta’ti). When this
was said, the Blessed One remained silent. ‘Then what, friend Gotama,
does the self not exist?’ (n aith ‘atta ti). For the second time. the Blessed
one remained silent. Then the wanderer Vacchagotta got up from his
seat and left. Not long afler the wanderer Vacchagotta had left, Ananda
said this to the Blessed One, ‘But why, Lord, on being put a question by
the wanderer Vacchagotta you did not answer his question?’

IfI. Ananda, on being questioned by the wanderer Vacchagotta whether

the self exists, would have answered that the self exists, this would have

coincided with what is professed by those samanas and brahmanas who
are eternalists. And if . Ananda, on being questioned by the wanderer

Vacchagotta whether the self does not exist, would have answered that

the self does not exist, this would have coincided with what is professed

by those samanas and brahmanas who are annihilationists. And if I, A

nanda, on being questioned by the wanderer Vacchagotta whether the

selfexists, would have answered that the self exists, would have this been
suitable for the arisal of the knowledge that ‘all dhantmas are non-

self’ 76!

Not so. Lord.

And if I, Ananda, on being questioned by the wanderer Vacchagotta

whether the self does not exist would have answered that the self does

not exist, this would have resulted in a greater bewilderment for the al-
ready bewildered Vacchagotta, the wanderer, who would have thought,

‘Formerly there was a self for me, which now does not exist’ (¢hu va me

nitna pubbe attd, so etarahi n'atthi'ti).2
For a balanced evaluation of this passage, we have to remind ourselves of
the principle established above. Vacchagotta did not profess the Buddhist
faith, therefore he suscribed single-mindedly to the belief that the selfis id-
entified with the khandhas. The Buddha, on the other hand, wholehear-
tedly rejected such identification, and as we have often said this was a piv-
otal point in his teaching. In these circumstances, the dialogue between
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Vacchagotta and the Buddha was impossible, the term ‘self’ had an entire-
ly different meaning for both of the parties concerned. This gives us the
meaning of the Buddha'’s silence. If the Buddha had answered in the af-
firmative. Vacchagotta would have wrongly interpreted the answer as con-
forming to the doctrine of the eternalists, who attribute perpetuity to the
self of the sakkayaditthi, the only one of which Vacchagotta had any
knowledge. If the Buddha had answered in the negative, Vacchagotta
would have been misled to think that the Buddha was siding with the an-
nihilationists, or better, perhaps, nihilists. If, again, the Buddha had
answered in the affirmative. he would have appeared to favour Vacchagot-
ta’s idea of the selfas identified with the khandhas. This would have made
impossible the arisal in Vacchagotta’s mind of the knowledge that all those
empirical factors are non-self, sabbe dhamma anatta. Finally, if the Budd-
ha had answered in the negative, then, Vacchagotta’s confusion, a result
of his adherence to the sakkayadithi, would have increased enormously.
He would have thought. ‘First I was sure I had a self, and now I have to
think I have none’. Therefore, all the conclusions to which Vacchagotta
would have arrived would have been false because of his adherence to the
sakkayaditthi and his inability to transcend it. All this shows that in this
dialogue the reality of the true selfis not brought into question, on the con-
trary, it is asserted as it constitutes the implicit solution to all the difficul-
ties emanating from Vacchagotta’s belief in the self of the sakkayaditthi.
And now, even at the risk of being told that we carry exegetical subtlety
a bit too far we cannot refrain from making the following remark. If the
teaching of the Buddha had as its central dogma the doctrine of absolute
anatta, the only answer available to him would have been the negative
one, n’atth ‘attd. This answer would have been true either in the empirical,
heretical sense or in the metaphysical sense. The very fact that the possib-
ility of giving an affirmative answer. atth’atta is somehow contemplated
belies the opinion that the Buddha's conviction and preaching was in fa-
vour of absolute anatta. If absolute anattd was the truth, then the affirm-
ative answer, atth atta would have proved false in any way from the Budd-
ha’s point of view. It would have been false from the empirical point of
view, as he denies so often the identity of the empirical factors with the self.
This he himself confesses when he confesses that an affirmative answer
would have contradicted his oft-recurring saving, sabbe dhamma anattd.
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Tt would have proved false also from the empirical point of view in those
cases where according to us there is a reference to the reality of the moral
agent. It would have proved false. finally from the metaphysical point of
view, for an anattd doctrine that has an absolute value will apply to all le-
vels of being. On the other hand, if the anatta doctrine had only a relative
value. both the answers would have been possible, provided they were cor-

‘rectly understood, a thing that could not be expected from Vacchagotta.

“Yes. there is a self’, would have applied to the sellfas distinct from the em-
pirical factors, while, ‘No, there is no self’, would have applied to the self
identified by other people with the empirical factors, that is to say, the self
of the sakkayaditthi. Another reason for Buddha’s repeated silence was his
conviction that the true metaphysical self is transcendent. and therefore
above the empirical concepts of existence and non-existence. We have
hinted at this before and will insist on it in the coming chapter.®

SASSATAVADA AND UCCHEDAVADA

These two ditthis deserve special attention, considering the importance
given to them in the canon and how Buddhism contends to be a middle
way between them. This 1s taken by the anattavadins as a confirmation of
their position. We are going to see whether they are or not justified in doing
S0.

The direct connection between these two dirthis is stated in the
Patisambhidamagga.

When elaborating on the eternalist view, the latter is called sakkayavat-
thuka sassataditrhi, and it is asserted that it contains fifteen different kinds
of adherence to wrong view. three for every khandha. Thus:

Herein, the unlearned common man. .. (regards) either the self as having

a body, or the body in the self, or the self in the body...

How does one regard the selfas having a body? Herein, someone regards

feeling..., perception..., the inner complexes..., consciousness as the

self. [There follows the simile of the tree and its shade.]6*
Ac§0rding to this explanation the four last khandhas are regarded as id-
entical with the self. while ritpa, the body is distinet from the self but qu-
alifies it as belonging to it.
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The annihilationist theory is introduced as, sakkavavatthuka ditthi. In
this case. the unlearned common man regards everyone of the khandhas
as identical with the self. &

The root of the sassatavada consists in the attachment to existence,
while the root of the ucchedavada consists in the loathing that some men
feel for the body. Both, attachment and disgust, produce the same effect,
the perpetuation of the cycle of samsaric existences. Loathing and disgust
are a kind of inverted attachment. Both attachment and disgust, presup-
pose an involvement of the ego in what is empirical, while liberation con-
sists in the suppression of any such kind of involvement.

On the one hand, bhikkhus, there are those samanas and brdhmanas

who propound the breaking up, the destruction, the annihilation of the

existing being. On the other hand, those samanas and brahmanas who
propound the self to be conscious and unimpaired after death revile
them: also, those samanas and brihmanas who propound the self to be
unconscious and unimpaired after death revile them: also, those sa-
manas and brahmanas who propound the self to be neither conscious
nor unconscious and unimpaired after death revile them. What is the
reason for this? All these venerable samanas and brahmanas give expres-
sion to a high sounding attachment- ‘“Thus shall we come to be after
death. thus shall we come to be after death’. In the same way as it occurs
to a merchant going to trade. ‘In future that will be mine, by means of
this I shall get that’, in this very way, these venerable samanas and bra-
hmanas appear to be like merchants, I think, when they imagine, ‘Thus
shall we come to be after death. thus shall we come to be after death’.

This, bhikkhus, the Tathagata knows. And those venerable samanas

and brahmanas who propound the breaking up, the destruction, the an-

nihilation of the existing being, afraid of their own bodies, disgusted
with their own bodies, keep running and running around their bodies.

[There follows the simile of the dog tied with a lash to a strong pillar or

pole who keeps turning around the pillar or pole.] Knowing that this is

compounded and material, and that there is this, which is the cessation
of compounded things, the Tathagata, showing the escape from it, has
gone beyond 1it.%
The particular importance of this text lies in that it shows a genuine pos-
itive panorama of eschatological optimism, flashing a perspective of hope
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between the two extremes of eternalism and annihilationism. It is no ques-
tion here of the samsaric perspective of the paticcasamuppada, which is
presented at times as the middle way between the two extremes, but a per-
spective of liberation through transcendence. The positive attachment of
the eternalists and the negative attachment of the annihilationists are
something compounded (sarikhatam), that is to say samsaric. The Buddha
has transcended all this showing the escape from it all. Is this not another
case where the true self, even though not explicitly mentioned as atd, is
opposed to the heretical self of the sakkayadithi, which thrives in what
is ‘compounded’ and is therefore involved in eternalism and annihilation-
ism?
We can see in two other suitas that clinging is the decisive factor behind
eternalism and annihilationism, Both the suttas follow the same pattern.
What there being, bhikkhus, depending on what, clinging to what. there
arises a ditthi like this, ‘This is the self, this is the world, I myself shall
become after death permanent, immovable, eternal, unchangeable by
nature?’

There being body, bhikkhus. depending on body, clinging to body. there
arises a ditthi like this, ‘This is the self, this is the world, etc.’. There be-
ing feeling, depending on feeling, clinging to feeling... There being per-
ception, depending on perception... There being inner complexes...
There being consciousness, depending on consciousness. clinging to
consciousness, there arises a ditthi like this. ..
The following sutta (153) speaks of the annihilationist theory, ‘And if I
were not, it would not be mine; if it were not, it will not be mine’ (no ¢ 'as-
sam, no ca me siyd, n'‘abhavissa na me bhavissati), and attributes its arisal
among other things to clinging to body. as in the text just quoted, while
we were told above that the annihilationist is such because he loathes his
own body. As it has been indicated, loathing is a negative kind of clinging,
both being manifestations of asmimdana or undue preoccupation with self.
In a passage of the Alagaddiipamasutta, after having said that one who
regards the khandhas as “This is not mine, this T am not, thisis not my self,
will not be troubled by things non-existent, or lost, or taken away, then
the bhikkhus ask the Buddha whether it is possible for one to be anxious
about things that do not exist.
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Can there be, Lord, anxiety for a thing inwardly non-existing?
There can be, bhikkhus.... Herein, bhikkhus, a certain man professes
this view, ‘This is the world, this is the self; I myself shall become after
death permanent, immovable, eternal, unchangeable by nature’. He
hears the Tathagata or a disciple of the Tathagata preaching the dham-
ma for the complete uprooting of all bias and prejudice, prepossession
and obstinacy regarding speculative dogmas, for the calming down of all
activities, for the discharge of all samsaric encumbrances, [or the des-
truction of craving, for detachment, for cessation, nibbana. It occurs to
him, ‘Surely I shall be annihilated. surely I am going to perish, surely
Ishall become no more’. He grieves, feels miserable, laments, cries beat-
ing his breast, falls into confusion. This is how, bhikkhus, there can be
anxiety for a thing inwardly non-existing.
Can there be, Lord, no anxiety for a thing inwardly non-existing?
There can be, bhikkhus,... [The opposite case is described of one not
professing the eternalist view, who on hearing the dhamma does not
draw the conclusion that he is going to be annthilated and does not
lament and feel miserable about it.]* .
The non-existing thing that causes anxiety in the first case is doubtless the
eternalist view of the self, whose annihilation is apprehended as a neces-
sary conclusion flowing from the teaching exposed in the dhamma. What
does not exist cannot be annihilated. The cternalist self exists only in the
holder’s mind, being in itself entirely false and therefore non-existing. As
a matter of fact, the annihilationist view of the self that, in this case, is
thought to be the gist of the Buddha’s teaching is as false as the eternalist
view. Both views are excluded by the dhamma, as both views are based on
the sakkayadirthi, the fundamental heresy rejected by the dhamma. In the
second case the non-existing thing is again the eternalist view of the self
that the hearer of dhamma does not harbour in his mind and therefore he
is not led to think that the teaching of the dhamma countenances its an-
nihilation. Here again the reality or unreality of the true self remains out-
side the scope of the text in question. And by the way, through the con-
verted application of the exegetical principle stated above we conclude
that the person spoken of in the first case is a non-Buddhist, as he is thor-
oughly enmeshed in the spirit of the sakkayaditthi, which is the basis both
of eternalism and annihilationism. The person involved in the second case
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has a genuine Buddhist mentality. for he is absolutely free from the
clutches of the sakkayaditthi.

The second quotation given in this section has shown us early Buddhism
as a middle way between eternalism and annihilationism. This middle way
consists in leaving aside both the extremes and transcending them, ‘Know-
ing that this is compounded and material, and that there is this, which is
the cessation of compounded things, the Tathagata, showing the escape
from it, has gone beyond it’.%° Let us scrutinize now other parts of the can-
on that propound this same middle way.

Prepossessed by two speculative views, bhikkhus, both god and men,
some stick fast, some go too far; and those who have eyes see.
And how, bhikkhus, do some stick fast? Gods and men, bhikkhus, are
fond of becoming, in love with becoming, utterly pleased with becom-
ing: when the dhamma is explained for the stopping of becoming their
mind does not jump at it, does not find satisfaction in it, does not set-
tle on it, does not give itself up to it. Thus, bhikkhus, some people stick
fast.

And how, bhikkhus, some go too far? Some, afflicted by becoming,

vexed by becoming, disgusted with becoming, welcome non-becoming,

saying, ‘Since, friend. after the dissolution of the body, after death, this

" self (ayam ata) is annihilated, is destroyed, does not exist after death,
this is what is real, this is what is excellent, this is the true view. Thus,
bhikkhus, some go to far.

And how, bhikkhus, does one who has got eves see? Herein, bhikkhus,

one regards what has become as having become, regarding what has be-

come as something that has become he attains to revulsion, to deatch-
ment, to cessation of what has become. Thus, bhikkhus, one who has
got eyes sees.

The sutta ends with the following verses:

Those who regard what has become as having become, and go beyond

what has become,

They are released in what really is. by the destruction of craving for be-

coming.

One who truly knows what has become, free from craving for becoming

or non-becoming,

That bhikkhu, by the cessation of what has become, does not proceed
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to any further existence.™
The surta introduces first those who stick fast to becoming, wishing to per-
petuate their empirical, asmimanic self. Then it introduces by contrast
those who go too fast by wishing the annihilation of their empirical asmi-
manic self. The verb used for sticking fast is o/fyanti, and the verb for going
too far is atidhavanti. The very contrast tells us that if oliyanti is the op-
posite of aridhavanti, and the latter means to go too far, then the former
has the meaning of ‘being unable to go any further’. And if in the second
case those who go too far do it by thinking that the self is annihilated after
death. then those who are unable to go any further are those who wish to
keep the self (the asmimanic self) for ever in the round of existences. One
who has got eyes to see is not unable to go any further as those of the first
extreme position are. but, as expressed in the verses, he transcends becom-
ing (bhitassa ca atikkamar) and by destroying all craving for becoming
(bhavatanha parikkhaya) he is released in what is real (yathabhiite). Can
any one deny that in saying that one is released in what is real the reality
of the true self is implicitly asserted? Otherwise what is the connection be-
tween the one that is released and that reality into which he is released?
The Siamese edition has it yathabhiitar in place of yathabhite, but the
meaning is not substantially changed. as yathabhiitarn will mean ‘in truth,
in realtiy’. As regards the other extreme, the annihilationist loathes be-
coming and sees liberation in death where the self that is identified with
empirical existence is annihilated together with it. In contrast with him,
the one who has got eyes sees things as they really are, as things become,
not as the self, and in that he disagrees both with the eternalist and the an-
nihilationist. Besides, even though he seems to agree to a certain degree
with the annihilationist (the motives of both are entirely different) in feel-
ing disgust for becoming he does not go too far in thinking that the selfends
up with death, but contemplates the possibility to attain liberation by de-
taching himself (his self!) from becoming and non-becoming. The eternal-
ist is wrong due to his attachment to becoming, the annihilationist is
wrong due to his attachment to non-becoming, the one who has got eyes
to see steers a middle way by detaching himself from becoming and non-
becoming and thereby transcending both and attaining liberation. To say,
in this context, that early Buddhism occupies a middle position between
eternalism and annihilationism, because the former wishes to perpetuated
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the empirical asmimanic self, and the latter wishes the annihilation of the
asmimanic self, while Buddhism denies absolutely the reality of any self,
leaves without explanation the fact of transcendence over both becoming
and non-becoming and consequent liberation. Who transcends becoming
and non-becoming and thus attains liberation? Both transcendence and
liberation are asserted in the verses just translated.

This middle position of early Buddhism between eternalism and anni-
hilationism finds expression in another part of the canon in a text already
quoted on a previous occasion. To Kacecidna's question, about what is right
view, the Buddha answers,

The world, for the most part, Kaccina, is bent on the dyad, ‘being and

non-being’. What is termed ‘non-being’ in the world is proved not to be

so for one who by means of perfect wisdom sees as it really is the origin
of the world. What in the world is termed ‘being’, 1s proved not to be
so for one who by means of perfect wisdom sees as it really is the ces-
sation of the world. The world, Kaccéana, is for the most part bound by
bias and in the grip of attachment. And one who does not fall into the
grip of attachment, the obstinacy, prejudice and bias of the mind, who
does not grasp at them, who does not fix his attention on them by saying,

“This 1s my self (atta me). but professes that ‘only pain goes on arising,

only pain goes on being destroyed’, has no doubt, suffers no perplexity,

and in this matter his knowledge is not dependent on another. In this
way, Kaccéana. there is right view.

‘Everything 1s’, this, Kaccina, is one extreme; ‘Nothing is’, this is the

other extreme. Without falling into any of both extremes, the Tathagata,

going the middle way teaches the dhamma, ‘Dependent on ignorance
there arise the activities, dependent on the activities there arises con-
sciousness etc., etc.’. [There follows the formula of the paticcasamup-
pada both in order of origination and in order of cessation.]”!
Buddhism contends here to occupy a middle position between eternalism
and annihilationism, which in this case can be better termed nihilism. The
two extremes contemplated here are given an absolute value. Thus ‘sab-
_bar?'i aithi’ seems to represent the world as an essentially immutable real-
1ty, possessing absolute being, where changes will have to be considered
not real but merely apparent. This eternalist position has been expressed
m another context as. “Winds do not blow, rivers do not flow, etc.’, The
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nihilism represented by the formula ‘sabbam n'atthi’ may be explained as
an extreme into which some people fell, as an ultimate logical conclusion
of the impermanence of things. a truth that was by no means restricted to
Buddhism. The sutta opposes against the absolute being of the world the
truth of its cessation, and against the absolute non-being of the world the
sutta opposes the fact of its origination, which presupposes it to be real,
but not with an absolute reality.”> The Buddhist position finds expression
in two formulae, which in the last analysis are equivalent. The first for-
mula reads, ‘only pain goes on arising, only pain goes on being destroyed’,
which is directly opposed to the identity of the self with the samsaric pro-
cess, ‘attd me'. The second formula consists in the paticcasamuppada,
both in its anuloma and patiloma enunciations. The paticcasamuppada
doctrine contradicts the absolute being and non-being of the world by at-
tributing to it a relative being founded on dependent origination. The true
self stays all the time out of this discussion. The paticcasamuppada doc-
trine‘posits an intermediate position between the absolute being and non-
being of the world on the samsaric level of successive conditioned phen-
omena. The ‘atta me’ which is rejected is not the true self but the self of
the sakkayaditthi, the asmimanic self, as it is spelled out by the words that
introduce the formula, ‘afta me’ into the context, ‘and one who does not
fall into the grip of attachment, the obstinacy, prejudice and bias of the
mind, who does not grasp at them, who does not fix his attention on them
by saying, “This is my self”, etc.’. On the other hand let us not forget what
we have been told above, that there is another solution to the conflict be-
tween the two extremes, viz. the solution of transcending both of them and
winning liberation, a solution that presupposes the reality of the self.
Finally we may resume here another passage also discussed before. The
wanderer Timbaruka comes to the Buddha and asks whether pain and
pleasure are made by self (sayarikatar). or are made by another (parark-
ata), or are due to chance (adhiccasamuppannam). To everyone of the
questions the Buddha answers with a ‘No’. Applying our exegetical princ-
iple, we shall notice that the fundamental difference between the wanderer
Timbaruka and the Buddha was that the former was referring to the self
of the sakkayaditthi, a self entirely committed to, and identified with, the
samsaric process of pleasure and pain; while for the Buddha the self had
no ontological relation with the empirical phenomena. After that, the
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Buddha explains how his position is a middle one. One of the extremes is
expressed as ‘sd vedana so vedayati’, which comes to say that feeling and
the one who experiences the feeling are one and the same thing. This is
equivalent to saying that pleasurc and pain are made by self, and in the
commentary this is taken to be an expression of eternalism. The second
extreme is expressed as, ‘afifia vedana aiifio vedayati’, that is to say, the
feeling and the experiencer are different. This is equivalent to saying that
pleasure and pain are made by another, and this the commentary takes as
equivalent to annihilationism. In both the cases, the selfis identified with
vedand, therefore we are confronted here with the self of the sakkayaditthi.
The Buddha avoids these two extremes by attributing the productioﬁ of
pleasure and pain to the paticcasamuppédda process. Here again the true
self is left outside the sphere of discussion.”
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Self and Non-self After Liberation

The crucial test for upholding or denying the reality of the true selfl is in
the four so-called abyakata paitha, or unexplained questions, viz. ‘Does
the Tathagata exist after death?’, ‘Does not the Tathéagala cxist after
death?’. ‘Does the Tathagata both exist and not exist after death?’, "Does
not the Tathagata both exist and not exist after death?” The Tathagata is
a perfect man who both has transcended all samsaric conditions and bro-
ken all the bonds of rebirth. What happens to him after death? As A. B.
Keith says,
... when the bodily apparatus ceases to operate, what is the condition
of the enlightened one? Are we to believe that at this stage the existence
of the enlightened one ceases, as is the view that appeals to modern ra-
tionalism? Or does the Parinirvana mean the final severance of connex-
ion with the world of experience, and the enjoyment of another sphere
of existence which is true reality, and accordingly exempt from possib-
ility of explanations by empirical descriptions? The problem of the con-
tinued existence of the Tathdgata after death is in the ultimate issue the
same as the existence of a true self: if such exists, then the enlightened
one must necessarily, as the highest product of the world, be the posses-
sor of such a selfl!
We are ready to agree with what A. B. Keith wishes to convey, although
we do not approve of expressions such as, ‘at this stage of existence’, ‘the
enjoyment of another sphere of existence’, ‘the problem of continued ex-
istence’, which are redolent of transmigrational significance and seem to
overlook the absolute discontinuity between samsaric existence and par-
inibbana. As a matter of fact, the unexplained questions are given in the
Commentary a universal value, by applying them not only to the Buddha
but to all liberated beings.?

o
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BUDDHA WAS NOT A NIHILIST

No wonder il strangers to the faith accused the Buddha of nihilism. when
the Nikayas bear testimony to the fact that even some of his disciples could
become the victims of such an aberrant interpretation of his teaching.
Thus we read in the Yamakasutta of the Samyutta:
At that time there occurred to a certain bhikkhu called Yamaka the fol-
lowing evil heretical thought (papakam ditthigatam), ‘Thus do T under-
stand the dhamma taught by the Blessed One, that a bhikkhu whose
dsavas have been destroyed, at the dissolution of the body, is annihi-
lated. 1s destroyed, 18 no more after death’.?
In spite of being recriminated for that by his fellow bhikkhus, Yamaka per-
sisted in his heretical opinion. It took such a great master as Sariputta to
convince him of the untenability of his opinion. According to F. L. Wood-
ward, the Commentary says:
If his view were this: ‘the aggregates rise and cease; there is ceasing of
the round of existence’ — it would be no heresy, but expert knowledge
of the teaching, But in so far as he thought: ‘a being is broken up and
perishes’, herein arises a heretical view.*
Thc words of the Commentary can be accepted as they stand, but not their
1mp]icalion that there is no true self at all, It is correct to say that one who
thinks, ‘the aggregates rise and cease, there is ceasing of existence’
thinks no heresy but shows expert knowledge of the teaching. It is also cor:
rect to say that at the death of a liberated man “there is ceasing of the round
of existence’, but that is not all there is to it, there is also the attainment
of nibbana. Applying the principle stated above we will have to say that
nga.ka. even though a bhikkhu, while speaking in such a manner, was
bcmg influenced by the sakkdayaditthi and ought to be condemned for it.
But it is obvious, on the other hand, that one who identifies man’s self with
the khandhas does not allow for any realtiy of man to be accounted for af-
ter the latter’s death, and we can see that this was the point at issue judging
from the trend of thought of the sutta as a whole. The question here (if we
are allowed to put it in our own words) is not so much whether at death
aselfor being is annihilated or destroyed, but rather whether after the Tat-
hagata’s death there remains any self or no self at all. Yamaka’s words im-
ply that no self remains and he was therefore expressing himself as a ni-
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hilist would do. Sariputta submits Yamaka to a kind of cross examination
that constitutes a résumé of many of the important topics so far discussed
in the book. Sariputta begins by asking Yamaka:

What do you think of this, friend Yamaka, is body permanent or im-

permanent? L

Impermanent, friend.
The same question and the same answer occur after that regarding ever-
yone of the khandhas, followed by the stock passage of becoming disgusted
at them, detached from them, and thereby liberated, with the usual know-
ledge of such liberation.’

Yamaka’s cross examination by Sariputta continues:

What do you think of this, Yamaka, do you regard the body as the Tat-

hagata?

Not so, friend.

Do your regard feeling as the Tathagata?

Not so, friend.

[The same is applied to the rest of the khandhas.]
If Yamaka had been an out and out heretic he would have answered in the
affirmative all the five questions. His answering them in the negative
shows that he was a.man basically of sound doctrine but in whose mind
there still lay dormant a propension to the spirit of the sakkayaditthi.
Yamaka’s negative answers to these five questions was a necessary sequel
to the khandhas being anatta, and to the khandhas being within the scope
of the saying, ‘This is not mine, this I am not, this is not my self.” The di-
alogue continues:

What do you think of this, friend Yamaka, do you regard the Tathagata

as being in the body?

Not so, friend.
The negative answer in this case was required as a sequel to those passages
where we are taught that the self is not in the khandhas. Now comes a
question meant to be antithetical to the previous one:

Do you, friend Yamaka, regard the Tathagata as separated from the

body? (afifiatra riipa)

Not so, friend.

[This pair of questions are applied to everyone of the khandhas.]
We take afifiatra as corresponding not to the Sanskrit word anyatara,
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which may mean, ‘either of the two, other, different’, but as corresponding
to the Sanskrit word anyatra, which means, ‘elsewhere. in another place’.
F. L. Woodward seems to favour the first rendering when he translates,
‘Do you regard a Tathagata as distinct from the body?.” If the question is
given this sense, the answer should have been affirmative, because if the
khandhas are not the self, it is obvious that the self or person is distinct
from the khandhas. If we take into consideration the teaching frequently
found in the Nikayas that the self is not in the khandhas, even if aiifiatra
is translated as ‘seperated from’, the answer ought to have been also affirm-
ative. But since all along Yamaka’s answers are orthodox we are bound to
look for an orthodox sense of the question to which a negative answer will
aptly be applied. Even if the khandhas are not in the self, and the self is
not in the khandhas (all this ontologically speaking), there is some kind
of extrinsic relationship. between the khandhas and the self. We may exp-
ress this in another more suggestive way, if the relation between the
khandhas and the self is not an essential one, it may be qualified at least
asan intimate existential relationship. After all the khandhas of the Budd-
ha were the khandhas of the Buddha and of no one else, and there was no
possibility to know the existence of the Buddha and to communicate with
him, but through the khandhas? It is only from this point of view that a
negalive answer appears acceptable. After all we shall see soon that the
Tathagata without the khandhas, after liberation. turns out to be for us an
unconceivable and ineffable realtiy. Then Sariputta refers to all the
khandhas together:

What do you think of this, friend Yamaka, do you regard body, feeling,

perception, the inner complexes, consciousness as the Tathagata?

Not so. friend.

What do you think of this, do you regard the Tathagata as incorporeal,

without feeling, without perception, without the inner complexes, with-
out consciousness? |
Not so, friend.
The same considerations ought to be borne in mind regarding this pair of
questions as those made in the case of the previous pair. As a conclusion
of the foregoing antinomies Sariputta tells Yamaka, .
Tl}en, friend Yamaka, if the Tathagata is not comprehended by you in
this very life as he truly and really is; is it fitting for you to explain things




272 Self and non-self afier liberation

in this way. ‘Thus do T understand the dhamma explained by the Blessed

One. that a bhikkhu whose asavas have been destroyed, at the dissolu-

tion of the body, is annihilated, is destroyed, is no more after death?
F. L. Woodward gives this paragraph quite a different sense if we are to
abide by the literal sense of the expressions he chooses, “Then, friend Yam-
aka, since in this very life a Tathagata is not to be regarded as existing in
truth, in realtiy, is it proper for you to assert, “AsTunderstand the doctrine
taught by the Exalted One, etc.”™. From his way of rendering the passage
it is apparent that Woodward understands it as denying that the Tathagata
is in truth and reality, which would deny all ultimate truth and reality to
the Tathagata. The crux of the problem is in the participle anupalabbhi-
yamano. How should this participle be translated? Before this question is
decided, there are some preliminary remarks to be made.

1. Anupalabbhiyamano is a hybrid formation. The original root is up-
alabhati, whose passive voice is upalabbhati, and therefore the present
participle passive ought to be upalabbhamano, but in our case, the suffix
-mano has been added to upallabbhiva, which seems to be the potential
passive participle which in its negative form will be anupalabbhiya and
could be translated as ‘incomprehensible’. Was this perhaps the original
form?

2. As regards the meaning of the word, two translations are possible. In
the active voice the root upalabhati has the meaning of ‘obtaining, com-
prehending, finding, ete.”. It is in the passive voice where two meanings are
possible. Thus anupalabbhati may mean either ‘not to be obtained, found,
comprehended’, or in a derivative sense, ‘not to be, not to exist’.’

3. Since the form is not anupalabbhivamane, in what is called an ab-
solute construction, then the verb arthi is to be understood after anupal-
abbhiyamano. This seems to preclude the advisability of giving the latter
the meaning of ‘being or existing’, as if it were a synonym of atthi.

4. The Tathagata has been mentioned in the preceding dialogue as a
really existing person, even though endowed with antithetical attributes.
Therefore the conclusion of the dialogue cannot be that he is not existing
in truth and reality. This would be equivalent to saying that the Buddha
was merely an appearance, not a realtiy, a doctrine that may be a product
of later philosophizing, but does not fit in with the original doctrine of the
Nikayas. The point that the dialogue conveys is that the Tathagata, even
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though being a reality in his own being, cannot be conceived by our mind
being either way between two antithetical predicates. Therefore the mean-
ing is that the Tathagata, even though real, is in this very life ‘inconceiv-
able or incomprehensible’. How then can anyone lay claim to any know-
ledge of him after death?

Now Sariputta wants to make sure that Yamaka has learnt the lesson
and says,

If they were to ask you, friend Yamaka, like this, ‘“The bhikkhu who is

an arahant, whose dsavas have been destroyed, what will be of him at

the dissolution of the body, after death?” .

... Questioned thus, friend, I would answer in the following way, ‘The

body, friend, is impermanent, whatever is impermanent is painful. what

was painful has been suppressed, had disappeared. ..’ [The same applies
to the rest of the khandhas.®
Yamaka has learnt the lesson. The only thing of which we have adequate
knowledge when a Tathagata dies 1s that what was impermanent and pain-
ful in him vanishes for ever. We know nothing positive of the Tathagata’s
condition after death.

Sariputta congratulates Yamaka for having learnt the lesson and con-
tinues with what he considers basically the main issue, the irreconcilable
opposition between the khandhas and the self, The simile given to illus-
trate this point shows a rich man having a treacherous and murderous man
as his servant and knowing him not as what he really is but as a friend and
companion (mittato, suhajjato). The simile obviously applies not to the
}nlreality of the self but to the danger of thinking that the khandhas are
in league with the self, identified with it, when in realtiy they are the non-
:.Qell‘, the irreconcilable enemies of the self. If the conclusion to be drawn
1s that the self is not real at all, then what is the sense of expressions such
as.those that occur later on in the same sufia, while speaking of the learned
ariyan disciple, ‘He (so) does not approach the body, does not get hold of
ic !qody, does not settle on the body, thinking, “this is my self”.” The same
18 s‘;aui of the rest of the aggregates. Who is that “he” (so0) who stubbornly
rclfuses to identify his self (atta) with the khandhas? The same is the case
W}th, ‘Those five grasping-aggregates when not approached, not got hold
ol by him, are conducive to his (tassa) benefit and welfare for a long time
to come’. For whom does that rassa stand, but for the one who disowns
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the khandhas as being his self and is the beneficiary of such an action, for
the only one who is different from the khanhdas, the very self?'?
The Buddha himself very vehemently repudiates the accusation of being
a nihilist in:
The devas, bhikkhus, together with Indra, Brahma and Prajapati, when
looking for him, do not find a bhikkhu so liberated in mind [being able
to say], ‘Here has settled the mind of the Tathagata’. Why so? I say,
bhikkhus that a Tathagata is untraceable in this very life. Some samanas
and brahmanas untruly, falsely, mendaciously, baselessly, calumniate
me who say that and teach that, saying, ‘Gotama the samana is a nihilist
(venayiko), he teaches the annihilation, destruction, perishing, of the ex-
isting (better perhaps, essential) being (sato satassa)’. When I do not
teach so, when I do not say so, those reverend samanas and brahmanas
untruly, falsely. mendaciously, baselessly, calumniate me saying, ‘Go-
tama the samana is a nihilist, he teaches the annihilation, destruction,
perishing of the existing (essential or true) being’. Both previously and
at present, I teach pain and the cessation of pain.!!
We have here a very significant testimony. The repudiation of the cal-
umny that he is a ‘nihilist’ is very vehemently gainsaid by the Buddha.
This means that the calumny was touching the Buddha's system in a very
sensitive point. What precisely is this point? The ouset of the conflict. ac-
cording to this passage, was in the Buddha’s teaching of the utter separ-
ation of consciousness from the self, a position that, as has already been
indicated. is found exclusively in early Buddhism as compared with other
systems. This position was hard to swallow not only for his adversaries but
also for his followers. The facts to be borne in mind for a right assessment
of this passage are the following.

1. The accusation could not be based on the fact that the Buddha did
not subscribe to the tenet, ‘The Tathagata exists after death’, since he did
not subscribe either to the opposite tenet, ‘The Tathagata does not exist
after death’.

2. The calumny is here worded as, sato sattassa ucchedam vinasam
vibhavar pafifiapeti. Now, the annihilationist theory was at times worded
in a similar way, santi, bhikkhave, eke samanabrahmana ucchedavada,
sato sattassa ucchedarm vinasam vibhavam paiifiapenti.'? Can we conceive
that the Buddha would make such a display of indignation as the one we
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have witnessed at the mere allegation that he was an annihilationist from
the heretical point of view, that is to say, that he regarded first of all the
kchandhas as the self and that he was consequently saying that the self per-
ished with them? No one could certainly accuse him of identifying the self
with the khandhas, as he was constantly hammering on the utter differ-
ence between the two. even between consciousness and the self, a fact that
baffled everyone. Therefore the only possibility left is that he was accused
of obliterating the self in man altogether.

3. Yes. we think that from the Buddha’s preaching and his insistence
on the anatta of the khandhas, especially of consciousness, his adversaries
concluded that he was a venayiko, that is to say “a remover (from vi-ni) or
obliterator of the self in man’. It may be a subtlety, but one can attribute
two different meanings to the words, saro satiassa ucchedarm. In the an-
nihilationist theory they meant ‘the annihilation of the existingbeing’, but
the Buddha seems to react here as if they meant, ‘the suppression of the
trie being’. This Buddha never preached. He only preached the suppres-
sion and extermination of the asmimanic self, or what is equivalent the
suppression of Pain. It is true that he never proclaimed directly and expli-
citly the reality of the true self (we shall give the reasons for this below),
but obviously he never denied it. He was all against considering the sam-
saric factors as the self.

4. The ucchedavada supposes that the annihilation of the self takes
place at the same time as death, while in the text we are discussing we read.,
ditth’'ev'aham, bhikkhave, dhamme ananuvijjo ti vadami. It is therefore
evident that the individual in question is not dead, but is proclaimed in-
comprehensible (ananuvijjo) in this very life.

In conclusion, we have to hold that the accusation levelled against the
Buddha. as he understood and rejected it, was not precisely that his teach-
Ing coincided with the annihilationist theory, but that he emptied man of
all his existential value and of all his metaphysical truth. This is what
stirred him up to such an emphatic self-defence.

We are provided with two other testimonies which confirm the fact that
the Buddha was accused of absolute negativism or nihilism.

We read in the Dasakanipito of the Anguttara:

This having been said, a certain wanderer said to the householder Vaj-

Jiyamahita, ‘Come now, householder, Gotama the samana whose
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praises you utter is a nihilist (venayiko), one who does not define any-

thing for certain.

Here. t00. sirs, I speak to your reverences according to truth, ‘This 1s

good’, has been defined with certainty by the Blessed One: ‘This is bad’,

has been defined with certainty by the Blessed One. The Blessed One
who thus defines with certainty what is good and what is bad is not one

who does not define anything for certain. No, the Blessed One is not a

nihilist or one who does not define anything for certain."?

The accusation contained in this text must have been due to the Buddha’s
attitude of uncompromising refusal to answer the abyakata paiiha. This
could very well give his opponent the impression that he was a sceplic. a
nihilist, an agnostic, this and his denial of the khandhas being the self, as
they could not think of any self but the one identified with the khandhas.
Very fittingly, the householder Vajjiyamahita, who, we may well suppose,
was not conversant with the philosophical subtleties of the sophists,
speaks doubtless from experience and asserts that the Buddha who clearly
knows and proclaims what is good and what is bad cannot be said to be
a nihilist or one who does not define anything for certain.

In the Atthakanipato of the Arnguttara the Buddha is introduced refer-
ring indirectly to the accusation that he was a nihilist. He says that this is
true in the moral order where he advocates the annihilation of bad qual-
ities. Is he not telling us in this way that he could in no way be accused
of being a nihilist in so far as man’s person was concerned? His words are:

There is. brahmana, this way, by following which one who were to

say, ‘Gotama the samana is a nihilist’, would be speaking truthtully.

Because, I, brahmana, teach the annihilation of passion. ill-will and

confusion; I teach dhamma for the annihilation of all sinful and de-

praved qualities...!"

TRANSCENDENCE OF THE SELF

We shall introduce this topic by means of a passage, which, if well ana-
lysed, will teach us that the condition of emancipation defies description
inasmuch as the liberated man has transcended or gone beyond the range
of all the ways of desciption at our disposal. The passage contains a dia-
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logue between Sariputta and Kotthika the Great, the latter being the ques-
tioner:

Friend, after the complete cessation, through detachment, of the six

spheres of sensorial contact is there anything else [left]? :

Do not speak like that, friend.

After the complete cessation... is there nothing else [left]?

Do not speak like that, friend.

...1s there and is not there anything else [left]?

... neither is there nor is not there anything else [left]?

Do not speak like that, friend.
Kotthika complains that to all his different questions Sariputta has given
one and the same answer, and he continues:

Then, [riend, how should one see the meaning of this your saying?

Asking, friend, whether anything 1s lefi after the cessation, through de-

tachment, of the six spheres of sensorial contact, one betrays a samsaric

obsession where none should be (appaparicam papanceti). [The same is

asserted of the three other questions.] As long, friend, as the six spheres

of sensorial contact run their course. samsaric obsession will be active.

As long as the samsaric obsession is active, the course of the six spheres

of sensorial contact will continue running. By the complete cessation.

through detachment, of the six spheres of sensorial contact, there comes

to be cessation of samsaric obsession, the calming down of samsaric ob-

session, '’
The n‘leaning of the passage seems to be the following. By the complete
cessation, through detachment, of the six spheres of sensorial contact
whatever is samsaric ceases to be. But if one wants to know the condition
consequent to such cessation, he nullifies, at least mentally, the cessation
of whatever is samsaric by projecting his samsaric preoccupations or ob-
Sessions ona stage where they have ceased to be once and for all. Whatever
he may imagine as a remnant will always be a creation of that sensorial
activity that he presupposes to have ceased. Therefore there is an inherent
contrac.liclion in his position. The six spheres of sensorial contact and all
samsaric obsessions are mutually dependent on each other; there is sam-
saric obsession only while the six spheres of sensorial contact run their
course, and inversely the six spheres of sensorial contact run their course
only while samsaric obsessions persist. Therefore, whatever we may try to
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say of a man after he has brought to an end his samsaric course will be of
samsaric origin and exhibit a samsaric character which will contradict the
condition where supposedly - whatever was samsaric has entirely ceased,
never to start again.

MORAL TRANSCENDENCE OF THE SELF

We are told in a number of passages that Mara, the archenemy, is unable
to approach those who are perfect or find themselves on the last stages of
the way to perfection. This moral unapproachability reflects on the moral
level the transcendence that belongs to the self on the metaphysical level.
We have first of all a set of passages where the perfect man is said to be-
come invisible to Mara.
We have already quoted elsewhere the passage where the Buddha tells

Mogharija:

Regard the world as void, Moghardja, ever mindful,

Uproot the wrong view of the self, thus will you be one who has crossed
over death,

The Lord of Death does not see one who thus regards the world.!

Other similar passages:

1. Body, feeling, perception, consciousness, whatever is compounded,
“That T am not, that is not mine’, thus he detaches himself therein.
Looking for him in all places, the hosts of Mara did not find him,
Who thus detached, secure as to sclf, has gone beyond all bonds."”

2. Knowing this body to be like a bubble of foam,

Perfectly understanding its mirage-like nature.
Breaking the flower-tipped arrows of Mara,
He will go where the King of Death cannot see him.'®

Other texts tell us that Mara cannot find the way of the perfect ones and

cannot approach them:

1. Of those perfect in virtue, abiding in earnestness,

Freed through perfect wisdom. Mara does not find the way.!?

2. The whole world is on fire, the whole world is blowing forth flames,
The whole world is blazing up, the whole world is quaking.

The unquaking. uninflammable state, not attained by the common
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[unlearned] man,

Where there is no approach for Mara, there dwells my passionless

mind.?®
In the Nivapasutta of the Majjhima the following question occurs, ‘And
how, bhikkhus, is there stoppage on march for Mara and Mara’s hosts?".
We are given a complete enumeration of the most perfect practices under-
taken by a bhikkhu, namely, the four jhanas in succession, followed by the
practice of the vimokikhas, beginning with the sphere of infinite space,
which is beyond all perception of material form. After everyone of those
practices it is said:

This is said to be, bhikkhus, a bhikkhu who has made Mara blind, stri-

king the trackless eye of Mara, he has gone where he cannot be seen by

the sinful One.
But when it comes to the last vimokkha, which as we have remarked sever-
al times, is always placed on a different level from the rest, the text adds,
to the words quoted, the phrase, tinno loke visattikarh, i.e. “he has crossed
over all attachment in the world’.2!

We have entitled this section, where we have described Mara’s bewild-
erment, and how he is at a loss to discover the perfect man, ‘moral tran-
scendence of the self’. We have seen how when a man advances on the way
to perfection Mara loses sight of him and is not able to find the way he ha's
gone. Mara is the personification of whatever is samsaric and therefore
contrary to nibhana. Mara’s harmful activity ca be exercised only through
what is empirical and samsaric in man. As soon as a man disengages him-
self (his self!) from the khandhas and the spheres of sensorial contact, Ma-
ra finds it impossible to make contact with him. We have another insiance
of the metaphysical transcendence of the self regarding the khandhas, the
spheres of sensorial contact, etc., being reflected on the moral level and be-
coming the determinant factor of the moral order. Whatever tends to assert
the absolute independence of the self from the empirical factors is morally
gooq, gnd whatever moves in the opposite direction is morally wrong.

It is important to note that those people who become invisible to Mara,
and whose path Mara is unable to find are people still alive, whose peri;
pl?eral adjuncts, the khandhas, Mira is able to see. This proves that there
1S1n man more than meets the eye. When a man has reached emancipation
and is still alive, Mara can see whatever is empirical and samsaric in him,
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but the liberated man, as liberated, cannot be seen by Mara. Where is
man’s personality? Is it in what Méra can see or in what Mira cannot see
in the perfect man? And if what can be seen by Mara is the non-self, what
else will that be that Mara cannot see in the perfect man but the self?

We find at least two passages where Mara is described, not without a cer-
tain touch of humour, being all puzzled, running in all directions in search
of the consciousness (vififiana) of a bhikkhu who had attained nibbana af-
ter having taken his own life. In both the passages, one referring to God-
hika and the other to Vakkhali, the dialogue is the same. The Buddha and
his accompanying bhikkhus see a smoky cloud moving here and there.
The Buddha makes the following disclosure:

Do you see, bhikkhus, that smoky cloud going to the east, going to the

west, going to the north, going to the south, going upwards, going

downwards, going in the intemediate directions?

Yes, Lord.

It is Mara the Evil One; he is looking for the vififidna of Godhika the

clansman, thinking, “‘Where has the consciousness of Godhika the clans-

man established itself? But, bhikkhus with consciousness established no-

where, Godhika the clansman has attained complete nibbhdana >
This confirms what has been said above that Mira can see only what is em-
pirical in man, and it is only through what is empirical that his bad influ-
ence on man can be exerted. Mark also the positive statement made by the
Buddha regarding Godhika the man. ‘With consciousness established no-
where Godhika the clansman has attained complete nibbana.” Conscious-
ness (vififiana) is reputed here, as in other passages of the Nikayas, to be
the highest resort of the non-self. Only when consciousness has been en-
tirely eliminated can we be sure that the non-self has been eliminated. But
with his former consciousness eliminated, and being therefore impossible
for it to establish itself anywhere, Godhika, the person, has attained com-
plete nibbana. What is that regarding which the individual Godhika has
attained complete nibbana, once the non-self'in him has been eliminated?

METAPHYSICAL TRANSCENDENCE OF THE SELF

The metaphysical transcendence of the self has already been hinted at in

—
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the previous section through the statement of its moral transcendent, spe-
cially in the last passage of those quoted there. Now we shall apply our-
selves to those passages where the metaphysical transcendence of the self
1s taught by positing the fact of the ineffability and incomprehensibility of
the liberated man as such.

As an introduction to this topic we shall produce a testimony, according
to which, as soon as an individual enters into the path that leads out of the
empirical world his person begins to be surrounded by a halo of mystery,

The course of those whose range of activity is the deliverance of the void

and the signless,

Is as difficult to follow as the course of the birds in the sky.

The path of him whose range of activity is the deliverance of the void

and the signless,

Is as difficult to follow as the path of the birds in the sky.23
While flying in the sky, the birds leave no track, following which one may
spot them or overtake them. In a similar way, the man who follows the
way that leads out of what is empirical becomes untraceable by all sam-
saric standards.

Independently from the conditions that lead to existence and reincarna-
tion there can be no way of talking of the individual or defining him. In
the Mahanidanasutta of the Digha we are told first that:

This is the reason, this is the root-cause, this is the origin, this is the con-

dition of name-and-form, to wit this consciousness.
And a little below:

Therefore, Ananda, this is the reason, this is the root-cause, this is the

origin, this is the condition of consciousness, to wit this name-and-form.

In so far, Ananda, can one be born, or grow old, or die, or fall from one

existence, or arise again, in so far are there ways of verbal explanation,

in so far are there ways of verbal expression, in so far are there ways of
verbal designation, in so far is there a realm of knowledge, in so far the
round of existence runs its course for the manifestation [of an individual]
in these conditions, in as far as name-and-form together with conscious-
ness are active in reciprocally being the condition for becoming of one
another.

The text proceeds to give illustrations of how one can go on defining the

self, (a thing that according to the words just quoted is possible only when
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the individual forms part of the samsaric process), and the examples given
arc: to define the self as corporeal and limited, as corporeal and unlimited,
as incorporeal and limited, as incorporeal and unlimited, definitions or
delimitations that can apply to the present or to the future. Then the text
gives instances of how one can regard the self as feeling or as unperceiving.
The opinion that the self can be identified with feeling is refuted by saying
that there are three kinds of feeling: pleasant, unpleasant and neither
pleasant nor unpleasant. While the self is identified with one of them it
cannot at the same time be the other two. Besides, feelings are imperm-
anent, compounded, arising in dependence on some conditions of a nature
to be destroyed and fade away, of a nature to inspire one with detachment,
of a nature to cease. Nothing that has got those qualities can be the self,
as it has been repeated to satiety in the sacred texts, those are qualities that
apply to the non-self. If the self is identified with some feeling, when that
feeling vanishes, one will be obliged to say, ‘hyaga me art@’, ‘my self has
vanished’. If the reasoning here has to make any sense. the underlying sup-
position is the absurdity of conceiving the self as apt to disappear or dis-
continue being the self. There remains the opinion of one who might say:
‘My self1s not feeling, my selfis unperceiving’. The inconsistency of such
assertion is shown by pointing out that the very sayving: ‘My selfis not feel-
ing, my self is unperceiving’, is a feeling and perception in itself, therefore
the assertion nullifies itself, since the supposition here is that feeling and
perception are entirely absent. There occurs again a passage teaching that
it would not be proper to attribute the assertions contained in the un-
answered questions to one who refuses to regard the self either as feeling
or unperceiving and is therefore emancipated. One who is emancipated is
free from those expressions that require for their genesis a samsaric con-
dition in the one who utters them and in the one to whom they apply. All
the same, the fact that a liberated bhikkhu does not answer the un-
answered questions does not prove him to be an ignorant individual, for
he has been freed from such samsaric illusions through insight.
Now when a bhikkhu, Ananda, does not regard feeling as the self, does
not regard the self as unperceiving, does not hold the opinion ihat, ‘My
self perceives, because my self is perceiving by nature’. He, abstaining
from such opinions, is not attached to anything in the world. Being de-
tached he is not troubled. Being untroubled, he attains nibbana as re-
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gards his very self. He knows. ‘Destroyed is birth, lived is the brahmalife,
done is what was to be done, there will be no more living in such con-
ditions’. And regarding the bhikkhu, Ananda, whose mind is thus re-
leased, if anyone should say. “The Tathéagata exists after death, such is
his view’, that is not proper; ‘The Tathidgata does not exist after death,
such is his view’, that is not proper; ‘The Tathégata both exists and does
not exist after death, such is his view’, that is not proper: ‘The Tathagata
both neither exists nor does not exist after death, such is his view’. that
is not proper. What is the reason for that? Whatever expression or ways
of verbal expression are there, whatever explanation or ways of verbal
explanation are there, whatever designation or ways of verbal designa-
tion are there, whatever knowledge or sphere of knowledge are there,
whatever round of existence goes on, from all that the bhikkhu is set free
by insight. To say of the bhikkhu who is set free from all that by insight,
‘He does not know, he does not see’, is not proper.2*
Coming to passages that deal explicitly with the indefinable character of
the self, we begin with:
Knowing thoroughly health, by the destruction of the dsavas,
A deliberate practitioner staunch in dhamma, a sage, is no more a sub-
ject of designation,
We meet in the Itivutraka with a very clear and explicit exposition of this
truth in a group of §lokas that end with the same last line of the previous
passage,
Beings who are obsessed by what can be named, taking their stand in
what can be named,
Ignorant of what can be named, they enter into contact with the Lord
of Death.
One who having perfectly known what can be named, does not build
conceits regarding the name-giver,
Has with his mind attained deliverance, the unsurpassed abode of peace.
He, in mastery of what can be named. calm, addicted to the abode of
peace,
A deliberate practioner, staunch in dhamma, he, a sage, is no more a
subject of designation.26
In this text, akkheyya, ‘what can be named’, stands for whatever is sam-
saric and can therefore be expressed by a name.
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Twice at least, the simile of the flame is used to illustrate this point.
Even as the fire that burns in a mass of iron being hammered,
When gradually subsiding, its destiny is not known,
Even so the destiny cannot be explained,
Ofthose who have crossed the flood of sensual fetters, of those who have
attained to happiness immovable.?’

The Suttanipata provides us with a rather detailed exposition of the sub-

ject in hand. Words are being exchanged between Upasiva and the Budd-

ha. The dialogue proceeds in the following way:
If he were to stay thus, entirely unattached,
For many years, O seer of all,
If thus precisely he were to stay cooled, emancipated,
Would the consciousness of such be reborn?
The Buddha’s answer does not apply directly to vififidna but to the muni
himself:
As a flame scattered at the onset of the wind,
Goes to extinction and is no more a subject of designation,
Even so, the wise, freed from body and name,
Goes to extinction and is no more a subject of designation (na upeti san-
khan).?®

We should not forget that. according to the mentality of the time, fire was

not annihilated at the extinction of the flame, it merely became invisible

by being reincorporated into the original cosmic element called fire.? The
words attharh paleti, ‘goes into extinction’; are explained in the Culla-
niddesa in two ways:

1. When they apply to the flame they are said to mean, ‘it goes to con-
cealment, it disapperas, it ceases, it subsides, it is allayed’.

2. When they apply to the muni, they are explained as, ‘he entirely free
from samsaric encumbrances attains nibbana by means of the element
of nibbana’.

The words na upeti sarkharm are interpreted:

1. In the case of the flame as, ‘there is no reason, no condition, no cause,
by which it could be designated as: gone in the eastern direction, or
gone in the western direction, or gone in the northern direction, or gone
in the southern direction, or gone upwards, or gone downwards, or
gone horizontally, or gone in an intermediate direction.’

—
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In the case of the muni as. ‘there is no reason, no condition, no cause,
by which he should be designated a ksatriya, or a brahmana, or a vais-
ya, or a s0dra, or a householder, or one who has renounced the world,
or god, or man, or corporeal, or incorporeal, or conscious, or uncon-
scious, or neither conscious nor unconscious.*
One who has attained nibbhdna is beyond description, since the samsaric
factors that would condition him, qualify him, give him a name or a des-
ignation, have been annulled. But such a way of speaking implicitly ac-
cepts that there is someone who is beyond description or beyond our pres-
ent categories of thought. Upasiva does not yet see things clearly, so he
asks:

He thus gone into extinction, does he not exist,

Or 1s he for ever rid of disease?

Explain that well to me, O sage,

For thus is this dhamma seen by you.
From the wording of the question we can deduce that the phrase ‘gone into
extinction” (attharigato) does not necessarily mean annihilated, since in
Upasiva’s mind it stands either for the self of the annihilationists or for the
self of the eternalists. Since Upasiva is not a Buddhist we must apply to
him the exegetical principle established in the previous chapter, according
to which, he will be wholly subject to the influence of the sakkdyaditthi.
Thus the two alternatives given by him in his question are reduced to the
annihilationist and the eternalist views.?!

The Buddha replies:

There 1s no way to measure (na pamanam ‘atthi) one who has gone into

extinction,

That, by which they would speak of him. does not exist in his case,

When all the dhammas have been swept away.

All the ways of talking have been removed.*
The annihilationist and eternalist views apply to the liberated self, after
death, concepts drawn from our empirical life. The Buddha is of opinion
that it is impossible to say anything truthful and meaningful of one who
has attained nibbhana, for the only points of reference we ever have to speak
of a person, which are the kilesas, the khandhas and all composite attri-
butes (abhisarikhara) have been deleted in his case.?® This confirms what
was pointed out above that the real middle way between eternalism and
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annihilationismuis not ‘absolute anatt@ but ‘absolute transcendence’. The
stanza has been worded in such a way as to suggest that we are dealing here
with a higher and indefinable reality in man, which being free from all
samsaric qualities can in no way become the subject of discussion as to
what its nature is. That highest and undefinable reality is expressed in the
most general way by narm and tassa in the second line of the stanza last
quoted: ‘That by which they would speak of him (naw vajjum), does not
exist in his case (fassq)’. One thing is clearly indicated by naw and tassa,
that the highest and indefinable reality in man is a person, not a thing. We
do not see how the doctrine of absolute anatia can account for such per-
sonal reality, which appears in the context as the nirvanic continuity of the
muni, a continuity that persists even after the discontinuity of the samsaric
line of existence of the muni. Therefore we shall have to distinguish be-
tween ‘absolute extinction’ that would apply to man as a whole, and ‘rel-
ative extinction’ that will apply to whatever 1s samsaric in man. If that ex-
tinction were an absolute one, then there would be emancipation without
anyone being emancipated, a way of thinking alien to the Nikdyas, as an-
yone can see from the passage of the Surtanipata just analysed. And we ask
again, ‘If what is extinguished in an absolute way is only what the sacred
texts call the non-self, what else can the nirvanic reality of man be but the
self of the individual in question?’

The wanderer Vacchagotta goes to visit the venerable Sabhiya of the
Kaccanas, He questions Sabhiva about the four alternatives of existence
or non-existence of the Tathagata after death. To everyone of the four
questions Sabhiya gives the same answer, ‘This has not been answered or
revealed by the Blessed One’. Then Vacchagotta asks:

What is the reason, friend Kaccina, what is the cause, why this has not
been revealed by Gotama the samana?
That which would be the reason to describe him as corporeal or incor-
poreal, as conscious or unconscicus, or neither conscious nor uncons-
cious, that reason and that cause have been entirely obliterated in every
respect and without remnant. How then would one keep on defining
him as corporeal or incorporeal, as conscious or unconscious, or as nei-
ther conscious nor unconscious?

How long is it since you renounced the world, friend Kaccana?

Not long, friend, three years.
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That much of knowledge should be considered great in the case of one

who got it in such short time. What kind of talk can there be as regards

one who has thus transcended (evam abhikkante) [all ways of expres-

sion}*
The question cannot be more clearly exposed than it is in this passage. The
reality, in its own order, of the emanicipated man is never brought into
question. We are told that we cannot state such a person to be existent or
non-existent, because existence or non-existence have to be of a definite
kind. we cannot speak of an abstract existence or non-existence. This is
like saying that existence and non-existence are empirical concepts which
ought to be qualified by some modes of existence or non-existence. But
those factors by which the existence or non-existence of the Tathagata af-
ter death could be made definite and concrete have been utterly destroyed
for ever. The passage assumes that we would have to conceive the existing
Tathagata, after death, either as corporeal or incorporeal, either as con-
scious or unconscious, but those factors which make it possible for us to
make such qualifications regarding the existence of an individual are no-
where found in the case of the Tathagata, after his death. The Tathagata
after death is thus beyond description, and that is what the last question
really means, ‘ko pana vado evam abhikkante?

The ineffability of the self is asserted also by expressions that apply to
the Tathagata the attribute of immeasurability. The most significant pas-
sage to this effect is the following one, where king Pasenadi comes to the
bikkhuni Khema and asks her the four standard questions about the ex-
istence or non-existence of the Tathagata after death. The answer is in
every case the customary one. Tired of hearing the same answer to his dif-
ferent questions, king Pasenadi asks:

And what is the reason, lady, what is the cause, why this has not been

revealed by the Blessed One?
Khema replies with two counter-questions to which the king is bound to
give a negative answer. She asks the king whether he has got an accountant
capable to count the grains of sand in the Ganges or the water contained
in the ocean. When the king has replied negatively to the second question,
Khema. in her turn, asks:

And what is the reason for that?

The ocean, lady, is great. deep. immeasurable, unfathomable.
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Even so, maharaja, that bodily form by which one wanting to define the

Tathdgata, would define him, has been abandoned by the Tathagata,

destroyed from the root, made like unto a stump of palm-tree never to

arise again in future. Emancipated from designation as body, maharaja,

the Tathagata is great, deep, immeasurable, unfathomable, even as the

ocean. [Therefore] ‘the Tathagata exists after death’, does not apply

here; ‘the Tathagata does not exist after death’, does not apply here; etc.
The king approaches then the Buddha with the same questions, and
the Buddha imparts to him the same teaching as the one imparted by
Khema,

The Tathagata is contemplated here as someone whose reality, even af-
ter death, is never denied, but who 1s all the same beyond our categories
of thought. And as we have indicated at the beginning of this chapter, the
incomprehensibility of the Tathdgata in these texts is equivalent to the in-
comprehensibility of the emancipated self or the self in its metaphysical
reality ¢

Several other texts speak also of the immeasurability of the emancipated
self:

2. Bow your heads to these and other Paccekabuddhas,
Of great majesty, with the roots of becoming extirpated.
Those great sages, who gone beyond all attachment,
Have attained nibbana and are immeasurable (appameyye).’’
2. Salutation to those great sages, the wise ones, who have crossed the
thicket [of sarisaral,
Who in a greedy world dwell free from longing,
Those who tearing death’s net. the strong net spread out by the deceit-
ful one,
Proceed, having destroyed all clinging. Who would measure their des-
tiny? (ko tesam gati mapaye?)?*®
3. Finally, in a passage of the Vimanavatthu, Upatissa 1s called, “nibbu-
tam appameyyamn™ and in another passage of the same book, where a
meritorious deed is descibed, which consists in paying homage to the
Buddha’s remains, the Buddha is called ‘parinibbuto appameyyo’*

Another way of expressing the same idea is to emphasize that not even
the gods can see one who has attained nibbdana.

He whose destiny (gat?) is unknown to devas, gandhabbas and men,
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One who has destroyed the dsavas, an arahant, him do I call a

bramana.!

Even the Buddha himself is denied the faculty to see of what nature is the
destiny of one who has attained nibbana:

The woman who brought up with care the last body of the sage,

The renowned Gotami, attained to peace, like a star at the rising of the

sun.

Having acquired the title of ‘mother of the Buddha’, she went to utter

calmness,

Where not even the ‘Five-eyed-One’, the Leader. sees the outcome (ga-

tim dakkhati).?

Even the Buddha with his multiple and miraculous power of vision could
not see the individual who had entered into nibbana. The Buddha, with
all his matchless qualities, while still on earth, was ‘this side’ of reality,
where there was nothing hidden from him, but the mysterious reality that
is beyond was not the object of his vision. He could come to know when
a person had entered nibbdna after death and the texts abound in an-
nouncements of this type, but from the moment a person was fully eman-
cipated from samsira, and went into nibbana, that person was beyond the
power of vision of the Buddha. This does not mean that the reality of such
a person had come to an end. even as the star that becomes invisible at the
rising of the sun (using the metaphor provided to us by the very text we
are commenting), does not thereby lose its reality. If the person was real
before entering nibhdna, it continues being real after that, only in an ab-
solute way, with a reality that has escaped all conditions of existence and
becoming. and is therefore incomprehensible for us.

After the discussion of the preceding texts, where we are told that the
perfect man ascends to a transcendent order of reality, we ought to reflect
that his holds not only of people that enter into parinibbana after death,
but also of those who are still alive, but have suppressed all reasons for a
new becoming, In the latter case, the ineffability of which we have so often
spoken applies obviously to some reality of the individual involved, but
since il does not apply to the empirical reality, there must be in the indi-
vidual in question a mysterious, hidden reality which is the one that is in-
effable. What reality can there be in an individual besides the non-self,
which as we know comprehends whatever is empirical in man, but the self,
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which by nature is metempirical and thus indescribable? We have met in
this book with a number of facts that were pointing in this direction and
now we find ourselves face to face with the fact itself that the self, being
the innermost reality in man, is something that exceeds our own power of
comprehension while we peregrinate through samsdra. Man is thus, while
he is in this world, an existential paradox, a metaphysical mystery that
cannot be gauged by man himself, Such is the original view of man trans-
mitted to us by the earliest Buddhist records.

It cannot be denied that other systems also recognize the ineffability of
the individual who has attained to his or her highest destiny.* but not with
the same radicality as that of early Buddhism. This radicality derives from
the fact that early Buddhism places consciousness, all types of conscious-
ness, in the category of non-self. This means to say that whatever kind of
denomination we may try to apply to the metaphysical self carries with it
the taint of empiricality which makes it absolutely antagonistic to the true
nature of the self and therefore, not applicable to it. Hence, all the descrip-
tions of the self found in the Nikdyas are negative, telling us what the self
is not, never what the self 1s. This goes to an extreme. where concepts as
general as existence and non-existence are excluded from predication
about the self in the abyakata pasiha. The concept of existence and its ne-
gation are considered inbued with a samsaric overtone that is out of place
when the self is considered in the state of emancipation. In the same way,
to say that the emancipated self is conscious is as inadmissible as to say
that it is unconscious. Consciousness and unconsciousness are empirical
ideas which do not apply to the metempirical self.** This is not negative
agnosticism, but positive transcendentalism. It is not negative agnosti-
cism, because it is not of a nature to exercise a paralysing influence in man.
It is positive transcendentalism, because all the dynamics of early Buddh-
ism are directed towards the arduous task of doing away with what is not
the self, precisely because it is not the self, in order to achieve a transcend-
ental emancipation which brings the self to its own, beyond the realm of
all samsaric experiences.

THE abyakata paiithd AND THE sakkayaditthi

There is another aspect of the topic under discussion that cannot be neg-
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lected, the intimate relationship between the abyakata parihd and the sak-
kayaditthi, and therefore the ultimate presupposition inherent in them
thét the self is identified with the peripheral factors in man. We find here
recurring again the polarity existing between the self and the non-self,
which is the constant theme of the Nikayas. This was to be expected, for,
as it has been pointed out more than once, the sakkayadiithi is a funda-
mental ditthi found at the root of all other ditthis. Hence the view that try-
ing to answer the abyakata pariha is not only an idle effort, but also spir-
itually harmful, as it is an upshot of asmimana and fosters it.

The affinity between the abyakata paiihd and the sakkayaditthi is made
explicit in several scriptural texts.

Kotthika the Great approaches Sariputta with the four standard un-
answered questions, to which Sariputta gives the customary answers.
Kotthika asks further:

What is the cause, friend, what is the reason why this has not been ex-

plained by the Blessed One?

To say that the Tathagata exists after death is to depend on body. [The

same applies to the other three alternatives.] To say that the Tathagata

exists after death is to depend on feeling.... 1s to depend on percep-
tion,... is to depend on the inner complexes.... is to depend on con-
sciousness. [All this applies to the other alternatives also.] This is the
cause this is the reason why this has not been explained by the Blessed

One.*

“To depend on body, feeling, etc.’, has a double meaning. Firstly that one
who proposes the questions or tries to answer them will do it moved by
the spirit of the sakkayaditthi. Secondly that one who speaks in that way
supposes the Tathagata to be essentially identified with the khandhas.

In the next sutta, to the same question of Kotthika, Sariputta answers:

By not knowing, friend, by not seing body as it really is; by not know-

ing. .. the arisal of body as it really is;... the cessation of body...; ... the

way that leads to the cessation of body as it really is, one holds the view,

‘the Tathéagata exists after death’, or ‘the Tathagata does not exist after

death’, etc. [The same reasoning applies to the other khandhas. Then

the opposite case is explained ‘By knowing, friend, by seing body as it
really is..., this view does not occur...’]J*®
The suttas that follow are composed on a similar pattern and refer the
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holding of the fourfold view about the Tathagata after death to the influ-
ence of the khandhas, expressed in several ways:
When one has not got rid of attachment for the body, of desire for the
body, of affection for the body, of the fever of passion for the body, of
craving for the body, then he holds the view, ‘the Tathagata exists after
death’, etc. [The same reasoning is applied to the rest of the khandhas ¥
The opposite case is also described of one who has got rid of attachment,
ete., for the body, etc., and does not hold those views.
When one rejoices in the body, is in love with the body, takes delight
in the body, does not know. does not sce as it really is the cessation of
the body, one holds the view, ‘the Tathagata exists afler death’. etc. [The
same reasoning applies to the other khandhas.]
The opposite case is described in a similar way as before.# The ‘spiritual’
harm caused by any willful attention paid to the unanswered questions is
clearly expounded in this sutta. The sutta begins with a reference to the
full hearted acceptance of the khandhas, found in the man who busies
himself with the abyakata paiiha, it goes on describing such a man as one
who takes delight and rejoices in hhava (samsaric becoming) and is there-
fore unable even to dream of emancipation. After that. such a man is said
to rejoice in grasping (upddana), which constitutes the fuel on which the
flame of becoming is being fed; not for nothing the khanhdas are often
called paricupadanakhandha. Finally such a man is shown as delighting
in tapha (existential craving). the most glaring manifestation of the asmi-
manic spirit. One who mentally busies himself with the unanswered ques-
tions, not only projects his samsaric mentality beyond the proper limits to

no useful purpose, but also, all at once, betrays in the first place a whole- -

hearted attachment to becoming (bhava), which binds him within the ex-
istential cycle of births and deaths, ever under the influence of samsaric
grasping (upadana) and craving (tanha).

We arrive at the same conclusion through the analysis of a passage in
the Patisambhidamagga.

1. As regards, ‘the Tathagata exists alter death’, we are told, ‘the body
in this case is considered mortal by nature. The Tathagata after the dis-
solution of the body exists and endures, arises and is reborn’. The same ap-
plies to the rest of the khandhas, for instance, ‘Consciousness in this case
is mortal by nature. The Tathagata afler the dissolution of the body exists

-

———
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and endures, arises and is reborn’, The author presumes that those who
try to answer the abyakata paiiha describe the destiny of the perfect man
in terms of samsaric existence and rebirth. Here the wrong assumption
does not consist so much in the identification of the Tathagata with the
khandhas as in the impossibility of conceiving the Tathagata without
them. The khandhas in this case are considered mortal by nature, but after
death, the Tathagata continues a kind of rebirth existence, which will not
come to pass without the assumption of a new set of khandhas.

2. Asregards, ‘the Tathagata does not exist after death’, we are told, ‘the
body in this case is considered mortal by nature. The Tathagata after the
dissolution of the body is annihilated, perishes, does not exist after death’.
(The same is applicable to the rest of the khandhas.)

3. Asregards ‘the Tathagata both exists and does not exist after death’,
we are told, ‘the body in this case is mortal by nature. The Tathagata after
the dissolution of the body exists and does not exist...” (The same applies
to the rest of the khandhas.)

4, The elaboration of the fourth alternative 1s similar to that of the third
one.*

The wording of the passage clearly indicates that the body is taken to
be the substratum of all other khandhas. Thus although we are told ‘feel-
ing is considered here mortal by nature’, we are not immediately told, ‘the
Tathagata after the dissolution of feeling...”, but ‘the Tathagata after the
dissolution of the body...”. Such is the case also with the rest of the
khanhdas.

From what precedes we conclude that the answer given to the abyakata
pariha rests ultimately against the assumption of the identity between the
self and the khandhas. This is explicitly stated in sutta 7 of the Abyakat-
asamyutta. Vacchagotta comes to Moggallana the Great and after the cus-
tomary questions about the abyakata paniha and the customary answer to
all of them, Vacchagotta asks Moggallana for the reason why the wander-
ers of other faiths give a definite answer to those queries. He is told that
it isbecause the wanderers of other faiths regard the senses as ‘This is mine,
this I am, this is my self’, while the Tathagata does not think so. Vaccha-
gotta then goes to the Buddha, who confirms word by word the answer giv-
en him by Moggallana.’®

In the following sutta the reason given for the difference between the
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wanderers of other views and the Buddha is given as:
They regard the body as the self. regard the selfas having a body, regard
the body in the self, or the self as being in the body. [The same applies
to the rest of the khandhas.}!
Let us close this section by the remark already so often made, due to its
importance, that we are faced here again by what we have termed ‘the cen-
tral theme in Nikayan Buddhism’, viz. the ontological separation, and the
clear discernment of such separation that the skilful practitioner should
exercise, between the self and the empirical factors, i.e. the non-self.

REASONS FOR KEEPING THE abyakata pafihd UNANSWERED

The general and fundamental reason why the abyakata paithaare left un-

answered is that they constitute a series of speculative and ‘spiritually’

harmful opinions, called ditthis.
On account of the cessation of all views (ditthinirodha), bhikkhu, there
arises no doubt concerning the unanswered questions for the instructed
arivan disciple. “The Tathagata exists after death’, this is a matter of
view (ditthigatar). [ The same is asserted of the other three alternatives.]
The unlearned common man has no discernment as regards view, the
arising of view, the cessation of view, the way leading to the cessation
of view. For him view thrives, he is not freed from birth. old-age, death,
sorrow. lamentations, etc.. he is not freed from Pain, so I declare. But
the instructed ariyan disciple has discernment as regards view, the aris-
ing of view, etc. For him view is destroyed, he is freed from birth, old-
age, etc., he is freed from Pain, so I declare. Knowing thus, bhikkhu, the
instructed arivan disciple does not declare, ‘the Tathagata exists after
death’, does not declare, ‘the Tathdgata does not exist after death’, etc.
Knowing thus, bhikkhu, seing thus, the instructed ariyan disciple is by
character one who does not answer anything to the unanswered ques-
tions. Knowing thus, seing thus, bhikkhus, the instructed ariyan disci-
ple is not afraid, is not shaken, does not quiver, is not a prey to fear re-
garding the unanswered questions.”

Then as regards everyone of the unanswered questions it is declared that

they are tanhagatarm (*a matter of craving’), safinagatam (‘a matter of per-
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ception’), mafititagatari (‘a matter of conceit’), papaificitagatam (‘a mat-
ter of samsaric illusion’), upadanagatam (‘a matter of existential grasp-
ing’), vippatisaragatam (‘a matter of remorse’). The idleness of these views
and their capacity to do ‘spiritual’ harm are intertwined.

The most interesting text in this respect in the Citlamalukyasutta of the
Majjhima. The bhikkhu Malukya calls the unanswered questions: thapi-
tani (‘set aside”), patikkhitani (‘rejected”). Malukya is not satisified with
such reticence on Buddha’s part and decides that either he will obtain a
definite answer to those questions from the Buddha or he will leave the Or-
der. He approaches the Buddha with this grievance and rather bluntly op-
ens his mind to him.

If the Blessed One knows that the world is eternal let him tell me that

it is eternal; if the Blessed One knows that the world is not eternal let

him tell me that it is not eternal; if the Blessed One does not know
whether the world is eternal or not eternal, then, since he does not know,
since he does not see, the honest thing to do will be to say, ‘Idon’t know.

I don’t see’.

The same is repeated ofall and everyone of the unanswered questions. The
Buddha makes Malukya confess that he did not seek admittance to the Or-
der on condition that he should be given an answer to those questions, nor
did the Buddha promise him such a thing if he joined the Order. Then
comes the parable of the man pierced with an arrow smeared with poison.
His relatives and friends would be for calling a physician and surgeon,
while the sick man would ask not for one but for many items of informa-
tion difficult to obtain and quite irrelevant to the case, saying that he
would not have the arrow extracted until all that information was given
him. The protractedness of the simile is doubtless meant to be a literary
contrast with the urgency of the case. It reminds one of the unending dis-
cussions held on these points by other wanderers, who thereby neglected
what was more urgent and of primary importance, the application of the
practical remedies that would cause man to be emancipated from existen-
tial Pain. The simile ends with the words, ‘(since) that would remain as-
suredly unknown to him, therefore that man would die’. The application
of the simile reads:

In this very way, Malukhyaputta, ifanyone were to express himself thus,

‘I shall not undertake to live the brahma-life under the Blessed One,
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unless the Blessed One were to explain to me whether the world is eter-
nal or not, etc., etc., [since] that would remain assuredly unknown to
him, therefore that man would die.
Note the contrast between physical and moral harm, so often singled out
in the first part of the book. One thing is clear, Buddha was absolutely de-
termined never to answer any of those questions. The text continues saying
that it is absurd that anyone should condition the undertaking of the brah-
ma-life to any ditthi offered him as acceptable to the Buddha, when he
would react in the same way even if the opposite view were offered him
as acceptable to the Blessed One. And whether one difthi or another is ac-
cepted as true, the incontrovertible fact in every case will be that:
There is birth, there is old-age, there is death, there are: sorrow, lamen-
tations, pain, mental uneasiness, tribulations, the destruction of which
in this very life I announce.
This reasoning is applied to all the abyakata pafiha. The final conclusion
is:
Therefore. Malukyaputta, hold as unexplained what has been left un-
explained by me, and hold as explained what has been explained by me.
And what, Malukyaputta, has been left unexplained by me? ‘That the
world is eternal’ has been left unexplained by me; ‘That the world is not
eternal’ has been left unexplained by me, etc., etc. And why, Maluky-
aputta, has this been left unexplained by me? This, Malukyaputta, is
not connected with the goal, it does not belong to the beginning of the
brahma-life, it is not conducive to disgust, to detachment, to cessation,
to appeasement, to higher knowledge, to illumination, to nibbana.
And what, Milukyaputta, has been explained by me? ‘This is pain’ has
been explained by me; ‘This is the arisal of pain’ has been explained by
me; ‘This is the cessation of pain’ has been explained by me: ‘This is
the way conducive to the cessation of pain’ has been explained by me.
And why, Milukyaputta, this has been explained by me? This, Malu-
kyaputta, is connected with the goal, this belongs to the beginning of the
brahma-life, etc., ete.®
The points made clear in this sutta are: (1) The urgency of, and the priority
given to, the problem of existential Pain, which the Buddha teaches man
to solve in this very life. (2) The irrelevance of any theoretical question as
contrasted with this existential problem or the search for its solution. (3)
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To indulge in the discussion of those questions or difrhis is not only useless,
because it distracts the mind from the most important and pressing prob-
lem. but also spritually harmful. The negative way of talking in, ‘This is
not connected with the goal.... it is not conducive to... nibbana’, so ty-
pical of the Nikayas, does not convey the mere absence of ‘spiritual’ profit,
but the presence of positive ‘spiritual’ harm. “Not being conducive to nib-
bana’ is equivalent to ‘leading away from nibbana’.

In the Aggivacchagottasuita of the Majjhima the same reasons are given
for withholding the answer to the abyvakata paiiha, but they are given in
the broader context of the danger inherent in all dirthis. Vacchagotta
comes to the Buddha and asks of him whether he is of opinion (evarnditthi)
that the world 1s eternal, etc. To everyone of the questions, the Buddha an-
swers, ‘No Vaccha, I am not of this opinion’. Then the wanderer asks:

What danger does your reverence see so as not to accept any of these

views?

The Buddha replies:

“The world 1s eternal’, this, Vaccha, is a matter of speculative view, the

thicket of views, the wilderness of views. the restlessness of views, the

turbulence of views. the fetter of views, accompanied by pain, vexation,

unrest, the fever of attachment; it is not conducive to disgust, to detach-

ment, to cessation, to higher wisdom, to illumination, to nibbana.
The same thing is repeated regarding every question. The dialogue con-
tinues:

But has the good Gotama any speculative view?

Speculative view has been cast off by the Tathagata. This is what has

been seen* by the Tathagata, ‘Such is the body, such is the rising, of the

body, such is the destruction of the body: such is feeling. . .; such is per-
ception...; such are the inner complexes. .. ; such is consciousness, such
is the rising of consciousness, such is the destruction of consciousness’.

That is why the Tathagata, by the destruction of all conceits, of all vain

imaginings, of all proclivity to the conceit of ‘I’ and ‘mine’, by detach-

ment, by cessation, by renunciation, by rejection, is emancipated with-
out any grasping, so I say.’*
It is then evident that any effort to hold any of the abydkata pafiha is, in
the opinion of early Buddhism, an exercise not only in futility but also in
asmimana, the vice more emphatically condemned in the Nikayas.
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The refusal to answer the abyakata paiiha is no sign of agnosticism but
of higher wisdom. This is asserted in a passage of the Ariguttara, where the
wanderer Kokanuda happened to meet Ananda when both were going for
the morning bath. After ascertaining that Ananda was a follower of the
Buddha, Kokanuda asked him whether he held any of the unanswered
questions. Ananda’s answer to everyone of them was the same, ‘Friend, I
do not hold this opinion’. From that the wanderer jumps to the conclusion
that Ananda does not know anything, does not see anything. Ananda re-
plies that it is not so, that he knows and sees. Asked to explain how can
this be, Ananda replies stating of everyone of the questions that it belongs
to the realm of opinion or wrong view (ditthigatari). Then he proceeds:

In what concerns the realm of opinion, in what concerns the condition

of opinion, the obstinacy of opinion, the bias of opinion, the arisal of

opinion, the rooting up of opinion, that I know, that I see. Knowing
that, seing that, how can Isay. ‘Tdon’t know, I don’t see’? I know, friend,

I see.56
That early Buddhism was no agnostic system is borne out by such emphat-
ic assertions as:

Truth is one, without a second,’” and

There are not many divers truths.®
The real sage is one who has transcended all discussions and dwells in per-
fect possession of the truth. He has been liberated by that truth and has
therefore established himself high above the plane where different opin-
ions, spring, differ and contend.

A bhikkhu whose mind is thus liberated. Aggivesana, does not agree or

disagree with anyone (na kenaci samvadati, na kenaci vivadati), he

makes use of expressions common in the world but without being at-

tached to them.®®
A final and important remark before we close this chapter. We came to
the conclusion that the Buddha’s attitude regarding the self was not one
of absolute negativism, but one of positve transcendentalism. In the course
of the book we have often faced the fact that any positive assertion of the
existence of the self, and even its explicit denial, are considered dirth-
igatarh, that is to say, a way of thinking entirely un-Buddhistic, motivated
by the natural tendency to identify the self with the empirical factors, li-
able to foster asmimana with an undue preoccupation with self and at-
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tachment to existence, sure to divert man’s attention from the most press-
ing task, all these being necessary concomitants of the diithi spirit. In the
present chapter we have concerned ourselves with the problem of the Ta-
thagata after death, agreeing with the commentators that Tathagata in this
context stands for the ultimate reality in man, for the self. We have been
told that to say of him he exists or does not exist® after death is a ditthi,
and therefore the result of a mentality that identifies the self with the sam-
saric factors, constituting besides a meaningless attempt, as it would have
a merely speculative value, The Tathagata after death has crossed the ut-
most limit of what is empirical, therefore he cannot be the object of per-
ception, it cannot be conceived in any way by our mind which is nothing
more than a khandha an external adjunct without any ontological relation
to the true self.

All this gives us the fundamental reason why the Buddha could never
say anything positive on the metaphysical self as such and could never
make it an object of apperception or reflective awareness. In all texts where
the metaphysical self is referred to we get only a spontaneous, direct, not
reflected upon awareness of the self. When an individual says of some-
thing, ‘This is not mine, this I am not, this is not my self’, it is clear that
mama, aham, and atta of the utterance refer to the concrete self of the per-
son involved, which is denied to be ‘that thing’. The same is the case with
other forms of exhortation as not to see in the empirical factors either the
self or something belonging to the self. something which is in the self or
something in which the self is, or when we are told, ‘such a thing is not
vours, therefore leave it aside’. Finally the same happens when it is assert-
ed of some object that it is anattd, which is a noun, not an adjective, and
therefore means properly speaking ‘the non-self’, in obvious opposition to
‘the self’. Buddha never speaks of the self as something whose nature is to
be described but always in a soteriological context. Thus the self will be
proposed either in action (the moral self), or as the final aim of an action
(purification of the moral self and the assertion of the ontological indep-
endence of the metaphysical self), In the Nikayas, the true selfis the subject
of emancipation, never the object of speculation or philosophical discus-
sion. In the Nikayas the true self is ever silently present and its reality is
never brought into question, but the attention of the disciple is never fo-
cussed on it as the object of philosophical speculation. Since the metaphy-
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sical self is transcendent by nature and our consciousness is merely empir-
ical, any exclusive attention riveted on the self runs the risk of being of the
sakkayaditthi type. That this was not a mere possibility but an ever pres-
ent danger is made clear by the reactions not only of non-Buddhist people,
but also of the bhikkhus themselves, as registered in many testimonies ad-
duced in this book. Any philosophizing on the self would be a sort of phi-
losophical narcissism, inspired by asmimana or inevitably leading to it.
And this applies as well to the assertive attention paid to it in the attavada
of the eternalists and annihilationists, as to the negative attention which
it attracts in the anattavada. The obsession about the inexistence of the self
displayed by the anattavadins, their persistent negativism regarding the
self, their contentious opposition to those who assert the reality of the self,
all these seem to be characteristics belonging to a ditthi, and therefore be-
tray the presence of asmimana, which is precisely the implicit assertion
of the heretical self, which the anattavadins would oppose with all their
might. But above the brawl of arguments and counterarguments, one
ought to hear the serene utterance, ‘A bhikkhu whose mind is thus free
does not agree or disagree with anyone’. One who has attained the utter-
most peace and absolute quiescence avoids all discussions, nothing will
disturb him or push his mind into the turmoil of argumentation or aggres-
sive criticism.

14

Recapitulation

Our research has come to an end. We have examined the evidence found
in the Nikayas for the arra as well as for the anatta. We have as far as pos-
sible let the texts speak for themselves and we have taken into account, if
not ‘all’ the available evidence, at least the greatest part of it. We are not
conscious of having eluded any piece of evidence because it did not fit into
our preconceived scheme of ideas. We must however confess in all sincer-
ity that the result of our research was from the very beginning present in
our minds as a ‘hypothesis’, as an instrument of work. The idea of this hy-
pothesis had presented itself to us in our previous partial readings of the
Nikayas. But to have a hypothesis as the backbone of one’s own research
is not only legitimate but advisable. We think that the accusation levelled
by T. R. V. Murti against Mrs. Rhys Davids and others that ‘it will not
do to pick up only those passages that are favourable to our theory and ig-
nore the rest, or call them interpolations or later accretions,’ does not ap-
ply to us.! If we have done anything of that sort we have done it after giving
reasons which to us seemed convincing.

Let us remind ourselves of what we said in the Introduction. We said
that we could consider the texts that teach aita as the thesis, while the texts
that teach anarta, would provide us with the antithesis, and that after due
consideration of both we would see whether the thesis and antithesis nul-
lified each other or whether a synthesis of both would be feasible. I. B.
Horner seems to admit the simultaneous and contradictory coexistence of
the atta and anatta doctrine in the canon, classifving the latter as a later
development, ‘the discrepancy of running the anatta doctrine alongside a
theory which depends for its rational working out on the belief in the real-
ity of self, suggests that the arahant concept was brought over from ealier
days, and that, whatever revision the concept received, it yet did not be-
come completely harmonious with every changed value that was evolved
by Monastic Buddhism’.2 On the other hand. the Theravidins gave prom-
inence to the doctrine of anatta and tried to explain away the texts where
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the reality of the self seems to be asserted. When we make a distinction be-
tween moral and metaphysical self (by the way. distinction does not ne-
cessarily mean division and separation of entities, it may only be indicative
of different aspects of the same reality), when on top of that, we can prove

that the anatta doctrine taught in the Nikayas has no absolute value, that .

isto say, it does not deny the reality of the selfin an absolute way but limits

itself to the denial of selfhood regarding the empirical factors as a motive *

for their rejection, then the synthesis of both the doctrines becomes pos-
sible, even necessary. This synthesis has the advantage that it stands in no
need to distinguish between primary and secondary texts, between earlier
and later doctrine. It stands in no need to assert one side of the teaching
and to explain away the other, but gives equal prominence to both, as
complementary aspects of the same system. The doctrine of anatta when
given a relative value. not only does not annul the reality of the self, but
reaffirms it by denying the nature-of self to things that are by nature op-_
posed to it” Dr. Murti tells us, ‘according to Nagarjuna. Buddha has af-
firmed the existence of the dtman against the materialists, for there is a
continuity of karma and its result, he has denied it against the eternalist
who takes it as an immutable identical essence, he has also said that there
1s neither self nor non-self’.? This seems to make of the Buddha, not ‘a skil-
ful physician” who ‘always graduated his teaching according to the need
and the capacity ofthe taught’, but a master who could teach contradictory
truths according to convenience. We have a better idea of him. Is it not far
better to say that what he affirmed and what he denied were not one and
the same thing? When he affirr e existence of attd against the mate-
rialists, he affirmed the'reality of something objectively true. When he den=
ied the aita against the eternalists, he did not deny the true aftd@ but the
atta of the eternslists that is wrongly identified with the khandhas. As for
the Buddha saying that there is neither self nor non-self, either it refers to
‘heretical’ teachings that spoke of the self as identified with the empirical
factors, or the assertion presupposes some philosophical subtleties that are
post-Nikayan.

Dr. Murti puts a very pertinent question: ‘If the atman had been a card-
inal doctrine with Buddhism why was it so securely hidden under a bushel
that even the immediate followers of the master had no inkling of it? First
of all. this question does not affect us, as we admit that the cardinal doc-
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trine of early Buddhism was not precisely the arta, but the utter heteroge-
nity and complete ontological separation between the self and the non-
self. both being realities between which there is an essential irreducible po-
larity, which we who are imperfect either deny with our thoughts by hold-
ing that they are identical or by our deeds when acting as if that identity
were a fact, being swayed by asmimana. This is avijja and the cause of
craving (tanha) that keeps man bound to samsaric becoming. But even if
we grant validity to the question for the sake of clarity, we may answer first
of all that the ‘immediate’ followers of the master were those who com-
posed the suttas of the Nikayas, and in the suttas both the reality of arza
and the doctrine of anattd are clearly taught. The ‘scholastic’ commenta-
tors were by no means the ‘immediate’ followers of the master. In the sec-
ond place. it cannot be said of all the earlier schools of Buddhism that they
had no inkling of the atta doctrine, as the Puggalavidins certainly had
some inkling of it.

To that question we may answer also with a counterquestion;If absolute:
anatta was from the very beginning the doctrine of the Buddha how can
we explain the existence of so many texiswhere the reality of atta is taken
forgranted and given such a prominence? How can we explain an uninhib-
ited use of the term atta such as has been shown to exist in the first part
of the book? If the self was no reality what sense did it make to establish
the fact that something was not the self as the impelling motive to discard
it, to get rid of it, to work for its utter cessation? A possible answer may
be that both the doctrines, contradicting each other, are contained in the
suttas, a fact that a priori may not be deemed absurd. as the sutfas were
sayings ‘attributed’ to the Buddha and collected from different places,
where contradictory traditions might have been running at the same time.
But we can appeal to some witnesses much closer to original Buddhism
than the ‘scholastic’ commentators and who did not see any conflict of
views between the doctrine of artd and the doctrine of anatta when they
composed what is the oldest available synthesis of the doctrine of the sut-
tas. We are speaking of the authors and compilers of the Niddesa, who do
not refrain from asserting the implicit reality of atta, even waxing eloquent
about it, and nevertheless give due prominence also to texts which teach
anatta with the same commentarial fervour. As we had occasion to note

in the course of the book, the Niddesa is a model of balanced attitude be-
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tween the doctrine of asta and the doctrine of anatia, a balance that begins
to be broken in the Patisambhidamagga in favour of the latter, a fact that
shows unmistakably that an evolution of thought in this matter was pos-
sible.

Therefore our final conclusions run-as follows:

L.-Nowhere isthe reality of the self absolutely and explicitly denied. A
convineing“dnd explicit denial of the self would have been, for instance,
“puriso, bhiklkhave, anatti.. ", but such denial is not found anywhere. The
only time when-the anarta doetrine is-literally asserted is taken-to-be a
digthi among other dizthis, as we saw in its corresponding place.

2. The anatta doctrine taught in the Nikéyas has a relative-value, not
an absolute one. It does not say simply that the self has noreality.at all.

but that certain things, with which the unlearned man identifies himself, are

not the self and that is why one should grow disgusted with them, become
detached from them and be liberated. Since this kind of anatta does not

-negative the self assuch but denies selfhood to the things that constitute’

thesnon-selfyshowing thereby them to be empty of any ultimate value and
to be repudiated, instead of nullifying the atta doctrine complements it. A
lot of confusion would be avoided if our distinction between absolute and
relative anattd were accepted.

3. A lot of confusion has been created also by not distinguishing be-
tween the:moraland the metaphysicalself and by not realizing that what
is radically rejected in the Nikayas is the self of the sakkayaditthi, that is
to say, the self that is wrongly identified with the khandlas. This wrong
notion of self is supposed to prevail in all non-Buddhist systems. and even
to exert its malignant influence to a greater or lesser degree on the bhik-
khus themselves, if they are not perfect. Therefore all the passages where
any sort of controversy with non-Buddhists is the point at issue, or pas-
sages where the bhikkhus themselves are warned of the dangers of any doc-
trine on self (attavada), become clear if they are taken to refer to the wrong
self of the sakkavadiithic The true self is never brought into question. This
is an exegetical principle apt to clarify many an otherwise obscure passage.

4. As we have pointed out the nature of the true self is never made the
subject of discussion. We are only told what is not the self and consequent-
ly what the self is not. Beyond that the only thing we are told is that the
selfis transcendent and therefore ineffable, beyond our powers of compre-
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hension. Hence, if anyone, at any time, concentrates his attention on the
existence or non-existence of the self after liberation and how or what is
it. it is not the true self of what he is thinking but of the sakkavaditthi self,
being thereby a victim of asmimana. Any exercise in proving by means of
logic or dialectics that the self exists or does not exist after liberation and
any obsession regarding such existence or non-existence of the self are up-
shots of asmimana.

We wish finally to touch upon a question that has often assailed our
minds during the writing of this book. Is not the question of the reality of
the self, a question more of words than entities? We speak naturally within
the scope of the Nikayas, T. R. V. Murti confesses that ‘the Real is tran-
scendent to thought’, but what exactly is that ‘Real’? It is evident that in
the Nikayas. that ‘Real’ is the perfect man himself, the Tathagata, once he
has entered parinibbana. Now in the Nikayas there is no place for a ved-
antic type of Tathagata, as was the case with the Tathagata of the Mad-
hyamikas. Original Buddhsim belonged by right of birth to the non-Brah-
manic world, where the plurality of selves was accepted as a matter of fact.
If then the ultimate reality in each man is said to be transcendent what else
can that reality in every man be but man’s true self? This transcendent self
was the one asserted whenever one was made to say of the empirical fac-
tors, “This is not mine, this I am not, this is not my self’, a formula that
equivalently says, ‘I am beyond all this, my self transcends all this’, This
is corroborated by the fact that the empirical factors are always said to be
not ‘that which has no self’ (adjective), but simply ‘the non-self’ (noun),
placing thus the empirical factors in clear opposition to the self, which
transcends them, and accepting both the extremes of the opposition as real
in their own right.

Within such vision of things, the title of the book, ‘Self and Non-self in
Early Buddhism’, is very appropriate as both the doctrine of self and the
doctrine of non-selfare taught in early Buddhism, both forming part of the
totality of the system.
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NOTES TO ‘INTRODUCTION’

1.

We do not agree with Th. Stcherbatsky when he writes: “Whether the anat-
madharma theory was the personal creation of Sakyamuni Buddha himself,
or not, is a quite irrelevant question. In any case we do not know of any form
of Buddhism without this doctrine...” (The Central Conception of Buddhism,
Delhi, 1970, p. 56). We deem it important for the history of religious and phi-
losophical ideas to know for certain, ifit were at all possible, whether the anat-
ta doctrine comes from the Buddha himself or he merely prepared the ground
for it.

. Cf. ‘Another unfortunate fact has been the habit of speaking of the passages

of the Scriptures as the ipsissima verba of Buddha without testing the assump-
tion, in spite of the emphatic words of Franke that ““it is given as yet to no mor-
tal man to demonstrate that any one Buddhist sentence was spoken during the
lifetime of the Founder™’ (E. J. Thomas, The History of Buddhist Thought,
London, 1953, p. 123). Even so, we shall make use of expressions such as ‘the
Buddha said’, ‘the Buddha answered’, etc., without thereby implying that we
believe the words that follow to have been uttered by the Buddha himself and
in that very form.

. The Buddha's Ancient Path (London, 1964), p. 101.
. Vishwanath Prasad Varma, Early Buddhism and Its Origins (New Delhi,

1973), p. 148. Italics ours.

NOTES TO CHAPTER 1: ‘PRELIMANARY REMARKS’

1.
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Mrs. Rhys Davids, What was the Original Gospel in Buddhism? (London,
1938), pp. 39-40.

. M 1L, p. 351, Anathapindikovidasutta, 7 and 8.

K VII, p. 407, Cpt 2, 9, 80.

M 1L, p. 18, Atthakanagarasuita, 5.
Op. cit, p. 40.

SV, p. 299, Sotapattisarmyutia, 6.

. Early Buddhism and the Bhagavadgita (Delhi, 1971), p. 317 f.
. Designation of Human Types (London, 1969), Intr., p. vii.
.KIV,pt. IL p. 215, CIn 3. 0, 24. Also, K IV, pt. II, p. 185, Cln 2, 15, 85. Re-

peated at K V, p. 456, Pts 3, 1, 8, 25.
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KIV,pt.1I, p. 312,CIn 3, 0, 34. Cf. also K V, p. 460 £, Pts 3, 1, 8, 18-21
and 31.

K V, p. 444-445, Pts 2, 10, 2, 30,

The Central Conception of Buddhism (Delhi, 1970), p. 22.

Pe Maung Tin, The Path of Purity (London, 1971), p. 609. To the last line
quoted, the translator appends the following footnote: ‘Contradicted in Ex-
positor’, p. 218, 1, 12.

. ‘A methaphysical theory developed out of one fundamental principle, viz., the

idea that existence is an interplay of a plurality of subtle, ultimate, not further
analysable elements of Matter. Mind, and Forces’, Op. cit., p. 62.

D I, p. 80, Mahaparinibbanasutta, 35.

See Khertiipamasutta, S IV, pp. 278-280, Gamanisaryutta, 7. See also A I,
p. 376, Paricakanipato, 10, 9. 2.

Op. cit., p. 318. The quotation is from D I, p. 167, Potthapadasutta, 36.
Olariko, manomayo and aritpo were taken by other systems to be three dif-
ferent kinds of self. Such was the case with Potthapada himself, as it is declared
in the same sutta, D 1, p. 155, Potthapadasutta, 12. The same is asserted in
the Taittiriya Up., in the Brahmananda Valli. This the Buddhists reject, even
though it is not explicitly stated in this sutta.

Dighanikayapali, 1. Silakkhanda Vagga, Nalanda Edition, Intr., p. xviii,
Studies in the Origin of Buddhism (Allahabad, 1957), p. 90.

S L, p. 15, Devatasarmyutta, 25. Similar is the situation contemplated in: ‘A
bhikkhu, Aggivessana, thus freed in mind does not agree with anyone, does not
disagree with anyone, he makes use of the language spoken in the world, with-
out any sense of grasping’, M II, p. 196, Dighanakhasutta, 5.

This absolute freedom from asmimanic feelings cannot be used as an argument
for absolute anatta, since it is demanded by all systems which admit the ex-
istence of att@ in one way of another. See for instance, Bhagavadeita, 111, 26.
S 1, p. 135, Bhikkhunisariyutta, 10,

A proof of this is afforded by the oft recurring passages where Mara is said to
be unable to see the man who has left aside the empirical adjuncts. Cf. Ch. 13,
par. ‘Moral transcendence of the self”,

KIV, Pt L p. 61, Mnd 1, 3. 19.

KIV, pt. I, p. 87. Mnd, 1, 5, 32.

KIV.pt. I p. 69, Mnd 1, 3, 22. Also, K1V, pt. I, p. 208, Mnd 1, 10, 93, and
K IV, pt. L p. 299, Mnd 1, 14, 154.

KIV,Pt. L p. 75. Mnd 1, 4, 25,

KIV, pt. L, p. 90, Mnd 1. 5. 35.

CL. Artanudirthi vuccati visativatthuka sakkayadighi. K IV, pt. I1, p. 196, Cln
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31.
32.

2, 15, 88,
D LI, p. 94, Mahaparinibbanasutta, 56.
Pr. p. 353 (4, 22, 159).

NOTES TO CHAPTER 2: ‘ATTA AS MAN'’S HIGHEST VALUE’

1.

Tasmatihananda, attadipa viharatha attasarani anafiiasarand,
dhammadipa dhammasarana anafifiasarana.
D I, p. 80, Mahaparinibbanasurta, 35.

. G. C. Pande, Studies in the Origins of Buddhism (Allahabad. 1957, p. 487)

mentions this passage as a confirmation that the passage of the Mahavagga,
attanarm gaveseyyatha, may have ‘more than merely a reflexive sense’. Anan-
da K. Coomaraswami and 1. B. Horner, The Living Thoughts of Gotama the
Buddha (Bombay, 1958, p. 177 £) include this passage of the Mahaparinib-
banasurta, and the three passages of the Sarvurta among the texts collected
under the heading, ‘The Greater Self’. Mrs. Rhys Davids takes up these ex-
pressions and endeavours to draw from them all the rich meaning they contain
in. A Manual of Buddhism for Advanced Students (London, 1932), pp.
158-159 and pp. 166-167. She does the same in What was the Original Gospel
of Buddhism? (London, 1938), pp. 38-40.

. For this sense of the word dipa see K I, pp. 433-434,Stn 5, 11, 117-119 and

K1, p. 540, Sin 5, 11, 170, where dipa is opposed to ogha. While commenting
on the first of these two passages, the Cullaniddesa gives as synonyms of dipa
several words, among which the word sarana is also found (dipam, tanam,
lenar, saranam), K IV, pt. IL, p. 145, Cln 2, 10, 61 and Ihid. p. 147 (2, 10,
63). The Jainas who belonged to the same cultural circle as the Buddhists give
also prominence to divo (=dipa) as meaning ‘island’, and in the verses we are
going to quote, divo and saranarm occur together precisely with reference to
dhamma:

Jaramaranavegenam bujjhamanana paninam,

dhammo divo paittha va gal saranamuttaman.

Pandit Dhirajlal Shah, The Teachings of Lord Mahavira (Bombay, 1964), p.
70.

. Ete hi, Gamani, mamdipa mamlena maritana mamsarana viharanti, SIV, p.

279, Gamanisamyutta, 7.

. The passage as a whole is found again in the Gilanasutta S 'V, p. 132, Sati-

patthanasamyutta, 9. The same advice (attasarana viharatha, etc.) including
the practice of the four satipatthanas is given when Ananda comes disconso-
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late to the Buddha, because with the demise of Sariputta he has lost a spiritual
support, S V, pp. 139-140, Satipatthanasamyutia, 13. The same advice, in-
cluding the practice of the satipatthanas, is again given soon after when Sari-
putta and Mogallana had attained complete nibbana, so that with their passing
away the Order gave an impression of emptiness, S V., pp. 140, 141, Sati-
patthnasamyutta, 14. The same exhortation, in a shorter form, but still con-
taining the description of the satipatthanas is used as an introduction to D 111,
p. 46, Cakkavattisutta, 1, and in what might have been the original conclusion
of the sutta (Ibid. p. 61, Cakkavattisutta, 32). But the connexion of the passage
with the main topic of the sutta is rather loose and artificial.

. Attadipa tato hotha... dukkhassantam karissatha, K VIL, Apd2,p. 2152, 7,

288).

. S I, p. 274, Khandhasaryuita, 43.
. K. II, p. 304, Tha 6, 7, 412,
. D 1IL, p. 94, Mahaparinibbanasutta, 56. An exact repetition of the stanza

found at K. VII, p. 260, Apd 2 (3, 8, 322), where TherT Yasodhara speaks also
of her impending parinibbana.

S II-I, p. 360, Khandhasaryutta, 95. We take saranattano to be a contrac-
tion of saranamattano.

K L p. 39, Dhp 18, 236.

K1, p. 39. Dhp 18, 238,

KL, p. 462, Thi 16, 1, 478. The original reads, devesu pi attanar, nibbana-
sukha param natthi. The texts reads attanari with v. 1. attanari. This variance
in readings suggests that the passage has not been well preserved. Taking into
consideration the context of the passage. one would expect the reading atta-
tanarm, even though such a reading is not given as a variant in any of the edi-
tions. The word attanam, which would mean ‘without a refuge’, does not make
sense. The same happens with artanar. The pada, as it stands is metrically
defective. requiring one syllable more. This deficiency is made up by accepting
attatanar, which makes perfect sense. The contraction of attatanam into
attanam is very likely to have happened in a mechanical recitation.

. KL p. 413, Stn 4, 15, 172, That the world is essenceless (asaro) is a theme

often recurring in the Nikayas. We saw above the khandhas being likened to
foam, to abubble, to a mirage, to a jugeler’s creation. Do we have here the seed
of what developed in later systems as the conviction of the illusory nature of
transient phenomena?

K IV, pt. I, p. 353, Mnd 1, 15, 172.

K I, p. 343, Stn 3, 5. 100.

The Book of the Kindred Sayings, Vol. I, pp. 101-102.
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18. ST, pp. 73-74, Kosalasaryutta, 8. Repeated at K I, p, 118-119, Ud 5, 1.
19. S L p. 8, Devatasamyutta, 13. The whole passage reads as follows:

20.

21.

22,

The deity,  Natthi puttasamam pemam, natthi gosamitam dhanar,
natthi suriyasama abha, samuddaparama saré.
The Buddha, Natthi attasamari pemam, natthi dhaiifiasamar dha-

nam,

natthi pafifasama abha, vutthi ve parama sara.
The Buddha’s reply falls somewhat short of what one would expect. One
would expect the Buddha to twist every statement of the deity from a common
sense assertion to a spiritual truth. Such is the case with the first and third, and
even with the fourth if vuthi is taken to mean not ‘rain’ but ‘the arisal in sq#-
sara. One feels that the Buddha’s second statement should read, narthi dham-
masamam dhanam.
See specially, A I, p. 242, Sartakanipato, 7, 4, 14, and A 11, p. 190, Catuk-
kanipato, 19, 6, 8, which is repeated and applied to the Buddha himselfat M
IL, p. 388, Brahmayusutta, 5. See also, A 1, p. 145, Tikanipato, 6, 4, repeated
at A 1, p. 200, Tikanipato, 8, 1: K III, p. 154, 1, Sattakanipato, 404, 66: K
I, p. 307, Tha 6, 12, 443 SV, p. 107, Bojjhargasariyutta, 55, found also at
A 1L, p. 473, Padicakanipato, 20, 3, 3, etc.
KT, p. 33, Dhp 12, 166:

Attadattham paratthena, bahund pi na hapaye,
attadatthar abhififiaya, sadatthapasuto siya.

K1V, pt. I, p. 309, Cln 3, 0, 31. On the other hand, the Thera Samatgalo
is supposed to have addressed the Buddha Atthadassi as follows. Attanari tos-
ayitvana, pare tosesi tvamr muni, K VI, p. 172, Apd 12, 2, 16.

23. KL p. 32, Dhp 12. 157.
24. S 1, pp. 71-72. Kosalasaryutta, 5.

26.

27.

28.
29.

25. The Book of the Kindred Sayings, Vol. V, pp. 305-306. Original found at S

V. p. 299, Sotapattisariyutta, 6.

SV, pp. 144-145, Satipatthanasariyutta, 19. The social projection of the self,

to which we have just referred, is expressly stated at A II, p. 85, Chakkani-

pato, 5, 12, Yo ca rakkhati attanar, etc.

AL p. 426, Paficakanipato, 16, 2, 2. Attanarh na paribhoti occurs again in

the next suita.

S 1, p. 41, Devatasarmyutta, 78.

KL pt. L, p. 380, J, Timisanipdto, 515, 175. Note the parallelism between

attanam nativatteya and adhamman na samacare. This parallelism is con-

firmed by the use of the verb ativariaii in connection with dhamma in:
Chanda dosa bhayva moha, yo dhammam ativatiati,
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apitrati tassa yaso, sukkkapakkheva candima.
Prv p. 298, (15, 3, 18).
K I, pt. I, p. 114, I, Paficakanipato, 355, 33.
K II, p. 457, Thi 15, 1, 427.
KT, p. 23, Dhp 5, 62.
K I, pt. I, pp. 137-138, I. Chakkanipato, 386, 81. Repeated at K III, pt. II,
p. 151, Asitinipato, 537, 451, changing nirarikatva for nirankacca. A slightly
different version at K III, pt. I, p. 151, Asltinipato, 537, 453.
ST, p. 150, Brahmasamyutta, 9. But the metrical structure of the stanza seems
to indicate that the line sabbasa pi saha attand was interpolated. The passage
is repeated at A IL, p. 5, Catukkanipato, 1, 3, 2; also at K1, p. 371, 8tn 3, 10
258.
S L pp. 70-71, Kosalasamyutta, 4. The words are first attributed to king Pa-
senadi and the Buddha makes them his own by repeating them approvingly.
This is also an idea common to other systems that admit the reality of the self.
The Jainas have the saying:

Appa mittamamittam ca duppatthivasupatthiyo.
Pandit Dhirajlal Shah, Op. cit., p. 55. Also:

Na tarq ari kanthachettd karei, jam se kare appaniya durappa.
Risabhdas Ranka. Bhagavan Mahavir Updes ane Acar Marg (Bombay, 1973),
p. 88. See also Bhagavadgita, V1, 5.

S L, p. 55, Devatasarmyutta, 22.

... karoti so tathattanam, yatha nari icchati diso, K 1, p. 32, Dhp 12, 162.
See, for instance, S I, p. 74, Kosalasaryuita, 8; repeated at K I, pp. 118-119,
Ud 5, 1, evari pivo puthu atta paresavn; A 1, p. 228, Sattakanipato, 6, 11,
7. atiipama te satta, atta hi paramo piyo; K L p. 29, Dhp 10, 129-132,
attanam upamam katva, na haneyya na ghataye; K1, p. 322, Stn 2, 13, 148,
saruppam attano viditva, no ca bhikkhu himseyya kafici loke.

The Dictionary continues saying that kdma is the first of the nivaranas, of the
three esanas, of the four upadanas, of the four oghas, of the four asavas, of the
four tanhas, of the four yogas, and of the six fetters of existence.

This is suggested by the fact that at SI, p. 141, Brahmasamyutta, 2, 4, the Sin-
halese and Roman Editions have atthakamena instead of attakamena. The
same occurs with the Siamese edition in the repetition of the verses at A III,
p. 222, Sattakanipato, 6, 9, 2. On the other hand we find, artakamaparicariya,
‘ministering to selfish sensual pleasures’. Prj pp. 191-193 (2, 4. 57-60).
Mundaka Up. 111, 1, 4.

Brhad-aran. Up. IV, 4, 6.

S L p. 141, Brahmasamyutta, 2; repeated at A IIL, p. 222, Sattakanipato, 6,
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44.
45,
46.

47,
48.

49,
50.
51.
52

53.

54.

9. 9. Here the Siamese edition offers mahattham instead of mahattam.
AT, p. 24, Catukkanipato, 3, 1, 5.

AT p. 24, Catukkanipato, 3, 1. 6.

AT, p. 330, Atthakanipato, 3,9, 9. The difficulty to be born as a man in such
conditions as to be able to hear the best doctrine (uitamadhamma) being
preached, and profit by it is also stressed in the Jaina scriptures. See Pandit
Dhirajlal Shah. Op. cit., p. 166 f. The Critical Pali Dictionary (Copenhagen,
1924 ff, 5. v.) translates attakama as, ‘who wishes himself well (sometimes con-
founded with attha- kama, pursuing the (highest) good’, Following the paralle-
lism of the two terms, it seems preferable to translate attakama as ‘pursuing
the self”, or as we have translated it, ‘in love with the self’, Cf. mam kamena,
‘through loving me’, which occurs in the Atharvaveda. William Dwight Whit-
ney. Sanskrit Grammar (London, 1950), p. 272.

M 100, pp. 223-224, Anuruddhasutta, 3.

D I, p. 84, Mahaparinibbanasutta, 39. The composer of the sutta did not
realize that these statements, being redacted in the third person could have not
been uttered by the Buddha, who would have spoken in the first person sin-
gular. The original would be more intelligible if instead of tulamatularmh we
had thilamathiilam, referring to the division of existenses into olarika. ariipa
and manomaya.

Mvg p. 25. Mahakkhandhaka, 36.

K VII, Apd 2, p. 233, Theriapadina, 2, 10, 500-501.

KII, p. 411, Thi 3, 5, 51.

Op. cit., p. 486. What Mrs. Rhys Davids has to say about paccaitar reads as
follows, ‘The next: paccattar, often occurs (alternatively with svavari: this
very man) in refrains describing the grasping of something in the most inward
way, and not superficially only; as something which had gone to stimulate
manhood, and not the memory only... paccattari veditabbo vififiihi: to be un-
derstood by the wise each for himselfis one instance. We have the commen-
tator paraphrasing it as artano attano abhantare: of each (man) in the inmost
(man). Now it is among us maintained that, in such idiom, merely a reflexive
sense is infended, which does not go beyond our idiom in self-prefixed com-
pounds. This is assuming much...’, Sakya or Buddhist Origins (London,
1931), pp. 189-190.

Pct p. 377, Bhikkhunivibhariga, 4, 19, 83-84. Later on, p. 388, Ihid, 88, we
find the rule, ‘whatever bhikkhuni should weep striking herself (attanani)
again and again, incurs an offence of expiation’. Again we read in the corre-
sponding vibhanga, attanam ti paccattarm.

S II-IM0, p. 98 f., Nidanasarmyutta, 68. The question is reiterated regarding

55,

58.

39.

60.
61.
62.

63.
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everyone of the links of the chain, both in the direction of their dependent or-
igination and of their dependent cessation.

This text is found in many places. For instance, A I, p. 8, Chakkanipato, 1,
10, 4; Ibid. p. 31, Chak,, 3, 5. 2; Ibid., p. 33, Chak., 3, 6,3 Ibtd, p. 70 L,
Chak., 5,5, 1 and 5, 6, 1; S TI-TIL p. 167, Kassapasamyutta, 3; S IV, p. 37,
Salayatanasariyutta, 70; K IV, pt. 11, p. 80, CIn 2. 4, 22 and p. 104 (2, 3, 35).
The same asserted of nibbana at A1, p. 147, Tikanipato, 6, 5. and of the harm-
ful effects for the self and for others caused by raga, dosa, and moha, at STV,
p. 298, Gamanisamyutta, 12.

. ATL p.292. Pafcakanipato, 3,7, 1. Another instance of the same expression

is found in, *As long as the bhikkhus will have established mindfulness in their
very self (paccartafifieva), to wit, “How the affable companions in the holy life
who have not yet come would be made to come, and those who have come
would fare in comfort?” [As long as this mindfulness is there] growth only is
to be expected, not decline’. A I, p. 169, Sattakanipato, 3,3,8,and DI p.
62, Mahaparinibbanasutta, 5. See also, A 1, p. 174, Tikanipato, 7.5:ALp.
179, Tik, 7. 6; A 1L, p. 204 ., Catukkanipato, 20, 3, where attana va janey-
vatha could be changed into paccatafifieva Janeyyatha.

. K1V, pt. I, pp. 197-198, Mnd 1. 10, 88; Ibid. p. 307 (1, 14, 156); K IV, pt.

0, p. 80, Cln 2, 4, 22; Ibid. pp. 104-105 (2, 5, 35). See also, K IV, pt. L
344, Mnd 1, 14, 169; Ibid., p. 422 (1. 16, 198).

A, p. 220-221, Safrakmnm‘:w 6.8.12. Repeated at M 1, p. 310, Cilatanha-
sankhayasutia, 1.

Other similar texts: ‘Thus, he, not building conceits, is not attached to any-
thing in the world. Not being attached, he is not perturbed. Not being per-
turbed. he attains utter nibbana in his very self (paccattafifieva parinibbayati).
He knows: *...there will be no more of a thus-conditioned existence™’. S IV,
p. 21. Salavatanasarayutta, 30; and, "‘Not performing [any act, either meritor-
ious or sinful. or neither], not having any intention, he is not attached to an-
ything in the world... . Not being perturbed he attains utter nibbana in his very
self (paccattafifieva parinibbayati), etc.”. S 1I-I1, p. 70, Nidanasamyutta, 51.
See also, Thid., p. 284. Khandhasaviyutta, 53, where, strange enough, paccat-
tafifieva parinibbayati refers directly to vififiana. See also, Ihid. suttas 54 and
55.

S IV, p. 152, Salayatanasarmyutta, 234.

Op. cit., pp. 485-486,

D IL p. 84, Mahaparinibbanasutta, 39. Repeated at SV, p. 225, Iddhipada-
sariyutta, 10, and K I, p. 140, Ud 6, 1, 3.

K L p. 52. Dhp 25, 362. There is another definition of bhikkhu in the Ther-
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64.
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66.
67.

68.
69.
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71.
72.

74.
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agatha, wherein the two last lines coincide exactly with those of this stanza of
the Dhammapada, K 1I, p. 365, Tha 17. 2. 981.

K IV, pt. [, p. 447, Mnd 1, 16. 210.

K1, p. 326, Stn 2. 14, 168.

KI, p 294, Stn 1, 9, 176.

S I pp- 168-169. Brahmanasariyutta, 9. Mrs. Rhys Davids remarks on this
text, ‘The commentary has: “niyakajjatte, attano santanasmirh’. that is “in
one’s own very self, in the self’s continuity”. There is here no sign of depre-
ciation. And why? Buddhaghosa has lost sight, after centuries, of the original
meaning of ajjhaita when Sakya began. The term has become for him just what
“subjective” now means for us; a term of mind-import. not of the man who
is minding. And a quaint point about this is, that he unaware uses niyaka
(one’s own), a word which was first used for self-reference as meaning the
“permanent”, For niva-ka is a lingual slide from nija, and that from nicca (ni-

tya). But the Sakyan argument was based on the man being a-nicca! Such are
the ironies of language.' Sakya or Buddhist Origins, pp. 374-375.

SV, p. 333, Sotapartisariyutta, 30.

AL p. 353, Paricakanipato, 8, 5, 10: A IV, p. 267, Dasakanipato, 10,9, 13,

A I, p. 178, Sattakanipato, 4, 7-8.

KIV,pt. . p. 315, CIn 3. 0, 35. Cf. also, KIV, pt. I, p. 440, Mnd 1. 16, 207,

The Book of the Gradual Sayings, Vol. 11, p. 163. See for original text, A II,

p. 167, Catukkanipato, 17,10, 6, and K V, p. 339, Pts 2, 1,0, 5.

. F. L. Woodward, The Book of the Gradual Sayings, Vol. I, p. 249. See for or-

iginal, A II, p. 258-259, Catukkanipato, 25, 3, 5. Also, ‘Herein, bhikkhus, the
mindfulness of the bhikkhu is well established on the very self
(ajjhattaiifieva)’, A 11, p. 397, Paicakanipato, 13, 2 and, ‘By the abz;ndon-
ment of these, the mind is fixed, is established. is concentraled, is focussed on
the very self (ajjhattamevay, M 1, p. 139, Vitakkasanthanasutta, 1.

KL p.411,Stn4, 14, 154. Two interpretations are given in the Mahaniddesa
regarding artam and nirattam. The first interpretation gives those terms the
meanings of attaditthi and ucchedadiythi. The second interpretation explains
those terms as gahitam and muiicitabbarm, in the sense that the arahant is
above all growth and loss, but it would be more consonant with the spirit of
the Suttanipata to say that the arahant is above all disputes, because he is not
attached to, or repelled by anything.

See for instance, A IIT, p. 70-71, Chakkanipato, 5, 5, 3; A 1. p. 253-254, Ti-
kanipato, 12, 9: Clv p. 368 (9, 7, 17); ibid., p. 368-369 (9, 8, 18-19): etc.
KII, p. 417, Thi 5, 4, 86.
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Notes 10 pages 49-53

NOTES TO CHAPTER 3: ‘THE SELF AS THE MORAL AGENT’

1. Pe Maung Thin, The Path of Purity (London, 1971), p. 609. The translator

SR R

oo

1.

appends to the last line the following footnote, ‘Contradicted in the “Exposi-
tar® p. 218; 157125

S I, p. 64, Devapurtasamyutia, 30.

K IO, pt. II, p. 55, J. Pannasanipato, 528, 162-163.

M, p. 212 £, Sandakasutta, 3 f.

K I, p. 33, Dhp 12, 165.

. AT, p. 160 [, Tikanipato, 7, 1.

K I, pt. 10, p. 53 [, Pannasanipato, 528, 139 [. No. 5 secems to refer in an
unfavourable light to the belief reflected in the Bhagavadgita that a ksatriya
who died in battle went to heaven, II, 2.

. A TIL p. 53. Chakkanipato, 4, 8, 1 and 4.
. Ibid. To note that savam and attana are interchangeable, as it is clear from

this commentary of the Vibhariga, nevattana paticodeyya ti na sayam codey-
ya, Pct p. 291, Bhikkhunivibhanga, 1, 2, 11.

. E. M. Hare, The Book of the Gradual Sayings. Vol. III (London, 1934), Intr.,

pp. xii-xiii. Mrs. Rhys Davids is not ready to accept that a brahmana could
hold the opinion that the self is not a doer. Such teaching occurs in the Bhag-
avadgita, V, 13-14. The truth of the matter seems to be that the Nikayas abhor
all one-sided expressions of truths that cannot be ascertained from experience.
A dogmatic absolute expression stating that the selfis not a doer goes directly
against the spirit of the Nikayas (which do not admit the monistic self of
Vedanta), because it contradicts the evidence of experience.

M 11, p. 251, Samanamundikasutta, 6. It is a well known fact that in later
Buddhism the mind was substituted for what was considered an “unreal self’.
But the subservience of the mind to the moral agent is clearly brought out in
this suffa, when after having stated that all sinful behaviour originates in a
mind possessed of sensuality, ill-will and confusion, it is said, in the passage
we have quoted, that the moral agent, working for the suppression of wrong
behaviour should ‘force the mind’ to the task. The truth of the subservience
of the mind to the moral agent is of frequent occurrence in the Nikayas.

. AT p. 136, Tikanipato, 4, 10. The Critical Pali Dict., s. v., translates attadhip-

ateyya as ‘having one’s own self as master, controlled by one’s own con-
science’. The affinity between the selfand dhamma, already pointed out by us,
may be also expressed by saying that the self as inspirer and censor is equiv-
alent to what we call conscience. But the term attadhipateyya seems to refer
in this context to the role performed by the self as moral agent and supreme
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16.
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master.
See for the whole passage. K II, p. 378 f,, Tha 19, 1, 1110 [,
K I, p. 47, Dhp 23, 327.
K VL p. 87, Apd 1, (3. 3, 109). Sakka uddharitur atta occurs also at K VII,
p. 7, Apd 2 (43, 3, 46).
K1, p. 317, Stn 2, 10, 114. Also, K II, p. 303, Tha 6, 5, 404.
K II, p. 345, Tha 16, 3, 767.
KL p. 361, Stn 3, 8, 191. This is a concept that Buddhism has in common
with Jainism. Thus we find worldly pleasures being called a dart and poison,
Sallam kama visar kama..., Pandit Dhirajlal Shah, Op. cit, p. 153. In ano-
ther context, sallam seems to stand for all the miseries of man:

davvie bandhanummulkke savvao chinnabandhane,

panolla pavakarh kamman sallam kantai antaso,
Ihid., p. 185

. K1 p. 43, Dhp 20, 282. Strange enough. bhava seems to be used here in the

sense not of samsaric becoming but of spiritual progress, With reference to this
verse, Mrs. Rhys Davids remarks, ‘Here again is a verse warring with the later
doctrine of anatta: non-self, and finding no emphasis in the Pitakas’, The Mi-
nor Anthologies of the Pali Canon, Vol. I (London, 1931), Intr., p. xiii. But this
remark seems to be out of place in what concerns the emphasis given to arta
in the Nikayas. The whole first part of this book bears witness to it.

K L p. 32, Dhp 12, 158.

The simile of the chariot is not confined to the Buddhist texts. We find it also
in the Katha Up. (1L, 3-9) in the usual form of an allegory. We discover clearly
stated there the following pictorial details: the self (atman) is the rider and
master of the chariot (rathin), the body is the chariot, intellect (buddhi) is the
charioteer (sarathi), the senses are the horses, and the objects of sense are the
road. The wise know how to control the horses, not so the fools. The allegory
obviously refers to a chariot with two persons on board, the travelling master
and the charioteer. The latter’s immediate responsibility is to lead the horses
on the right way under his master’s orders. Thus the concluding stanza tells
us: “The man whose charioteer is wise and keeping control of the reins of the
mind, reaches to the end of the road, the highest step of Visnu'. There is a pass-

ing reference to the allegory in the Svetasvatara Up. (IL, 9) and a more elaborate
treatment of the metaphor in the Maitravaniva Up. (11, 6). It is quite natural

for the Upanisads to attribute the mastery of the chariot to the atman. Does

the same apply to the simile as found in the Nikayas or has the anatta doctrine

had any influence in the presentation of the simile? The Jainas provide us with

a parallel simile of the boat and the boatman. They too very naturally attribute

*
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the controlling power to the soul, saying that the body is the boat, the soul is
the sailor and the sasisara is the ocean crossed by great sages:

Sariramahu nava tti, jivo vuccai navio,

samsaro annavo vutto, jam taranti mahesino,
Pandit Dhirajlal Shah, Op. cit, p. 53.

. K1, p. 47, Dhp 23, 323.
. Agata disa vuccati amatam nibbanam, K IV, pt. I p. 412, Mnd 1, 16. 195.

K II, pp. 296-297, Tha 5. 9. 355-359.

. S L p. 31, Devatasamyutta, 46. . :
. SV, p. 7. Maggasaryuita, 4. This translation differs in several points from

that of F. L. Woodward, The Book of the Kindred Sayings, Vol. V, P Y,
Dhamma in the first line is the instrumental case of dhamma. Cf. V Pemlo.la,
A Grammar of the Pali Language (Colombo, 1958), p. 20, ‘Sometlme.s the in-
strumental singular is formed with the ending -@ added to the stem elther di-
rectly or by means of the consonant -s: sahattha for sahatthena r “v@th t,l,“i
hand”, pada for padena — “with the foot”, vegasa for vegena — “‘quickly”.
Dhurasamadhi in the fourth line is translated freely by Woodward as ‘yoke-
fellow of the balanced mind’. Dhura as ‘yoke’ has been mentioned in the first
line. and also who are those yoked, saddha and pafifia, followed by the p'ole
(7sa) and the yoke-straps (vottari). In the second §loka we have first the chariot,
the axle, the wheels, and finally what is called dhurasamadhi. In such a context
the term should stand for something related to the axle and the wheels. Amopg
the meanings for dhura given in Monier-Williams, A Sanskril-E ngk’sf.t Dicm‘}
nary, we find: yoke, pole, peg of the axle. ‘Peg of the axle’ fits admlr.ably in
the .context as the translation for dhura in dhurasamadhi. Samadhi will 1:1ave
to be taken in the etymological meaning of ‘putting together, joining, adjust-
ment’.
See for the whole passage, K I, pt. I, pp. 286-287, 1. Mahanipate, 543,
1333-1341.
KL p. 395, Stn 4, 7, 51.
KIV,pt. L p. 122, Mnd 1, 7, 51. _
The Book of the Kindred Sayings, Vol. TV, pp. 110-111. Original text at STV,
pp. 159-160, Salayatanasamyutta, 239. Akin to this is the passage from the
Dighanikaya: .
There the bhikkhus have plunged into concentration,
they have set upright their own minds (cittamattano ujukam akamsu), .
Having grasped the reins like a skilful charioteer, they, wise, guard their
senses,
D I, p. 189, Mahasamayasutia, 2. Text found also at S 1. p. 25, Devatasam-
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34,
35
36.
37.

38.

40.
41.

42,

yutta, 37. The latter seems to contain the original text, found in a suria entitled
Samayasutta. The phrase cittam ‘attano wjukam akamsu begs for some com-
me.ntary. It is true that, in this phrase, attano does not refer to the selfas such.
This way of speaking is similar to the one found in the Cullavagga that reads
ar:gno nakhehi (Clv p. 223, 5, 13, 32), where clearly attano has a merely ref-
lexive sense. Aftano here does not refer to the spiritual part of man and its
usage should never be ranked on a par with those cases where the use of aita
refer LF: the inner man. These latter cases will ‘also’ have a reflexive sense. al-
ways inherent in atta and its oblique cases, but their final point of referénce
15 entirely different.

S L p. 35, Devaputtasamyutia, 22.

AL pp. 52-53, Dukanipato, 2, 5.

M L p. 134, Anumanasutta, 4.

Anumanasutia, 5.

Ihid., 6.

ATV, pp. 182-183, Dasakanipato, 6, 5, 8-10.

A I, p. 240, Sattakanipato, 7, 4, 4. To see the difference between carly
B1_.lddhzsm and the doctrine of the Upanisads, one may compare this arradiiu
with the armajiia of the Upanisads and attanam Janati with atmana janati.

M II. p. 29, Potaliyasutta, 3. The same is repeated with reference toltaking
what is not given, lying speech, slanderous talk, covetise and greed, angry

fault-finding, wrathful rage, arrogance. : '

- ML p. 123, Bhaddalisutta, 3. The whole speech is found in the negative form

in the same sutiq, 4. The condition of the bhikkhu so upraided is described

sogn after as attana pi attanam upavadito with a v, 1. attana piaiia upavadito

which seems to be the original one, attanam having been suhstiluted for arré
under the influence of the previous attanam.

S ]1—1[1, p. 341, Khandhasamyuita, 87. Also, Ibid, p. 345, sutta 88.

K 10, p. 314, Tha 8, 1, 496-498. Parallel to this passage is the following:
If olh.crs praise him, when the self (a11@) is not well composed 3
In vain do others praise him, the self (atta) not being well con;posed
If others blame him, when the self is well composed. .

In vain do others blame him. the self being well corﬁposed.

K 1I, pp. 268-269, Tha 2, 20, 159-160.

A1, p. 137, Tikanipato, 4, 10. These verses come at the end of the Adhipa-

teyvasuitta. Mrs. Rhys Davids comments on this suffa: ‘One more proof from

the Suttas, that early teaching never saw. in ‘self’, *spirit’, a fiction of speech

I must adduce. It is the Sutta of the three Mandates. The religlous man anxious

to get better results in his self-training, is shown as helped by three mandates:

43.

44.

Notes to pages 6667 319

(1) that of the self: “Stirred up for me shall unsluggish effort become: called
unmuddled mindfulness, serene shall body become, one-pointed the mind...”
and having made just the sell his mandate he “perseveres in effort and cher-
ishes a pure self.” ...", What was the Original Gospel of Buddhism? (London,
1938), p. 40. But it seems that, in what follows, the illustrious author goes too
far. After indicating the other ‘two Mandates’, she asks, ‘Is it not astonishing
that a teaching with these sayings in its scriptures should be said to deny God
and the soul? The denial of the self might be astonishing, not so the denial of
God. Several of the texts quoted in this very chapter contain a denial of Issara,
the creator. But this denial of God is common to another non-brahmanic sys-
tems like Jainism and to Sankhya and Yoga, which might have been also non-
brahmanic in origin.
ATL pp. 127-129, Catukkanipato, 13, 1. Another passage speaks of five dis-
advantages and five opposite advantages, the first ones being respectively. atia
pi attanam upavadari, and arta pi attanar na upavadati, where the ambival-
ence of the selfis manifest. A I, pp. 493-494, Paficakanipato, 22, 7. Repeated
at Prv p. 236 (7, 5, 25). The Critical Pali Dict. translates affanuvada as ‘re-
proach of oneself, but ‘reproach of the self or from the self’ seems to be a better
translation, as it becomes clear from the quotations just given in this note.
Even in the text a distinction is made between aitd and mam, giving attd a per-
sonal and quasi-autonomous character, bringing out clearly, at the same time.
the ambivalence of the self, since the self is also implicitly stated in mar.
S L p. 23. Devatasariyutta, 35. Repeated at Prj p. 112 (1, 4, 172). Such hy-
pocrisy was found in Devadatta. Mogallana’s attendant, Kakudha, who had
been reborn as a devapuita with a mind-made body revealed to his former
master Devadatta’s intention to win supremacy over the Order of bhikkhus.
Mogallana went to inform the Buddha about it, and the latter replied: ‘Keep,
Mogallana, such matter to yourself, keep such matter to yourself. Soon the
foolish man will manifest the self by the self”, Clv p. 284 (7. 2, 4). The incident
of the Cullavagga seems to be an elaborate version of the simpler one found
at A IL, p. 379 f., Paficakanipato. 10. In both instances there follows a disqui-
sition about five kinds of teachers found in the world, who pretend purity ei-
ther in their morals, or in their way of maintaining themselves, their teaching
of dhamma. etc. The disciples know the truth to be otherwise, but they do not
dare tell others thinking that, “What the self will do even by that will the self
be known’ (tar tumo karissati tumo va yena pannayissati). We read in the Ja
taka (K IIL, pt. I, p. 102, J. 335, 138), ‘One who being no lion, but who with
the conceit of a lion misrepresents the self (attanari vikubbati), like the jackal
who attacked an elephant, lies on the ground bemoaning’. These words apply
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45,

46.

47,
48.
49.

50.
s
52,
53.

54,

directly to a jackal who pretending to be a lion attacked an elephant to his own
discomfiture. They apply indirectly to Devadatta trying to supersede the
Buddha as head of the Sarigha. The opposite disposition is mentioned a little
after this, "Whoever here undertakes a proportionate work, well knowing the
vigour and strength of self (thamabalam attani samviditva), circumspect in his
muttering, recitation, and things well said, obtains great victories’, K I, pt.
I, p. 103, Catukkanipato, 335. 140.
ATL p. 329, Paficakanipato, 6, 3. Repeated at A TV, p. 110, Dasakanipato,
20 1.2,
L. B. Horner, The Collection of Middle Length Savings, Vol. II, p. 335. See for
original text, M II, p. 399, Selasutta, 3.
The whole Selasutta is found again at K I, p. 353 £, Stn 3, 7.
K VII, p. 303, Bhv 1, 63.
D L p. 148, Mahasthanadasutta, 22, Similar statements are attributed to the
Buddha regarding tapojiguccha, pariiia, vimutti.
Mhv p. 204, Cammakikhandhaka, 7.
The Book of Discipline, Vol. IV (London, 1942), p. 254.
AT, p. 202, Tikanipato, 8, 2.
A I, p. 72-73, Chakkanipato, 5, 7, 4. The sufta ends with:
Na ussesu na omesu, samatte nopanivare,
khina jati vusitari brahmacarivarh, caranti samyojanavippamutta,
where obviously upanivare is used rather like a technical term for any asmi-
manic activity tending to compare one’s own self with superiors, inferiors, or
equals. We read in the Suttanipata:
Same ti attanamaniipaneyya,
hino na marfietha visest va pi,
K I, p. 393, Stn 4, 5, 34. In the commentary to these words found in the
Mahaniddesa, the verb na upaneyya is used in all three cases:
sadisohamasmi ti antanam na upaneyya, hinohamasmr ti
attanam na upaneyya, seyvohamasmi ti attanam na upaneyya,
K1V, pt. I, pp. 89-90, Mnd 1, 5, 34,
S I-1I, p. 58, Nidanasamyutta, 41, The whole sutta occurs again at A IV, p.
246, Dasakanipato, 10. It occurs also, in a shorter form at A TV, p. 46, Na-
vakanipato, 7 and 8.

. 8V, p. 300 £, Setapatisariiyutta, 7. In the introduction (Nidanagatha) to the

Theragatha we meet with attipanayika as a variant to atthipanayika. They
are epithets qualifying garha, the metrical compositions of the book. It scems,
against the Editors of the Nalanda Edition, that attiipanayika is the reading
most fitting here, since the sloka that follows reads:

56.

57.
58.
59.

60.

61.
62.
63.
64.
65.

66.
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Yathanama yathagotta, yathadhammaviharino,

yathadhimutta sappafifia, viharimsu atandita,
which evidently refers to the descriptions contained in the garha of the names,
families. virtues and liberation of the authors, which they themselves are sup-
posed td have made speaking in the first person. Thereis a rule i.n the Pc‘zrc‘;ﬁka
to the effect that, ‘Whatever bhikkhu should boast attributing to blS self
(attiipanayikar) a state of further men. .. though not knowing it.. , PI‘_! D. 113
(1. 4, 173). In the corresponding vibhanga the word attipanayikam is ex-
plained as, te va kusale dhamme attani upaneti, attanarh va tesu kusalesu
dhammesu upaneti. :
AL p. 317, Atthakanipato 3. 1, 10. This means to say that Ugga was an ana-
gami.
S V, pp. 304-305, Sotapattisamyutta, 7T-10.
K11, p. 270, Tha 2, 26, 171-172.
K L p. 390, Stn 4, 3, 17. Commented upon at K IV, pt. I, p. 55 £, Mnd 1,‘
3. 17. But as regards aftano it is not said. as one could expect, atta vuccati
ditthigatam.
Tgv gaok of the Kindred Sayings, Vol. 11, p. 40. Original text found at S -1,
p. 46, Nidanasamyutta, 32.
K1, p. 332, Stn 3, 2, 34. : :
Cf. above, na attanam paribhoti, Chapter 2, par. ‘“The self is the best’.
K 1, p. 338, 5tn 3, 4, 75.
Woven Cadences of Early Buddhists (London, 1947), p. 70. . !
See wjju in its form wju used in a passage that speaks of concentration, cifia-
matiano ujukam akarisu, at D 10, p. 189, Mahasamayasutta, 2,and S L, p.
25, Devatasariyutta, 37. . . )
If not an open contradiction to the vedanta view, we mlght see in this line a
borrowing of a brahmanic way of speaking with an ihtentional twist of mean-
ing, as it is the case with other parts of the canon. The closest parallel to .th1s
line are found in the Bhagavadgita, V1. 20 and XIII, 24. But ther‘e is a
difference in terminology that may be significant. The verb used in thg
Bhagavadgita is pasyati, while in our Nikayan text the verb used is an u,fmsxarnr,
which mav be considered a technical term occurring whenever the satipaitha-
nas are de:scribcd. See. for instance, M I, p. 77 .. Satipagthanasutta.

NOTES TO CHAPTER 4: ‘THE SELF AND MORAL EVIL'

1. K1 p. 391, Stn 4, 4, 25.
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4
B
6.
T

8.
9.
10.
11.

12.
13.

M U, p. 81, Mahapunpamasutta, 5; M 1. p. 283, Cilasaccakasutta, 6.
K I, p. 56, Dhp 26, 412, Repeated at K L. p. 366, Stn 3. 9, 235.
. KL p. 42, Dhp 19, 267.
K 1, p. 310, Stn 6, 55.
KL p. 33, Dhp 12, 163.
S L p. 69. Kosalasamyutta, 20. Repeated at S 1, p. 97. Kosalasaryuita, 23

KL p. 213, Itv 3, 1. Quoted at K TV, pt. I, p. 310, Mnd 1, 14, 156; Ihid. p.
411 (1. 16, 195); K TV, pt. II, p. 268, CIn 3. 0, 8.

K I, p. 32, Dhp 12, 161.

K II, p. 345, Tha 16, 3. 765-767.

A TV, p. 182, Dasakanipato, 6, 5, 8.

M 1, p. 135, Mahaassapurasutta, 17. The whole passage occurs again at D 1,
p. 63 ff., Samanfiaphalasutia, 67 [. See also M 1, p. 135, Anumanasutta, 6:
Bhikkhu... sabbepime papake akusale dhamme appahine attani samanupas-
sari. See also, A I, p. 152, Carukkanipato, 16, 8, 2: “Whoever... beholds in
sell (attani samanupassati) four conditions. ought to come to this conclusion,
T am declining in good conditions. This has been declared by the Blessed One
to be decay™,” etc.

AT, p. 261, Tikanipato, 13, 6.

KL p. 37, Dhp 16, 209. The first pada occurs also in a $loka of the Thera-
gatha, K1, p. 292 (5. 2, 320). The Critical Pali Dictionary translates attanu-
vogi(n) as ‘meditating upon one's self”. We prefer to give it a more general sense
in consonance with the context.

. AT, p. 273, Tikanipate, 15, 5. The opposite, akkhatar anupahatarh attanarm

pariharati, is asserted of the man possessed of the corresponding virtues,
where, akkhatar anupahatar, although negative in form suggests a flourish-
ing spiritual health, as it is the case with similar negative statements often oc-
curring in the Canon. Khatar anupahatar, etc., occurs also in the immedi-
ately following suttas: Ihid. 15. 6; 15, 7; 15, 8. The same expression appears
in the following passages: A II, p. 4-5, Camukkanipato, 1, 3, 1; Ibid. pp. 5-6,
Catulk., 1, 4. |: Ibid. pp. 242-243, Catuk., 23, 2, 1: Ihid. p. 267, Catuk., 26,
10, 1; Ibid. pp. 385-3R86, Paficakanipato, 11, 3, 7 and 12; repeated at Thid.
p. 513, Paficak, 27. 14; A IV, p. 355, Dasakanipato, 22, 5-8: Prv pp.
205-296 (15, 2, 12-15). In all the preceding passages, khatar upahatarh
atianam partharati is opposed to akkhatam anupahatam attanam pariharati,
excepting A II, pp. 385-386, Padicakanipato, 11, 3, 7 and 12. Attanam
upahantvana occurs at A I, p. 85, Catukkanipato, 5, 12, 16.

. Al p. 148, Tikanipato, 6, 7.
. M1, pp. 176-177, Alagaddupamasutta, 4-5. The same incident is recounted

1t

18.

19.
20.
21.
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atClvp. 57(1, 7, 65). and Pct p. 182 (5, 6%, 417). In the latter texts some man-
uscripts add ditthigatena to duggahitena. This seems to indicate that the or-
iginal text is found in the Majjhimanikaya.

K L p. 40, Dhp 18, 247. Marntanam khani brahmana, occurs at K II, p. 387,
Tha 20. 1, 1182.

S I, p. 150, Brahmasamyvutta, 9. Repeated at Ihid. p. 152, Brahmasanyutia,
10. Also at A TV, p. 237 and 238, Dasakanipate, 9, 9. 7 and 11. The Koka-
likasutta of the Asgurtara is a composition that combines into one both, the
Tudubrahmasutta and the Kokalikasutta of the Saryutta, placing in between
the description of Kokalika’s punishment. This shows that the Kokalikasutta
of the Anguttara belongs to a later date.

Prv pp. 286-288 (13, 3, 6); jhapeti means also ‘to kill, to destroy’,

K I, p. 447, Thi 13, §, 357.

S I, p. 200, Labhasakkarasarmyutia, 35. Similes are given of several plants
for which the yielding of fruit means death for the plant itself, as the plantain,
the bamboo, the rush, as well as the simile of an animal of alike predicament,
the mule. Also at Clv p. 287 (7. 3, 6). In the Cullavagga suttas 35 and 36 of
the said Labhasakkarasamyuita are combined together, indicating that the
passage of the Cullavagga is a later composition. The Crit. Pali Dict. translates
attavacdha as ‘suicide, destruction of oneself”, but such translation does not
bring out the ‘spiritual’ connotation of the term in our context.

. K1, p. 51, Dhp 24, 355.
. K1II p. 265, Tha 2, 10, 139.
. K1 p. 33, Dhp 12, 164. The Crit. Pali Dict. translates artaghata as “one’s own

destruction’, where again due prominence is not given to atia.

. ATL p. 262, Catukkanipate, 26, 2. The ariyan and unariyan quests are treated

alsoat M I, p. 210 £, Pasarasisutta, 4 {. This suita of the Majjhima is an elab-
orate composition and as such belongs to a later date than its constituent ele-
ments. The arivan and anariyan quests are used by the composer of this sutta
as an introduction to a biographical account of the conversion and illumina-
tion of the Buddha. Here six ariyan and anariyan quests are found in place of
the four described in the Angurara. If the Ariguitara had copied from the
Majjhima there is no apparent reason why two of the quests should have been
suppressed, to wit, those about what is jatidhamma and what is sokadhamma,
when the six give a more complete picture of the subject matter. There are two
more reasons to assert that in this case the Majjhima is copying from, and en-
larging on, what is found in the Asguttara. The question that introduces in the
Majjhima the treatment of the quests mentions in the first place the ariyan
quests, while the anariyan quests are mentioned in the second place. It is not
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26.
27,

28.
29,
30.
it

32.
33.
34.

3s.
36.

so in the treatment itself, that follows the order of the A#nguitara. The second
reason i8 that the Majjhima enlarges upon the treatment ofthe quests by giving
a separate explanation of every one of them.

M L p. 185, Alagaddupamasutta, 15.

D III, p. 210, Dasuttarasuita, 2. The abandonment of conceit is a necessary
qualification for the crossing to the other bank of the realm of death at ST, p.
6, Devatasamyuita, 9. Also, Ihid., p. 28, sutta 38.

K I p. 25, Dhp 6, 84.

K I, p. 392, Stn 4, 5, 32. See also, K I, p. 390, Stn 4, 3, 19,

KIV,pt. I, p. 87, Mnd 1, 5, 32,

K VIIL pp. 62-63, Apd 2 (49. 7. 122-123). Sariputta describes the moral ex-
cellence of the twenty-four thousand disciples he had in a previous existence
saying that ‘none was given to self-glorification (anarrukkamsaka), nor de-
spised any other’, K VI, p. 22, Apd 1, (1, 3, 196). Asa qualification of the good
bhikkhu we find it stated four times that ‘he neither praises self (nevarranu-
kamseti), nor despises others’, A II, p. 30, Carukkanipato, 3, 8. Repeated at
KIV,pt.I, p. 436, Mnd 1, 16, 206. Conceit 1s divided into two kinds, ‘the con-
ceit of self-glorification (attukamsamano) and the conceit of despising others’,
KIV, pt. I, p. 66, Mnd 1, 3, 21; also, Ihid. p. 368, (1, 15, 178). With what
doubtless is a hasty generalization, the Niganthas are said to be, attukarmsa-
kaparavambhala, given to self-glorification and to the contempt of others’, A
IV, p. 218, Dasakanipato, 8, 8.

K II, p. 305, Tha 6, 9, 423-428.

KIV, pt. I, p. 66, Mnd 1, 3, 21,

K1 pp. 410-411, Stn 4, 14, 153. That this is also a cause of disputes, so often
condemned in the Canon, is testified in K I, p. 392, Stn 4, 5. 31, tasma viva-
dani avitivatto. This disputatious spirit goes along with attachment to any
ditthi.

K I p. 393, Stn 4, 5, 34,

K1, pp. 405-406. Stn 4, 12, 123-124, See the description of this ‘coronation
ceremony’ at K IV, pt. I, p. 252, Mnd 1. 12, 124.

NOTES TO CHAPTER 5: ‘TOWARDS PERFECTION’

1.

A IV, pp. 182-183. Dasakanipato. 5, 9-10. Also. ‘if, your reverences, the
bhikkhu. while reflecting beholds all these evil and sinful states eliminated in
the self (attani), he should dwell with joy and gladness. training himself day
and night in rightful states”, M L. p. 135, Anumanasutta, 6.

[ SN VS
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13.
14.
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. AL p. 152, Catukkanipato, 16, 8, 3. The opposite case stated at Ibid. 16, 8,

2. Tt will not be out of place here to note that lust, ill-will, and infatuation are
given also a basic importance in Jainism, where they are called the root-cause
and origin of kamma, in a stanza that clearly rings of Buddhism, Rago ya doso
vi ya kammabiyam, kammanm ca mohappabhavar vayanti, kammam ca
jaimaranassa midam, dukkham ca jaimaranar vayanti. Pandit Dhirajlal
Shah, Op. cit., p. 43.

. M L p. 338, Mahaassapurasutta, 17.
_ A IL p. 6, Catukkanipato, 14, etc. See n. 14 of the foregoing chapter.
. AW, p. 9, Chakkanipato, 1, 10, 6-7. Repeated at Ibid. pp. 34-35, Chakka-

nipato, 3. 6. 5-6. where Mahakaccana is the speaker, not the Buddha. The or-
iginal text which all the others seems to imitate is A 1L p. 32 and 35, Chak-
kanipato, 3, 5, 5-6 and 3, 6, 5-6, which has been expanded in the Uposatha-
sutta (A 1, p. 190 £, Tikanipate, 7, 10) with the passage relating to the arahants
and their imitation.

. K IO pt. 1L, p. 104, J, Asitinipato, 534, 177.
. K1, pt. L p. 154. 1. Saitakanipato, 404, 66. Also.

Indeed all those virtues and qualities, O glorious princess.
Are found in thee (rayi), O auspicious one, which thou proclaimest [as
found] in the self (attani).

K IIL pt. I, p. 284, I, Pakinnakanipato, 489, 117.

. AT, p. 343. Pancakanipato, 7, 6. Repeated at A 11, pp. 438-439, Paficak-

anipato, 17, 3, and A 11, p. 439, Pancakanipato, 17. 4, where the speaker
is not the Buddha. but Sariputta.

. A TV. p. 203, Dasakanipato, 7, 10, 2-11.
10.
11.

K IV, pt. IL, p. 295. ClIn 3, 0. 24, etc.

K IV, pt. II, p. 312. Cln 3, 0, 34; K V. pp. 460461, Ps 3, 1, 8, 31-33.

S 1. p. 32, Devatasamyulia, 48.

K I, pt. L p. 154, 1, Sattakanipato, 404, 66.

S L p. 240, Sakkasarmyutia, 22. Sampassam attharh attano occurs alsoat Clv
p. 240 (6. 1, 2); repeated at Ihid. p. 259 (6. 5, 22). The text, as it stands, betrays
a borrowing by the composer of a text already in existence. He attributes the
utterance to the Buddha., If it were so. the Buddha would have said maya (by
me) or something similar, not Buddhena.

. K V.p. 201, Pts 1, 3.3, 28,

16. A few eloguent testimonies follow:

(1) In the Pighanikaya four kinds of exertions are listed. to wit, exertion for
restraint (the most general one). samvarapadhana; exertion for elimination (of
whatisbad). pahanapadhana; exertion for developing (what isgood), bhavand-
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padhana: exertion for safeguarding (whatever good has been achieved) anu-
rakkhanapadhana, D 10, p. 176, Sangitisutta, 3. 15.

(2) *For the faithful disciple. bhikkhus, who fares having fully penctrated
into the master’s teaching, there holds this principle. “Willingly would T be re-
duced to skin, sinews, and bones. willingly would I let my muscles and blood
dry up in my body, but there will be no rest for my energy, while I have not
attained what is to be attained by manly effort, by manly strength, by manly
vigour”," M I p. 171, Kitagirisutta, 11.

(3) ‘T am satisfied, bhikkhus, with this course. | am satisfied in mind. bhik-
khus, with this course. Therefore, bhikkhus, display an ever increasing energy
for the attainment of what has not vet been attained, for winning what has not
vet been won, for the realization of what has not yet been realized’, M III, pD.
142-143, Anapanasatisutta, 2.

(4) “And besides, Udayin, a method has been explained by me to my dis-
ciples, following which, these disciples of mine develop the four right strivings.
Herein, Udayin, a bhikkhu engenders desire, exerts himself, displays energy,
forces his mind, strives towards the non arising of wrong sinful states that have
not yet arisen: ... lor the obliteration of wrong sinful states that have arisen;
... for the arising of beneficial states that have not yet arisen; ... for the pres-
ervation, maintenance, increase. expansion, furtherance, completion of right
states of mind which have arisen’, M 11, p. 234, Mahasakuludayisuita, 13,

. DL p.47. Samaifiaphalasuita, 19. The final simile presents the question very
graphically, ‘just as a ball of string thrown along runs unwinding itself, in the
same way the fools as well as the wise, after transmigrating and going through
the cycle of samisara will make an end of Pain’.

. K I, p. 5. Khuddakapatha, 5. 3. Autasammapanidhi occurs again in the
Anguttara (A 1L, p. 35, Catukkanipato, 4, 1). The peculiarity of the passage
is in that the term does not occur in the metrical section of the sutta, which
seems to contain a half moral, half practical advice for the obtention of riches
and happiness. The striking fact is that when trying to explain the verses. the
composer of the prose section used exactly the terms of the Kuddakapatha just
quoted. This proves the fact that the Kuddakapatha passage was carlier than
this prose part of the Ariguttara.

. The Book of the Gradual Sayings, Vol. V. p. 220, *‘With self established’ would
be the translation of rhitarto not of pahitatto.

. The Minor Anthologies of the Pali Canon, Vol. I, Intr., p. xiii. The philolog-

ically improbable exegesis to which Mrs, Rhys Davids refers is given in the P.
T. 8.’s Pali-English Dictionary as, ‘explained by Buddhaghosa with wrong
derivation from pesefi as pesitarta thus identifying pahita I (p. p. of padahati)
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and pahita 2 (p. p. of pahinati, ‘sent’).” A philological exegesis that is not so
improbable as we shall soon see.

. For the whole passage, sec K IV, pt. L. p. 417, Mnd 1, 16, 198.

. AL pp. 16-17, Cantkkanipato, 2, 2.

. ATL p. 121, Catukkanipato, 12, 3, 5 f. Repeated several times in the sutia.
. K II, p. 366, Tha 17, 2, 983-985. A similar text speaks of a mountain jungle

being enough for a self-exerting bhikkhu as a residence:
Enough for me. a self-exerting bhikkhu (pahitattassa bhikkhuno), who am
fain to meditate.
Enough for me. a self-exerting bhikkhu, desirous of my [spiritual] good.
Enough [or me, a self-exerting bhikkhu. desirous of living at case.
Enough for me. a self-exerting bhikkhu. desirous of practicing yoga.

K IL p. 373, Tha 18, 1, 1069-1070.

. K1 p. 331, 8m 3. 2 (Padhanasutia). 28-30. At S L p. 187, Vangisasamyuita,

3. in the line dhammadasoe ti tamahu pahitattam, the preferable reading seems
to be, with the Sinhalese, Siamese. and Roman editions. dhammaso tf tamahu
tathattamn. To confirm the point that pahitatio means ‘self-exerting’ and not
‘one who has banished the sclf’. let us list other usages of pahitatio only with
the immediate context, making allowances for possible variations of number
and case:

(1) araddhavirive pahitatio (‘encrgetic. self-exerting’), S L p. 51, Devapui-
tasamyutta, 155 AIL p. 466. Pajicakanipato, 17.7, 11; K 11, p. 294, Tha 3,
5,335: K VL p.39. Apd 1 (1,3,389): KVL p. 75, Apd 1 (2.9, 120); K VI
p. 113, Apd 1 (5.2.48); K VL p. 123, Apd | (6, 1. 5); K VI, p. 446, Apd 1
(41, 8. 249): K 1. pp. 260-261. [tv 4, 11,

(2) araddhavirivo pahitatto, niccam dalhaparakkamo (‘encrgetic, self-ex-
erting, ever exceedingly strenuous), S L. p. 165, Brahmanasamyutta, 7. S 1,
p. 199, Vanasarmyutta, 2. K 11, p. 268. Tha 2, 18, 156: K II. p. 296, Tha 3,
8,353: KII, p. 365, Tha 17, 1, 979: K II, p. 425, Thi 6. 6. 161: K VIL p.
206. Apd 2 (2, 7, 171).

(3) appamatta pahitatta (‘diligent. self-exerting’), K I, p. 332, Stn 3, 2. 41.

(4) atapt pahitattehi (‘being ardent, vou shine among the self-exerting’). K
VI, p. 99, Apd 1 (4, 1, 22).

(5) appamatta atapino pahitatta viharatha (‘dwell ever diligent. ardent. self-
exerting’), Mvg p. 382, Kosambakakkhandhaka, 4. 16; M 1, p. 153 £, Dve-
dhavitakkasuita, several times:; M II, p. 15, Aithakanagarasutta, twice: M 11,
p. 66, Kukkuravatikasuita, 7: A 1, pp. 151-152, Tikanipato, 6, 8. scveral
times: A II, p. 290, Paficakanipato, 2, 1, 13-15, several times; A I, p. 360,
Ihid., 8, 7. several times: A 1L p. 362. Ibid., 8, 8. several times; A L. pp.
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27.

291-292, Asthakanipato, 2, 1, several times; A IIL, p. 391 £, 7hid., 7,4, several
times; A IV. p. 166. Dasakanipato, 5, 6, several times; A IV. p. 384, Ekada-
sanipato, 2, 6, several times: S II-I11, p. 199, Labhasakkarasamyuita, 31; K
L p. 380, Stn 3, 12.

(6) eko vipakaitho appamatio atapt pahitatto viharanto (‘dwelling alone,
secluded, diligent, ardent, self-exerting’), Mvg p. 202, Camakkhandhaka, 2.
5: Clv p. 379 (10, 4, 5): Clv, p. 414 (11, 8, 13); S L, p. 163, Brahmanasar-
yutta, 2; STI-IIL, p. 301 f., Khandhasarayuita, suttas 63-70; SV, p. 161, Sa-
tipatthanasamyutta, 46: M 111, p. 357, Punnovadasutia, 1; A 11, p. 333, Pai-
cakanipato, 6, 6, 4; A 1ML, p. 87, Chakkanipato, 6, 1. 31 A 1II, p. 388,
Atthakanipato, 7,3, 1 and 11, where these words constitute the theme of the
sutta, at the end of which it is said that the bhikkhu so dwelling attains ara-
hantship; K I, p. 359, Stn 3. 7.

(7) eko adutivo appamatto atapt pahitatio viharanto (dwelling alone, with-
out company, diligent. ardent, self-exerting’), K IV, pt. I, p. 396, Mnd 1, 16,
191; K IV, pt. II, p. 245, CIn 3, 0, 1,

(8) padhanapahitatto (‘strenuously self-exerting’), Mvg p. 11, Maha-
kkhandhaka, 10: K L p. 330, Stn 3,2, 21; K1, p. 431, Thi 9, 1, 212 (where
the gender seems to be wrong, as the speaker is a Therf, due perhaps to the fact
that the transmission was done by monks); K VI, Apd 1. p. 60 (1, 3, 625): Ihid.
p. 63 (1, 3. 656); Ihid. p. 74 (2, 8, 108); Ibid. p. 102 (4, 4, 60): Ihid. p. 110
(5, 1, 10); 1hid. p. 129 (6, 8. 64): Ibid. p. 131 (6, 10. 86): Ihid. p. 346 (35, 5.
37); Ibid. p. 433 (41. 4, 96). where the reading is padhanari pahitatiomhi: K
VIL p. 23, Apd 2 (44, 9, 76); Ibid. p. 99 (53, 4, 25) where the reading is pad-
hanarm pahitattam tam, with the varia lectio: atapinam pahitattar; Ibid. p.
178 (56, 11, 190).

. SII-II, p. 135, Dhatusamyutta, 14, 18, Repeated at K I, p. 230, Itv 3,29: K

II, p. 267, Tha 2, 14, 248; and K II, p. 284, Tha 3. 16, 266, where instead
of jhavihi we read jhayibhi,
K1, p. 53, Dhp 25, 379. The Crit. Pali Dici. translates attagutto as ‘self-pro-
tected, guarding oneself’, where rhe self is not given the prominence required
by the previous line. There are two more readings for patisamsettha attana,
which convey the point more clearly. The Sinhalese edition reads. parimarise
attamatiana, while the Siamese edition reads, patimarise tamattana. The joy
experienced by the integration of personality consequent on self-control, oc-
curs also in:

Sitting alone, resting alone, faring alone, resolute,

In solitude mastering the self (eko damavamattanam),

let him stay joyful in the confines of the forest.

28.
29.

30.

31
32.

33.
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K L p. 45, Dhp 21, 305. And:
When having kept the thoughts of selfin check (vitakke uparundhiyatiano),
Having sought for refuge in a mountain cleft, in the bosom of a mountain,
Rid of sorrow and mental obstructions, he muses,
There is no enjoyment to be found surpassing this.
K O p. 318, Tha 9, 1, 525.
Mhv p. 16, Mahakkhandhaka, 8, 20.
KL p.27, Dhp8, 103-104. The first sloka is found almost literally in the Jaina
literature:
Jo sahassam sahassanam, sangame dujjae jie,
egam jinejja appanam, esa se paramo jao.
Pandit Dhirajlal Shah, Op. cit, p. 55. See also:
They lead a tamed elephant to battle, the king mounts a tamed elephant,
The tamed is best among men, he who endures abuse,
Excellent are the tamed mules, the thoroughbred horses of Sindh,
And great elephants, but one whose self is tamed (attadanto) is better still,
For with such riding-animals one would not be able to go to the unexplored
region,
As with a self that is well tamed (attana sudantena), the tamed man goes by
reason of his taming.
K L p. 47, Dhp 23, 321-323. Quoted at K IV, pt. I, p. 204, Mnd 1, 10, 90,
and K IV; pt. II, p. 71, CIn 2, 4, 18. We find here a testimony of the relation
between atta and nibbéna to be studied later on. It is by means of a well tamed
self that one goes to the unexplored region (agatam disar), that is nibbana.
Let us not forget that the rider of the well tamed self is here the self itself.
K1, p. 24, Dhp 6, 80; Ibid. p. 31, Dhp 10, 143: K1I, p. 238, Tha 1, 19; Ihid.
p. 356, Tha 16, 8, 877; M IL p. 351, Arigulimalasutta, 9 with the difference
that at K I, p. 31 and K 11, p. 238 the last line reads attanar damayanti sub-
bata.
K 1, p. 240, Tha 1, 29.
This instrumentality of citta, the mind. as regards the moral agent, the self, is
strikingly stated in, Bhikkchu cittar vasarh vatteti (causative), no ca bhikkhu
cittassa vasena vattati, ‘The bhikkhu brings the mind under subjection, and he
does not fare under subjection of the mind’, M 1, p. 266, Culagosirigasutta, 8.
AL p. 126, Catukkanipato, 12. 7. The Commentary has it attharfipena, ‘for
one’s own benefit’, Cf. F. L. Woodward, The Book of the Kindred Sayings,
Vol. TI, p. 214, n. 1. Forcible control of the mind should be exercised only in
so far as it is necessary for making it a pliable instrument for the moral agent.
The Buddha was not in favour of extremes. Thus at S I, p. 14, Devatasamyutta,
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24, to the utterance of a devaia the Buddha adds the following corrective, ‘One
should not check the mind in every way, Not the mind that has attained to per-
fect control, In so far as there is sinfulness, is the mind to be checked’.
34, K1, pp. 325-326, Stn 2. 14, 168,
35. KTI, p. 342, Tha 16, 2, 727-729. For the control of the senses and the mind,
see also, M I, p. 333 f., Mahaassapurasutia.
36. KL p.32.Dhp 12, 139, Ana hi kira duddamo has a parallel expression in Jaina
literature, appa hu khalu duddamo. Pandit Dhirajlal Shah, Op. cit., p. 54.
37. KL, p. 334, Tha 14, 1, 653. The same sloka recurs at K I, p. 46, Dhp 22,
315, but with a third line added to it, showing that the original version is that
of the Theragatha. Also:
Whoever guards the self (rakkhati artanari) is also externally guarded,
Therefore, he should guard the self (rakkhe Vva attdnar) the wise, who will
always stay unhurt.
AL, p. 85, Chakkanipate, 5, 12, 16. We find also atiagutto, ‘guarded as to
self’, applied to a monk who having attained spiritual maturity, is in no need
of being guarded by the Buddha. The Buddha will not have to be solicitous for
his moral welfare. A II, p. 277-278. Paricakanipato, 1, 7.
38. K 1II, p. 266, Tha 1, 11, 142,
39. K1, p. 32, Stn 12. 160.
40.  Alone, having attained mastery over the self (attavasi),
I shall presently enter into the forest,
A delightful place, giving joy to the vogis, the resort of elephants in rut.
K1, p. 320. Tha 10, 2, 439. K R. Norman translates artavasi as ‘pursuing my
aim’. Mrs. Rhys Davids translates it as *bound to my quest’, and gives a foot-
note, ‘Attavasi, “in submission to the business ofa recluse” (Cmy.). The read-
ing of the Nalanda Edition is arravasi, without any v. 1. (such as atthavasi). It
is a case of misprint or another case of later commentators trying to do away
or to explain away arta as far as possible? Attavasi could also be translated as
‘one who is under the spell of the self, or in subjection to the self’, and then
the self becomes the driving force and the motive for the yogi to go in search
of solitude in the forest. This last interpretation of artavast may be confirmed
by an analogical use of cittavasi in a passage where it clearly means ‘being un-
der the spell of the mind, or subject to the mind’:
Yadi cittavasi hessari, parihayissami silato,
silena parihinassa, uttamaitho na sijjhati.
K VIL, p. 402, Cpt 2, 3, 24,
41. The term is applied to the Buddha, when Udayin sings his praises, proclaiming
that gods and men salute him who is.
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The Perfectly Awaken One, born as a man, tamed as to self (attadanto), well

composed. _

advancing on the brahma-path, fond of tranquility of mind.
A 111, p. 60, Chakkanipato, 5, 1, 4. The metrical part of this sutia, where at-
tadanto ocecurs, is repeated in its entirety at K IT, p. 338-339, Tha 5. 2. The
original in this case seems to be the Theragatha poem. The A rig?frrara verse
contains one $loka not found in the Theragatha poem, and there is no reason
to account for its suppression if the latter was copying from the former. Be-
sides, sayam in the Theragatha (697), is changed into seyyani in the Afigui—
rara,.unéler the influence, perhaps of nisinno in the second pada of the 111‘1(.3.
Finally, the introduction in prose in the 4riguitara lacks originality and inspn—
ation, as if it had been artificially added to an original poem. The sloka _]LIS.t
quoted is applied to the Buddha Paduma, but substituting manebhavaniyam
for manussabhiitarm, at K VII, Apd 2, p. 15 (43, 10, 157). Again we ﬁ.nd at-
tadantari coupled with samahitam, applied to the sage Senetta, in K II, p.
223, Ptv 1, 42, 755. Once more we find atradantam coupled with samahitarh,
m K VI, p. 54, Apd 1 (1, 3. 562). All this shows that self-control is a necessary
condition for recollectedness or integration of mind.

7. ‘Steadfastness of mind. firmness, stability, imperturbability, recollectedness,

intellectual balance, calm, concentration, right concentration and power of
concentration: having obtained the equanimity ol'the fourth jhana, being‘wi{h
one-pointed mind, with a well balanced mind, that means to be with a self well
composed (samdhitatio). having obtained equanimity’, K IV, pt. I, pp.
440-441. Mnd 1, 16, 207. The sense of samahitatio is also explained in a def-
inition of the ideal bhikkhu, attributed to the Buddha and given at the request
of Sariputta:
With cves always lowered, never a loafer,
given to the musing of the constantly watchful,
practising equanimity, with a sell well composed (samahitatto). ‘ .
K1, p. 417, Stn 4, 16, 207. See also, eko santusito samahitatto, said of a bhik-
khu who resorts to the forest, at K II, p. 235, Tha 1, 6. And:

When shall I, mindful, with a self well composed (samahitatio),

Attain to that which was known by the great sage. the four truths difficult
to comprehend? eh
KIL p. 377, Tha 19, 1, 1101. Finally, we see samahitatio used in cornb.matlon
with ajjhattarati (‘in love with the self or with the things of the self’), in a de-

scription of a true bhikkhu:
Who fares rightly, saintly, mindful, a muser with fancies controlled, earnest,
In love with the things of the self (ajjhattaratt), with a self well composed
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43.

44.
45.

46.

47.

48.

49.

50.

(samahitatto), alone, satisfied: such, they say, is a [true] bhikkhu.
KII, p. 365, Tha 17, 2, 981.
Applied to anchorites in safifiatatta tapassino, in K II, p. 92, Vmv 2, 13, 141;
repeated at /hid, p. 158, Ptv 1, 18, 220. The first line of the §loka is found in-
terpolated at KIII, pt. I, p. 358, J, Tirisanipato, 511, 18. Safifiatana tapassino
isalsofoundat K1, p. 311, Stn 2. 7, 64. Sasaiifiatarta is given as a qualification
of those worthy to receive the offering of a brahmana desirous of merit at K
I p. 342, Stn 3, 5, 96.
In a description of a muni, at K I, p. 342, Stn 3, 11, 322,
Found in a beautiful dialogue where the moral agent addresses the mind, com-
plaining of the latter’s inconstancy; K TI, p. 380, Tha 19, 1, 1122.
K1 p.66,Ud 1,4, 8 The whole sutta is incorporated into the Ajapalakatha
of the Mahavagga (p. 4, Mahakkhandhaka, 4).
KT, p. 299, Stn 3, 12, 218. See also, vedagit samito yatatto; K 11, p. 236, Tha
L, 10; and patarta, referring to those who are worthy to receive oblations on
the part of a brahmana intent on gaining merit, K I, p. 341, Stn 3. 5. 88.
ML p. 11, Devadahasuita, 10.1. B. Horner, The Collection of Middle Length
Sayings, Vol. III, pp. 10-11, translates, ‘a monk does not let the unmastered
self be mastered by anguish’. But the P. T. S.’s Pali-English Dictionary, s. v.
Addha 2 (which is said to be connected with the Sanskrit word ardra, ‘wet’)
quotes this phrase and translates it as ‘he dirties the impure self with ill’. There
is a na at the beginning of the phrase that seems to be left untranslated. The
proper translation seems to be the one just given.
See for instance:
evam tu safijayassavi pavakammanirasave,
bhavakodisaricivarh kamma tavasa nijjarijjai.
Pandit Dhirajlal Shah, Op. cit., p. 42. And:
carittena niginhai tavena parisujjhar.
This doctrine is reflected in the Pali Canon, In the Ciiladukkhalkihandhasutta
(6 £.) of the Majjhima (M1, p. 128 f.) we meet a Jaina telling the Buddha that,
according to Nathaputta, evil deeds previously done should be annuled by
means of severe penance. The Buddha argues that such position is absurd, as
the Jainas do not know how many evil deeds are actually imputed to them,
and how much penance is required to get rid of them, with the consequence
that they are bound to practise penance without measure, i.c., in a blind man-
ner. The principle that the Buddhist Canon attributes to the Jainas reads,
‘Happiness is not to be obtained by happiness, happiness is to be obtained by
pain’,
M III, pp. 13-14, Devadahasutta, 12.

L)
-

55.

56.
57.
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Pe Maung Tin, The Path of Purity (London, 1971), p. 2.

2. K1 p. 43, Dhp 20, 277. The two following stanzas are repetitions of this one,

changing the first pada respectively into, sabbe sanlkhara dukkha, and sabbe
sankhara anatta.

. In the Majjhima we are told that anupadaparinibbana is not stlavisuddhi, nor

cittavisuddhi, nor ditthivisuddhi, nor karikavitaranavisuddhi, nor maggamag-
eafianadassanavisuddhi, nor Aanadassanavisuddhi, because there is some
kind or other of rebirth-basis in every one of them. These types of visuddhi are
compared to relay chariots. Every one of them conduces only to the imn}c:.di~
ately following one, until one comes to Aanadassanavisuddhi, *purity arising
I'Ior;l knowledge and insight’. This last one takes one finally to nibbana with-
out any rebirth-basis. M I, p. 194 f., Rathavinitasutta, 7 f. . ‘
K I p. 33, Dhp 12, 165. But the ‘immediate’ source of purity and impurity
cannot be one and the same. Purity is an attribute of the true self, that goes
on asserting its absolute independence from the non-self. Impurity is g.enerated
by the active influence of the asmimanic or difthigata self. The things that
make the self impure are listed in the Cullaniddesa: any misconduct in body,
mind. and word, wrong views, wrong intention, wrong purpose, wrong re-
solve, which are listed after a clear reference to the asmimanic or diithigata
self, K IV. pt. II, p. 323, Cln 3, 0, 41.
K I p. 39, Dhp 18, 239. Also:

What training undertaking, he, concentrated, prudent, mindful,

May cleanse the impurity of the self, as the silver-smith cleanses the impu-

rity of the silver?
K I, p. 415, Stn 4, 16, 197.
KIV, pt. I p. 419, Mnd 1, 16, 197.
S V. p. 22, Maggasamyutta, 34; Ibid., p. 77. Bhojjharigasamyutia, 17: AIV,
pp. 289-290, Dasakanipato, 12. 5 and 6 (twice): ATV, pp. 307-308, Dasak-
anipato, 17, 3 and 4 (twice); K I, p. 25, Dhp 6. 87. All these passages have
something in common. All of them have the same group of slokas repeated
together in a context where those just quoted are found. Except for the passage
of the Dhammapada, all the other passages have a prose section that speaks
of the hither and yonder shores, an idea that connects with the first sloka. For
the rest, the only other specific connection between the respective prose of the
suttas and their metrical part is found at Bojjharigasaryutta. 17. where the
prose part speaks not only of crossing to the yonder shore, but also of the limbs
of wisdom (bhejihariga), which are mentioned in the last §loka of the group
(where the intervening line seems to be a later addition). It scems. therefore
that this was the original place from where all the other passages borrowed the
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60.

61.

. M L p. 346, Cilaassapurasutta, 5
59,

group of slokas.

A 1L pp. 236-238, Sanakanipato, 7. 3, 14 f. The phrase occurs also at A L.
p. 47, Dukanipato, 2, 1.

‘Leaving aside the taking of what is not given, abstaining from taking what is
not given, Gotama the samana, is a recipient of what is given, one who expects
what is given. therefore, on account of this, he dwells with a self made pure’,
D L p. 6, Brahmajalasutta, 8 Ibid, p. 55. Samaifiaphalasuita, 45. The rest
ol the passages are found mostly in the Ariguttara. See AL p. 195, Tikanipato,
7.10: A 1, p. 347, Atthakanipato, 5. 1, 3: A1V, p. 33, Navakanipato, 2, 8,
1: ATV, p. 265, Dasakanipato, 10,9, 8. A comparative study of these passages
tells us that the last one belongs to the oldest tradition. The reason is that the
precept to abstain from intoxicants has not yet been included in the list, while
it is found in all the other passages quoted, except those of the Dighanikava,
which are a faithful adaptation of the last one. The last passage quoted from
the Ariguttara is not the only one in which the precept to abstain from the in-
toxicants is lacking. See for instance. A 1. p. 179, Tikanipato, 7. 6. where the
list is given several times without mentioning the intoxicants, and A I p. 233,
Catukkanipato, 21. 3, 3, where the list occurs twice without any mention of
intoxicants. The phrase sucibhiitena attana viharati is found in the Mahanide-
sa, while commenting upon theyyam na kare. K1V, pt. I. p. 427 (1, 16,202).
S L pp. 168-169, Brahmanasamyvutta, 9.

NOTES TO CHAPTER 6: ‘THE SELF AND PERFECTION®

1.

A ML pp. 87-88. Chakkanipato, 6. 1. 3. The whole passage is also found in
the Mahavagga (pp. 202-203, Cammakihandhaka, 6), as a part of a com-
plete account of Sona’s conversion and obtention of arahantship. The latter
seems to be original setting of the passage., which. taken from the fuller
account, was included in the Chakkanipaio of the Aniguttara, doubtless because
cha thanani, *six respects’, are mentioned in it. Il we divide the passage of the
Arngutiara into three parts, the first part, dealing with the simile of the vind,
has nothing to do with the number six; the second part is where the cha tha-
nani are enumerated; the third part refers to the senses with the mind, which
are again six. A discrepancy in the texts is to be noted. In the Afguttara we
read, karanivam attano samanupassati (repeated three times), while in the
Mahavagga the reading 1s, karanivam attanam samanupassati. IMthe 4 Hgut-
tara reading is a correction made on the Mahavagga reading (both m ight be

o]
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dependent on a third source) it is an acceptable correction. In the first place,
the reading of the Arguttara fits perfectly in the context. In the second place,
the reading of the Mahavagga is unusual and the only door open for its accept-
ance is to consider karanivam cquivalent to bhavetabbari. But there is no par-
allel expression as regards this reading, while there are some in the case of kar-
anlvam attano, one soon to be adduced trom the Dhammapada, and the other,
attano kiccakarissa, *he would be a doer of what is 1o be done [or the self”, K
I, p. 342, Tha 16, 2, 727.

. KL p. 37, Dhp 16, 217, _
. The Anguttara speaks of four types of men: one who drifts with the current,

one who goes against the current, one whose self is well established (thitarto),
and one who has crossed, and stands on dry land. Thitatto stands here for one
due to arise by a spontaneous rebirth, there to attain nibbana, never to return
to the world because he has destroyed the five lower fetters. A II, p. 7. Catuk-
kanipato, 1, 5.1 and 3. This division into four seems to be a later claboration
ol a simpler one preserved in the Jaina literature, where, ‘going with the cur-
rent’, means samsara, and going against the current means ‘crossing it’,
(anusoo samsaro padisoo rassa uttaro). Pandit Dhirajlal Shah. Op. cit., p. 132.
In the metrical part of the sutta the term is explained as follows:

Whoever, having left aside the five impurities.

a perfect disciple, not liable to give up,

has attained to the mastery of the mind. recollected as to the senses.

Such is called a man whose self is perfectly established (thitatto).
A1l p. 6, Catukkanipato, 1, 5, 4.

: K Lop: 321, 8tn2, 13, 139,
. KL p. 322, Stn 2. 13, 150. The same bhikkhu is called, saskharanirodhana-

nakusale, sabbavatanehi vippamutio, sabbupadhinam parikkhayano, all
terms indicative of the highest perfection.

. K I, p. 235, Tha, 1, 5. See also. so parinibbuto thitatto at K I, p. 235, Tha

1.7 and 8.

. K1, p. 348, Stn 3, 6, 118. Quoted at K IV, pt. TI. p. 90, Cln 2, 4, 28. Other

contexts where the term thitatio 1s found:
(a) In a definition of a true samana:
One who knowing them well, entirely abandons
all grasping and all avarice,
People say he is a true samana, self-controlled.
of self perfectly established (thitatto), unselfish. unattached.
K I, pt. I, pp. 195-196, I, Dasakanipato, 441, 27.
(K I, p. 299, 8m 1, 12, 217:
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10,
1.
12.
13.

14.

Whoever is perfectly established as to self (thitario),
straight like a shuttle,
Loathes sinful deeds....
(c) KI p-316, Stn 2, 9, 108:
Leaving aside laughter, chatter, lamentations, ill-will,
Hypocrisy. deceit, greed and conceit,
Anger, harsh speech, impurity, infatuation,
He should fare unelated, with a self perfectly established (thitaro).

. K IV, pt. L p. 300, Mnd 1, 14, 155,
. Khandhapariyante thito, dhatupariyanie thito, ete. K IV, pt. II. p. 91, Cln 2,

4, 28,
KV,p. 503f, Pts3,9,2,12f
A 1M, p. 89, Chakkanipato, 6, 1, 11,
KIV, pt. I, p. 383, Mnd 1, 15, 187.
DI, p. 103. Pasadikasutra, 23. The first five, which possibly might have con-
stituted the original list, are given under the title abhabbatthanani at D 111, p.
182-183, Sargitisutta, 21.
As A. B. Keith very well says, *Things are impermanent (anicca); in early
Buddhism they are not literally momentary. a refinement of later thought’
(Buddhist Philosophy, Varanasi. 1963, p. 92). Strictly speaking, momentari-
ness precludes any sort of duration (¢zhizi). But duration in the midst of change
is implied in the scheme: uppado, vayo, and thitassa afifathattam, that is to
say, ‘origination, decay, and change ol the compound thing (sarkhata), while
it lasts (thitassa)’, A 1, pp. 139-140, Tikanipato, 5, 7. And even in the Maha
nddesa, while commenting on appaihidam jivitamahu dhira, we read of the
msignificance of life’s duration (thitiparittata), and the paucity of life’s sub-
stance (sarasaparitiata). In the first verse of those that illustrate the insignifi-
cance of life’s duration the word khano does occur, but not with the later met-
aphysical meaning, inasfar as it applies not only to pleasure and pain but also
to life and individual samsaric existence (attabhave). See K IV, pt. I, p. 36,
Mnd 1,2, 10; Ihid. p. 98 (1. 6, 39). On the other hand, the individual’s identity
through the changes of life is asserted in:

Old age befalls like an accursed thing,

Bodily form, though being the same, appears as if it were different,

And even though conscious of it, and having never gone away from it,

I remember my self (attanam) as if it were that of another.
K II, p. 261, Tha 1, 118. This same consciousness of identity through life is
implied in the ofi-recurring line:

Eversince I remember my self (attanaim), since I attained the years of discre-

17.
18.
19.
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tion. ...

K TIL. pt. I. p. 169, J, Atthakanipato, 419, 20 Ibid, p. 232, 1, Ekadasanipato,
463. 120 K 1L pt. II, p. 183, J. Mahanipato, 540, 307: K VI, p. 394, Apd
1 (40, 1, 179); Ibid., p. 427 (41, 1, 24); K VII, p. 58, Apd 2 (49, 4, 68); Ibid.,
p. 65 (49, 8, 152); Ibid., p. 237, Theriapadana @; 1,129).

. V.24, The other two passages where the compound brahmabhiito occurs are,

VI, 27, and XVIII, 54.

_ See sucibhiitena above in sucibhiitena attana viharati, D L, p. 6, Brahmajala-

sutta. 8. etc., and runhibhitam, A 11, p. 195, Catukkanipato, 19. 10, 1.

A 11, p. 195, Catukkanipato, 19, 10, 3-5.

A 1L pp. 468-469, Paiicakanipaio, 20; 2, 3:

M L p. 148, Madhupindikasutta, 6. This passage is often repeated. See M I]I.
p. 270, Mahakaccanabhaddekarattasutia, 4: M III. pp. 306-307. Uddesavi-
bhangasutta, 3; SIV, p. 88. Salayatanasaryutta, 116; AIV.p. 284, I?a.saka-
nipato, 12. 3, etc. A similar semblance of lateness can be discovered in D 111
p. 66, Aggaifiasutta, 8, where the Buddha is called, dhammakayo, brahma-
kayo, dhammabhiito, brahmabhiito. And the same should be said by analogy
of a passage where the Buddha calls himself brahmabhiito. K 1, p. 358, Stn 3,
7, 160.

. S TI-IIL, pp. 309-310, Khandhasaryutta, 76.
. AL p. 182, Tikanipato, 7. 6. .
2. ML p. 6 and 7, Kandarakasutta, 4 and 5. A shorter formula, which may be

older, at A II. p. 219, Catukkanipato, 20, 8, and D I, p. 181, Sangitisutta,
19.

. M 1L p. 14, Kandarakasutta, 16. This extensive description of the four

types is repeated at M I, p. 89 f, Apannakasutta, 14 f.; Ibid., p. 415 £,
Ghotamitkhasutta, 2 f.; A IL p. 219, Catukkanipato, 20, 8.

24, K IV, pt. I, p. 383. Mnd 1, 15, 187. Similar is the passage that comments on

kamesu nabhigijieyya, ‘he should not crave for sensual pleasures’, at K IV, pt.
10, pp. 39-40,CIn 2, 1, 8. There are other commentarial amplifications .wou.nd
up in the same way with, ‘satisfied, quenched (nibbuto). cooled. experiencing
happiness, he dwells with a self brahma-become (brahmabhuitena attana vi-
harati)’. Thus:

(a) ‘Before the breaking up of the body, before the dissolution of the sam-
saric individuality. before the setting aside of the body, before the cutting off
of the vital principle, free from craving, having foregone craving. .. satisfied.
quenched, cooled, experiencing happiness, he dwells with a self brahma-be-
come’. while commenting on vitaiapho pura bheda, at KIV. pt. L p. 176. Mnd
1. 10, 84. See also K TV, pt. IL, p. 14, CIn 2, 4, 29.
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26.
2T

28.

(b) ‘In a village, he should not make acquisitions, he should not take pos-
session of anything, he should not be bound to anything, he should not be at-
tached to anything, he should be without greed. not enslaved. .. cooled. expe-
riencing happiness, he dwells with a self brahma-become’, while commenting
on game nabhisajjeyya, at K IV, pt. I, p. 331, Mnd 1, 14, 164.

. Nanaggina daddhar with the corresponding variations in number and gen-

der, recurs often in the Niddesa. For instance, K IV, pt. I, p. 60, Mnd 1. 3.
18 Ibid., p. 69 (1. 3, 22); Ibid., p. 300 (1, 14, 155); K IV, pt. IL. p. 14, Cln
2, 4,29 Ibid, p. 139 (2,9, 58): Ibid, p. 156 (2. 11, 69).

K1V, pt. II. p. 150, Cln 2, 11, 65.

See, for instance. the following passages of the Mahaniddesa: cakkhusam-
phussam vivittar passati attena va attaniyvena va..., K IV, pt. I, p. 186, Mnd
1,10, 86: sabbe sankhara anicca... sabbe sankhara dukkha... sabbe dhamma
anatta, Ibid., p. 206 (1, 10, 91); repeated at /bid,, p. 227 (1. 11, 103); p. 397,
(1, 16, 191), etc.: katham ditthivinicchayarn karoti..., 1bid., p. 224 {le T,
102); rapam... aniccato, dukkhaio... parato... anattato. . fiveti, Ibid. p. 233 (1,
11, 107); vam bhikkhave na wmhakam tam pajahatha, Ihid., p. 380 (1, 15,
186); sufifiam attena va attanivena va, Ihid. p. 381 (1, 15, 186). cte.

On the history of the translation of bhavitaito, Mrs. Rhys Davids observes,
‘Fausboll saw this (that bhavana, bhavita is the causative of “becoming” =
make become) and renders the term bhavitattanar by semet ipsum colit: “cul-
tivates the very sell™, as were It the man’s garden. Max-Miiller with his “him
whose soul is well grounded™, is less accurate, but he is better than many more
recent translators, with “meditates on the self”, “self-subdued”. and the like.
The commentator of the Dhammapada ((who was certainly not Buddhaghosa)
has been too much ignored with his “vaddhitattanam " “the self made to
grow™, So, too, has Buddhaghosa’s vigorous definition in the Commentary on
Dhammasangani — “bhaveti means beget, causes to arise. causes to grow™ —
been overlooked' (The Minor Anthologies of the Pali Canon, Intr.. pp. xx—xxi).

. K1 p. 426, Stn 5, 5, 74,
. The explanation of bhavitaito seems to be completed afier the last bhavita

compound (bhavitamaggo), or at most afier the compound sacchikatanirodho.
Whatever follows becomes simply repetitious. Thus, tassa maggo bhavito
repeats bhavitamaggo; nirodho sacchikato repeats sacchikatanirodho;
abhinfieyyam parifindaiam and panfieyyam pariiidiam tepeat bhavita-
painio, and bhavetabbar bhavitam repeats the whole preceding passage where
all the particulars to be developed have been listed and reckoned as developed.
The lengthy passage that follows. beginning with cakkhuna rapar disva neva
sumano, etc., deals in different ways not precisely with self~development but
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with control of the senses and consequent equanimity. The reason fo.r the ad-
dition of this lengthy passage is the last stanza quoted at the end of it, where
the word bhavita occurs twice,

3l KIV, p. I p. 68 £, Cln 2. 4, 18.
32, K L p. 221, Itv 3, 19. See also:

(a) ‘ol the Noble One, whose selfis fully developed (hhavitatrassa). .. of this
Blessed One am I a disciple’, M 11, pp. 59-60, Upalisutta, 21.

(b) Buddhassa bhavitattassa is said of a former Buddha at K VI, p. 249,
Apd 122, 2, 6). i )

(c) *‘Both with selves fully developed. both bearing bodies Tm" the las_i lime’,
said of Ghatikara, who had been a friend of Gotama in a previous existence,
and of the ]iuddha himself. S L, p. 34. Devatasaryutta, 50. Also. Ihid., p. 58,
Devapultasamyutta, 24. .

(d) ‘Impelled by him, whose self was fully developed (bhavitattena). who
was bearing a body for the last time...", said of the Buddha. at K II. p. 387,
Tha 20, 1, 1173. The same line found at K II, p. 27, Vmv 1, 21, 197, and K
II, p. 168, Ptv 1, 21, 323.

33, K 1 p. 229, Itv 3, 28, Other instances:

(a) S L p. 30, Devaputtasarmyutia, 14: .
He who is virtuous, wise, with a self fully developed (bhavitatio),
Inwardly recollected. fond of musing, mindful,
With all grief abandoned, suppressed,
Who has destroyed all the asavas, bearing the last body....
(b) K1 p. 255, Itv 4, 5:
Leading to delight, such is the state of those who know, .
That is, of those whose self is fully developed (bhavitattananm), of those
who live the life of the Noble Ones.... .
It is immediately said that they do not come to new existence (nagacchanti pu-
nahbhavarn).

34. KT, p. 92, Vmv 2, 13, 142. Repeated at K II. p. 158, Ptv 1, 18, 221, Other

testimonies: P . \
(a) The Itivuttaka gives us the following classification of those wh.o either
are already perfect or on their way to perfection, the second class being con-
stituted by the arahants, who are bhavirata:
First in the world is the Teacher, the great sage, _
He is followed by the disciple who has developed the self (bhavittato),
Then comes the learner. who follows the way, ‘
Who has heard much and is endowed with virtues and practice,

K1 p. 236, Itv 3. 35.
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36.

38.
39.

40.

(b) In the Isigilisutta one of the paccekasambuddhas is called bhavitatto. M
1L, p. 133. Isigilisutia, 4.

(c) In the Nidanagatha of the Theragatha, those whose verses follow are
called bhavitatta. They were perfect men, as it is clear from the verses that fol-
low. like, *having atained the unfailing state (nibbana)...’, K II, p. 233, Tha,
Nidanagatha.

(d) The Theragathadraws a contrast between the bhikkhus who at that time
were around Phussa, men of moral perfection (bhavitatte susarmvute), and the
bhikkhus who in future times will fall short of the ideal set before them and
whose miserable condition is described in the poem. Mrs. Rhys Davids, in her
translation, Psalms of the Brethren, p. xviii, says it is a later poem. It may well
describe, under the garb of a prophetic utterance, con ditions prevailing at the
time of its composition. See K II, p. 363, Tha 17, 1. 949,

. KL p.27,Dhp8, 106. The immediately following verse provides us with the

same teaching. See also:

Worthy of offerings is the possessor of knowledge (vedagit), whose selfis fully

developed (bhavitatto),

He is worthy of offerings [rom men and gods,

Who having expelled all sin, untainted.

Goes in search of food, entirely cooled.
ST, p. 142, Brahmasamyuita, 3. Other texts warn of the danger of doing harm
to such perfect beings or showing them disrespect. K1 p. 310, Stn 2, 6, 57:
A 111, pp. 172-173, Sattakanipato, 3, 10 and 1iL.
KL p. 315, Stn 2, 8, 102. The term bhavitatto is applied sometimes to people
who were considered to be spiritually perfect, but who, in reality, were not so.
1t is said of Devadatta, pandito ti samaffiato, bhavitatto ti sammato, at Clv p.
304, (7, 10, 21). All the stanzas of this passage are repeated in the [tivuttaka,
together with the prose part that precedes them, but the prose part is more el-
aborately redacted in the Itivutraka (3, 40).

. Maggar Buddho acikkhati. Attana patipajjamana muidiceyyum. K IV, pt. 1,

p.28 Mnd 1,2, 8. And Ibid. on the previous page we find. natthafinio moceta.
K II, p. 257, Tha 1, 101.

K 11, p. 347, Tha 16, 4, 784. According to the Crit. Pali Dict., avyositatta is
here the ablative case of the abstract noun avyositatta. A look at the variae lec-
tiones shows both interpretations to be possible.

M 1L, p. 234, Mahasakuludayisutta, 13. Note the subsidiarity of the mind as
regards the moral agent. The moral agent, by means of the mind, and not the
mind ofitself and for itself, is the one ‘that contemplates the mind in the mind’,
The moral agent is the one that ‘undertakes effort, exerts the mind’, etc.

41.

42,
43.

44,

46.

47.
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For some other passages of many that could be quoted, see: STV, p. 316 [,
Asarikhatasariyutia, 12: S V. p. 61 f., Bojjhangasamyutta (passim); A 111, p.
388 .. Atthakanipato, 7, 3; K IV, pt. I, pp. 7-8. Mnd 1. 1. 3.
K II, p. 332, Tha 13, 1, 637.

Na tatra stryo bhati, na candratarakam,

nema vidvuio bhand, kuto’vamagnih.
Katha Up. V, 15; Mund. Up. 11,2, 10; Svetasvatara Up. 111, 2. The triple repe-
tition of the stanza warrants its popularity, and makes its influence even in
non-upanishadic circles more likely.
KL p.72,Ud 1,10, 22, Repeated at K VII, Apd 2, p. 125 (54, 6, 210-220).
Here. too, the verses are attributed to the Buddha, but they are found in a part
of the poem that is an obvious addition to Bahiya's original Apadéana, The or-
iginal passage of the Pali Canon, of which the present passage is apparently a
further elaboration, is the following one:

Yattha apo ca pathavi, tejo vayo na gadhati,

Ato sara nivattanti, ettha vattham na vattati,

ettha namam ca rispam ca, asesam uparujjhati.
S I, p. 16, Devatasamyutta, 27.

. The Udana contains a passage that bears similar marks, but is more Buddhist

in character. ‘There is, bhikkhus, that sphere. were there is no earth, no water,
no fire, no air, no sphere of infinite space, no sphere of infinite consciousness,
no sphere of no-thing, no sphere of neither-perception-nor-non-perception,
no this world, no other-world, neither both the moon or the sun. There, be-
sides, there is no coming. no going, no staying, no arising, so I declare. It is not
something fixed, not something that moves on. it is just something unconceiv-
able (anarammanari). That is precisely the end of Pain’. K L, p. 162, Ud 8,
1. 2. It will not be out of place to note that these texts are found in the later
parts of the Nikayas, and that the objectifying process of what originally was
just a subjective condition (nibbana) is already advanced.

K L p. 347, Stn 3, 6, 113. Quoted at KTV, pt. L p. 59. Mnd 1, 3, 18: K IV,
pt. IL p. 42, CIn 2, 1. 8. The word attana, ‘as regards the self or by means of
the self”, occurs ten times in a passage of the Arigutrara, with reference to var-
ious points of perfection. the last ones being: attana samadhisampanno, at-
tanda painasampanno, attand vimutiisampanno, attand vimuttinanadassana-
sampanno. A man endowed with these, is one who, either has attained nih-
bana, or is about to attain it. and all these poimts of perfection are related to
atta. A IV, p. 203-204, Dasakanipato, 7, 10.

K IV, pt. IT. pp. 100-101, Cln 2, 5. 33. Repeated at K IV, pt I, p. 28. Mnd
1. 2. 8. commenting upon na hi afiiamokkha. A little below it is stated that:
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The Tathagata is one who shows the way. They are to be saved [ollowing
it by their [very] self (atiana).
K IV, pt. I, p. 101, CIn 2, 5, 33. Also. KIV, pt. . p. 28. Mnd 1. 2. 8. In the
same conlext we are told:
That whoever. Cunda. is untamed, untrained. has not attained nibhana as
regards the self [or by his self, artanal, should cause another to be tamed,
to be trained. or to attain nibbhana, this is not possible.
KIV, pt. L p. 27. Mnd 1, 2, 8. Also, K IV, pt. I, p. 101, Cln 2, 5. 33.
M IL p. 18. Arthakanagarasutia, 5. Repeated at ATV, p. 387, Ekadasanipato,
2. 6. See also:
Death is very near you, [to take place] within five months,
O prince, know this. cause the self to be freed (attdanam parimocaya).
KIL p. 92. Vmv 2, 13, 134, And:
[ shall cause the self to attain nibbana (sannibbapemi attanam). having
obliterated all [samsaric] existences.
K VI, p. 168, Apd 1 (11, 8, 49).
K VI, p. 215, Theriapadana, 2. 7, 286-288.
A IL pp. 320-321. Paficakanipato, 5, 8. 4-5. The same is asserted regarding
byadhidhammar, marapadhammanm, khayadhamman, and nassanadham-
nan.

. Cf. above, Chapter 3. par. ‘Salvation in general and the self”,
. SILIL p. 70. Nidanasamyutta, S1. There is also a text that applies to nibbana

what in other parts of the Canon is said of dhamma, *Nibbana is to be attained
in this very life, not subject to time, inviting to come and see, leading to the
highest good, to be experienced by wise men in their very self (paccattam ved-
itabbarm vifiiinhiy. A 1, p. 147, Tikanipato, 6, 5.

3. A TII, pp. 238-239. Sattakanipato, 7, 3, 21-22. The formula is repeated in

connexion with every one of the jhanas.

. K Lp. 94 Ud3. 5, 13. Weare provided with an indirect confirmation of the

same in. ‘Even as. Nandiya. a bhikkhu, who is absolutely free, does not see an-
ything to be done for the self (karanivam attano) or to be added to what has
been done’, A IV, p. 379, Ekadasanipato, 2. 3. 9. If absolute freedom (nib-
hana) implies a state of perfection where nothing more is lefi to be done for
the self, this means that absolute freedom is the most that can be done for the
self. which therefore becomes the beneficiary of absolute freedom. A similar
reasoning mav be applied to texts that speak of the destruction of the pain of
the self (dukkham attano), where dukkha epitomizes the entire misery of sam-
sara. and in the contex stands clearly for salvation. See, M Il p. 465,
Vasetthasutta, 5. Yo duklhassa pajanati... tamaham brivmi brahmanam. Re-

60.

61.

62,

63.
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peated at K I, p. 55, Dhp 26, 402, and /[bid., p. 366, Stn 3, 9, 225.

. K1, p. 43, Dhp 20, 285.
. K IV, pt. I p. 291, Mnd 1, 14, 150.
. K1, p. 414, Stn 4, 15, 175. Sikkhe nibbanamaitano occurs again at K 1. p.

428, Stn 5, 6, 86.

CK IV, pt. L p. 363, Mnd 1, 15, 175. Repeated at K IV, pt. I, p. 96, Cln 2,

5. 30: and /bid. p. 97 (2, 5. 31).

59. K1, p. 95, Ud 3. 6. 15. See also, K I, p. 335, Stn 3, 4, 52, where the Buddha

speaks of himself: K I, p, 337. Stn 3,4, 67; K L p. 318, Stn 2, 12, 123; re-
peated at K11, p. 396, Tha 21, 1, 1272; K I, p. 390, Stn 4, 3. 18; K VI, Apd
1, p. 161 (10, 7, 38); K IIL, pt. L, p. 87. 1, Catukkanipato, 303, 12.

K IV, pt. I p. 59. Mnd 1, 3, 18. We read in the Apadana, ‘The triple fire has
been extinguished for me (tivaggl nibbuta mayham)’: where mayham repres-
ents the moral agent as the beneficiary of the threefold extinction of the asavas,
not as the entity to be extinguished. K VIL p. 33, Apd 2 (46, 2, 12).

K IV, pt. I, p. 200. Mnd 1. 10. 89, where we are told of a bhikkhu who learns
thoroughly the suttanta, the vinaya and the abhidhamma, not for the sake of
some temporal advantage, but for the purpose of the mastery of the self (at-
tadamatthaya), for the purpose of the quiescence of the self (attasamatthaya),
for the purpose of the utter cooling of the self (attaparinibbanatthaya). The
text shows that some kind of abhidhamma was already in existence. The term
attaparinibbana is missing in the Crir. Pali Dict., which mentions only atta-
parinibbapana, translated as ‘complete emancipation of one’s self”. In K 'V,
p. 201, Pts 1, 3, 3, 28, ten proper aims (yathaita) are enumerated, the first
three being, attadamathattho, attasamathairo, and attaparinibbanattho.
Ekamartanam damenti, ekamattanam samenti, ekamattanam parinibba
penti, where eka seems to have the sense of singleness of purpose. AIIL p. 188,
Sattakanipato, 5, 4, 15. Ekamattanam dameti, ekamaitanam sameti, eka-
mattanam parinibbapeti, occurs in A 1. p. 155, Tikanipato, 6, 10. Finally, A
11, p. 72, Catukkanipato, 7, 1, 16, uses the same words as A ITI, p. 188, except
that. instead of parappavada pativirata, we find madappamada pativiraia.
K IV, pt. I, p. 383, Mnd 1, 15, 187. For other passages. see above the section
entitled *“He dwells with a self brahma-become’.

NOTES TO CHAPTER 7: ‘THE SELF AS RELATED
TO KAMMA AND REBIRTH’

L

Pe Maung Tin, The Path of Purity, (London 1971) p. 726.
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Y]

o0

10.
11.
12.

. AL pp. 129-130. Tikanipato, 4, 6.
. S 1, p. 71. Kosalasarmyutta, 4.
. K1 p. 18 Dhp I, 15-16. The following stanzas are also to the point, even

though they do not explicitly link kamma with atta.
K IO pt. I, p. 56, 1, Dukanipato, 222 and Ihid. p. 113, Panckanipato, 353,
15

. MIIL p. 280. Calakammavibhangasuita, 2. The same words repeated in a si-

milar context at Ihid. p. 286. Ciilakammavibharigasutta, 10. An adaptation
of the words with a statement in the first person found at A I, p. 336, Pan-
cakanipato, 6. 7. 6. A similar passage found several times at A IV, p. 338 [,
Dasakanipato, 21, 6, 6, where instead of ‘Kamma divides, etc.’, we read,
“Whatever kamma they do, meritorious or sinful. they become heirs to it”. Sce
also:

... because kamma does not get annulled.

Whatever kamma a man does, be it good or bad.

He is an heir to it, whatever be the kamma he does.
K II, p. 266, Tha 2, 12, 143-144. Also, Ihid. 2. 13, 146.
K 1, p. 458. Thi 15, 1, 436.

. Pe Maung Tin, Op. cit., p. 602.

A IV, p. 345, Dasakanipaio, 21, 8, 1. Also. Ibid., p. 347. Dasakanipato, 21.
9, 1.

KL p 193, Itv 1, 22.

K I, p. 372, Stn 3. 10, 265.

K I, p. 160, Ptv 1, 19, 238. Sce also:

Seen by you are hells. animal births. peras, asuras, men and gods.

You yourself (sayari) saw the maturing of the kamma of vour self (attano).
K II, p. 226, Ptv 1, 46, 793. Repeated at /hid., pp. 226-227. verse 795. The
following testimonies can be gathered from the Vimana vatthu,

(a) What kamma did you do formerly by your self (attana),
Being born as a human being in some former birth,
A choicest gift. or virtue and self-contrel?
Due to what. O glorious one, did you acquired such a wonderful destiny?
Being questioned, O divine being, explain of which kamma this is the fruit.
K II, p. 36, Vmv 1, 30, 298. Repeated at Jhid., p. 71 (1, 48, 810), but with
silasafifiamari asv. 1. (o silasaryamar. The first two lines repeated at Ibid.,
p. 98 (2, 14, 181).
(b) That such (tadeva) profitable kamma was done by me,
And now [ experience by my self (attand) this happy kamma.
KII, p. 37. Vmv 1, 30, 302 and 303: Ibid,, p. 72 (1, 48. 814 and 8135); Ibid.,
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p. 113 (2, 30.312); Ihid, p. 117 (2, 32, 350) where, instead of sukhawm ca kam-
mam, we read sukham ca dibbam.
In the Jataka, too. we find a clear reference to the doer and the experiencer,

one or the other being linked with aita:
(a) T am experiencing my own (sakam) kamma, the wrong

action formerly done by my self (dukkatamatiano).
K, pt. L p. 385, 1. Tirsanipato, 516,221, Repeated in the third person plu-
ral at K 111, pt. IL p. 69, J, Sarthinipato, 530, 125.
(b) As regards the misery that the slave Bijaka sees in his self (attani),

Formerly sin was committed by him. that he is experiencing.
K IL pt. IL, p. 277, J, Mahanipato, 545, 1252.
(¢) You have got a heavenly mansion, owing to the merits of your self (attano).
K I pt. II. p. 232. J, Mahanipato, 543, 807.

Finally we find some testimonies in the Apadana:

(a) Tam experiencing my own (sakarr) kamma, this is the fruit of my service.
K VIL p. 18, Apd 2 (44. 2, 19).
(b) There itself was done by me that kamma, which was small and of no ac-

count,

Due to that kamma, 1 have gone beyond saisara.
K VII, p. 77. Apd 2 (50, 8, 80).

. S II-11L, pp. 96-97, Nidanasamyutta, 67. Similar assertions are made, with

pertinent variations in ‘conditions’, regarding birth, becoming, grasping, crav-
ing, feeling, contact, spheres of sense. name-and-shape, consciousncss,
with the singularity that the last one, vifiiana, is said to be conditioned by
namaripa, and namartipa by viffiana.

A T, p. 140, Chakkanipato, 9, 11.

. See also:

One affected by pleasure or pain in village or forest,

Should not impute them either to self (atrato) or another,

Impressions touch [man] due to basis for existence (upadhi),

How can impressions touch one who is without any basis for existence?
KL p 76,Ud2,4,8.

. KILp. 124, Vmv2, 34, 394; K 11, p. 207, Ptv 1,37, 626: K11, pt. I, p. 317,

I, Mahanipato, 546, 1591 Ibid. p. 320, verse 1613,

. See, Har Dayal, The Bodhisattva Doctrine in Buddhist Sanskrit Literature

(Delhi-Patna-Varanasi, 1970), p. 192. Also, Ihid. p. 57 and 181.

. This gives us the right frame of mind to appreciate the following text. ‘This

body, bhikkhus, is not yours, neither is it of others. It ought to be considered
as past kamma, previously formed and planned and to be experienced’, S I1-
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19.
20.

21.

22

23,

24.
25
26.
27.
28.
29.
30.
31.
32.
33.
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1L p. 55. Nidanasarivutta, 37. Quoted at KIV, pt. I, p. 379. Mnd 1, 15, 186,
and fhid., pt. II, p. 192, Cln 2. 15. 87, where the arisal of the body is not at-
tributed to anv actual efficiency of the individual, but reputed to be the result
of past kamma. But. who is responsible for such kamma? Doubtless the in-
dividual himself in its previous existences, Therefore “moral causality’ is not
excluded.

S -1, pp. 19-20. Nidanasamyurta, 17.

Cf. G. C. Pande, Studies in the Origins of Buddhism, p. 194,

S II-I11. p. 26, Nidanasamyvuna, 21.

S II-I0L. p. 23. Nidanasarvuita, 19, Diametrically different is the condition of
the fool. He docs not undertake the brahma-life for the complete destruction
of pain. and is one who will be reborn again; he does not become [ree from
pain,

M 11, p. 64, Kukkuravatisutta, 4. A similar exposition is given regarding the
question of deeds that are bright and bright in result, of deeds that are dark and
dark in result, and of deeds that are neither bright nor dark in result. The ex-
position ends by declaring that even the cessation of kamma, be it dark. bright,
or neither dark nor bright. is also intentional. This indirectly points to the ex-
istence of an intentional non-doer, which by way of opposition proves the ex-
istence ol a doer.

Pe Maung Tin, Op. cit., pp. 701-702.

A IL. p. 138, Cankkanipato, 13, 8. 4.

S T-I11. p. 278. Khandhasamyuita, 47.

M I, p. 190, Vammikasutta, 3.

M III, p. 391, Mahasalayvatanikasuita, 4.

A 1, p. 73. Chakkanipato, 5, 8.

M II, p. 203, Nagandivasuita, 7.

S IV, pp. 186-187. Vedanasamyvutia, 6.

Pe Maung Tin. Op. cit, p. 728.

The only khandha that might have been expected to transmigrate from one
existence to another is vifiiana. Bul in the Mahataphasankhayasuita of the
Majjhima, Sati’s pernicious view that vififidna is permanent and passes on
from one existence to another, is disowned by the Buddha using very strong
language. M L p. 315 f

. DT, p. 122, Kutadantasutta, 26. The expression kayassa bheda param mar-

ana, ‘at the dissolution of the body, after death’, is of frequent occurrence in
the Nikavas, always implying a change in the existential conditions with con-
tinuity of the individual.

. DL p. 71. Samaiifiaphalasutta, 95.
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. K VII, p. 309. Bdv 2, 61.

. M L. p. 184, Accharivaabbhuiasutta, 2-3.

. DI, p. 149-150. Mahasudussanasutta, 30, 32.

i ) L 5
Even as a man, casting ol his worn-out (jirnani) clothes, puts on new ones,
Even so, the embodied [self] casting off his worn-out (jirnani) bodies, joins
himself to other new ones.

. KVI Apd 1, p. 416 (40, 7, 431). See also:

(a) Due to that good work, and to the aspirations of my mind,
Abandoning (jahitva) the kinnara body. T went to the heaven of the thirty-
one gods.

K VIIL Apd 2. p. 92 (52, 6. 30). The kinnaras are mentioned only in the latest

parts of the Nikavas.

(b) At the time, Vaccha, when a being both discards (nikkhipati) this body.
and gets another body (anfataram kayvam anupanno hoti)... .

S IV, p. 342, Abvakatasamyutia, 9.

(¢) Here itsell discarding (nikkhippa) their bodily form,

After the breaking up of the body, they go to heaven.

K IIL, Pt. II, p. 107, 1. Asitinipato, 535, 207.

(d) Pura kavassa bheda, pura attabhavassa bheda, pura kalevarassa nikkhe-
pa...

KIV.pt. L p. 176, Mnd 1, 10, 84.

(¢) Pahdava manusam deham...

D I0. p. 190. Mahasamayvasutia, 2.

. AL pp. 124-125, Tikanipato, 4. 4. The same is asserted of the other two: do-

sapakata kamma, and mohapakata kamma. There follows the simile of the
seed which planted in the best conditions yields an ample harvest. For other
passages. where attabhava occurs. see, D II1. p. 86. Sampasadanivasutia, 17;
M IL. p. 257. Cijasakuludayisutta, 4 S 1I-111, p. 361. Khandhasamyutta, 96.
where it is insisted that atrabhava is impermanent, unstable, subject to change:
A TI, pp. 168-169. Catukkanipaio, 18, 1, 6: Ibid.,, p. 201 L. Catuk, 20,2, 4;
A, p. 117, Chakkanipato, 6,9.9: K IV, pt. I, p. 176, Mnd 1, 10. 84; K
VL p. 257, Apd 1 (23. 5, 25). In the Potthapadasutia (D 1) the reading is ai-
tapatilabho, but the term. as it stands. has no obvious meaning and should be
corrected into attabhavapatilabho, which appears in some of the texts quoted
in this note. Buddhaghosa is of this opinion. Other usages of attabhiva con-
note a miraculous appearance of the person in question, some reincarnation
of uncommon size or terrific aspect. or some prodigious creatures many vo-
Janas long. supposed to exist in the sea. Cf. A L. p. 259, Tikanipaio, 13, 5; K
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I, p. 388, Tha 20, 1, 1192 A I, p. 379, Paficakanipato, 10, 10; S II-11L, pp.
211-212. Lakkhanasaryutia, 1; A 1I1, p. 311, Agthakanipato, 1, 9, etc.

NOTES TO CHAPTER 8: ‘A BRIEF GENERAL ASSESSMENT

OF THE FIRST PART’

1. The Collection of the Middle Length Sayings, Vol. III, p. xi-xiii,

2. Such is, for instance. T. W. Rhys Davids’ opinion. Referring to the so-called
first sermon, he writes, ‘“The remarkable fact is that we have here set forth a
view of religion entirely independent from the soul theory. on which all var-
ious philosophies and religions current in India were based; entirely free from
the idolatries and superstitions of the day’ (The History and Literature of
Buddhism, Calcutta, 1962, p. 91).

NOTES TO CHAPTER 9: ‘THE DOCTRINE OF ANATTA
CAN CO-EXIST WITH THE REALITY OF 4TT4’

1. F. L. Woodward. The Book of the Gradual Sayings, Vol. II (London, 1933),
Intr., p. viii.

2. Hiralal Jain and A. N. Upadhye. Mahavira, His Times and His Philosophy
of Life (Varanasi, 1974), pp. 46-47. It has not been satisfactorily proved that
the Sankhya system is of non-brahmanic origin. We shall. on occasion afford
testimonies of the existing affinity regarding fundamental attitudes in Sankh-
va-Yoga and early Buddhism.

3. §17 Kundakunda, Samayasara, With English Translation and Commentary
based upon Amrtacandra’s ~dtmalkhvati, together with English Introduction
by Prof. A. Chakravarti (Varanasi, 1971), p. 196, verses 321-322. Kunda-
kunda speaks of some samamas who profess the Sankhya doctrine, but it is not
clear whether he speaks of Sankhya as being a shramanic domain and therefore
non-brahmanic in origin, or whether the samanas in question are merely im-
bued with a doctrine that is non-shramanic. The verse reads:

Evam sankhuvaesam jeu parfivinti evisari samand,
tesim pavadt kuvvai appa va akarava sabbe.
Ihid., p. 202, verse 340.

4. Ibid., p. 197. The refutation begins with the following statements: ‘But the
knowers of the truth speak of an alien thing (paradravyarh) as “mine”. speak-
ing according to common practice (vyavaharabhasitena), while they know for

7
8

1
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certain that there is not a thing that is “mine” even to the size of an atom (par-
amanu). Even as a man speaks of “our village, our country, our town, our
kingdom”, but they are not his, such a person (arma) speaking out of delusion;
in the same way one who knowing an alien thing (paradravyarm) as “mine”
makes it his own self (atmanam karoti), becomes undoubtedly a knower pos-
sessed of erroneous beliel (mityadrsti)'.
From this point of view, the Upanisads belong to an entirely different world.
In the first place, the Upanisads profess to a great extent a theistic and crea-
tionistic doctrine (Cf. Augustine G. Aranjaniyil. The Idea of a Personal God
in the Major Upanisads, Bangalore, 1975), while shramanism repudiates all
belief in a Creator God. Secondly. in the Upanisads the subject matter for
meditation is often enough ritualistic, while shramanism abhorred all sacrifices
and their ritual. Thirdly, upanishadic speculation showed an early tendency
towards the identification of Brahman, atman and the world, eventually de-
nying reality to empirical existence, while the shramanic systems accepted the
reality both of arman and non-atman.

. Cf. *By what means, then can liberation be effected? Whenever knowledge of
the twenty-five principles, the characteristic of which 1s knowledge of the dis-
tinctness of the soul and body, is attained: or whenever a person knows that
this is nature, this intellect, this egotism, these are the five rudiments, these the
eleven senses, these the five elements. and this is soul, separate and dissimilar
from them all; then from such knowledge proceeds cessation of subtile person,
and thence liberation’, H. Th. Colebrooke, The Sankhya Karika (Bombay,
1887), p. 222.

. Ramjee Singh. The Jaina Concept of Omniscience (Ahmedabad, 1974), p. 71.

. Sri Kundakunda, Op. cir., p. 29, verses 21-23,

NOTES TO CHAPTER 10: ‘THE DOCTRINE OF ANATTA TAUGHT

THROUGH THE DENIAL OF POSITIVE TERMS’

. S TI-IM, pp. 280-281, Khandhasamyutta, 49.

2. Those who hold such opinion may be able to produce some texts where lib-

eration is attributed to citra. Thus:

(a) D 1, p. 73, Samaiifiaphalasutta, 99, etc., where we read: ‘tassa...
kamasava pi cittar vimuecati... bhavasava pi cittam vimuccati...”. But who is
here the ultimate subject of liberation and the possessor of knowledge of such
liberation? Not citta, but the bhikkhu to whom citta is related. represented by
the word tassa.
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(b) D L. p. 133, Mahalisutta, 15, ctc., where we read: ‘bhikichu... cetovimui-
tim paifavimuttim... upasampajja viharati'. Here too, the ultimate subject
that dwells having attained cetovimutti is the bhikkhu in gquestion.

(¢) D IL, p. 34, Mahapadanasuita, 58. where we read: ‘tesam... asavehi cit-
tani vimuccimsu . Again the minds that are liberated are not self-subsisting,
but resam...

(d) S II-111, p. 282, Khandhasaryutta, 51, where it is stated: “cittam vimut-
tam suvimuttam ti vuceati’. Even here the ultimate beneficiary of complete lib-
eration is not citta itself, but the bhikkhu who regards the khandhas as im-
permanent.

. S I, pp. 80-82, Nidanasamyutta, 61.
. Other contexts where the passage: *What do you think of this: Is material form

permanent or impermanent?, etc.” is found:

(a) Mhv, pp. 17-18 (1, 8, 22-23), after a discussion on why the khandas are
anattd, to which we shall refer later on.

(b) M II1, pp. 81-82, Mahapunnamasutta, 5. A certain bhikkhu, after hav-
ing stated that the Khandhas are anatia, questions the Buddha as to what self
do deeds affect, which are done by the non-self. The text will be later discussed.

(¢) STI-IIL, p. 256, Khandhasarmyuita, 8. The text speaks of the worry arising
from grasping. Such is the predicament of the unlearned common man who
looks at the khandhas as: ‘This is mine. this T am. this is my self’. When the
khandas suffer alteration and undergo change, he is subject to pain, lamenta-
tion, grief, and mental dejection. Opposite is the condition of the learned ari-
yan disciple.

(d) S [I-111, p. 364, Khandhasamyutta, 97 (sutta 98 is an exact repetition of
this one). After the Buddha has replied that there is no khanda that is perm-
anent, stable, lasting, unchanging, to stand as it is for ever, he takes a pinch
of dust on the tip of his nail, saying that even if that much of material form
were permanent, stable, etc.. dwelling in the brahma-life for the utter destruc-
tion of pain would not be proclaimed. But since it is not so. dwelling in the
brahma-life is proclaimed for the utter destruction of pain. The same is repeat-
ed of the other khandhas. Will any one say that the khandhas themselves un-
dertake the brahma-life for the utter destruction of suffering, consequent on
the abolition of the same khandhas?

(e) S II-I1, p. 367, Khandhasamyutia, 100. After a simile saying that an ar-
tist is able to reproduce exactly the figure of a man or woman. it is asserted
that in the same way the unlearned common man reproduces the khandhas
time and again. Here too, the repeated reproduction of the khandhas may be
immediately due to the process of the paticcasamuppada, but the moral re-

wh

10.
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13.
14.
15.
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sponsibility of such a thing occurring again and again is not of the khandhas
themselves, but of the moral agent, different from them.

. S -1, pp. 209-210. Rahulasamyutta, 21. Literally repeated at S II-III. p.

354, Khandhasarmyutta, 91 : M L p. 80. Mahapunnamasutta, 4 (different ad-
dressee). Other contexts where the passage is found:

(a) AL p. 2635, Tikanipato, 14, 1, where we are told that a good fighting-man
is a far-shooter, and that in the same way a bhikkhu is a far-shooter if he looks
at the khandhas in this way. The simile of the [ar-shooter occurs also at A II,
p. 216, Catukkanipato, 19, 1.

(b) A slight variation of the passage is found at M II, p. 100, Maharahulo-
vadasutta, 1.

(c) Another variation of the passage at S 1I-111, p. 379, Khandhasarmyutia,
118-119.

. A comment and quotation of Horace Hayman Wilson, in H. Th. Colebrooke,

Op. cit, p. 123. There is no need to refer in detail to the *negative’ importance
of ahankara in the Bhagavadgita. Mamankara seems to be an original Pali
term coined in imitation of ahankara, corresponding to the Pali mamarta.

. SII-IIL p. 210, Rahulasamyutia, 22. A literal repetition of this surfa is found

at S II-11. pp. 354-355, Khandhasamyutta, 92.

. S II-, pp. 366-367, Khandhasarmyurta, 100,
. ML p. 534, Sallekhasutta, 1-2. Textual criticism shows that the whole passage

1s out of place here. Cunda asks the Buddha about the various types of views
regarding the self and the world, and how to get rid of them. In the summary
of the topics discussed in the surta (Sallekhasutta, 12) reference is made to
sallekhaparivave, cittuppadaparivayvoe, parikkamanaparivavo, uparibhava-
parivayo, parinibbanapariyaye, five topics in all, while nothing is said of
ditthipahanapariyayo, which is the topic discussed in the first place. and the
only one about which Cunda is supposed to have questioned the Buddha. To
make this more clear, there are some manuscripts that attach a couplet of
verses at the end of the sutta, where again it is asserted that the topics discussed
are five, not six, sandhayo paiica desita. The sutta, as it stands, derives its
name from the topic most extensively discussed, which doubtless was original-
ly the first one.

M I, pp. 180-181, Alagaddupamasutta. 10.

A IV, pp. 250-251, Dasakanipito, 10, 3.

K 1V, pt. 1, p. 260, Mahaniddesa, 1, 13, 132.

S II-11, p. 278, Khandhasarmyutta, 47.

S IV, pp. 175-177, Salavatanasarmyutta, 246.

S L, p. 112, Marasamyutia, 16.
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16. S II-1II. pp. 203—204; Rahulasamyvutta, 1. The same reasoning is applied in

17.

18.
19.
20.

the following suttas to: the objects of sense (2); the six kinds of sensory con-
sciousness (3): the six kinds of sensorial contact (4); the six kinds of sensory
feeling (5); the six kinds of sensory perception (6): the six kinds of intention
regarding sense-objects (7): the six kinds of craving related to sense-objects (8).
All the five khandhas have been mentioned here: vififiana, vedana, safifia have
been mentioned by name, the objects of sense stand for riipa, and the intention
(saficetana) and craving (tanha) stand for the sarikhara, translated in this book
as ‘inner complexes’. The passage just quoted is repeated at S II-1IL. p. 208,
Rahulasamyutta, 11, followed again by a series of suttas (12-18) similar to
those just enumerated. Other similar contexts:

(a) To see the six spheres of sensorial contact as: “This is not mine, this I am
not. this is not my self”, constitutes the end of pain (esevanio duklkhassa). Cf.
S 1V, pp. 38-39, Salavatanasarmyutta, 71. Sutta 72 deals with the same topic
and the result of regarding the six spheres of sensorial contact as: “This is not
mine, etc.’, is: “Thus, the sixfold sphere of sensorial contact will have been left
aside by you, so as to become again no more in future’. Sutta 73 deals again
with the same topic, and the result is that one will feel disgust for the sixfold
sphere of sensorial contact, feeling disgust he will be detached, etc., as in the
stock passage just quoted.

(b) AtM I, p. 362 £, Nandakovadasutia, the teaching applies to the senses,
sense-objects, sensorial consciousness, and the consequent vedana, etc.

S IV. pp. 96-99, Salayatanasamyutia, 121, Repeated at M 111, pp. 376-378,
Calarahulovadasutia.

M III, pp. 354-356. Channovadasutta, 3-6.

M II. pp. 382-384, Chachakkasutta, 8-9.

A 11, pp. 175176, Catukkanipato, 18, 7. Other contexts where the elements
are dismissed because of everyone of them one ought to say: ‘This is not mine,
this T am not, etc.”:

(@) M I, p. 235 £, Mahahatthipadopamasutta, where in the case of each ele-
ment an enumeration is given of the parts of the body made of such element
and their rejection, because of everyone of them ought to be said: ‘This is not
mine, etc.’. Immediately after that, the possible disturbance of the external ele-
ment is described, and a question is appended : ‘How to say then of this short-
lived body, derived from craving, “I" or **mine” or *“Iam?”"." The two preced-
ing passages give us what must have been the number of elements originally
admitted, that is to say, four. Ofthis, there are frequent testimonies in the Nika
yas., Thus for instance, when describing Ajitakesakambala’s heresy, man is
called catumahabhiitiko, ‘made of four elements’. but after describing how af-

-

21.
22.
23.

24,
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ter death every eclement merges into the primeval mass of the corresponding
cosmic element, it is added that the senses merge into space (akasa). D 1, p.
48, Samadnifaphalasutia, 22. When the atta of the annihilationists is being de-
scribed we are told, ayarm atta riipt catumahabhiiiko, “this self is material,
born of the four elements’, Ibid., p. 67 (86). See also ‘ripl catumahabhiitiko
kabaltkaraharabhakkho...”, D L p. 162, Potthapadasutta, 24: and K IV, pt.
II, p. 34, Cln 2, 1, 4.

(b) In the Maharahulovadasutta, 2 f.. (M 11, pp. 101-103), “This is not mine,
etc.’, as well as the disgust for, and the purification of the mind from the ele-
ments is applied not to four but to five elements, akasa being added. Later on,
a vififianadhatu came to be added to the list of five. See, for instance, S II-III,
p. 207, Rahulasamyutta, 9 Ibid. p. 209 (19).

E V,pp. 149-153, Pts 1,2, 1. 2.

M L p. 208, Nivapasutta, 11.

Pathways of Buddhist Thought; Essays from 'The Wheel', Edited by Venerable
Nyanaponika Mahathera, and selected by M. O. 'C. Walshe (London, 1971).
p. 163, °

S II-1I1, p. 254, Khandhasamyutta, 7. The same text repeated at M III, pp.
310=-311, Uddesavibharigasutta, 8-9, but the text of the Samyutta appears to
be better preserved. A similar reasoning given in an exhortation to a sick man,
telling him that by identifying the khandhas with the self and being thereby
ready to say: ‘Tam the body’, ‘the body is mine’, ‘T am feeling’. “feeling is mine’,
etc., one is sick in mind and body, due to worries when seing alterations in
body, etc. But one who does not identily the self with the khandhas, may be
sick in body, never in mind (S I-II, p. 242 £, Khandhasamyutta, 1). Other
contexts where this ontological isolation of the self as regards the khandhas is
taught:

(a) S M-I, pp. 274-275, Khandhasarmyutia, 43, where regarding the
khandhas as the self, or the self as qualified by the khandhas, etc., is said to
be the origin of pain. grief, lamentations and mental uneasiness, while regard-
ing the khandhas. as they really are, as pain, grief, etc., leads to their abandon-
ment, and by the abandonment of them, the bhikkhu is not troubled, not being
troubled he dwells happy, dwelling in happiness, he is one who has attained
nibbana in that respect (fadaniganibbuio). Therefore, by isolating himself (his
self!) from the khandhas. the bhikkhu is said to be nibbuto, cooled down.

(b) S II-I1, p. 276, Khandhasamyutta, 44, where we are informed that re-
garding the khandhas as the self, or as qualifying the self] etc., is the way lead-
ing to the arisal of samsaric individuality (sakkaya), while the opposite view
is the way leading to the cessarion of sakkaya, and thereby to the end of the
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samsaric cycle. This indicates also that the sakkavaditthi as the fundamental
difthi in the Nikayas,

(c) S I-11I, pp. 365-366. Khandhasamyuita, 99, where those who regard the
khandhas as the self are compared to a dog tied by means of a leash to a stake
or a pillar, and going continually round and round. But those who have the
opposite view cease being tied to the khandhas and going round them, being
thus liberated: ‘He is entirely free from material form (from feeling, percep-
tion, the inner complexes, consciousness), he is entirely free from birth, old-
age, death. grief. .. he is entirely free from Pain’, Who is then the subject of such
liberation, but he who does not regard his arta as ontologically related to the
khandhas? Is this not an implicit assertion of the reality of atta?

(d) S II-I11, pp. 378-379. Khandhasarmyurta, 117, where one holding the
view that the khandhas are the self, or qualify the self, etc., is said to be ‘an
unlearned common man bound by the bonds of evervone of the khandhas:;
bound by bonds both internal and external; one who does not see the vonder
shore; one who, being bound. grows old: being bound. dies; being bound, goes
from this world to another world’. The opposite is asserted of the holder of the
contrary view.

(e) M 111, pp. 264-265. Anandabhaddekarattasurta, 3. where the view that
regards the khandhas as the self, etc.. is pointed out as the cause of man being
caught in present things. The opposite holds in the case of the contrary view.
Repeated at [bid., p. 279, Lomasakargivabhaddekarattasutia, 3: and Ihid.,
pp. 261262, Bhaddekarattasutta, 4.

(D) See also A I, p. 228, Catkkaniparo, 20, 10, 9-10.

. SII-IIL p. 278, Khandhasamyuita, 47. Such preoccupation with existence and

becoming is censured even in other systems which maintain the reality ol the
self. Thus: *... When there is none of this (yasya) [good karmal, this has been
said “For [those] who. after having renounced their own nature [of pondering
upon themselves]. there is by reason of lack [of good karmal. a liking (ruci) for
the opposing view and no liking for the ascertainment of truth-. [for them there
1s no sight of the distinction and no cessation of the pondering]”. Now-as-to-
this (ratra). the pondering upon his own states-of~being is in this fashion:
“Who was I? How was I? What is this [birth]? How is this [birth]? What shall
we become? Or how shall we become?” But this pondering ceases for onec who
sees the distinetion [between sarrva and the Self], For what reason isthis? Since
it is this mind-stuff which undergoes this diversified mutation, But when there
is no longer undifferenciated consciousness (avidya). the Self is purified and
untouched by the conditions of the mind-stufl. For this reason this skiltul per-
son ceases pondering upon his own states-ol-being’, JTames Haughton Woods,
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The Yoga-svstem of Pataiijali (The Harward University Press, 1927), p. 338.
And: ‘The mind-stufl which is [borne] down toward nothing but discernment
of the difference between sativa and the Self, has in its intervals other present-
ed-ideas, either “It is I”" or “It is mine” or I think™ or “I do not think™." Ihid.,
p. 339,

26. KIV, pt. I, pp. 186=187, Mnd 1, 10, 86. Does not the use of the past participle

34

35.

vivittam, ‘excluded from, separated from. kept apart from, distinguished from,
discriminated from, ete.’, suggest the reality ol both the categories kept apart,
excluded from each other, namely, what is empirical. impermanent, change-
able and the self? We should not forget, as noted previously, that arta here
stands for the self of the discriminating man, who is engaged here not in a
merely mental exercise, but in the process ol actual liberation.

27. Undoubtedly the term phasso is here connected with the verb phusati, used,

as indicated in the P. T. S.’s Pali- English Dictionary: *only in specific sense of
attaining to the highest ideal of religious aspiration’. The Dictionary refers to
passages like. cetosamadhim phusati (D1, p. 13. Brahmajalasutta, 31)., so nir-
odham phusati (D 1. p. 154. Pothapadasutta, 9). phusanti amatam padam (K
I, p. 217, Ptv 1, 38. 706).

. K1V, pt. I, p. 187. Mnd 1, 10, 86.

KIV, pt. L p. 59, Mnd 1, 3, I8.

. Op. cit., p. 164.

M I, p. 183, Alagaddiipamasutia, 14.

Op. cit,, p. 164.

We discover here again the same positive outlook that presides over the “spir-
itual’ exertion of the bhikkhus, even though we are going to be told that such
a possession cannot be had in the world of our experience. When speaking of
possession, we imply that there is a subject of possession (attd), and a thing
possessed (attaniya). This is the connection existing between this part of the
sutta and the passage under discussion, which will soon make its appearance.
First to be noted is that the clinging here proposed is not to the self, but to any
theory on the self, this clinging being, according to the Nikayas, the constant
companion of such theories. Besides. if there is clinging there is also a feeling
of possession and we imply again a subject of possession (aird), and the thing
possessed (atianiva). We ought never to forget that all theories on the self are
supposed to have the same background. the identification of the self with the
empirical man, i.e.. an idea of the self that is wrong. This part of the sutta is
still more closely connected with the passage under discussion, which ends
with a reference to the elernalists’ theory.

Again. we have here a reference to ditthi, and this gives also this part of the
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sufta a close connection with the passage under discussion, which will come
soon and will be printed in cursive type for greater clarity.

In the same Alagaddipamasutta (10) (what we are translating begins with
number 13), we find the enumaration of six tenets of speculative opinion (difr-
higatani) which identify the self with some empirical factor. But the sixth one
reads: ‘And even as regards the tenet of speculative opinion: “This is the
world, this is the self, I mysell shall become after death permanent, stable, per-
ennial, immutable by nature, I shall remain like this unto what is eternal™, he
[the uninstructed common man] regards it as: *“This is mine, this I am, this
is my self”.’

M L pp. 182-184, Alagaddipamasutta, 13-15.

STV, pp. 50-531, Salavatanasaryutia, 85. Quoted at KIV, pt. L p. 381, Mnd
1.15,186; and K IV, pt. I[I. p. 195, Cln 2, 15, 88, Repeated at K V, p. 436,
Pts 2, 10. 1. 1.

K IV, pt. II, pp. 192-193, Cln 2. 15, 88. The Crit. Pali Dict. translates afta-
sarasara as® ‘That essence which is called self-essence’.

See for the whole passage, K IV, pt. II, pp. 191-196, CIn 2, 15, 88.

K I p. 437, Stn 5, 16, 144, The Sudiiakatha of the Patisambhidamagga,
whose introduction contains the passage: ‘The world is void, the world is void,
etc.”, distinguishes, with the pedantry so often displayed in the work; twenty-
five different kinds of void (susfia). The most interesting from our point of
view are the following:

(a) Sunnasuiiiam (the absolute void), consisting in the fact that the senses
are void of the self, of anything permanent, durable, immutable by nature.

(b) Ajjhattasuiifiam (the subjective void), consisting again in the [act that the
senses are void of the self, etc. (Repetitions do not seem to matter, provided
they are given a different name).

(c) Bahidhasufiiiam (the external void), which applies the same to sensorial
objects.

(d) Dubhatosufifiar (the harmful void). which consists in the combination
of the two preceding ones. K V, p. 437 f., Pts 2, 10, 2. The voidness of self or
of what belongs to the self is treated in another section of the book. similar in
style to the one just quoted. See [hid. p. 122 (1. 1, 44-49. 251).

S IV, p. 264, Cittasamyutta, 7. Repeated at M L, p. 367, Mahavedallasutta,
13. See also: “Again, bhikkhus, an arivan disciple, gone either to the forest or
to the root of a tree, or to a lonely spot, reflects thus, “Void is this of the self

or of what belongs to the sell’”. The mind of one who thus reflects, who dwells .

mostly on this, is serene in its proper sphere. Being serene. either attains he
to the sphere of no-thing, or by means of superior wisdom is liberated...”. M

- s b

43,

44,

45.

46.

47.
48,
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I, p. 58, Anedjasappayasutia, 5. The reflection: ‘This is void of the self or
of what belongs to the self”, constitutes the mental background of (1) the su#-
iate vimoklcho, because it suppresses all wrong bias (abhinivesa); (2) ofthe an-
imitto vimokkho, because it suppresses all mental images: (3) of the appanihito
vimoklkho, because it suppresses all selfish aspirations (panidhi). KV, p. 274,
Pis 1, 5,0, 2, 3-5.

K V. pp. 206-208, Pts 1, 3, 4, 35, 38, 41. See also K II, p. 380, Tha 19, 1,
1120, where aniccam is coupled with dukkhar and sufiiam with anatta.

S II-IM, pp. 267-268. Khandhasamyutta, 33. The following sutta (34) pro-
pounds the same doctrine, without the simile.

The Natumhakasutta of the Khandhasamyutra (S TI-111, pp. 267-268), which,
as has been pointed out. 1s one of the elements used in the composition of the
Alagaddipamasutta, is also quoted at K IV, pt. I, p. 380, Mnd 1, 15, 186. It
is to be noted that the quotation comes in a series of texts adduced to illustrate
the same point, and should have therefore basically the same import. One of
the texts included in the series is precisely the famous Vajira’s utterance, which
consequently ought to teach the same kind of anatra doctrine as the Natum-
hakasutta, that is to say, relative anatta.

S IV, pp. 75-76, Salayatanasariyuita, 101. The same teaching, without the
simile, is reiterated in the following sutta (102). The same general purport pre-
vails in the Sakunagghisutta, where the bhikkhus are exhorted not to roam
about outside their proper range (gocara), because Mara gets access to those
who thus roam and gets the opportunity to do them harm. Here the foreign
range for the bhikkhus consists in the kamaguna, ‘the element of sensorial
pleasure’, found in sensorial objects. But only four senses are mentioned, with-
out the mind. The proper range consists in the four stations of mindfulness.
SV, pp. 126-128, Satipatthanasarfiyutia, 6 and 7.

S II-I00, p. 94, Nidanasamyuita, 66.

M I, p. 127 £, Bahudharusutia, 5 f. The rest of the possibilities and their
corresponding impossibilities concern mainly moral matters, except for: the
impossibility of there being two Sammasambuddhas at the same time in the
same world-system; a similar impossibility that applies to two *wheel-turning
kings’ in the same circumstances; and the impossibility of a woman becoming
a Buddha, or Sakka, or Mara. or Brahma. These impossibilities and their
corresponding possibilities are introduced in between the other impossibilities
and possibilities regarding moral matters, interrupting the enumeration of
things morally possible or impossible, a fact that might indicate their later in-
terpolation. This text is repeated at A L, p. 27, Ekanipato, 15. See also A III,
p. 139, Chalkkanipato, 9, 9. The last text mentions only ‘impossibilities’, and
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they are distributed in groups of six for every sufta, beginning with surta 7 and
ending with sutta, 11.

49, The reason for this, as given by I B. Horner, The Collection of the Middle
Length Savings, Vol. III, p. 108. in a footnote. is that: ‘As a category. dhamma
is wider than sanikhara, for it includes the uncompounded nibbana. This is
anatta, but it is neither impermanent nor painful. Evervthing else is imperm-
anent and painful as well as being anarra . This question will be tackled later
on, The only statement of the first two pitakas asserting that nibbana is anatia
is found in the Parivara, a very late production.

50. ST, p. 188, Vangisasamyutra, 4. There is disagreement between the introduc-
tory prose and the metrical part. In the introductory prose. Vangisa is said to
resort to Ananda, while the first stanza of the metrical part is directed to Go-
tama.

51. AL p. 20, Catukkanipato, 2, 6. The line seems to be an interpolation, for it
disturbs the metrical arrangement of the two slokas, being awkwardly thrust
in between them.

52. K IL p. 386, Tha 20, 1, 1169.

53, KII, p. 427, Thi 7, L, 177.

54. M III. pp. 376-379. Cilarahulovadasutta, 2-4.

NOTES TO CHAPTER 11: *THE DOCTRINE OF NON-SELF TAUGHT
THROUGH THE PREDICATION OF THE NEGATIVE TERM
ANATTA

1. Exceptions to this rule are found in two sattas of the Sdmpuita, where the read-
ing is: ‘gnattam rapam “anatia ripam’”’ (i nappajanati... anatte sankhare
“anatia sankhara’ ti nappajanari’. 1t is evident that in anaite sankhare the
first word is an adjective, but the immediate presence of anatta sankhara ti,
compared with the previous anatta rispam ti, proves that its translation should
not be ‘not possessing a sell”, but *which are non-self”. This means to say that
this adjective should be taken as an attributive adjective, nol as a possessive
compound, The same will apply lo anattam riiparh of the previous phrase.
The passage. therefore, should be translated as follows: "He does not know.
as it really is, material form, which is non-self. thinking as it ought to be
[thought] “*material form is non-sell...”. He does not know, as they really are,
the inner complexes, which are non-self, [thinking as it ought to be thought]
‘the inner complexes are non-self®. CL S II-1I1, p. 286, Khandhasarmyvutta, 55;
Ihid, pp. 335-336, Khandhasarmyutta, 85, CI H. Giinther, Das Seelenpro-
blem in dlteren Buddhismus (Konstanz, 1949), pp. 16-21.

2.
3

(¥}
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K I, p. 386, Stn 3, 12, 355.

S 1V, p. 3 £, Salavatanasarmyutia, 1-3. Suttas 4-6 assert the same of the ob-
jects of sense. Sutras 7-12 speak of the senses and the objects of sense being
anatta in the past, [uture, and present, the conclusion being: ‘Thus discerning,
bhikkhus, the learned ariyan disciple remains indifferent regarding the eyes of
the past, does not stir with expectation of future eyes, and has attained to dis-
gust, dispassion, cessation, as regards the present eyes’. The same doctrine is
taught at STV, p. 138 f.. Salavatanasamyutia, 204-221, regarding the senses
ses and the objects of sense, past, future. and present. See also the same doc-
trine applied to the khandhas at S 1I-11L, p. 259, Khandhasarmyutta, 15, with
the consequent disgust. detachment. liberation, and knowledge of liberation.
This is repeated in the two following sutias (16-17); also at S II-III, pp.
276-2717. Khandhasamyutta, 45, with the speciality that, after asserting that
the khandhas are anattai, there is a reference to atta in the expression paccat-
tafifieva, which occurs at the end of the surra: *Bhikkhus. if a bhikkhu's mind
is detached from the element of materiality (the element of fecling. the element
of perception, the element of inner complexes, the element of consciousncess),
then it is freed without clinging from the asavas. Due to this freedom it is firm,
due to this firmness it is satisfied, due to this satisfaction it is not perturbed,
not being perturbed attains nibbana as regards the very self (paccattafiieva).
He knows...". The following sutta is an exact repetition of sufta 45. The same
reasoning is applied to the senses and their objects at S IV, p. 138 L., Salaya-
tanasamyutta, 207-225. CL also S T-111, pp. 309-310, Khandhasaryutta,
76-717.

. STV, pp. 131-132, Salavatanasamyutta, 234.
. K 1L, p. 380, Tha 19, 1, 1120. See also: ‘The establishment of the void

(surifiata) is effected by one who meditates with his mind on non-self (anat-
tato)’, K V, p. 206 ., Pts 1. 3. 4, 35 f. (repeated thrice). Also: ‘That which is
realization of non-self (anattanupassand) and that which is realization of the
void (sufiflatamipassand), these two qualities, have the same meaning. only
the expression differs’. K V., p. 307, Pts 1, 5, 0, 17, 88.

. ML p. 118, Mahamalukyasutta, 5. The same holds in the case of the rest of

the jhanas, and of the three vimokkhas relating to the sphere of infinite space,
the sphere of infinite consciousness, and the sphere of no-thing. The same
teaching is found at A TV, p. 61 f., Navakanipato, 4. 3, with the introductory
theme: ‘And I declare the destruction of the asavas through the first jhana...
through the second jhana, etc.’. See also A 1L p. 134, Camkkanipato, 13. 4.
The same formula: ‘as impermanent, painful, a disease, etc.”, occurs in M 11,
p. 193, Dighanakhasutta, 5. where it applies to the body compounded of the
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four elements (carumahabhitiko); S -1, pp. 380-382, Khandhasamyutta,
122, 123, where the formula is applied to the khandhas; ATL p. 136, Catuk-
kanipate, 13, 6, where the formula is applied to the khandhas in connection
with the brahmaviharas. A still more elaborate and enlarged formula occurs
at K IV, pt. L. p. 45, Mnd 1, 2. 13, where the formula is applied to phasso,
but without explicitly setting apart any of the metempirical kinds of phasso
(sufifiato, animitto, appanihito, lokuttare), in opposition to what we observed
was done at KTV, pt. I, pp. 186-187, Mnd 1, 10, 86: Ihid, p. 233 (1. 11. 107),
where the subject of discussion is mana:; K IV, pt. 1, pp. 40-41. CIn 2, 1. 8,
where every item of the formula is applied to kusalo sabbadhammanam; 1bid.,
p. 46, (2. 2, 10), where the topic is the knowledge required to attain nibbana;
Ibid, pp. 109-110 (2, 6, 39), where having reached the attainment of the
sphere of no-thing and emerging from it, one looks at mental objects as ‘im-
permanent, painful, etc.’ (the whole series again). The series found at K V., p.
503, P1s 3,9, 2, 11, is like the one found in the Mahaniddesa, but with some
modifications at the end. As already indicated there seems to be a conflict be-
tween Mnd 1, 2, 13, where after listing all the different kinds of phasso we are
told of phasso (in general, without excepting the metempirical kinds of phasso)
that it should be regarded as ‘impermanent, painful... as something alien, as
non-self’. and the passage of Mnd 1, 10, 86, where only the empirical kinds
of phasso are said to be different from the self or what belongs to the self, not
the metempirical ones, which, as already said, are intentionally set apart. Even
so, the latter passage holds its validity in the face of the apparent contradiction
arising from the former passage. The reasons for this are:

(a) In Mnd 1, 10, 86, the author intentionally and on set purpose proceeds
setting apart the metempirical phassa while Mnd 1, 2, 13 is a composition of
stock passages (repeated at Mnd 1, 11, 107 with reference to rigpa, and at Mnd
1. 15, 178 with reference to mana), which, as is the case elsewhere are not per-
tectly adjusted to the new context,

(b) It is evident that Mind 1, 2. 13 deals on the whole with those phassa which
are empirical, as it comes in a context that comments upon;

Removing desire as regards both extremes,

Knowing perfectly well [empirical] contact ( phassam),

Not doing that which results in censure of the self (arragarahi),

The wise man is not soiled regarding what is seen or heard.

K I, p. 389, Stn 4, 2, 13. Cf. the whole context.

7. S II-III, pp. 94-95, Nidanasaryutta, 66.
8. M I, p. 338, Mahatanhasankhayvasutta, 15.
9. S II-IIL, pp. 258-259, Khandhasamyuita, 14.

11.
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. ST, p. 409, Radhasamyutra, 17. The following sutta (18) begins with the

question: Anattadhammo, anattadhammo’ti, bhante, vuccati. Katamo nu
kho, bhante, anattadhammeo ti? The term anattadhammo is then applied to
each one of the khandhas, not as an adjective, but as a noun, ‘riipam anat-
tadhammo, vedana anattadhammo, etc.’, where the rendering of anattadham-
mo cannot be, “being non-self by nature’. but *a phenomenon that is non-self”
(Cf. The Crit. Pali Dict. s. v.). All these phenomena are collectively mentioned
in sabbe dhamma anatti a dictum which will be discussed later on.

S II-I0, p. 305, Khandhasamyutta, 68. The following sutta (69) is composed
on the same pattern, but instead of anatta we read anattanivam, ‘belonging to
the non-self’. A similar teaching, but given in a simpler form, is found at S I1-
111, pp. 391-392, Khandhasamivutta, 143-145. The first of these three suttas
begins with: ‘For whatever is non-self, bhikkhus, vou must put away desire
(chando). And what, bhikkhus, is non-self? Body, bhikkhus, is non-self, etc.’.
The other two suttas substitute rago and chandarago, respectively, for chando.
The khandhas are non-self in relation to the past, the future, and the present:
‘Body, bhikkhus, is non-self, both past and future, what then shall we say of
the present? Thus discerning. bhikkhus, the learned ariyan disciple remains
indifferent for the body that was in the past: is not delighted with any future
body: and has attained to repulsion and detachment from, as well as to ces-
sation of, the now existing body’. (The same applies to the rest of the khand-
has)) S T-111, pp. 257-258, Khandhasamyutta, 11. All kinds of khandhas are
non-self: “All material forms, whether past, future, or present, whether inter-
nal or external, whether gross or subtle, whether low or excellent, are ascer-
tained to be impermanent, this is one reflection: are ascertained to be painful,
this is one reflection; are ascertained to be non-self, this is one reflection...’.
(The same applies to the rest of the khandhas.) K V. pp. 58-39, Pts 1. 1. 5.
113. The khandhas are said to be impermanent, painful, non-self in different
ways.

. KV, p. 206, Pts 1, 3, 4, 33. The rest of the khancdhas are also declared to be

impermanent, painful, non-self, but the formula used therein is different. See
also Thid,, pp. 343-344 (2, 1,0, 2, 14 ), where anattato anupassanaithena vi-
passana, is applied to all the khandhas.

. K VII, p. 253, Theriapadana, 3, 6. 236. One who knows the khandhas to be

non-self, knows them perfectly well, and by knowing them thus: “he is free
from the body, he is free from [eeling, he is free from perception, he is free rom
the inner complexes, he is free from consciousness, he is free from birth, old-
age, death, suffering... I say. “he is free from Pain™.” S II-1IL. p. 393, Khand-
hasamyutta, 149. :
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14.

18.
19.
20.
21,
22,

23,
24,

SIV.p. 119, Salavaranasamyutta, 142. Identical reasoning is applied to sen-
sorial objects at fhid., p. 120, Salavarasamyutta, 145,

. S1V, p. 136, Salayatanasariyutta, 174—176. The same is said ol sensorial ob-

jects at Thid,, p. 137, suttas 183-185. See also: “Eve, be it past, future, or pres-
ent is non-self, ete.”. (The same applies to the rest of the senses.) The suiia ends
up with the stock passage of feeling disgust, a disgust that leads to detachment
and ultimate liberation. S IV, p. 138, Salayatanasariyutta, 192-194. Also
Ihid, p. 141, sutta 224, The same applies to sensorial objects at /hid., p. 138,
suttas 201-203. Also Ibid., p. 142, sutta 227.

. S 1V, p. 122, Salayatanasamyutra, 149. Similar to this is sutta 164 (Ibid., p.

133), where the theme is that one should get rid of desire for whatever is non-
self. See also: “How knowing, how seing, Lord. fetters go to their destruction?”,
‘By knowing, by scing the eye as non-self, bhikkhus, fetters go to their destruc-
tion; by knowing, by seing visible forms as non-self...: by knowing, by seing
visual consciousness...; by knowing, by seing the eye’s sensorial contact as
non-self, bhikkhus, fetters go to their destruction. And whatever feeling, be it
either pleasant or painful, or neither pleasant nor painful, which arises de-
pendent on this sensorial contact of the eye, by knowing, by seing that also as
non-self, fetters go to their destruction’. (The same applies to all the other
senses.) S IV, p. 28, Salavatanasamyutta, 55.

. STV, p. 134, Salayatanasamyutta, 167. Cf. also the negative statement, ac-

cording to which, the bhikkhu not endowed with certain eleven qualities is un-
able to see anatta in the senses, the objects of sense, etc. A IV, p. 398, Fkada-
sanipéto, 3, 3, etc. The term agnaitd, even il itsell negative, has in this context
a clearly posilive meaning, something that can be seen and known, very much
like the abhava of the Naiyayikas. The same will apply to texts that speak of
anattasafifia or ‘awareness of non-self”.

M IIL. p. 95, Chabbisodhanasutta, 3.

K VII. Apd 2, p. 238, Theriapadana, 3. 1. 42.

A I, pp. 266-267, Sattakanipato, 10.

S V. pp. 293-294, Sotapattisamyutia, 3.

SV, p. 117, Bhojjhargasamyurta, 78. The Crit. Pali Dict. transaltes anatia-
sanfia as ‘the conception of anatta’ We prefer to give sadiia here the sense of
‘awareness’, since it is a thing that can be intentionally fostered and made to
grow. The Crit. Pali Dict.’s translation would hold in the case of anartani,
bhikkhave, atta ti sannavipallaso cittavipallaso ditthivipallaso. A1l p. 54, Ca-
tukkanipato, 5, 9.

AL, p. 41, Ekakanipato, 18, 78.

A 11, pp. 346-347. Pafcakanipato, 8, 2, 1. The same five qualities are pre-

27,
28.
29,
30.

R 4K,
32.
33
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scribed for the perfect knowledge of attachment (raga) at Ihid. p. 515 (29, 3).
One more quality is added to the preceding five at A 11, p. 50, Chakkanipato,
4. 5. where the qualities in question are called *vijjabhagiva’, ‘connected with
wisdom’. Still one more quality added to the list at A III, p. 268, Sarrakani-
pito, 11, 3, where again the aim is the higher knowledge of attachment. At A
IV, p. 32, Navakanipato, 2. 6, the types of awareness to be fostered with great
profit, which are conducive to nibbana, and among which is found *the aware-
ness of non-self in what is painful’, are nine. At A IV, p. 183, Dasakanipato,
6, 7. the qualities are ten, with the same purpose as the preceding ones. At A
IV, p. 355, Dasakanipato, 23. 1. the qualities are ten, and they are to be
fostered for the higher knowledge of attachment.

. A IO, pp. 193194, Sattakanipato, 5. 6. 8.
. ATIL pp. 170-171, Sattakanipato, 3, 7. 2. Repeated at DII. p. 64, Mahapar-

inibbanasutia, 10.

A IV, pp. 184-185, Dasakanipato, 6,9, 2.

Sce the description of asubhasaiifia at A 1V, p. 186, Dasakanipato, 6, 10.
KI p. 105 Ud4, 1.4,

Other texts where anattasufifia occurs all by itsell, without any limitation in
the denotation of anatt@ being explicitly stated, are:

(a) *He fosters the awareness of impermanence. .. he fosters the awareness of
non-self...’. A 1, p. 41, Ekakanipato, 18, 82-83.

(b) Five qualities are to be fostered for the higher knowledge of attachment
(raga). among them, ‘the awareness of impermanence, the awareness of non-
self. the awareness of death...’, A IL, p. 513, Paiicakanipato, 29, 2. Similarly.
at A IV, p. 183, Dasakanipato, 6, 7. where "the awareness of impermanence,
the awareness of non-self, etc.”, are among the ten qualities to be fostered with
great profit. See also Ibid., p. 355 (23, 2), but in what immediately precedes
(23, 1) anattasaiiia is imited by dulkhe.

(c) *In the casc of one aware of impermanence, the awareness of non-self is
established. One who is aware of non-self succeeds in rooting out conceit’, A
IV, p. 5. Navakanipato, 1. 1, 7. The text coincides exactly with the above quot-
ed passage at K I, p. 105, Ud 4. 1, 4.

(d) ‘For the removal of the heretical view of sell (artanuditrhi) the awareness
of non-self should be fostered’, A 111, p. 146, Chakkanipato, 11, 6.

(e) ‘He should foster the awareness of impermanence. the awareness of non-
sclf. the awareness of the foul’, K 10, p. 326, Tha 10, 7, 594.

A IV, p. 186, Dasakanipatoe, 6, 10, 5.
KIV,pt. II, p. 33, Cln 2, 1, 4.
A T, p. 230, Sattakaniparo, 7. 2, 3-9.
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34.

35.

36.
37.
38.
39,
40.
41,
42.

43,
44.

45.
46.
47,
48.
49,

A L p. 139, Tikanipato, 5, 7-8. See also K L. p. 53. Dhp 26, 383. where
sankhara is the opposite of akaram.
M I, pp. 328-329, Dhawmvibhargasutta, 18-19. It is to be noted that ‘de-be-
coming’ (vibhava) as opposed to becoming (bhava) has not here the sense of
absolute cessation of becoming consequent to liberation, but a *de-becoming’
that is entirely samsaric, and to be followed by another becoming. This applies
to all the contexts where both these terms appear together.
S IV, p. 15, Salayatanasamyutia, 23.
S IV, p. 26, Salayatanasamyutta, 46.
S IV, pp. 47-48, Salavatanasamyutta, 80.
A I, p. 143, Chakkanipato, 10, 9.
The Collection of the Middle Length Sayings, Vol. I, p. 107, n. 1.
K I, p. 452, Thi 14, 1, 392-394.
‘So yadeva tattha hoti riipagatam vedanagatam safinagatar vififianagatam
te dhamme aniccato duklkhato... samanupassat’, M 11, p. 118, Mahamalu-
kyasutta, 5.
K1, p. 430, Stn 5, 7, 101.
K II, p. 305, Tha 6. 8. 422. See also:
(a) Truly when the dhammas manifest themselves,
To the ardent. meditating brahmana,
Then all his doubts vanish,
Inasmuch as he comprehends the dhammas with their conditions (sahe-
tudhammarn).
K I p. 63, Ud I, |. Repeated at Mvg p. 3, Mahakkhandhaka, 1.
(b) There is no fear, chieftain, for one who sees, as it really is,
The pure and simple causal arisal of dhammas (suddham dhammasam-
uppadar), the pure and simple continuity of compounded things (sudd-
ham sankharasantatin).
K I, p. 341, Tha 16, 1, 716.
KIV, pt. I, p. 118, CIn 2, 6. 45.
Mveg, p. 11, Mahakkhandhaka, 6, 1.
ATl p. 459, Paficakanipato, 18, 9, 7.
KI, p. 68, Ud1.7, 14,
K VI. Apd 1. p. 82 (3, 2. 52). The expression is of very frequent occurrence
in the Apadana. For instance: K VI, Apd 1, p. 156 (8, 10, 48); Ibid., p. 421
(40, 10, 484); Ihid, p. 455. (41, 10, 357); K VII, Apd 2, p. 4 (43, 2, 16): Ihid.,
p. 6 (43, 3, 38), etc.

50. K I, p. 435, Stn 5, 14, 130; Ibid., p. 436, Stn 3, 15, 137.
51. K IV, pt. I, p. 164, Cln 2, 13, 74. Repeated at Ihid, p. 174, Cln 2, 14, 81.

5T,
58.
59
60.
61.
62,

63.
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. A Ill, p. 142, Chakkanipato, 10, 5. The first part of the sutta describes a con-

dition opposite to this one.

. Cf. also A III, pp. 161-162, Sartakanipato, 2, 6-9.

A 11, p. 162, Sattakanipato, 2, 8.

5. K1, p. 43, Dhp 20, 279. The three §lokas occur also at K II, p. 337, Tha 15,

1, 676-678.

. KIV,pt. I p. 78, Mnd 1, 4, 27. Repeated at Ihid., p. 155 (1,9, 72): 1bid., p.

197 (1, 10, 88), where we read sabbe dhamma anarta, but where we also find
an assertion of ait@ when, to every item, the following refrain is added, “Thus
he himself knows the dhamma and sees it by his very self (attapaccakkham),
and does not give faith to any one...”. See also K IV, pt. 1L, p. 46, Cln 2, 2,
10, etc.
K IV. pt. I, pp. 4041, Cln 2, 1, 8.
A 1, p. 37, Catukkanipato, 4, 4. 3.
A I, pp. 420-421, Agthakanipato, 9. 3.
A TV, pp. 183-184, Dasakanipato, 6. 8.
KV,p 423, Pts 2,8, 1, 1.
KIV, pt. 11, p. 81, Cln 2, 4. 22-23. For the original text commented here. see
K1 p.427,Stn 5, 5, 78-79. The same applies to another comment that reads,
‘By the best dhamma is understood the deathless nibbana (dhammam
settham vuccati amatam nibbanam)', which is an explanation of:

And knowing the best dhamma,

Thus you will cross this current.
K IV, pt. 11, pp. 100-101, ClIn 2, 5, 33. Original text commented here found
at K 1. p. 429, Stn 5, 6, 89.
Prv, p. 160 (3, 1). Cf. what the Editors of the Nalanda Edition have to say
about the place of the Parivara in the Tipitaka: ‘The following two facts must
be considered to determine the place of the present volume, the Parivira Pali,
in the Tipitaka: (i) in the entire Tipitaka this is the only book that gives evi-
dence of the practice of committing a text to writing; and (ii) this book gives
a list of as many as twenty nine teachers, in succession, of the tradition of the
Vinaya in the island of Lanka, after the establishment of the Dhamma over
there accomplished by the mission led by Prince Mahinda. This indicates that
this book must have been compiled somewhere in Ceylon at a much later date,
when the practice of writing would have come in vogue. As, perhaps it proved
to be very useful for higher studies in the Vinaya, the Elders of the Synods dec-
ided to give it the prestige of the word of the Buddha; and just like the Ka-
thavatthu, accepted it as an integral constituent of the Tipiraka.’ (Intr.. pp.
1X-X).
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64. This, notwithstanding the teaching of M 1, p. 6 t., Malaparivavasutta, 6 £,
where all conceit as regards nibbana is condemned. The nibbana which is the
object of conceit ceases being the true nibbana.

65. 8 [-1I1, pp. 351-352, Khandhasarmyutta, 90.

66. M I, p. 280, Cilasaccakasutta, 2.

67. M III, p. 382, Chachakkasutta, 8-9. The same reasoning applies to all the
other senses with their corresponding consciousness, objects. sensorial con-
tact, feeling, craving.

68. The Bhagavadgita (London, 1973), Intr.. p. 10.

69. See, for instance, the last Yogasiura of Patafijali, Purusarthasimvanam
gunanam pratiprasavah kaivalyam, svariipapratistha va cittisaktiriti.

70. “The Sankhya soul is described as being devoid of any and every characteristic;

but its nature is absolute pure consciousness (cii). S. Dasgupta. 4 History of

Indian Philosophy, Vol. I (London, 1932), p. 238. Also: ‘Therefore the self]
of which we can only say that it is intellect (cizi), which is other [than the
aspects (guna)], and which is undefiled (suddha) [by objects], is absolutely con-
trary in quality even to sartrva, which is mutable’, H. Woods, The Yoga Sysiem
of Patafijali (Harward Univ, Press, 1927), p. 262.

T1. Ye suvimutta te kevalino. Ye kevalino vattam tesari natthi paifiapanaya (S
1, p. 289, Khandhasamyutta, 56). Afifiena ca kevalinam mahesim, khinasa-
vam kukkuccaviipasantarm... (S 1, p. 166, Brahmanasarvutta, 8). Repeated
at KL p. 282, Stn 1, 4, 82 and Ibid., p. 339 (3. 4. 79). The terms kevall and
kevalajiiana are frequently used in Jainism, too.

72. S U-III, p. 295 f., Khandhasamyutia, 59. The whole sutta has been incorpo-
rated into Mve, p. 16, Mahakhandhaka, 8, 20-23.

73. M 1, p. 183 £, Cilasaccakasutta.

74. S I-IL, p. 260, Khandhasarmyutta, 20.

NOTES TO CHAPTER 12: ‘ASMIMANA, SAKKAYADITTHI,
SASSATAVADA AND UCCHEDAVADA'

1. Following the line of thought that posits an alfinity between early Buddhism
and certain other systems, which, even though teaching the doctrine of anatta,
maintain, nevertheless, the doctrine of the reality of the self, we may quote
here siitra 6 of the Second Chapter of the Yogasiitras of Patafijali, ‘Drgdar-
sanasakivorekatmatevasmita’, where asmita corresponds with asmimana in
the Pali texts. Asmiid is defined. in J. H. Woods’ rendering of the siitra, as:
‘When the power of seing and the power by which one sees have the appear-
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ance (iva) of being a single self, [this is] the feeling of personality (asmita)’.
Vacaspati Misra’s commentary on the siitra contains the following explana-
tion: “The seing and that by which one sees are precisely the two powers of the
two, the self and the not-self. That undifferentiated consciousness (avidva)
which 1s characterized as being the perception of a self in what 18 the not-self,
and which has the appearance of being a single intended-object, but which, in
the strict sense. is not a single self, — this (avidva) is the feeling of personality
(asmitay, J. H. Woods, Op. cit, p. 115. This feeling of personality or conceit
is represented in the Sankhya system by aharikara, from which the senses and
the objects of sense are supposed to proceed. We shall see how. according to
the Pali texts, asimdana is rooled in the identification of the self with the ac-
tivities of the senses and the khandhas. In Horace Hayman Wilson's comment
on Sankhvakartka 24, we read: “The term here given as the synonym and del-
inition of “egotism ™, aharnkara, is abhimdna, translated “consciousness™. The
ordinary sense of both is “the pride or conceit of individuality™; “‘self-suffi-
ciency™; the notion that *'T do, I feel, I think, I am”, as explained by Vacha-
spati: I alone preside and have power over all that is perceived and known,
and all these objects of sense are for my use. There is no other supreme except
[: I AM. This pride. from its exclusive [selfish] application. is egotism’. H. Th.
Colebrooke, Op. cit, p. 123.

. The whole text is repeated several times, but substituting for mannitam: in-

jitam, phandiiam, papaficitam, managatam, terms suggestive of instability,
confusion, and pride, S IV, pp. 180-182, Salayatanasarmyvuita, 248.

. AL p. 263, Catukkanipéto, 26, 4. 2.
. AL p. 144, Chakkanipato, 10, 11.
. AL pp. 122-123, Tikanipato, 4. 2. The same ideas are repeated in the follow-

ing sutta (4, 3).

. Al pp. 346-347. Pasicakanipato, 8, 1. 6. and 8, 2. 6.

7. ML, p. 331, Dhatuvibhangasutta, 26.

. See: ‘T will declare to you. Kappa, the island of those who have gone bevond

old-age and death, [the island] which stands in the middle of the worldly cur-
rent, in this fearsome flood. ... I call that nibbana, the destruction of old-age
and death’, K T, p. 433-434, Stn 5, 11, 118-119. See also: ‘atdri jatim mar-
anam asesam’, Ibid., p. 320 (2, 12, 135).

. ‘Those beings who. knowing this, have attained nibhana in this very life, being

at peace for ever, they have crossed the entanglement in the world’, K T, p. 433,
Stn 5, 10, 112, See also: ‘1 attained the deathless peace, the unfailing state of
nibbana’, Thid. p. 298 (1, 11. 206). This utter peace that follows the complete
destruction of conceit demands the complete destruction of all doubt, to which
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10.
I
12.

13,
14.
15;

such an importance is given in the Nikayas. Thus we have a passage that
speaks of the incompatibility of a condition where no conceit exists and the
survival of doubt. The passage ends: “This is precisely the escape from the dart
of uncertainty and doubt. to wit. the complete rooting out of the conceit “I
am”,” A IIL, pp. 14-15, Chakkanipate, 2, 3, 6. The whole passage is repeated
at D II0, p. 193, Sangitisutia, 31.
KIp 154, Ud 7. 1,2
S II-IM, pp. 327-328, Khandhasamyutta, 83.
S II-10L, p. 278, Khandhasamyutta, 47. See Sarikhyakarika, 64:

Evar tatvabhyasannasti na me nahamityaparisesan,

aviparvayadvisuddham kevalamutpadyate jiianam.
Translated by H. Th. Colebrooke as, ‘So. through the study of the principles,
the conclusive, incontrovertible, one only knowledge is attained, that neither
I AM, nor is aught mine, nor do I exist’, Op. cit., p. 240. We may quote also
H. H. Wilson’s reflections appended to this karika: ‘By these expressions
therefore. however quaint or questionable, we are not to understand a negation
of soul. This would be a direct contradiction to its specification as one of the
categories of the system, one of the twenty-five essential and existent princi-
ples. It is merely intended as a negation of the soul’s having any active parti-
cipation, individual interest or property, in human pains, possessions or feel-
ings. “Tam, I do, I suffer”, mean that material nature, or some of her products,
(substantially) is, does, suffers; and not soul, which is unalterable and indif-
ferent, susceptible of neither pleasure nor pain, and only reflecting them, as
it were or seemingly sharing them, from the proximity of nature. by whom
they are really experienced...’, Ihid., p. 243. Even though Safikhya and early
Buddhism do not agree in all their teachings, who is there that, while reading
about the relationship shown here between the self and prakrii, is not re-
minded of the relationship in early Buddhism between the self and the non-
self, i.e.. the reality presided and moved by the paticcasamuppada?
S IV. pp. 36-37, Salayatanasamyutta, 69.
S IV, pp. 81-82, Salayatanasarmyutta, 108,
M IIL, pp. 263-265, Anandabhaddekarasutta, 3. The passage is meant 1o be
an explanation to the verse:

He should not turn to the past. he should not long for the [uture,

What is past is lost, what is to come has not yet been obtained.

The one who looks at existing things (dhammarm), as they really are,

He. immovable. not to be troubled. is the one the wise appreciates.
The original of this sufta seems to be M L1, pp. 260-262, Bhaddekarattasuita.
See also M I, pp. 271-273, Mahakaccanabhaddekaratiasutta, 7-10. where

16.

17.
18.
19.
20.
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the same delight in the past, longing for the future, and involvement in the
present are described.

S 0L p. 210, Rahulasarmyutta, 22. Repeated at S II-TI, pp. 307-308,
Khandhasarmyutta, 72; Ibid., pp. 383-384, sutta 125. There is another series
of suttas worded exactly in the same way, but differing from the previous ones
in that they have as their aim the suppression of tendencies to conceit of I
and “mine”. S T-IIL, pp. 209-210, Rahulasamyutta, 21 S T-MI, p. 307,
Khandhasarmyutta, 71 Ibid., p. 326, sutta 82, where the passage in question
constitutes only a portion of the sutta. M III, p. 80, Mahapunnamasutta, 4,
is a repetition of Khandhasarmyutia, 82, just quoted.

S IV, pp. 20-21, Salayatanasamyutta, 30.

S IV, pp. 21-22, Salayatanasamyutta, 31.

S IV, pp. 22-24, Salayatanasaryutia, 32.

The consideration of impermanence and pain. without any reference to anatta
is also pointed out at times as a remedy against conceit. Cf. S II-1I1, p. 279,
Khandhasamyutta, 49. where the incongruity is noted of holding views such
as: “Betteram I”", “‘equal am I”’, “worse am I"", as regards everyone of the im-
permanent and painful khandhas. All the same, the sutta ends with the con-
sideration of non-selfhood regarding the khandhas by means of the stock pas-
sage: “What do you think, Sona. is material form permanent or imperma-
nent...". See also M IIL, p. 179, Mahasuifiatasutta, 7, where the consideration
of the rise and fall of the khandhas conduces to removal of asmimana. See also
§ TI-T1. p. 370, Khandhasarmyutta, 102, where the awareness of imperman-
ence. well developed, is expected to remove all asmimana.

. ATV, p. 5. Navakanipato, 1, 1. 7; also Ibid., p. 9. (1, 3, 17) and K L p. 105,

Ud4, 1,4

. M 1L, p. 106, Sappurisasutta, 12.
23, M I, p. 108, Sappurisasutta, 13.

24. M 1, p. 372. Citlavedallasutia, 6.

26.
27.

. M IIL p. 58. Anefijasappavasutia, 5, 6. In the second half of the quotation a

mama has been filled in, on the analogy of another mama which occurs in a
very similar text of the Arigutiara, in a context where conceit regarding the
sphere of no-thing is also discussed. ...na ca mama kvacani... ATl p. 188, Ca-
tukkanipato, 19, 5.

S TI-1I0, p. 450, Sariputtasaryutta, 1.

One cannot but see in the last vimokkha an achievement similar to what in
the Yogasiitras of Patafijali. Ch. L 5. 51. is called nirbfja samadhi, the final re-
sult of such condition being described in the Vyasabhasya as: ‘Consequently,
its task ended, together with the subliminal impressions which are conducive
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30.

31,

32.

37.
38.
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to Isolation. the mind ceases (from its task). When it ceases. the Self abides in
himselfand is therefore called pure and liberated’. J. H. Woods. Op. cit., p. 98.

. M L p. 369, Cilavedallasutia, 2. Also S IV, p. 231, Jambukkhadakasary-

utta, 15, where the speaker is Sariputta.

The transmigrational character of sakkéayo is also taught in the following pas-
sage: “The fire of lust burns mortal men, addicted to sensual pleasures, infat-
uated. The fire of ill-will burns also malevolent men, who kill living beings.
The fire of delusion burns also men bewildered. ignorant of the ariyan dham-
ma. People who know not these fires, addicted to their existential aggregate,
make hell swell, as well as animal wombs, and the devilish abode of ghosts,
unfree from Mara’s bonds’, K T, p. 244, Ttv 3, 44,

Sakkayo, its arisal, its cessation, and the way conducive to its cessation, are
explained in a very similar way at S II-IIL. pp. 372-373, Khandhasamyutta,
103. See also IThid., p. 373. sutta 105,

M L p. 370, Calavedallasutta, 3. The same description of sakkayadiithi is
found at S II-1IL, p. 323, Khandhasamyutia, 82, and M 101, p. 79. Mahapunn-
amasutta, 2. In both the last cases, the speaker is the Buddha.

S [III1, p. 398, Khandhasaryutta, 155. The nex sutia (156) follows the same
pattern. but instead of sakkayvadirthi it discusses attanudifthi, which, as we
shall see, is practically a synonym of sakkavadifthi. To verify the central po-
sition in early Buddhism of the polarity between self and non-self, we can ex-
armnine the whole series of suttas in this part of the Saryutia. All follow the
pattern shown in the quotation, and deal. among other things, with the heresy
of eternalism, with the heresy of annihilationism, with micchadiithi in general,
and finally with sakkayadiithi and attanudigthi, proving thereby the aflinity
prevailing among them all, as all of them depend for their arisal on the iden-
tification of the non-self with the selll

. M T, pp. 385-386, Chachakkasutta, 10-11.
. K I p. 437.8tn5, 16, 144, Also at K VIL Apd 2. p. 136 (54, 10, 353-354).

Quoted at KTV, pt. I, p. 380, Mnd 1. 15, 186. Commented on in the Culla-
niddesa, as we shall presently see.

. K IV, pt. IL pp. 196-197, Cln 2, 135, 88.
K V., pp. 159-161, Pts 1, 2, 5. 21-24. The equivalence of sakkayaditthi and

attanuditthi is confirmed later on when to the question. sakkdayadirthiva ka-
tamehi visativa akarehi abhiniveso hoti?. the answer given is the same as the
one given to a similar question on attanuditthi. Ibid., p. 171 (1, 2, 5. 44-46).
K V.pp. 181-182, Pts 1. 2, 5, 74.

S TI-11L, pp. 311-312, Khandhasarmyutta, 78. The whole sutta is repeated at
A 11, pp. 36-37. Catukkanipato, 4, 3. The sway of sakkayo extends even to
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Brahmaloka. There is a sutta in the Samyutia that teaches how a sick man
should be comforted. First, he should be detached from all love for relatives,
for love for sensual pleasures, he should be instilled every time with desire for
a higher sort of heaven. till Brahmaloka is reached. Then he should be exhort-
ed like this; ‘Friend, even the Brahma-world is impermanent. unstable, entire-
lv immersed in the existential aggregate (sakkavaparivapanno). Well, rever-
end one, rousing your mind out of the Brahma-world. focus it on the cessation
of the existential aggregate. And if he were to say, “my mind is roused from
the Brahma-world, and I focus it on the cessation of the existential aggregate™.
I say, Mahanama. that there is no difference between a lay disciple whose mind
is thus [reed. and a bhikkhu whose mind is emancipated from the asavas, in-
asmuch as there is [reedom by means of freedom’. SV, p. 351, Sorapittisam-
yutta, 54.

A IIL pp. 136-137, Chakkanipato, 9, 1.

The same striking opposition is found in the following context, where first we
find the description ofa bhikkhu who enjoys activity. given to talk, sleep, com-
panionship. etc. He is heading for an unhappy end. The description ends with:
‘Such one, friends. is said to be a bhikkhu addicted to the existential aggregate
(sakkavabhirato), he does not leave aside the existential aggregate for making
a complete end of Pain’. While the bhikkhu who behaves in the opposite way:
‘Such ane, friends. is said to be a bhikkhu who finds delight in nibbana (nib-
banabhirato), he leaves aside the existential aggregate for making a complete
end of Pain’, A 11, pp. 15-16, Chakkanipato, 2, 4. Repeated in the following
sutta (2, 3).

A 1L, p. 485, Panicakanipato, 20, 10, 5. The description of the five factors of
deliverance is repeated at D ITI, pp. 186187, Sangitisutta, 26 and at D II, pp.
215-216, Dasuttarasuita, 6. Similar to the previous one is the following text,
where first the negative instance is given and then the parallel case is stated in
a positive way: ‘Herein, bhikkhus. a bhikkhu dwells having attained to a cer-
tain calm release of mind. He reflects on cessation of the existential aggregate;
while he is reflecting on cessation of the existential aggregate his mind rejoices
in it. is pleased with it, finds satisfaction in it, lets itself go regarding it. Bhik-
khus, the cessation of the existential aggregate is to be expected in the case of
such a bhikkhu’, A I, p. 176, Catukkanipato, 18, 8. 1-2.

M III, p. 60. Aneiijasappavasutta, 10.

“The wrong view of the existential aggregate, doubt and clinging to morality
and religious practices — these are the three fetters cast off in the stage of the
stream-winner’, KV, p. 341. Pts 2, 1, 0, 1, 10,

S II-111. po. 414415, Ditthisamyutta, 1.
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45.
46.

=1

33.
54.
55.
56.

S II-IT1, p. 472, Vacchagottasarnyutia, 1.

The sutias continue being composed on this same pattern and attribute the ar-
isal of the manifold speculative theories to: lack of insight regarding everyone
of the khandhas, the same as before (6-10): incomprehension (a nabhisamaya)
(11-15); lack of understanding (ananubodha) (16-20), etc.

. S IV, pp. 255-256, Cittasamyutta, 3.

. STV, pp. 335-338, Abyakatasamyutia, 7.

K IV, pt. I, p. 42, Mnd 1, 2, 12

.S I-1IL, p. 352, Khandhasaryutta, 90.

. STI-IIL pp. 351-353, Khandhasamyuita, 90. The Kaccana incident. to which

reference is made here, occurs in its original setting at S II-11L, p. 17, Nidana-
sarmyuita, 15, where the query is: "How far is there right view?'

All these questions occur also at S TI-11L, p. 25, Nidanasariyutta, 20, where
it is said that such questions do not arise in the mind of one who knows by right
wisdom the dhammas of the paticcasamuppada.

M I, pp. 12-13. Sabbasavasutia, 5-6.

S L, p. 135. Bhikkhunisaryuita, 10.

M 101, p. 81, Mahapunnamasutta, 5.

Tt will not be out of place to quote here H. H. Wilson’s comment on the above
quoted karika: ‘The doctrine here laid down seems at variance with what has
preceded, and with the usual purpot of the notions that attach the accidents
of bondage and liberation to the soul. Apparently, however, the difference is
one of words only. Soul is incapable of action, consequently is not liable to
change. Tt cannot be bound, as the consequence of acts which it does not per-
form: and as it is never in bondage it cannot be set free. The application of
these terms to soul, therefore, is to be understood in a relative not in a positive
sense: and their positive signification is properly restricted to nature. It is na-
ture that is bound, nature that is liberated, nature that undergoes change or
migration. When nature attaches itself to soul, when she separates from it, the
converse is equally true, soul is attached to, or is separated from, nature; and
is consequently said to be bound, to be set free, to undergo change. But soul
is passive in all these things: it is nature that is active, that binds, loosens, or
changes form. Gaudapada’s explanation of these subtleties is not very clear.
but such appears to be his understanding ofthe texts’, H. Th. Colebrooke, Op.
cit,, p. 237. Later Jainism had a similar idea of the ultimate nature of the self:
‘He who beholds the self as not-bound (abaddha), not-touched (aprsta), not-
other (than itself) (ananyaka), permanent (nitya), undifferentiated (avisesa),
unattached (asaryukta). know him to be a holder of the right point of view’,
<rf Kundakunda, Op. ¢it., p. 25, v. 14. To say that the self is not bound is to
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say that is free by nature. But this will not impair Kundakunda’s zest to de-
scribe man’s bondage and to persuade him to attain liberation. In the texts
quoted, both the Sankhyvakarika and Kundakunda view the self from a met-
aphysical perspective. This was never the perspective taken by the Buddha.
His aim was definitely practical he intended only to preach salvation and to
exhort men to free themselves from the misery ol mundane existence. It was
of no practical use, from such point of view. to say that man was by nature
a liberated being. Buddha spread his message not looking down from the peak
of perfection, where few have the courage to climb, but from the valley of old-
age and death, of existential pain, where most men seem willing to stay for
ever. Hence his constant insistence not on what the self is, but on what the selfl
is not. and should, therefore, be discarded.

. A [urther confirmation of the point made in Chapter 11, that sabbe dhamma

anatta does not apply to nibbana, which is no part ofl the paticcasamuppada.
Taking hold of the sentence just quoted an anattavadin would say that the
Buddha is teaching here that all moral activity should be attributed to the
dhammas of the paticcasamuppida. It is true that all activity, as such, imply-
ing as it does change, falls within the realm of the dhammas. But there is no-
thing in the dhammas that gives the reason, the cause, for a moral activity that
strives to break the chain, The chain, left to itself, will never stop. but will ever
renew itself, and keep itself moving. This sentence, therefore, needs the cor-
rective of all those texts, so numerous and so clogquent, in which the activity
of the moral self is emphasized. The one-sided insistence on the paticcasam-
uppada doctrine, with the resulting neglect of the activity of the moral self, was
responsible for the denial in later times of the reality of the moral agent. The
teaching of this passage seems rather to be that whatever speculative difficulties
may be experienced. and to which a true bhikkhu should never pay attention,
one should never come to the conclusion that the dhammas of the paticca-
samuppdda are in any way the self,

. M IIIL, pp. 81-82, Mahapunnamasutia, 5. This incident is reported also at S

1111, pp. 326-327, Khandhasamyutta, 82. This version of the incident seems
to be later than the one occurring at M IIL It is also possible that both versions
depend on a common source which they reproduce differently. The fact is that
the variant readings in M II1. give place in S TI-IIT to a neat version which seems
the work of a later compiler who cven combines different readings. Thus in
S II-1IT we read, patipucchavinita kho me tumbhe, tatra tatra tesu tesu dhamme-
su, where there seems to be no reference to the paticcasamuppada.

M I, p. 283, Calasaccakasutta, 6. Either the Jain position is misrepresented,
or Aggivesana oversimplifies matters, or, finally, displays ignorance of his own
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faith. From the metaphysical point of view, the self of the Jainas, no less than
the self of early Buddhism. is not the body. nor the senses and their functions.
Thus:
Jivassa natthi vanno navi gandho navi raso navi phiso,
navi rigpam, na sariram navi santhanam na samhananam.
Srf Kundakunda. Op. cit,, p. 50. v. 50. All thesc realitics are said to belong to
the self only from the vyavahara point of view, not from the point ol view of
reality (niscavanaya):
Vavaharena du ede jivassa havanti vannamadiya
gunathananta bhava na du ket nicchavapayassa.
Ibid., p. 55, v. 56. We dare say that this distinction is in the Nikavas in a latent,
not developed, condition. When this distinction was made explicit, it served
only to deny the reality of the moral agent. In Tainism. the vyavahara point of
view in no way detracts from the reality of the self. That vedana is not the self
is clear from:
Jo vedadi vedijiadi samae samae vinassade whayam,
tam janago du nani ubhayamavi na kankhai kayavi.
Ihid, p. 141, v. 216. See A. Chakravarti’s comment on this, Ibid., pp.
141-142. Where early Buddhism parts company with Jainism is in the ques-
tion of perception and knowledge. Thus we read in A. Chakravarti’s comment
on the corresponding gathas: ‘No. perception and knowledge are not attributes
to be transcended by the supreme consciousness, because they are the attri-
butes of the suprenie consciousness itsel”. But even in this matter. the writer
makes the following reservation: *Of course it should not be misunderstood
that these properties of perception and knowledge are the same as the process
of perceiving and knowing associated with the empirical cgo’, Ihid., pp.
183-184. Consequently, the real difference between early Buddhism and Jain-
ism is in the fact that the former never predicated consciousness as an attribute
of the sell.
Against what is asserted at D I, p. 100, Sonadandasutta, 5. samano khalu bho
Gotamo kammavadr kirivavadr, See also, A I, p. 60, Dukanipato, 4. 3. 3,
Another confirmation, again. of the opinion that the saying, sabbe dhamma
anatta, does not refer to nibhana.

. STV, p. 343, Abyakatasaryuita. 10.

It is worth comparing the conclusion to which we arrive, by applying the
principle established above to the passage under discussion, with the conclu-
sion to which Oldenberg arrives: *,.. If the Buddha avoids the negation of the
existence of the ego. he does so in order not to shock a weak-minded hearer.
Through the shirking of the question as to the existence or non-existence of the

Notes to pages 259-268 375

cgo, is heard the answer, to which the premises of the Buddhist teaching
tended: The cgo is not. Or, what is equivalent: The Nirvana is annihilation’,
H. Oldenberg, Buddha: His Life. His Doctrine, His Order (Delhi. 1971). p,.
273. The Buddha was not ‘shirking the question’. he was answering it with
what, according to our interpretation. was a meaningful silence. It was useless
for the Buddha to speak if he knew for certain he was going to be misunder-
stood. It was. besides, his policy never to state anvthing positive on the met-
aphysical self. The reason for this will be indicated in the next chapter.

64. KV, p. 172, Pts |, 2, 5, 4748,

65. KV, pp. 172-173, P1s 1, 2, 6, 50-52,

66. M IIl, pp. 24-25. Paficattayasuiia, 5.

67. S II-ML. p. 395, Khandhasamvutta, 152.

68. M I, pp. 181182, Alagaddapamasuia, 12.

69. M IIL. pp. 24-25. Paiicatiavasutta, 5.

10. X L-pp: 21 1-212,_Tvt 2,22,

T1. S -, p. 17, Nidanasamyutta, 15. This incident is included in S II-111. pp.
353-354, Khandhasarmyutta, 90,

72. This makes it evident that H. Kern was not right when he held that even the
Buddishm of the Nikdyas was a kind ol *nihilism’. See: ‘In our view Buddhism
was from the very beginning essentially such as we find it in the Tripitaka, a
creed aptly characterized in the following words: **As a philosophy, Bufjdhism
thus seems to be an Idealistic Nihilism...”",” Manual of Indian Bua;{{fﬂ'.s'm (Var-
anasi. 1972). p. 50.

73. See S II-I1, p. 22. Nidanasarmyutia, 18.

NOTES TO CHAPTER 13: ‘SELF AND NON-SELF AFTER LIBERATION’

L. Buddhist Philosophy (Varanasi, 1963), pp. 61-62.

. As L. B. Horner writes: ‘MA, ii, 1 17 says here, “tathagata means both a being.
satta, and the highest person, one who has destroyed the cankers™. CI. UdA..
3,40'. which explains tathagata by attd’, The Collection of the Middle Length
Sa,l-'frrg.s', Vol. I p. 179, n. 4. In M 1, p. 185, Alagaddapamasutta, 16, :[he
equivalence in meaning between the perfect bhikkhu and the Tathagata is
ciea.rly ipdicated: ‘The devas, bhikkhus, together with Indra. Brahma. and
Prajapati, even when looking for him. do not find a bhikkhu so liberated in
mind [being able to say]. “Here has settled the consciousness of the Tuthi-

gala '1‘..fWhy so? I say, bhikkhus, that a Tathagata is untraceable even in this
very life.”

o]
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See for the whole surta, S TI-11L. p. 331 f.. Khandhasamyutia, 85.
The Book of the Kindred Sayings, Vol. TIL, p. 93, n. 3.
It is surprising to see that the customary questions which usually follow this
first one are not found here:

And what is impermanent is pleasant or painful?

Painful. friend.

And what is impermanent, painful, mutable by nature, is it fitting that one

should regard it as, *This is mine. this I am, this is my sell™?

Not so, friend.
As g matter of fact. the stock passage. in this abbreviated form, is repeated in
the two previous suftas (84 and 85). but occurs in its habitual full version in
sutta 82. And if we go on reading forward we see that it reappears again in its
full version in sutfas 86 (which deals exactly with the same topic as the present
one) and 87. This seems to indicate that, unless there is a positive reason for
the suppression of the missing guestions, they must be supposed Lo have been
there originally. In point of fact, there are positive reasons for their inclusion.
not their suppression, as they describe the fundamental attitude of mind re-
quired as a remedy againsta mentality that was under the influence of the sak-
kavaditthi, which indentifies the self with the khandhas. Let it be added that
this separation of the self from the khandhas is a necessary assumption for the
right understanding of what follows.

. Thus we read in the Brahmajalasutta, 147 (D I, p. 40): *“The body of the Tat-

hagata. bhikkhus, stands before you with all that leads to a new becoming hav-
ing been destroyed. So long as the body will stand. gods and men will see him.
After the dissolution of the body. beyond the end of life. gods and men do not
see him." We see, also, king Pasenadi prostrating himself at the [eet of the
Buddha, kissing them, and touching them with his hands. The Buddha ques-
tions the king’s attitude: *But, maharaja, in view of what significance do you
pay such homage and make an offering of friendliness (o this body?" The an-
swer of the king was: ‘Keeping in mind my gratitude and thankfulness. T pay
such a homage and make an offering of friendliness (o the Blessed One’. In what
follows. the king proclaims ten reasons for his behaviour, all referring to out-
standing qualities of the Blessed One — not of his body — ending with his at-
tairiment of nibbana: *And, besides, Lord, the Blessed One, by the destruction
of the asavas, dwells having obtained in this very life a liberation of mind, and
a liberation through higher wisdom, that is free from the @savas, having real-
ized it by himself. Tt is seing this significance that I pay such a homage and
make an offering of friendliness (o the Blessed On * ATV, p. 150 [, Dasaka-
nipato, 3. 10. To note. that “this body’ in Buddha's question turns into ‘the

o ——
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Blessed One’ in the king’s answer. King Pascnadi was not paying homage
merely to Buddha’s body, but through it, to the outstanding personality of the
Buddha. recognising thereby that the body bore a special relationship to such
personality. This provides us with the rationale for the special veneration paid
to the remains of the Buddha in the Mahdaparinibbanasutia, a veneration often
mentioned in the Apadana as an action of outstanding merit.

. Woodward has chosen the second meaning, which certainly is the meaning of

the verb in passages such as: ‘Yassa ubho ante ca bhavabhavaya ca idha hu-
ram ca panidhi tapha narthi na santi nupalabbhanti’, KIV, pt. I, p. 92, Mnd
1. 5, 36. See also Ihid,, pp. 205-206 (1. 10, 91). and Ibid., pp. 206-207 (1, 10,
92 and 93).

. This is also the conclusion to which Oldenberg arrives: ‘Thus are all attempts

to define dialectically the ego of the Perfect One, repelled. The idea is certainly
not that some other attempt might prove successful, but is kept in concealment
by Sariputta; no more does the unavailingness of all these attempts to find a
solution imply that the Perfect One does not exist at all. Thought, Sariputta
means to say, has here reached the unfathomably deep mystery, on the solu-
tion of which it must not insist. The monk who seeks the happiness of his soul,
has something else to pursue’. Buddha: His Life, His Doctrine, His Order (Del-
hi, 1971), p. 282. See also T. V. Murti. The Central Philosophy of Buddhism
(London, 1960), Chapter Two. where topics as the following are dealt with:
‘The Antinomical Character of the Avyakrta’, and ‘“The Real is transcendent
to Thought’. But Dr. Murti accepts unconditionally the doctrine of absolute
anatta as being the genuine teaching of the Nikayas. Thus on page 49 we read !
‘For Buddha however, the selfis a primary wrong notion...", and a litile below.
‘This can only mean that for him knowledge is the self-conscious awareness
of the world process; to realize the inexorability ol the Causal Law (pratitya-
samutpada) is to stand aside from it’. We may ask who is it that by realizing
the inexorability of the Causal Law stands aside from it. Certainly not that self
which according to the illustrious author was for the Buddha a primary wrong
notion, because that wrong notion is precisely a product ofthe Causal Law and
identifies itsell with the world process. Therelore the liberating self~awarencss
cannot belong to the self that is merely a wrong notion and nothing more,

. See for the whole sutta, S TI-111, p. 331 f.. Khandhasamyutta, 85.
. Sutta 86 (Anuradhasuita) has been mentioned above as following the Yam-

akasutta and as a sutta where the stock passage: ‘What do you think of this,
is body permanent or impermanent. etc.’, reappears in its full version, includ-
ing the question: "And what i1s impermanent, painful, mutable by nature, is
it fit to consider it as. “This is mine, this [ am. this is my sell?”" It so happéns
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11,

that the topic discussed in dnuradhasutta coincides with the topic discussed
in Yamakasutta, that is to say, the incomprehensibility of the self even in this
very life. much more so after the death of the perfect man. Anuradha is accost-
¢d by many wanderers of other faiths with the words: ‘Friend Anuradha. he
who is a Tathagata, the best of men. the highest of men. the winner of the high-
est gain, him the Tathagata is wont to declare in these four ways, “The Tha-
tagata exists after death, the Tathagata does not exist after death. cte. Is it not
so”" Anuradha replies: “He who. [riends, is a Tathagata. the best of men...,
him the Tathagata is wont to declare in a way different from thosc four
ways...”.” The wanderers left Anuradha saying that the latter was either a fool
or new in the Order and ignorant. When alone. Anuradha reflected that if they
had pressed him with [urther questions he might have misinterpreted the
Buddha’s teaching. He therefore applies to the Buddha. The latter confronts
Anuradha with the same antinomies as those pressed by Sariputta on Yamaka
in the previous sutta. The dialogue, and together with it the sutta end with:
“Then, Anuradha, if the Tathagata is not comprehended by you in this very
life as he truly and really is, is it fitting for you to explain things in this way.
“He who. friends, is a Tathagata, the best ofmen.... him the Tathagata is wont
to declare in a way different from those four ways.. .7 “Not so, Lord’. *Very
well. Anuradha. Both previously and at present I declare only pain and the ces-
sation of pain’, S II-1II, pp. 337-340. Khandhasamyutia, 86. This seems to
have been the original sutta. Yamakasutia seems to be both an elaboration
and an explicit generalization of this one. It is an elaboration. because it con-
tains more clements; and it is an explicit genera lization. because the Tathagata
in sutia 86 becomes in sutta 85, ‘a bhikkhu with asavas destroyed’, and ‘a
bhikkhu who is an arahant, with asavas destroved’.

M 1, p. 185, Alagaddapamasutta, 16. Tt is to be noted that among the gods
mentioned in the text, the god of the ksatriyas comes first. even as when the
four castes are enumerated the ksatriva caste gets preference over the bré-
hmanas, and even as the samanas are mentioned always before the
brahmanas.

. D L p. 30. Brahmajalasutta, 84.
. ATV, p. 253, Dasakanipato, 10, 4. 4.

14. A TIL p. 289. Atthakanipato. 2. 1, 8. Repeated at Ihid., p. 296 (2, 2, 21).

16.

. AL pp. 171172, Catukkanipato, 18. 3. The next sufta (4) is an exact replica

of this one. but with Ananda as the questioner, and Mahakotthika as the in-
structor. :
K I p. 347. Stn 5, 16, 144, Repeated at K VII, Apd 2, p. 136 (54. 10,
353-354). Commented upon at K IV, pt. 11, p. 190 f.. Cln 2. 15, 88. *Na pas-

17.
18.
19.
20.
21.

24,

2
n
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sati’ is explained as na dakkhati, nadhigacchati, na vindati, na patilabhati,
combining the lack of vision with the impossibility to find or to aﬁproach‘
S I p. 112. Marasarmyutta, 16.

K 1 p. 21. Dhp 4, 46.

K1 p. 22, Dhp 4, 57.

S L p. 133, Bhikichunisaryvuita, 7.

1;/;1 pp. 207-208, Nivapasutta, 11, Quoted at K IV, pt. I, p. 198.CIn 2, 13,

. ST pp. 120-121, Marasamyutta, 23, and S 1I-111, p. 344, Khandhasamyuita,

&7.

. KL p. 26. Dhp 7. 92-93. Both the stanzas have three verses, but the first one

seems 1o be a later addition. The second §loka is repeated at K 11, p. 255, Tha
1,92.

D 1L pp. 54-55, Mahanidanasutta, 32. In our translation we have omitted the
words ‘itissa ditthi ti' [rom ‘na janan na passati itissa digtht ti', because the
sensc postulates such suppression and the words in such a place can be ac-
counted for as a result of the previous repetition of them at the end of the four
diithis, which cannot be attributed to the emancipated bhikkhu.

. KT, p. 384, Stn 3, 12, 348. For health being a synonym of nibbana see M 11,

p. 206 . Magandivasutta, 9 £, particularly, ‘So you have not the arivan eve,
by which you might know health (@rogivam janeyyasi), you might sce
nibbana’, Ibid., p. 207. Magandivasutta, 12.

26. KL p.219, Itv 3, 14. *A sage is no more a subject of designation’, corresponds

in the text to sankhyam nopeti vedagit. See also: *When all the dhammas have
been swept away, all the ways of talking have been removed’, K L. p. 430, Sin
5.7 101.

. KL p 177.Ud 8, 10. Repeated at K VIL. Apd 2. p. 215 (2. 7, 286-287).
. That sanikha or sankhya has in these texts the meaning of ‘name’ or “designa-

tion” is proved by the use of the word at M 11, pp. 444-445, Esukarisutta, 6,
where the underlying thought is that there is no essential difference between
the members of different castes. the only difference being that of the name.
which depends on the extrinsic circumstance of the family into which one is
born. Thus: ‘khattivakule ce attabhavassa abhinibbaii hoti khattivo tveva sari-
k‘h_q’anri gacchati’. Then the illustration of fire is given. which re;:eives its de-
signation from the kind of fuel employed in its production: if the fire burns by
reason of dry sticks is called a dry-stick-fire, ctc.

. See D L p. 48, Samaniaphalasuita, 22.
. KTV, pt. IL. pp. 115-116, Cln 2. 6. 43.
. See commentary, K IV. pt. IL. p. 117, Cln 2, 6. 44.
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37.
38.
39.
40.
41.

42.

2. KL p. 430, Stn 5, 7, 98-101.
. Such is the explanation given in the commentary Lo “all dhanmas’. This con-

firms again that the dictum sabbe dhamma anana does not refer to nibbana.
KIV.PLIL p. 118, Cin 2, 6, 45.
S IV, pp. 344-345, Abyakatasamyutta, 11.

. The same reasoning is applied to the rest of the khandhas. STV, pp. 321-326,

Abyakatasaryutia, 1.

. In contrast with the Buddhist position, we are told that the teachers of other

faiths: Parana Kassapa, Makkhali Gosala, Nigantha Nataputta, Safijaya Be-
latthaputta, Pakudha Kaceana, and Ajita Kesakambala, tended to describe the
fate of the perfect after death. with the same words used to describe the fate
of those who were reborn. namely: “Asu amutra upapanno, asu amutra up-
apanno’, while the Buddha was using such words only in the case of those who
were reborn; regarding the man who died in a state of absolute perfection, the
Buddha used to describe his destiny as: *He has destroyed craving, he has cast
ofl all bonds, by a perfect comprehension of conceit he has made an end of
Pain’, S IV, pp. 341-342, Abyakatasaryuita, 9. In what concerns the Jains,
this seems to be a misrepresentation, as they also recognize the ineffability of
the liberated ones. We shall quote a clear testimony of this later on.

M I, p. 134, Isigilisutta, 4.

K I, pt. II, p. 168, I, Mahanipato, 539, 143.

K II, p. 56, Vmv 1, 35, 656,

K II, p. 57, Vmv 1, 36, 664.

ML p. 467, Vasetthasutia, 6. Repeated at KL p. 367, Stn 3, 9, 243. We have
already quoted elsewhere these two passages:

(a) ‘The devas. bhikkhus, together with Indra, Brahma, and Prajapati, even
when looking for him. do not find a bhikkhu so liberated in mind, [being able
to say]: “Here has settled the consciousness of the Tathdgata™. Why so? I say,
bhikkhus, that a Tathdgata is untraceable even in this very life’, M L p. 185,
Alagaddupamasuita, 16.

(b) ‘The body of the Tathagata. bhikkhus, stands before you. with all that
leads to new becoming having been destroyed. So long as the body will stand,
gods and men will see him. After the dissolution of the body. beyond the end
of life, gods and men do not see him’, D 1, p. 40, Brahmajalasutta, 147.

K VIL Apd 2. p. 213, Theriapadana, 2, 7. 256-258. The ‘Five-eyed One’ is
the same as ‘The Leader’, that is to say, the Buddha. He is called the ‘Five-cyed
One’ because he is the possessor of five kinds of vision, or, as it is given in the
Pali texts, the possessor of five eyes, namely: mamsa-cakichu or ‘physical
eve's dihba-cakkhu or ‘deva-eye’, all pervading and seing all that goes on n

44,

45,
46.
47.
48.
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hidden worlds; panfid-caklhu or “eye of wisdom’, by which he can know all
that can be known: Buddhacakkhu or ‘eve of a Buddha’, by which he sees the
heart of man: samanta-cakkhu or ‘the eye of all round knowledge’, the eye
of a Tathagata, of a being perfected in all wisdom. See P. T. S.’s Pali English
Dictionary, s. v. cakkhu.

. Thus we read in the Jain scriptures: [ The liberated] is not long, nor small, nor

round, nor triangular, nor guadrangular, nor circular; he is not black, nor
blue, nor red, nor green, nor white; neither of good or bad smell; not bitter,
nor pungent, nor astringent, nor sweet; neither rough, nor soft; neither heavy,
nor light ; neither cold, nor hot; neither harsh, nor smooth; he is without body,
without resurrection, without contact [of matter]: he is not feminine, nor mas-
culine, nor neuter; he perceives, he knows, but there is no analogy [whereby
to know the nature of the liberated soul]; its essence is without form: there is
no condition of the unconditioned. There is no sound, no colour, no smell, no
taste, no touch — nothing of that kind. Thus I say’, Herman Jacobi, Jaina
Stitras (Oxford. 1884). p. 52. And immediately before the quoted passage we
read: < *All sounds recoil thence. where speculation has no room”, nor does
the mind penetrate there. The saint knows well that which is without support’.
Ibid. The quotation within the text scems to coincide with the upanishadic
saying: 'vale vaco nivartante, aprapya manasa saha...’, Tait. Up. 1. i1, 1 and
I1. ix. . As to the mind being unable to reach to trascendent reality we read
also: 'naiva vaca na manasa praptum sakyo..., Katha Up. 11, 1i1, 12, and: ‘na
tatra caksurgacchati na vaggacchati no manah...’, Kena Up. 1, 3.
In this question of the indefinability of the emancipated self, or of the self in
its metaphysical reality, we are in agreement with H. Giinther, Das Seelenpro-
blem in dlterem Buddhismus (Konstanz, 1949), p. 28: “Auch in diesen Zitaten
wird nur gegen die Bestimmungen des dtman polemisiert, die ihn als kérper-
lichkeit oder als einzelne psychische Funktionem fassen wollen, wirend es von
dem atman selbst nur heist, das er eine unerkennbare Wesenheit ausdriickt,
die wir als solche nicht erfassen und tiber deren Inhalte wir nichts aussagen
konnen, weil sie unser Fassungs- und Vorstellungs- vermdgen iibersteigen....
Hieraus erkennen wir also, das der atman fiir den Buddha eine irrationale
Grose. etwas undefinierbar war’.
S IV, pp. 330-331, Abyakatasamyuita, 3.
S IV, pp. 331-332, Abyakatasamyutta, 4.
S IV, pp. 332-333, Abyakatasamyutta, 5.
S IV, pp. 333-335, dbyakatasamyutia, 6. In the same sutta, three more rea-
sons are given why one holds the views, ‘the Tathagata exists afler death, etc.’.
(a) When one rejoices in becoming (bhava), when one is in love with becom-
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ing. when one takes delight in becoming, when one does not know, does not
see, as it really is. the cessation of becoming, one holds the view, ‘the Tathagata
exists after death. etc.”.

(b) When one rejoices in grasping (upadana)...

(c) When one rejoices in craving (tanha)....

. KV, pp. 177-179, Pts 1. 5, 65-66.

C S IV, pp. 335-338, Asankhatasamyutta, 7.

1. STV, pp. 338341, Asankhatasarmyuita, 8.

. AL pp. 204205, Sattakanipaio, 6. 1, 2-3,

. MIL p. 107 f., Cilamalukyasuita. Even a hurried perusal of the Nikayas will

convince anyone of the emphasis laid in them on pain and liberation [rom pain
here and now, in this very life. Against the wastefulness of the ditthis, this sim-
ple formula, pregnant with meaning, and containing in its brevity and appar-
ent simplicity all the philosophy of life, is proposed as the sammaditthi or
‘right view’. Thus: *And what, your reverences, is right view? The knowledge
regarding pain, the knowledge regarding the arisal of pain, the knowledge re-
garding the cessation of pain. the knowledge regarding the way leading to the
cessation of pain. This, your reverences, is called right view’, M 111, p. 337.
Saccavibhangasutia, 8, etc. There are several other passages where the same
reasons. worded in the same way. are given for leaving the abyakata panhaun-
explained and for explaining in their stead the four Noble Truths:

(a) This dialogue about the unexplained questions and the reasons for leav-
ing them unexplained. as well as for the four Noble Truths being what the
Buddha has explained, forms the contents of the Parammaranasutia at S II-
TIL. pp. 185-186, Kassapasarnyuita, 12.

(b) This dialogue is also found at D I pp. 156-157, as part of the
Potthapadasutta (16).

(¢) SV, pp..358-359, Saccasamyutia, 8. is an exhortation to the bhikkhus
ot to entertain the sinful thought of the unexplained questions, because such
thought is ‘not connected with the goal, etc.’, and to think of the four Noble
Truths. because such thought is ‘connected with the goal, belongs to the be-
ginning of the brahma-life, etc.”.

(d) The same exhortation is a part of the Lokacintasutta at S V. pp.
382-383, Saccasamyutia, 41.

(¢) Another example of idle questions to which the Buddha refuses to answer
is found at A IV, pp. 256-257, Dasakanipato, 10, 5. The wanderer Uttiya
comes to the Buddha and asks everyone of the unanswered questions. to which
he gets the usual answer: “This, Utliya. has not been explained by me’. Then
the wanderer asks the Buddha what is it that has been explained by him. and

54,

33,
56.
57.
58.
59.
60.
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gets an answer similar to that found in the previous passages: ‘Having fully
known it, Uttiya, I teach dhammnta to my disciples for the purification of be-
ings, for the transcending of sorrow and lamentation, for the cessation of pain
and mental uneasiness, for the attainment of the Way, for the realization of
nibbana’. Then the wanderer insists on asking the Buddha whether the whole
world is led to salvation by the dhamma, or only half of it, or a third part of
it. The Buddha answers. as on other occasions, with silence. Ananda is the one
who undertakes to explain to Uttiva that such a question is of no interest to
the Buddha. What the Buddha is interested in, is that: “All those who have
been saved from the world, or are being saved, or will be saved, all of them
attain salvation by relinquishing the five hindrances, by knowing the defile-
ments of the mind that weaken it, with their minds well established in the four
stations of mindfulness, by developing in the proper way the seven limbs of
wisdom. ... But that question which the Blessed One was asked [by vou], was
asked with a different mentality’.

Dittham, a form etymologically related to ditthi. but yielding an experiential,

not speculative meaning.

M 1L, pp. 176-179, Aggivacchagoutasutia, 1-4.

ATV, pp. 259-260. Dasakanipato, 10, 6, 4.

‘Ekam hi saccam na dutivamatthi’. K 1. p. 405, Stn 4, 12, 119,

‘Na heva saccani bahiini nana', K L. p. 405, Stn 4, 12, 121.

M 11, p. 196, Dighanakhasutta, 5. |

As we have remarked somewhere else, existence and non-existence are terms

of a merely samsaric import. That is why we have deliberately avoided refer-

ring to the metaphysical self’s existence, preferring to speak rather of its real-
ty.

NOTES TO CHAPTER 14:'RECAPITULATION’
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The Central Philosophy of Buddhism (London, 1960), p. 23.

The Early Buddhist Theory of Man Perfected (London, 1936), p. 42,
Op. cit., p. 24.

Op. cit., p. 17.
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