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6.1 Introduction

The term manomayakadya can be translated as ‘mind-made body’, ‘body
made of mind’, or ‘body consisting of mind’. This notion is quite problematic
because it appears in a wide range of different contexts. I found only few
works within academic literature which are truly and extensively focused on
the concept of manomayakaya, or even more broadly on the term manomaya.*
One of the first most compelling contributions on this topic is that of Sue
Hamilton (1996, 138-68), who skilfully presents an overview of the relevant
canonical Buddhist sources with a sharp comparison with the Vedic texts.
What emerged from Hamilton’s study is that the concept of manomaya is
rather enigmatic because it is a compound which could be interpreted in
grammatically different ways and appears in different contexts.? A second
important contribution is that of Michael David Radich (2007, 224-87), a
brilliant study which, however, does not unfortunately consider Hamilton’s
work among the secondary literature. Radich provides another set of contexts
in his research on the mind-made body (manomayakaya). He states that there
are nine different contexts which can be gathered in three macro-groups:

1 An old and short reference can be found in Eliade 1958, 165. Other brief and valuable
references are in Swearer 1973, 447-9; Reynolds 1977, 378-9 (however, references are scattered
throughout the paper); Johansson 1979, 34-9; Harvey 1993, 36; 1995, 91-2; Guang 2009; Agostini
2010; Radich 2010; Analayo 2016; 2021a; 2021b; Shulman 2021.

2 Hamilton (1996, 139-40) discussed the term manomaya in four different contexts: (1) the
context in which manomaya is used to indicate a particular ontology, such as in the first and
second verse of the Dhammapada (in this regard, see Agostini 2010); (2) the context in which the
term manas indicates the mental sense (manodhatu), the sixth sense; (3) the context in which
manomaya is used as a metaphorical synonym for the cosmological level of the world of form
(rupadhatu); and (4) the context in which meditators create a body made of mind when they
achieve a certain level of meditation.
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(1) Buddhist practice and attainment; (2) cosmology; and (3) views of other
schools (Radich 2007, 228).3 Later, there occurs a paper by Sumi Lee (2014),
who begins her study by introducing the previous research on the concept of
manomaya in Pali sources; however, she focused her research primarily on
the Mahayana texts, adding no further material for the study of Theravada
Buddhism. Since the 2018, I have published a series of studies that, directly
or tangentially, concern the study of the manomayakaya.* Additionally, a
contemporary practice involving the development of the manomayakaya is
described by Potprecha Cholvijarn (2023).

Within this present research, the main focus will be on the manomayakaya
attained during the path of liberation in the Samannaphalasutta (D 2),
although the other contexts in which manomayakaya or manomaya occur will
also be considered whenever appropriate. Therefore, the canonical pericope
of the Samannaphalasutta will be first analysed (§ 6.2), followed afterwards
by a detailed analysis of the meaning of the compound ‘manomaya’ (§ 6.2.1)
and some of the according similes will be provided (§ 6.2.2). This preliminary
study of the canonical context will be completed and enriched with the
evidence provided by the Vedic texts and the comparison between Buddhist
and Upanisadic materials (§ 6.3). Thereafter, a thorough analysis, from the
canon to the Pali commentaries, will be undertaken (§ 6.4), mainly focusing
on the interpretation of the term karanda.

6.2 Pericope (Basic Formula + Simile) and Analysis of Some
Elements

The creation of a new mind-made body is not only the fourteenth element of
the twenty elements of the path of liberation in the Samannaphalasutta, but
also appears within a sub-list of twelve attainments which are some fruits of
the ascetic life. The elements of this latter sub-list are separated from each
other with a phrase which indicates that the list is hierarchic, or in other
words, the elements are listed from the lowest to the highest: “O great king,
this also is a visible fruit of the homeless life which is more advanced and
exalted than the previous one”.® In the story, a monk, after having fulfilled
the basic requirement of the morality, practised self-restraint in various

3 Within the nine contexts recovered by Radich (2007, 229), the manomayakadya occurs as: (1)
the mental body which was developed at an advanced stage in the path of liberation; (2) the post-
mortem’s destination for disciples who achieved a certain level of fulfilment; (3) the body through
which the Buddha visits the Brahma’s world; (4) the body used by the Buddha on one occasion to
go to a disciple to teach him; (5) a rebirth that seems promised even to extremely generous lay
people; (6) the form in which some deities are embodied in certain heavens; (7) the form in which
some beings were embodied in the initial part of an aeon (Pali: kappa; Sanskrit: kalpa); (8) an
object among a group of objects of identification that can be mistakenly confused with the self
(attan); and (9) one of the seven nihilistic views rejected by the Buddha in the Brahmajalasutta.
It is worth noting that the manomayakaya takes on different connotations outside of the Pali
texts. Forinstance, it could be the medium through which the transmigration process operates,
as can be seen from the Chinese Samyuktagama (Lee 2014, 70).

4 De Notariis 2018; 2019a; 2019b; 2021; 2022b; 2025; forthcoming-b. Relevant parts from these
works have been included in the present book.

5 idam pi kho maha-raja sanditthikam samanna-phalam purimehi sanditthikehi samarna-phalehi
abhikkantataran ca panitataraf ca (e.g. D1 77).
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ways and lived a mindful life,® abandons the five hindrances (pafica-nivarana)
and enters progressively within the meditative absorption states until the
attainment of the fourth level of absorption (catutthajjhana). Subsequently,
the monk is able to know and see (fiana-dassana) the difference between
body (kaya) and consciousness (vififiana)” and, after that, he is able to create
a new mind-made body (manomayakaya). This creation is followed by three
similes whose aim is to better illustrate the nature of this attainment. The
episode is thus narrated:

Basic Formula

When the mind is concentrated in this way, purified, cleaned, unblemished,
deprived of impurities, malleable, fit for work, steadfast, having attained
impassibility, he directs and turns the mind (citta) in order to create a
body made of mind (manomaya). He creates from this body another body
which has a form, made of mind, with all limbs and [bodily] parts, without
defect of any faculty.®

Simile

Just as, O great king, a man were to draw out from a reed a stalk. He
might think: “This is the reed, this is the stalk; the reed is one thing, the
stalk is another one, nevertheless from a reed a stalk was drawn out”.
Just as, O great king, a man were to draw out a sword from a scabbard.
He might think: “This is the sword, this is the scabbard; the sword is one
thing, the scabbard another one, nevertheless from a scabbard a sword
was drawn out”. Just as, O great king, a man were to pull out a snake
from a basket (karanda).® He might think: “This is the snake, this is the
basket; the snake is one thing, the basket another one, nevertheless from
a basket a snake was pulled out”.*®

6 For a recent discussion concerning the role of morality and mindfulness in the Buddhist
path, see Ben-David 2024.

7 “When the mind is concentrated in this way, purified, cleaned, unblemished, deprived of
impurities, malleable, fit for work, steadfast, having attained impassibility, he directs and
turns the mind for the sake of knowing and seeing (iana-dassana). He knows thus: ‘This is my
body (kaya) which has a form, consists of the four great elements, born of mother and father,
is maintained by rice and junket, has the inherent quality of impermanence, is subjected to
erosion, abrasion, breaking, destruction, and this is my consciousness (vifiidna) which is leaned
on it, bounded to it’” (so evam samahite citte parisuddhe pariyodate anarngane vigatupakkilese
mudu-bhiite kammaniye thite anejjappatte fiana-dassanaya cittam abhintharati abhininnameti.
so evam pajanati: ayam kho me kayo rupi catum-maha-bhttiko mata-pettika-sambhavo odana-
kummasupacayo anicc-ucchadana-parimaddana-bhedana-viddhamsana-dhammo, idafi ca pana
me viifianam ettha sitam ettha patibaddhan ti; D 1 76). On the possible significance of this
description of the physical body and how it relates with the body made of mind, see De Notariis
2025; forthcoming-b.

8 so evam samdahite citte parisuddhe pariyodate anangane vigatupakkilese mudu-bhiite
kammaniye thite anejjappatte mano-mayam kayam abhinimmindya cittam abhiniharati
abhininnameti. so imamha kaya afifiam kdayam abhinimmindti ripim manomayam sabbarnga-
paccangim ahinindriyam (D 1 77).

9 Here, [ translate karanda without following Buddhaghosa’s interpretation, who understands
it as the snake’s slough (karanda ti idam pi ahi-kaficukassa namam; Sv 1 222). I will discuss my
reasons below (§ 6.4).

10 seyyatha pi mahd-rdja puriso mufjamha isikam pavaheyya. tassa evam assa: ayam muinjo
ayam isikd, aiifio mufijo anna isika, murjamha tv eva isika pavalha ti. seyyatha pi pana maha-raja,
puriso asi kosiya pavaheyya. tassa evam assa: ayam asi ayam kosi, aifio asi afifio kosi, kosiya tv
eva asi pavalho ti. seyyatha pi pana maha-raja puriso ahim karanda uddhareyya. tassa evam assa:
ayam ahi ayam karando, afifio ahi afifio karando, karanda tv eva ahi ubbhato ti (D 1 77).
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Afterwards, the monk is able to perform many kinds of psychophysical power
(iddhividha), he develops the element of the divine ear (dibbasotadhatu), the
knowledge by comprehension of the minds [of others] (cetopariyariana), the
knowledge of recollection of former existences (pubbenivasanussatifana),
and the knowledge of the fall and rise of beings (cutipapatafiana). Finally,
he obtains the knowledge of extinction (khayanana) of the influxes (asava),
attains insight into the four noble truths, and achieves liberation.

In this exposition concerning the creation of a mind-made body, it is not
explained what its use and function is. Perhaps, since the concept pre-dates
Buddhism, it was part of a common knowledge and so was taken for granted.*
Moreover, some terms involved do not have a unique interpretation.
Generally speaking, the action of translating is itself an interpretative act
which is not without problem. Hence, it seems appropriate to better analyse
the translation of some more ambiguous terms.

6.2.1 Interpretation of the Compound ‘Manomaya’

On the basis of the Samannaphalasutta’s passage, it is not clear whether
manomaya*?* should be translated as ‘made of mind’, ‘made through the
mind’, or ‘made in the mind’. Buddhaghosa comments upon the compound
understanding the term manas according to the instrumental case.!®
However, an interpretation according to the genitive case would be
supported by a widespread use of the term ‘-maya’ at the end of compounds,
with the meaning of ‘made of’, ‘consisting of” (PED s.v. “maya”). Finally, given
that within a compound the first term is never inflected, the locative case
(‘made in the mind’) cannot be a priori ruled out. Among scholars, only Sue
Hamilton discussed the grammatical interpretation of this compound. In
this regard, Hamilton writes:

Maya can mean ‘consisting of’, ‘made’ or ‘originating’. So, if taken as
a genitive tappurisa, the compound can mean ‘consisting of/made of
the mind’; ‘originating in the mind’ if taken as a locative tappurisa; or

11 Radich (2007, 234-5) pointed out that the episode which portrays Udayin, who contradicts
Sariputta since he believes that the gods who have a mind-made body are just those that are
formless (artpin) and made of perception (safiidmaya) (A III 192-4), would highlight that the
doctrine of manomayakdya was part of a common knowledge. Udayin’s point of view was wrong
because the gods who are manomaya are not formless (artpin): they have a form (rupin) (e.g.
deva rupino manomaya [...] deva artpino safinamaya; M 1 410, as also quoted by Hamilton 1996,
153). In another canonical passage, the doctrine of the creation of a mind-made body seems
taken for granted. In the Janavasabhasutta (D 18), Janavasabha is glad that the number of gods is
increasing (in comparison to the number of asuras) because there appeared in the Heaven gods
who had lived the holy life under the Blessed one (ye te bhante deva Bhagavati brahmacariyam
caritva [...]J; D II 208). In this sutta there is no mention of the term manomaya, however, it is
reported within the Vinaya that when Kakudha (the attendant of Moggallana) died, he arose
in a mind-made body (Vin II 185) and the mind-made body is the body of certain gods as it is
stated, for instance, in the Brahmajalasutta (D I 17). Therefore, we stay with Radich (2007, 235)
in claiming that it is possible to recover from the Pali canonical texts an inner coherence which
connects the reports of the term manomaya within different episodes.

12 This subsection is mostly based on De Notariis 2018, 182-8.

13 “manomaya means ‘created through the mind’” (manomayan ti manena nibbattitam; Sv I
222). A similar explanation is also provided by Buddhaghosa when the term occurs within the
Brahmajalasutta (D I 34). On this occasion, the commentator wrote: “manomaya means ‘created
by the jhana-mind’” (manomayo ti jhanamanena nibbatto; Sv 1 120).
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‘made by the mind’ if taken as an instrumental. In effect the locative
and instrumental have the same meaning: that the mind is the cause of
something else coming to be. The genitive meaning, on the other hand,
indicates that the stuff of something is the mind, and its concern with
what something is means that it is an ontological interpretation of the
compound. (Hamilton 1996, 138-9)

Apparently, Hamilton divides the possible interpretations in two groups:
1) the mind which is the cause of something, interpreting the term manas
according to either the instrumental or locative case; 2) the mind which is
the substance of something, interpreting the term manas in an ontological
way according to the genitive case. This double subdivision has been pivotal
within Hamilton’s study. In fact, from her work, a constant commitment
emerges in demonstrating that, on the one hand, the mind is an agent
and is the cause of something, and, on the other hand, an ontological
discontinuity does not exist between different states or levels of existence.
This way of proceeding led Hamilton to understand manas according to the
instrumental case (the mind as an agent), to the detriment of the genitive
case (the mind as an ontology).* However, a stricter textual analysis may
provide a different interpretation.

A first criticism to the instrumental interpretation of the compound
concerns the fact that there would be no need to specify that the new body
is created through the mind. At the beginning of the formulaic passage,
indeed, it is stated that “he [the monk] directs and turns the mind (citta)
in order to create a mind-made (manomaya) body”.** Therefore, it would
already be clear that the means through which this new body comes into
existence is the mind (citta). Comparing this passage with the previous one
in which the monk clearly knows the difference between his physical body
(kaya) and the consciousness (vififiana), a certain analogy can be noted.
Once the practitioner becomes aware of his body, he states: “This is my
body (kaya) which has a form, consists of the four great elements, born
of mother and father” (ayam kho me kayo rupi catum-maha-bhutiko mata-
pettika-sambhavo; D I 76). Thereafter, when the monk creates a new mental
body, it is reported that “he creates from this body another body which has
a form, made of mind” (afiniam kdayam abhinimminati riipim manomayam; D |
77). In both passages, the bodies are initially described using the term ripin,
which means ‘endowed with a form’. The first passage goes on to state that
the body ‘consists of the four great elements’ (catum-maha-bhttiko) and that
it is ‘born of mother and father’ (mata-pettika-sambhavo), while in the second
passage the body is manomaya. In another context, Buddhaghosa comments
upon the compound ‘catum-maha-bhttiko’ stating that catum-maha-bhutiko
ti catu-maha-bhuta-mayo (Sv I 120), using the term ~maya’ at the end of the
compound to underline that it is ‘made of’. It may seem, prima facie, that in
the first passage the body has a form and consists of the four great elements
(rtipt catum-maha-bhitiko, equivalent to ripi *catum-maha-bhtta-mayo),
while in the second passage the new body has a form and consists of mind
(rupim manomayam), understanding manomaya as ‘made of mind’. However,

14 Hamilton, commenting on the episode that concerns the creation of the manomayakaya in
the Samanfaphalasutta, writes: “[ilts existence, therefore, is not in the mind or of the mind, but
it is a body created by the power of the mind” (1996, 157).

15 manomayam kdayam abhinimmindya cittam abhintharati abhininnameti (D 1 77).
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this does not sufficiently clarify the situation since the term manomaya
could also be compared with mata-pettika-sambhavo ‘born of mother and
father’. Just as in the first passage the physical body originated from parents
(mata-pettika-sambhavo), in the same way, in the second passage, the body
has not ordinary origins, but it is self-produced thanks to the [own] mind
(manomaya). It might be possible that the compound manomaya conveys both
meanings simultaneously, and so this new body is made through the mind
and consists of mind as well.

A glance into the Upanisads (a more careful analysis will be provided
below in § 6.3) may sustain the hypothesis that would read manas inflected
in the genitive case rather than the instrumental one. In fact, the term
manomaya in the Upanisads should be understood ascribing the genitive
case to the term manas. This interpretation is particularly clear, for instance,
in Brhadaranyakopanisad 4.4.5:

The self (atman), indeed, is the brahman, it is made of consciousness,
made of mind, made of vital breath, made of seeing, made of hearing,
made of earth, made of water, made of wind, made of empty space, made
of shininess and darkness, made of desire and absence of desire, made
of anger and absence of anger, made of justness and injustice; it is made
of everything. Precisely for this reason, it is said ‘made of this, made of
that’.®

Additionally, the Monier-Williams’ Sanskrit-English Dictionary seems to
indicate this as the only way to read the compound.*” This passage would
make absolutely no sense if it were translated by interpreting the first
members of the various compounds formed with -maya to the second
member according to the instrumental case. In this case, one should admit
that the atman/brahman is created by something, but this is conceptually
unacceptable. Therefore, the genitive case should be preferred; pace
Hamilton who, commenting upon some passages, attempts to reject an
interpretation according to the genitive case, stating that “it appears that
there is no ontological discontinuity between levels of existence” (1996,
148).*® The lack of ontological discontinuity is compared to ice, water, and

16 sa va ayam atma brahma vijianamayo manomayah pranamayas caksurmayah srotramayah
prthivimaya apomayo vayumaya akasamayas tejomayo ‘tejomayah kamamayo ‘kamamayah
krodhamayo ‘krodhamayo dharmamayo ‘dharmamayah sarvamayah | tad yad etad idammayo
‘domaya iti (BU 4.4.5).

1:1 “[Clonsisting of spirit or mind, spiritual, mental” (SED s.v. “mano”), indicating the
Satapathabrahmana and Upanisads as references.

18 Hamilton tries to neglect an ontological difference in order to reject an interpretation of
the term manas according to the genitive case. Interestingly enough, Hamilton translated the
Upanisadic compounds ending in -maya with calques that leave the interpretation undetermined.
For instance, she translated BU 4.4.5 (translated above by me) in this way (e.g. consciousness-
made, mind-made, breath-made, sight-made, hearing-made, etc.), although in the end she admits:
“made of all” (Hamilton 1996, 145). This choice of translation is in agreement with the use
of English speakers to translate manomaya as ‘mind-made’, an unexceptionable translation
from the formal point of view since it is an almost perfect calque of the compound. Hamilton,
regarding the Upanisadic passage, writes that “[t]his passage clearly indicates an absence of
ontological discontinuity between the different things of (or by) which one is made and implies
that in identifying with Brahman one identifies with everything” (1996, 145). Even assuming
that there is not an ontological discontinuity, the instrumental interpretation is quite odd, and
therefore Hamilton tries to suggest the interpretation according to the instrumental case in
brackets with ‘or by’.
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steam, which would be nothing but three different ways of existing, for
the same element, within a density spectrum (see Hamilton 1996, 150).
However, although there is ontological continuity between the various states
of existence of the same element, I think it is undeniable that we can say, by
convention, that one thing is ‘composed of water’ and another is ‘composed
of ice’. It could be said that although ultimately there is no substantial
difference, the apparent manifestation of these states of existence (ice,
water, steam) presents them to the ordinary experience as different. Using
philosophical categories which are typical of the Buddhist speculation, it
can be said that there is no difference in an absolute sense (paramattha),
but there is difference only in the relative plane (vohara). Since language is
a purely conventional tool for describing apparent reality, it goes without
saying that a substantial non-discontinuity on the ontological level does not
invalidate an interpretation according to the genitive case since, apparently,
the substances in play would seem different.*®

Now, after having exposed some evidence in favour of an interpretation
according to the genitive case, it must be said that the fact that the
compound is interpreted according to the instrumental case in the Pali
commentaries cannot be ignored.?® In fact, as already mentioned above
(§ 5.1), word elucidations were among the first ways of commenting, and
it could be argued that the very action of commenting was indeed a need
already present at the dawn of Buddhism. The Patimokkha, for example, was
included within the canon accompanied by an elucidation of the terms word
by word (padabhajaniya). Another example of the importance of commentary
in ancient Buddhism is the Niddesa, the commentary on two vaggas and
a sutta of the Suttanipata, which was included within the canon (Norman
1997, 149-50). Therefore, it cannot be excluded that the commentary
interpretation of the compound is ancient, also in light of the fact that
it is shared by several commentaries.?* Furthermore, the interpretation
according to the instrumental case would seem to be also present in the
Abhidharmakosabhasya of Vasubandhu: “it is defined as ‘manomaya’ by the
fact of being produced by the mind alone, due to the fact that it does not
come into being through something external as, for example, the seed, the
blood, etc.” (sa eva manonirjatatvat manomaya uktah | sukrasonitadikam
kificid bahyam anupadaya bhavat; Abhidh-k-bh 153).

This scenario reveals that within what is the most ancient context, that
is the Upanisadic one, the interpretation that emerges is that manas is to be
understood as inflected according to the genitive, while the interpretation

19 Even Harvey has argued for an ontological non-discontinuity between body and mind: “[w]
hile nama is centred on citta and ripa is centred on the ‘four great elements’, there is no dualism
of a mental ‘substance’ versus a physical ‘substance’: both nama and rupa each refer to clusters
of changing, interacting process” (1993, 39). However, he also stated that “non-normal patterns
of interaction between mind and body are found in the cases of development of the ‘mind-made’
body [...] these non-normal cases are dependent on the power of meditation to bring about
transformations in the normal pattern of nama-ripa interaction” (1993, 40).

20 See, for instance, jhanamattena [Be jhanamanenal nibbattatta manomaya (Sv I 110);
manomayo ti jhanamanena nibbatto (Sv I 120); manomayan ti manena nibbattitam (Sv I 222);
manomayan ti manena nibbattitam (Ps III 263); manomayan ti manena nibbattitam (Mp I 209);
Jjhanamanena nibbattitakayo tena manena katatta manomayakayo nama (Patis-a II 666). Here, it
is worth noting that by ‘mind’ the Pali commentaries seem to specifically understand ‘jhana’, as
a sort of mind developed or born from meditation.

21 [Itisalso emphasised by Norman (1989, 51) that some interpretations of the commentaries
are as ancient as the canonical ones.
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provided within the much later Buddhist commentarial literature is an
interpretation according to the instrumental case. The truth is that from
the canonical text, as it has been previously shown, it is possible to infer both
inflections. The only element that would seem to tip the scales in favour of an
interpretation according to the genitive case is the fact that the new mental
body is created after raising awareness into the transience of the physical
body. Therefore, it would seem to have been created in contrast to the latter.
In this regard, the treatment of a body called ‘manomaya’ within another
supposedly ancient Buddhist collection of texts, namely the Samyuttanikaya
(The Collection of Connected [Discourses]), is certainly noteworthy.

The passage at stake (i.e. S V 282-4) tells of an episode set in Savatthi that
sees as protagonist the disciple Ananda, who approaches the Buddha. As usual,
he pays homage to him and sits on one side. Once he had sat down beside him, he
asked him: “O Lord, does the Blessed one recall having approached the world
of Brahma by the psychic power, with a body made of mind?” (abhijanati nu
kho bhante Bhagava iddhiya manomayena kayena Brahmalokam upasankamita;
S V 282). The Blessed one replies in the affirmative and therefore Ananda
pursues him with another question: “O Lord, but does the Blessed one recall
having approached the world of Brahma with a body which consists of the four
great elements (catumahabhiitikena kayena), by the psychic power (iddhiya)?”
(abhijanati kho pana bhante Bhagava imina catumahabhtitikena kayena iddhiya
Brahmalokam upasankamita; S V 282). The Buddha replies affirmatively again,
provoking a reaction of astonished surprise from Ananda.??> The possibility
of levitating up to the world of Brahma is due to the unification of body and
mind. It is stated that the Buddha “concentrates the body in the mind and
the mind in the body”,?® thereafter he dwells in this state of unification which
involves bodily perceptions of pleasure and lightness.?* This practice makes
the body lighter, more malleable, more workable, more luminescent, just like
an iron ball heated for a whole day would become lighter, more malleable,
more workable, more luminescent.?s As a result “the body, without difficulty,
ascends from the earth to heaven”.?® The contrast present in this passage
concerns the materiality of the body, therefore, probably, the material of which
it is formed. A mental body is opposed to the material body composed of the
four great elements. The physical body, more solid and coarser, is lightened
by the union with the mind which therefore appears to be endowed with a
more subtle materiality, capable of ‘diluting’ the heaviness of physicality.?” In

22 tayidam bhante bhagavato acchariyam ceva abbhutam ca (S'V 283).
23 kayam pi citte samadahati cittam pi ca kaye samadahati (S'V 283).
24 sukhasanfian ca lahusafifan ca kaye okkamitva viharati (S'V 283).

25 kayo lahutaro ceva hoti mudutaro ca kammaniyataro ca pabhassarataro ca. seyyathapi Ananda
ayogulo divasam santatto lahutaro ceva hoti mudutaro ca kammaniyataro ca pabhassarataro ca (S
V 283). It is worth noting a parallel with the description of the mind of the practitioner who has
overcome the fourth state of meditative absorption (catutthajjhdana) in the Samarnfiaphalasutta.
In fact, in this text (D I 76), this mind is described using various terms including the state of
malleability (mudu-bhuta) and the appropriateness to operate or work (kammaniya). The same
terms also appear in the simile of the heated iron sphere, recalling to the mind the concept of
‘ascetic ardour’ (tapas). Just as the heat warms the metal sphere making it malleable, in the
same way the ascetic ardour confers ductility to the mind.

26 kayo appakasireneva pathaviya vehasam abbhuggacchati (S'V 283).

27 This passage led Johansson to assert that “[t]he idea is probably that the mind (citta) is thin
and light; by mixing it well with the body the combination will become less heavy” (1979, 38).
On the concept of ‘lightness’, see De Notariis 2022b, 404-9.
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this narrative, there is an opposition between different body densities. The
commentary on this passage is taken from the Saratthappakasini,®® which
glosses the sequence ‘catumahabhutikena kayena’ stating that the term
catumahabhttika (composed of the four great elements) is to be understood
as catumahabhtita-maya using -maya at the end of the compound to indicate
the composition of the matter of which the physical body is constituted. The
comment carries on its elucidation emphasising that the characteristics of
such a body are the heaviness (bharika) and weight (garuka), thus highlighting
the most peculiar characteristic of this body: the coarseness.?® Moreover, the
commentary avoids glossing the term ‘manomaya’, for which commentaries
usually report the interpretation according to the instrumental case. I think
this omission is not accidental because, as a rule, the commentary definition of
manomaya is a dissolution of the compound that involves attribution to the first
member (mano/manas) of the instrumental case. In fact, this interpretation
would have been difficult to sustain in this context.

From the analysed elements, there would seem to emerge a certain
difficulty to completely exclude the genitive from the interpretation of the
compound manomaya, despite that the interpretation according to the
instrumental case would seem to be the one that has been affirmed over time.
The latter is well attested in the commentaries and could have its harbinger
in a late canonical use of -maya, that is to say in the case of the wisdom
(panna) produced by reflection (cintamaya), by hearing (sutamaya), and by
development (bhavanamaya).®® In conclusion, I am inclined to hypothesise a
gradual transition in which the canonical texts still represent an intermediate
step in this interpretative shift, as exemplified by Figure 6.1.

Genitive Buddhist canonical texts Instrumentalin the Buddhist
in the Upanisads in Pali commentaries

Figure 6.1 Diachronicrepresentation of the grammatical interpretation of the term manas
within the compound manomaya. English version of the picture reported in De Notariis 2018,
188

With a new insight concerning the meaning of the compound ‘manomaya’,
we shall consider some interpretative problems involved in the translations
and formulation of the canonical simile.

28 The passage at stake is Spk III 260-1.

29 The Pali term which is usually translated as ‘gross’ is olarika (Buddhist hybrid Sanskrit:
audarika, starting from the Sanskrit word udara; BHSD s.v. “audarika”). Often in the texts, it
occurs in connection with what is composed of the four great elements. For example, a gross
self consisting of the four great elements is mentioned within the Potthapadasutta: olarikam kho
aham bhante attanam paccemi rupim catummahabhittikam kabalinkarahara-bhakkhan ti (D1 186).
A physical body, composed of the four great elements, which is also coarse (odarika<audarika),
occurs within the Sanskrit version of the Samafifiaphalasutta (known as Sramanyaphalasiitra)
that reached us within the Sarighabhedavastu of the Milasarvastivadins: ayam mama kayo rupi*
o>darika<s caturmahabhttikah (SBhV II 245).

30 The oldest canonical occurrence is, most likely, in the quasi-Abhidhammic sutta called
Sangitisutta (D III 219). A proper in-depth Abhidhammic treatment of the topic is provided in
Vibh 324-5, which seems to be the base for further exegetical treatments, i.e. Sv III 1002 and
Vism 439. Additionally, it is certainly interesting to consider Gethin’s discussion (2001, 222-3)
of the occurrences in the Petakopadesa and Nettippakarana.
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6.2.2 Noteson the Similes: Problematic Translations

Now, the translation of a couple of terms (munija and isika) will be discussed,
focusing on modern translations, the Buddhist world view, and the use of
these terms within some Vedic texts.3!

The terminology used in the presentation of the similes involves many
difficulties. Here, I will deal with the first pair of elements, namely munja
and isika, whereas I will later discuss the problem concerning the translation
of the term karanda, which is paired with the term ahi, since it requires a
more detailed analysis (see below § 6.4).

My rendition of the pair of terms, munja and isika, which I translate
respectively as ‘reed’ and ‘stalk’, is not the only possible rendition. One of
the first translation strategies adopted is to interpret the term isika as ‘reed’
and the term munja as the sheath that covers it. This rendering was adopted,
for instance, by Rhys Davids in his translation of the Dighanikaya in 1899:
“Just, O king, as if a man were to pull out a reed from its sheath” (1899, 88).32
A more recent interpretation is that of Rupert Gethin, who still interprets
the term isika as ‘reed’, but translates the word mufja as ‘reed grass”: “It is
as if, your majesty, a man were to draw out a reed from reed grass” (2008,
31).23 These two translations might imply a slightly different interpretation
of the extraction process. In fact, on the one hand we have a reed stripped
of its sheath, while on the other hand we might understand that there is a
single reed extracted from a multiplicity of reeds.3* In the pursuit of trying
to consider how the process of extracting the manomayakaya could be
understood, it may be worth interpreting munja as a ‘reed’ and isika as a
‘stalk’. In support of this hypothesis there is a definition found in the recent
Pali dictionary (A Dictionary of Pali) written by Margaret Cone, who, among
the various definitions, interprets the term isika as the inner part of the reed
or stem which could be used to fabricate an arrow.3* Such a use of the term
is also reported within the Sanskrit-Worterbuch for the Sanskrit equivalent
isika.®® Assuming that someone has to skin a reed or extract something from
it, that something will probably have a function. In the following example of

31 This paragraph is based on De Notariis 2018, 188-94.

32 This reading derives from the interpretation of the same simile reported in
Satapathabrahmana 4.3.3.16: yathesika vimufija syad. The passage clearly states that the reed
(istka) is deprived of its sheath (vimufija). This interpretation of the two terms was maintained
in the subsequent translation made by Walshe (1995, 104).

33 Gethin’s translation seems very faithful to the interpretation of the PED (s.v. “muiija”), which
sees precisely the term mufija as a type of grass, assuming that this term implies a collectivity
(just as the term ‘grass’ in Italian [i.e. erba] implies a set of blades of grass). Therefore, the
term isika would indicate the single element. This interpretation in connection with the simile
is also reflected in a Pali commentary, which glosses the word mufija in this way: muijamha 'ti
mufijatinamha (Patis-a I1 666), highlighting through the term ‘tina’ that muja is a type of grass.

34 I should specify that Rupert Gethin informed me that he does not understand the process
of extraction differently from Rhys Davids and he meant, rather, that a single reed is extracted
from a single blade of reed grass. Therefore, I want to inform the reader of Gethin’s real
understanding, although I maintain his translation as an example of possible translation that can
lead the reader to another understanding of the process of extraction. Also see my corrigenda
(De Notariis 2021, 14).

35 “[T]he inner part of a reed or stalk (used as an arrow)” (DOP s.v. “isika”).

36 “Halme werden héufig besprochen und als Zaubermittel, namentlich als Pfeile” (SW s.v.
“isika”). Even the Sanskrit-English Dictionary mentions, with less references, this use of isika
(SED s.v. “isika”).
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the sword extracted from the sheath, it is obvious that between the sword
and the sheath, only the first is usable. The sheath - as well as the basket
(karanda) in the case of the snake (ahi) - serves only as a container, as a
cover for what really counts. One could then wonder about the value of
the snake in the case of the pair consisting of the snake (ahi) and basket
(karanda). The snake in the basket could be, for example, the work tool of
snake charmers. The aforementioned beggars used these trained ophidians
in order to earn money. An account of this practice has come down to us
in the Samantapasadika, the Pali commentary on the Vinaya. In fact, this
commentary, illustrating the meaning of the term apada (snake; lit. ‘the one
without feet’), states:

Among snakes (apada), that which is called ahi is a kept snake (gahitasappa)
which belongs to somebody, such as snake charmers (ahiguntika), etc.
When cause [such a snake] to play they earn half (addha) or a quarter
(pada) of a kahapana.®”

The extraction of the body made of mind also represents an extraction of
something of value from its coarser container: the physical body.

The fact that things could have multiple levels of density or depth and
that these levels in turn could have different uses or a different importance
is attested in both Buddhism and the Upanisads. Hamilton, in her work, has
drawn attention to how some things or elements may have three modes of
existence. The scholar mentions Chandogyopanisad 6.5.1-4, which identifies
three modes of existence for food (anna), water (apas) and fire (tejas): a coarse
state (sthavista), a middle state (madhyama) and a more subtle and refined
state (anista) (Hamilton 1996, 146). Similarly, it can be observed that this
way of categorising the world was also known by Buddhism as, for example,
the Potthapadasutta (The Discourse to Potthapada; D 9) demonstrates. In
this narrative, Potthapada postulates (D I 185-6) the existence of three
types of self (attan), which are gradually rejected dialectically by the
Buddha: the gross self (olarika), the self made of mind (manomaya), and the
formless self (arupin). The very fact that things can have multiple levels
or layers also implies that the various parts can have a certain value or
a certain use, and one is not comparable to the other. A good example
of this last statement is the simile of the heartwood that appears inside
both the Mahasaropamasutta (The Great Discourse of the Simile with the
Heartwood; M 29) and the Culasaropamasutta (The Brief Discourse of the
Simile with the Heartwood; M 30). In these two texts, it is explained how
the various achievements should not be confused with the final goal, just as
the heartwood of the tree should not be confused with other more external
parts. In the Culasaropamasutta, the simile expressed reviews the various
parts or layers of which a tree is made up of, highlighting how everything
that is not heartwood is fundamentally not useful for achieving what one
had set to make with the heartwood:

O brahmana, just like a man in need of heartwood, who looks for the
heartwood, who wanders in search of the heartwood, after having passed

37 apadesu ahi nama sassamiko ahigunthikadihi gahitasappo. yam kilapento addham pi padam
pi kahapanam pi labhanti (Sp II 362). The kahapana is a copper coin which has a square form
(PED s.v. “kahapana”).
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justalarge erect tree with heartwood, ignoring the heartwood, ignoring
the sapwood, ignoring the inner bark, ignoring the outer bark, after
having cut and picked up branches and foliage, went away thinking: “It
is the heartwood!” Having seen him, a man with good sight would say
precisely: “This good man certainly did not know the heartwood, he did
not know the sapwood, he did not know the inner bark, he did not know
the outer bark, he did not know branches and foliage so, indeed, this good
man in need of heartwood, who looks for the heartwood, who wanders in
search of the heartwood, after having passed just a large erect tree with
heartwood, ignoring the heartwood, ignoring the sapwood, ignoring the
inner bark, ignoring the outer bark, after cutting and taking branches
and foliage, goes away thinking, ‘It is the heartwood!” He will not achieve
his purpose that required heartwood using his heartwood [in this case:
branches and foliage]”.3®

From this simile, we can infer a division of the tree according to various
levels. The most important part, the heartwood (sara), is also the innermost
part. Figure 6.2 shows the various layers that make up the tree as it was
described within the simile.

Heartwood (sdra)
Sapwood (pheggu)
Inner bark (taca)

Outer bark (papatika)

Branches and foliage
(sdkha-paldsa)

Figure6.2 Treelayeringdescribed in the Calasaropamasutta (M 30). English version of the picture reported in
De Notariis 2018, 193

This taxonomic subdivision of the tree shows a way of conceiving things that
is analytical, which divides and discriminates between the parts involved
because not all of them have the same value. Going deep to search for the true
essence is a way of investigating the reality already present in the Upanisads,
which testify to a search for the vital principle within natural phenomena and

38 seyyatha pi brahmana puriso saratthiko saragavesi sarapariyesanam caramdano mahato
rukkhassa titthato saravato atikkamm’ eva saram atikkamma pheggum atikkamma tacam
atikkamma papatikam, sakhapalasam chetva adaya pakkameyya saran ti mafiiamano; tam-
enam cakkhuma puriso disva evam vadeyya: na vatayam bhavam puriso aifiasi saram na afnasi
pheggum na afifiasi tacam na anfiasi papatikam na afifasi sakhapalasam, tatha h’ ayam bhavam
puriso saratthiko saragavesi sarapariyesanam caramano mahato rukkhassa titthato saravato
atikkamm’ eva saram atikkamma pheggum atikkamma tacam atikkamma papatikam sakhapalasam
chetva adaya pakkanto saran ti mafniiamano, yan-c’ assa sarena sarakaraniyam tan-c’ assa attham
nanubhavissati ti (M 1 198).
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the nature of the individual (water, wind-breath, fire).3® This modus operandi
characterised by observation and hierarchical classification still persists in
Buddhism, which maintains it in its vision of the world and cosmos.*°

Turning again to the problem of how translating the terms murfija and
isika - after having mentioned what could be the vision of the world that
underlies this simile - the translation choices could be divided into two
macro groups: 1) the extraction of a singularity (isika) from a plurality
(munja); and 2) the extraction of a part (isika) from a single whole (munja).
In the first case, mufija is a set of elements and isika is a single element; in
the second case, munja is a single element and isika is a part of it. A glance
into the Vedic texts reveals that there is not a univocal interpretation. In
Satapathabrahmana 4.3.3.16 the mufija is described as something that can
be taken from the isika/isika: yathesika vimufija syad. In another passage,
i.e. Satapathabrahmana 6.3.1.26, the god Agni, moving away from the gods,
enters a reed (mufija): agnir devebhya udakramat sa mufijam pravisat, from
the cavity (susira). Frequently, mufjja would seem to be a term used as
a singular noun, just as indicating a single stalk of mufija, and not as a
plural one indicating mufja grass. In fact, in Satapathabrahmana 6.6.2.15,
for example, when the ‘mufija grass’ is meant, the term munja is inflected
in the plural form: “this body, indeed, is precisely the cauldron of fire
(ukha), the womb (yoni) is the grass (munjah)” (tadva atmaivokha | yonir
mufijah). The term isika/isika also seems to have similar connotations. One
can observe how isika, within Atharvaveda 7.56.4, has the connotation of
‘single stalk’: “You [serpent] who here, sinuous, without joints, without limbs,
make the faces twisted and deformed, may you, O Brahmanaspati, straight
them out like a reed (isika)” (ayam yo vakro viparur vyango mukhani vakra
vrjina krnosi | tani tvam brahmanas pate isikam iva sam namah).** In fact, in
Chandogyopanisad 5.24.3 the plural use of isika is emphasised by the term
‘tula’ (tuft) in the compound ‘isika-tula’ which, therefore, designates a ‘tuft
of reeds’.

It would seem, therefore, that the interpretation that sees mufja as a
single element and isika as a part of it, probably the most important part,
should be preferred. Another reason why the translation of murija as a single
reed should be preferred lies in the fact that in the remaining two similes
from a single object (i.e. the sheath, and the basket) another single object
is extracted (i.e. the sword, and the snake). Therefore, if one has to extract
from the reed (mufija) its important and valuable part, this part could really
be the ‘stalk’, which would then translate the term isika. This translation
could also conceptually include the interpretation that sees isika as ‘reed’
and munja as ‘sheath’. This is possible considering that the stalk is the

39 Frauwallner ([1953] 1973, 36-61) provides an exposition of how the vital principle is sought
among these elements. Della Casa (1973, 35-6) highlights the different approaches of these first
truth seekers: some of them were observers of natural phenomena; others focused on the nature
of the individual; for others, there was a parallel progression of the observation of man and the
cosmos; finally, there were those who attributed the qualities of knowledge and intelligence,
proper to the individual principle, to the cosmic principle.

40 The subdivision of the Buddhist cosmos is based on three levels of progressive rarefaction:
1) the world of desire (kamadhatu); 2) the world of form (rupadhatu); and 3) the world of non-form
(arupadhatu), see Gombrich 1975, 133-4. For an overview of the Buddhist cosmos, see below
Table 6.1 at § 6.3.1.3.

41 For the interpretation of sam-vnam, literally ‘to bend together’, with a meaning indicating
‘to straighten out’, see Whitney [1905] 1962, 426.
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preponderant part of the reed and so extracting the stalk from the reed may
represent the pruning of the stalk from the various offshoots or outgrowths
of the plant.*?

6.2.3 Summary

So far, the interpretation of some terms has been highlighted, namely the
compound manomaya and the pair of mufija and isikd occurring in the simile
which illustrates the extraction of something from its container. Starting
with the compound manomaya, we may note how both the exegetical
Buddhist tradition and Sue Hamilton interpreted the first term (manas) of
the compound manomaya as inflected into the instrumental case. However, it
has been highlighted that there could be good reason to sustain a canonical
reading of manas inflected into the genitive case. Furthermore, the gradual
shifting over time of the grammatical interpretations of the compound
manomaya would suggest that there may have also been a diachronic
development for the interpretation of the body (kaya) that is manomaya,
viz. the manomayakaya.

The terms mufija and isika resulted to be difficult to interpret, as they
often take on slightly different meanings depending on the context. The
interpretative proposal that has been presented perceives isika as the
essential part of the reed that acts as a support, namely the stalk. This can
also have its intrinsic usefulness as a main component for the creation of an
arrow. Consequently, the murfija can be considered as the whole reed, namely
the stalk with its offshoots (in a broad sense, it is also the sheath that covers
the stalk). The extraction of the isika from the munja, together with the other
similes, makes clear that what has value is to be found beyond the external
rind. These similes would highlight how, beyond a grosser body (kaya), there
is another body (the manomayakaya) more rarefied, but likewise real and,
perhaps, even more valuable.

6.3 The Vedic Background with Particular Reference
to the Upanisadic Context

The concept of manomaya appears within the Upanisads often in connection
with the concept of atman, the latter is frequently vaguely translated as
‘self’.*®* To be more specific, the notion of manomaya often appears listed as
one of the constituent parts of the atman in an intermediate position. Indeed,
it is stated in Brhadaranyakopanisad 1.5.3: “this is what this self is made of;
it is made of speech, it is made of mind, it is made of breath”.** Moreover,
the concept of manomaya appears in more sophisticated lists such as, for
instance, in the already quoted Brhadaranyakopanisad 4.4.5:

The self (atman), indeed, is the brahman, it is made of consciousness,
made of mind, made of vital breath, made of seeing, made of hearing,

42 TFurtherreflections on an odd wording of a passage in the simile are provided in Appendix 3.
43 This section is mainly based on my previous work (De Notariis 2019b, 56-72).

44 etanmayo va ayam atma | vanmayo manomayah pranamayah (BU 1.5.3).
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made of earth, made of water, made of wind, made of empty space, made
of shininess and darkness, made of desire and absence of desire, made
of anger and absence of anger, made of justice and injustice; it is made
of everything. Precisely for this reason, it is said ‘made of this, made of
that’.%s

However, this list should not be considered as a single list, but rather as a
combination of lists, since the sequence of earth-water-wind-space could be
considered a separate list. Indeed, in the Madhyandina recension of the same
passage, the list of elements composes of space, wind, fire, water and earth,*®
which is a widespread list of five elements. Furthermore, the sequence that
includes the atman made of consciousness (vijiianamaya), made of mind
(manomaya), and made of breath (pranamaya) can be likewise considered a
separate list. This last list, which is composed of three elements, appears
as the core of another list, which is composed of five elements within the
Taittiriyopanisad.*” This text exhibits five types of atman which reside one
inside the other like a Russian nesting doll and seem to come forth from
the densest element to the subtlest. These five kinds of atman are made
(-maya) of different substances: food (anna), breath (prana), mind (manas),
consciousness (vijiiana), and bliss (@ananda). The list is hierarchic: the most
inferior type of atman is listed first and is also the grossest element; the last
element is the subtlest and best type of atman. Any element is better than
the previous one. For instance, in Taittiriyopanisad 2.3.1, it may be observed
that the atman made of mind is preferred to the atman made of breath:

Other than this very self made of breath (pranamaya), is the self made of
mind (manomaya) which is inside it and permeates it. This very [self] has
exactly the form of a man; its form of a man is the imitation of the form
of a man [of the previous one and so on].*®

It is significant that this atman has a manlike form, a fact which is echoed
within the Samanfiaphalasutta when it is stated that the new mind-made
body has all limbs and [bodily] parts (sabbanga-paccangin). It is worth noting
that what Olivelle (and others) translates as ‘self’ seems to be an actual
level of embodiment in this context. This list of five atmans which could
be reached progressively is summarised at the end of the Taittiriyopanisad
(3.10.4-5):

45 sa va ayam atma brahma vijianamayo manomayah pranamayas caksurmayah srotramayah
prthivimaya apomayo vayumaya dakasamayas tejomayo ‘tejomayah kamamayo ‘kamamayah
krodhamayo 'krodhamayo dharmamayo ‘dharmamayah sarvamayah | tad yad etad idammayo
‘domaya iti (BU 4.4.5). Olivelle (1998, 121) has oddly reversed in his translation the term ‘made
of breath’ with the term ‘made of sight’. I translated the terms according to the Sanskrit text.
See also above (§6.2.1).

46 akasamayo vayumayas tejomaya apomayah prthivimayah; end notes in Olivelle 1998, 519.
47 See, for instance, TU 2.8.1 = TA 8.8.5; TU 3.10.5 = TA 9.10.5.

48 tasmad va etasmat pranamayat | anyo ‘ntara atma manomayah | tenaisa ptrnah | sa va esa
purusavidha eva | tasya purusavidhatam anvayam purusavidhah (TU 2.3.1). The self made of
food (annamaya) is nothing but the human body (TU 2.1.1). The self made of breath (pranamaya)
is inside the self made of food and so it has the same form, namely the human shape and this
also applies to the following selves. It seems as if the physical body functions as a mould for the
inner and subtler embodiments.
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The one who is in this man and the one who is in that sun, both are one
and the same. He who knows in this way, after having departed from this
world, passes through the self (atman) made of food (annamaya), then the
self made of breath (pranamaya), then the self made of mind (manomaya),
then the self made of consciousness (vijianamaya), then the self made of
bliss (anandamaya); he has nutrition at will, has the form he desires, and
traverses these worlds.*

The concept of manomaya, within the Upanisadic passages mentioned so
far, appears in connection with the concept of atman, and as an element
centrally located in some lists. In particular, within the five-element list in
the Taittiriyopanisad, it is exactly in the centre of the list as an intermediate
step between the grossest element (food) and the subtlest (bliss).

Another characteristic of manomaya, which appears in the Upanisads,
is the luminosity or brightness that is, indeed, connected with an atman or
a purusa made of mind. For instance, it is stated in Brhadaranyakopanisad
5.6.1:

Made of mind (manomaya) is this person (purusa), he has the essence of
the light (bhahsatya), he dwells within the heart, he is like either rice or
barley. He is the lord of everything, the supreme ruler of everything, he
rules over all, over everything.%°

In this passage, it is clear that this person (purusa) - which is, in this context,
a synonym of atman®* - made of mind and consisting of light (bhahsatya),
attains mastery over the material world. In a similar way, it would seem
that the monk in the Samarfiaphalasutta, after he created a new mind-made
body, is able to perform magical acts through the development of a variety of
psychophysical power (iddhividhad), showing a mastery of the matter thanks
to the control over the constituent elements. The monk, for example, “dives
into the earth and emerges from it as if it were water”,%2 proving that he is
not subject to matter anymore, he is instead able to control it.

annamayam atmanam upasankramya | etam pranamayam datmanam upasankramya | etam
manomayam atmanam upasankramya | etam vijianamayam atmanam upasankramya | etam
anandamayam atmanam upasankramya | imaml lokan kamanni kamarupy anusaficaran (TU
3.10.4-5). The passage is the same in TU 2.8.1.

50 manomayo ‘yam puruso bhahsatyas tasminn antar hrdaye yatha vrihir va yavo va | sa esa
sarvasyesanah sarvasyadhipatih sarvam idam prasasti yad idam kifica (BU 5.6.1). It is also similar
to this passage CU 3.14.2, in which the self made of mind is said to have an appearance which
is luminous (bharupa).

51 In the Upanisads, it is possible to often find the term purusa used in place of atman. An
atman that is a purusa occurs, for instance, in BU 1.4.1: atmaivedam agra asit purusavidhah. A
treatment concerning the relationship between the atman and the male body (notably, the word
purusa refers to the male of human species, and so it is also connected with the male body) is
provided by Black (2007, 133-50).

52 pathaviya pi ummujja-nimmujjam karoti seyyatha pi udake (D 1 78). This iddhi is analysed
below at § 7.4.7.
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6.3.1 Comparison between Buddhist and Upanisadic Contexts

The analysis of the Upanisadic references has revealed that the concept of
manomaya appears - within the Upanisads - in conjunction with the concept
of atman. Moreover, it is often found in hierarchical lists as an element
centrally located and, sometimes, it is characterised by brightness or
luminosity. In what follows, some Buddhist suttas will be considered, in order
to show how the pre-Buddhist characteristics of the Upanisadic manomaya-
atman survived in Buddhist texts. Particular reference will be paid to the
Samannaphalasutta (D 2), Potthapadasutta (D 9) and Brahmajalasutta (D 1).

6.3.1.1  SamanfAaphalasutta (D 2), and the Centrality

The central position of the notion of manomaya, within the hierarchical
list of Taittiriyopanisad, could be compared with the position of the same
notion in a Samanfaphalasutta list. The mind-made body appears in the
Samannaphalasutta when the monk, after having cultivated morality and
achieved meditative absorptions, attains awareness about the impermanence
of the physical body, and so he creates a new mind-made body. However, this
mind-made body is not the ultimate goal and, therefore, the monk will attain
liberation only after the destruction of all the noxious influxes. The different
attainments listed in the Samafinaphalasutta are hierarchical. The list is
developed from the lowest attainment to the highest. This is demonstrated
by the ending words which divide the attainments from each other: “O great
king, this also is a visible fruit of the homeless life which is more advanced
and exalted than the previous ones”.*® This phrase marks the transition from
one element to another within a list that consists of twelve attainments:
1. the attainment of the first level of absorption (pathamajjhana);
the attainment of the second level of absorption (dutiyajjhana);
the attainment of the third level of absorption (tatiyajjhana);
the attainment of the fourth level of absorption (catutthajjhana);
the monk knows and sees (Aana-dassana) the difference between
body (kaya) and consciousness (viiifiana);
the creation of the mind-made body (manomayakaya);
7. the monkis able to perform the many kinds of psychophysical power
(iddhividha);
8. the development of the element of the divine ear (dibbasotadhatu);
9. the knowledge by comprehension of the minds [of others]
(cetopariyanana);
10. the knowledge of recollection of former existences
(pubbenivasanussatifiana);
11. the knowledge of the fall and rise of beings (cuttipapatanana);
12. the knowledge of the extinction of the influxes (asavakkhayariana).

Ol wn

2

In this hierarchical list, the creation of the mind-made body is in sixth
position, which is a central position. It could not be exactly in the centre
because twelve is an even number, but it could not be more central than this.
As already noted above (§ 6.3), in the hierarchical list of the atmans, within

53 idam pi kho maha-raja sanditthikam samanna-phalam purimehi sanditthikehi samanfia-
phalehi abhikkantataraii ca panitatarafi ca (e.g. D1 77).
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the Taittiriyopanisad, which is composed of an odd number of elements, the
notion of manomaya is exactly central:

Five kinds of atman (Taittiriyopanisad 3.10.4-5)

Made of food Made Made of mind  Made of consciousness  Made of bliss

(annamaya) of breath (manomaya) (vijidnamaya) (Gnandamaya)
4 (pranamaya) 4 J 4 4

The three elements which are the core of this list also appear in
Brhadaranyakopanisad 4.4.5 and another list of three elements can also be
found in Brhadaranyakopanisad 1.5.3:

Brhadaranyakopanisad 4.4.5

Made of consciousness

viifianamaya) Made of mind (manomaya)  Made of breath (pranamaya)

Brhadaranyakopanisad 1.5.3

Made of speech (varimaya) Made of mind (manomaya) ~ Made of breath (pranamaya)

Seemingly, when the concept of manomaya is present within lists, it is
located in the central position; it is higher than some elements of the list,
but lower than others. Thus, it might so far seem, that the central position
which characterises the notion of manomaya is shared by Buddhism and
the Upanisads. This will become even more evident in the next analysis of
the Potthapadasutta.

6.3.1.2  Potthapadasutta (D 9), and the Connection
with the Buddhist Attan (= Sanskrit: Atman)

Another characteristic of the concept of manomaya noticed in the Upanisads
was its connection with the concept of atman. It is probably for this reason
that in the Potthapadasutta three kinds of attan (= Sanskrit: atman) are
proposed by Potthapada which are refuted dialectically by the Buddha:

1. the gross (olarika) attan;

2. the mind-made (manomaya) attan;

3. the formless (artipin) attan.

Inthis context, aswellasinthe Upanisadsand Samanfiaphalasutta, the concept
of manomaya appears located in a central position within a hierarchical list,
which develops from the grossest element to the most rarefied. The gross
attan is described through terms which are very close to the terms used
to describe the physical body (kaya) within the Samafnfaphalasutta. It was
stated in this text by the meditator: “This is my body which has a form,
consists of the four great elements, born of mother and father, is maintained
by rice and junket”.* In the Potthapadasutta, it is stated by Potthapada: “O
Lord, I postulate a gross attan which has a form, consists of the four great

54 ayam kho me kayo rupi catum-maha-bhutiko mata-pettika-sambhavo odana-kummasupacayo
(D176).
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elements, feeds on solid food”.** In both passages the subjects have a form
(rupin), consist of the four great elements (catummahabhutika), and feed
on food (odana-kummasupacaya/kabalinkarahara-bhakkha).*¢ Subsequently,
there appears something described as manomaya: in the Samanfiaphalasutta
appears the mind-made body, whereas in the Potthapadasutta appears the
mind-made attan. In both texts, what is mind-made is described as having
all limbs and [bodily] parts (sabbanga-paccangin) and without defect of
any faculty (ahinindriya).®” The high degree of similarity concerning the
manomaya'’s phrasing in these two suttas is probably the reason that led
some scholars to suppose that the Potthapadasutta may have borrowed the
model of the Samannaphalasutta.’® However, a simpler explanation to justify
the presence of the three kinds of attan and their refusal by the Buddha
is that the text was created in a historical context in which different ideas
about the composition of the atman/attan were circulating.®® Among various
kinds of atman, a mind-made atman is indeed well attested in the Upanisads.
The similarity between the terms used by both Buddhist texts may be due
to the fact that the Buddhist canon is the result of an oral tradition, which
tends towards simplification.®® Another reason to justify the similarities may
be that there is no substantial difference between the body (kaya) and the
attan. What I would like to demonstrate now is that the Buddhist notion of
the body connected to the concept of manomaya was influenced by a Vedic
idea of atman.

Although atman often means ‘breath’ or ‘soul’,** the meaning ‘body/trunk’
is attested early on in Vedic texts.®? In some passages, for instance, atman
seems to designate the vital body in opposition to the death body (sSarira),
just as in Brhadaranyakopanisad 1.2.6-7:

55 olarikam kho aham bhante attanam paccemi rupim catummahabhttikam kabalinkarahara-
bhakkhan ti (D 1 186).

56 Here, it is worth remembering that the term olarika (gross) is not present within the
Samannaphalasutta account, however, it appears in the description of the physical body within
a Sanskrit version of this account extant in the Sarighabhedavastu of the Mulasarvastivadins:
<*ayam mama kayo rupt* o>darika<s caturmahabhitikah (SBhV II 245). See also above (§ 6.2.1).

57 DI177andDI186.

58 Pande (1957, 89) supposed that a first stratum of the Potthapadasutta contains references
to olarika and manomaya only, and he claims that this opposition is present also in the
Samarnnaphalasutta. Radich (2007, 248) believes instead that these two suttas convey two
different soteriological visions, but he states also: “[i]t is almost as if D[igha]N[ikaya] 9 is
deliberately attempting to hijack the model of D[igha]N[ikaya] 2 and harness it to the polemical
exposition of a new or alternative model” (Radich 2007, 244; square brackets mine).

59 In this regard, see Frauwallner [1953] 1973, 36-61, in which there is an exposition of the
attempts to find the vital principle among natural phenomena and the individual nature.

60 To put it in other words, it is feasible that when texts are orally transmitted their
memorisation is better facilitated if there is a high rate of passages with verbatim repetitions.
Allon is right to say that “Verbatim Repetition obviously represents the greatest aid to memory.
The greater the percentage of a text that is verbatim repetitive the easier it is to learn and
remember” (Allon 1997b, 52).

61 See SED s.v. “atman”, that would suggest some derivations variously connected with the
act of breathing: van- ‘to breathe’, vat- ‘to move’, Vva- ‘to blow’. See also s.v. “tman” in SED:
“vital breath”.

62 [ am strongly indebted with Werner Knobl who was the first to draw my attention to this
particular meaning for the term ‘atman’. He was also so kind to send me some references from
the Vedic texts.
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So, when his vital breaths had departed, his corpse [sarira] began to
bloat. His mind, however, still remained within his corpse.

Then he had this desire: “I wish that this corpse of mine would become fit
to be sacrificed so I could get myself a living body (atman)!” (translation
of Olivelle 1998: 39; square brackets mine).%*

This passage conveys an opposition between atman and Sarira,
which seemingly already occurs in some Brahmana texts, such as in
Jaiminiyabrahmana 1.2:

This he places in his own body [atman], in these immortal life-breaths.
This being placed in his own body does not perish.

Now when the mind passes away, when the breath, sight, hearing,
[speech], then it enters these fires. Thereupon they throw after (these
life-breaths) also this body [Sarira, i.e. the corpse] of his in these fires.
(translation of Bodewitz 1973, 20; square brackets mine)®*

However, the body as a whole is not the only physical interpretation of the
concept of atman since there are some passages in which atman appears
with the meaning of ‘trunk’ of the body, in contrast to the limbs (anga) as,
for instance, in Maitrayanisamhita 1.11.6: “the man belonging to Prajapati
is seventeenfold: the four limbs, the neck with head, the trunk (atman),
speech as seventh, the ten breaths” (saptadasah purusah prajapatyas |
catvary angani sirogrivam atma vak saptami dasa prand); sometimes in a
metaphorical way, just as in Satapathabrahmana 9.5.2.16: “the Sacrificer
(yajamana) is the trunk (atman) of the sacrifice, the priests (rtvij) are its
limbs” (aGtma vai yajfiasya yajamano ‘ngany rtvijo); and in Satapathabrahmana
12.2.3.6: “the Visuvat is the trunk (atman) of the year, the months are its
limbs” (atma vai samvatsarasya visuvan angani masah [...]). Other times, the
trunk (atman) is opposed to the wings (paksa) and tail (puccha), such as in
Satapathabrahmana 7.2.2.8: “he only ploughs the trunk (atman) [of the altar
fire], not the wings and tail” (sa va atmanam eva vikrsati | na paksapucchany
[...); and in Satapathabrahmana 7.3.1.44: “he puts it on the trunk (atman)
[of the altar], not on the wings and tail” (ta atmannevopadadhati na
paksapucchesu [...]). It is possible that the composers of these Buddhist
texts had in mind this idea of atman. Therefore, in Buddhist texts when the
body is manomaya, it is also with all limbs and [bodily] parts (sabbanga-
paccangin), and what is manomaya within the Upanisadic texts, is the atman.
Moreover, the mind-made attan within the Buddhist texts is also described
as endowed with all limbs and [bodily] parts (sabbanga-paccangin). The
Buddhist tradition describes the mind-made attan in the same way as it
describes the mind-made body (kaya). It is likely that this overlap of meaning

63 tat pranesutkrantesu sariram svayitum adhriyata | tasya sarira eva mana asit || so ’kamayata
medhyam ma idam syad atmanvy anena syam iti (BU 1.2.6-7). On this passage, see De Notariis
2018, 178, n. 2.

64 tad atman nidhatta esv amrtesu pranesu | tad asyatman nihitam na pramiyate | tad yada vai
manah utkramati yada prano yada caksur yada srotram yada vag etan evagnin abhigacchanti |
athasyedam sariram etesv evagnisv anupravidhyanti (JB 1.2). Cf. Jurewicz 2019, 51-2, in which
‘atman’ is translated as ‘himself’. [ assume that the translations ‘in his own body’ and ‘in himself”
are almost equivalent in this context.
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led the first composers of Buddhist texts to specify that the body is with all
limbs, in order to avoid misunderstanding. In our idea of ‘body’, it is implied
that a body has limbs, so when we use the word ‘body’, we have no need to
specify that the body is with limbs. However, it seems that it was not the
same for early Buddhist redactors.

6.3.1.3 Brahmajalasutta (D 1), a Hidden Centrality

A refusal of a mind-made attan also appears in the Brahmajalasutta, when
the Buddha refutes seven kinds of nihilist doctrine. Even on this occasion,
the notion of manomaya is preceded by grosser elements, and followed by
subtler elements. The first nihilistic doctrine concerns an attan which has
a form, consists of the four great elements, and is born of mother and father
(atta rupi catum-maha-bhutiko mata-pettika-sambhavo; D 1 34). The second
nihilistic doctrine concerns an attan which is divine, has a form, belongs
to the sense-sphere, and feeds on solid food (atta dibbo riupi kamavacaro
kabalinkarahara-bhakkho; D 1 34). After that, there appears the third
nihilistic doctrine which regards an attan which is divine, has a form, mind-
made, with all limbs and [bodily] parts, and without defect of any faculty (atta
dibbo rupi manomayo sabbanga-paccangi ahinindriyo; D 1 34). Subsequently,
the last four nihilistic doctrines, which are forms of attan more rarefied,
are displayed: the attan which has realised the sphere of infinite space
(akasanancayatana); the attan which has realised the sphere of infinite
consciousness (vifiianancayatana); the attan which has realised the sphere
of nothingness (akificafindyatana); and the attan which has realised the
sphere of neither-perception-nor-non-perception (nevasafianasannayatana).
The first kind of attan of this list of seven nihilistic doctrines is comparable
to the physical body. Therefore, it is described identically to the physical
body within the Samarnfiaphalasutta. This attan has a form, consists of the
four great elements, and is born of mother and father: riupi catum-maha-
bhutiko mata-pettika-sambhavo (D134 = D176). The second attan is divine,
but it is still part of the sense-sphere (kamavacara). This sphere of existence
constitutes the first level of a hierarchy of consciousness and is followed by
the form-sphere (rtupavacara) and the formless-sphere (artupavacara). This
system of a hierarchy of consciousness parallels the basic structure of the
cosmos: the sense world (kamadhatu); the form world (ripadhatu); and the
formless world (artipadhatu).®® The sense world is inhabited by human beings
(manussa) - a fact that is described in the first nihilistic doctrine - and by
some classes of gods:®® Gods of the Four Great Kings (catummaharajika),
Thirty-Three Gods (tavatimsa), Yama Gods (yama), Contented Ones (tusita),
Those who delight in creation (nimmana-ratin), Those who have authority
on others’ creation (paranimmita-vasavattin), which are the subjects of the
second nihilistic doctrine. Subsequently, there is the third attan, which is

65 In this regard, see Gethin 1997, 192-3.

66 Inthe kamadhatu there are also categories of beings which are lower than the human being
condition: Anti-Gods/Demons (asura), Departed Ones/Hungry Ghosts (petti-visaya), Animals
(tiracchanayoni), Hellish Beings (niraya). However, it is clear that the list of the seven nihilistic
doctrines starts from the grossest attan moving towards more rarefied attans, and this suggests
that the term ‘divine’ (dibba) in the second nihilistic doctrine refers to beings which are higher
than the human condition.
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likewise divine, has a form and is also mind-made. This third attan is higher
than the second attan which belongs to the sense-sphere (kamavacara) but
is lower than the following four attans which reach the formless states,
and so they belong to the formless-sphere (artupavacara). It seems safe to
say that the third attan can be placed in the form-sphere (ripavacara),
which is higher than the sense-sphere, and lower than the formless-sphere.¢?
Therefore, as S. Hamilton (1996, 153-4) noted, the gods which have a form
also have a mind-made body, whereas the gods who do not have a form are
made of perception.®® In Buddhaghosa’s commentary it is also stated that
riupa and arupa devas are generated by ripa and artpa jhanas.®® Moreover,
there is textual evidence which demonstrates that one who is reborn with
a mind-made body has obtained a higher rebirth than the gods who feed
on solid food.™ These testimonies agree with the fact that the second and
third nihilistic doctrine both concern a divine (dibba) attan, but the attan of
the second nihilistic doctrine feeds on solid food, whereas the attan of the
third doctrine is mind-made. It would seem that the list of seven nihilistic
doctrines has a counterpart within both Buddhist cosmology and psychology.
These correspondences are better shown in Table 6.1 which illustrates how
the exposition of the seven nihilistic doctrines is actually influenced by the
basic setting of the cosmos, and by the possible mental states of a person.

Table6.1 Comparison of the Brahmajalasutta’s account with the Buddhist cosmology and
psychology. The exposition of both the thirty-one realms of existence and the psychological
states is borrowed from Gethin 1997, 195, excluding the elements which are not useful to the
present discussion. Gethin schematised the thirty-one realms according to the following
Pali sources: Abhidh-s 22-4; Vibh 422-6; Vism 205-7, 236-44 (= Vism Ae 7.40-4, 8.29-65); Sv-pt
1217. A similar scheme also occurs in Gethin 1998, 117-18 with some minor variations that do
not affect the presentissue. See also Collins 1998, 298-9 and De Notariis 2024, 39

67 A mind-made attan is placed within the state of existence of the form (rupabhava) - which
is between the state of existence of sensual pleasure (kamabhava) and the state of existence of
formless (artipabhava) - by the Sumangalavilasini commenting on a Potthapadasutta’s passage:
manomaya-attabhava-patilabhena pathama-jjhana-bhumito patthaya Akanittha-brahma-loka-
pariyosanam rupa-bhavam dassesi (Sv II 380).

68 deva rupino manomaya [...] deva artupino safinamaya (M I 410).
69 manomaya ti jhanacittamaya. sainamaya ti artupajjhanasannaya saniamaya (Ps 111 122).

70 atikkamm’ eva kabalinkaraharabhakkhanam devanam sahavyatam afiiataram manomayam
kayam upapanno (A III 192). The food has a particular value in Indian asceticism: “[t]he food
code of ascetics has both a cosmological and a soteriological dimension and meaning. The
progression of the ascetic withdrawal from the food effort is a mirror image of the progression
of cosmic evolution, an evolution produced by the human involvement in the food effort” (Olivelle
1995, 202). Further thoughts on the significance of food are expressed in De Notariis 2025;
forthcoming-b.
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Cosmology Brahmajalasutta Psychology
WORLD i THE ATTANS described
_ REALM (bhami) in the seven nihilistic doctrines MENTAL STATE
(dhatu)
(D134-5)
7° nihilistic doctrine: the
nevasafifidanasanfidyatana attan which has realised the
(Sphere of Neither-Perception-Nor- Sphere of Neither-Perception-
Non-Perception) Nor-Non-Perception
(nevasafifiianasafiiayatana)
6° nihilistic doctrine:
akificaifiayatana the attan which has realised Formless
Formless (Sphere of Nothingness) the Sphere of Nothingness Attainments Formless-
World (akificaAfiayatana) (arapo- Sphere Mind
(ardpadhatu) 5° nihilistic doctrine: the attan samapatti) (ardpavacara)
vifildnaficayatana which has realised the Sphere
(Sphere of Infinite Consciousness) of Infinite Consciousness
(vifidianafcayatana)
akasanaficayatana 4°.nihilistic dqctrine: the attan
(Sphere of Infinite Space) which has real]seid Fhe Sp»here of
Infinite Space (akasanafcayatana)
akanittha (Highest Gods)
sudassin (Beautiful Ones)
sudassa (Good-Looking Ones)
atappa (The Serene) 4°jhéna
aviha (The Durable)
asaffia-satta (Unconscious Beings)
vehapphala (Great Fruit) o . L
- 3°nihilistic doctrine: attan which is
World of subha:km-ha [(;u“ f/lplendmljr) divine, has a form, mind-made, with Form-
appamana-subha (Measureless | |\ |imbs and [bodily] parts, without 3°jhana )
GG el ul Splendour) defect of any faculty (atta dibbo Selieis L
(rapadhatu) aritta-subha (Limited Splendour) o . U - (rapavacara)
p P ripi manomayo sabbarga-paccargi
abhassara (Radiant Ones) ahinindriyo)
appamanabl.':a (Measureless 2° jhdna
Luminosity)
parittabha (Limited Luminosity)
mahabrahma (The Great Brahma)
brahma-purohita (Brahma’s Ministers) 1°jhana
brahma-parisajja (Brahma’s Retinue)
paranimmita-vasavattin (Those who
have authority on others’ creation)
nimmana-ratin (Those who delight 2° nihilistic doctrine: attan which
in creation) is divine, has aform, belongs to 8 skillful
tusita (Contented Ones) the sense-sphere, feeds on solid states of mind
yama (Yama Gods) food (atta dibbo ripi kamavacaro motivated
tavatimsa (Thirty-Three Gods) kabalinkarahara-bhakkho) by non-
catummaharajika (Realm of the Four attachment,
GreatKings) friendliness
World of the 1° nihilistic doctrine: attan which and wisdom Sense-
Five Senses has a form, consists of the four great | (kusala-citta) Sphere Mind
(kamadhatu) Human Being (manussa) elements, born of mother and father (kamavacara)
(atta rapi catum-maha-bhitiko
mata-pettika-sambhavo)
12 unskillful
asura (Anti-Gods/Demons) states of mind
petti-visaya (Departed Ones/Hungry motivated by
Ghosts) attachment
tiracchanayoni (Animals) aversion and
niraya (Hellish Beings) delusion
(akusala-citta)
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Thus, it seems safe to state that in both Potthapadasutta and Brahmajalasutta
there is a mind-made attan at an intermediate level which is refuted. In the
case of the Potthapadasutta, the mind-made attan is placed between the gross
(olarika) attan and the formless (artpin) attan, whereas in the Brahmajalasutta,
it appears as the third element within a list of seven nihilistic doctrines refuted
by the Buddha. A more detailed analysis reveals that the list of seven nihilistic
doctrines has parallels with the Buddhist cosmology and psychology, showing
that the mind-made attan is always located in an intermediate state - the
world of form (rupadhatu) or the form-sphere (rupavacara) - placed between
the sense world (kamadhatu) or sense sphere (kamavacara), and the formless
world (arupadhatu) or formless-sphere (artupavacara). Therefore, it is possible
to state so far that the concept of manomaya is an intermediate element within
lists in both Buddhism and the Upanisads. In all Buddhist suttas analysed it
appears in a middle position and is the same in all Upanisadic lists examined
also. Another characteristic of manomaya that has been revealed is its
connection with the concept of atman/attan. In the Upanisads, sometimes
the atman (= purusa) is manomaya (e.g. Brhadaranyakopanisad 5.6.1), other
times, manomaya is used to describe one of the constituent parts of the atman
(e.g. Brhadaranyakopanisad 1.5.3), and sometimes, even, it is an intermediate
density level in a list of layers to be crossed progressively (e.g. Taittiriyopanisad
3.10.4-5). On the other hand, Buddhism - which is famous for its denial of
the existence of an attan (doctrine of anattan) - when it presents the notion
of manomaya in connection with the word attan, treats it as something
which should be rejected or surpassed. However, some characteristics of
the Upanisadic manomaya-atman survived in the Buddhist description of the
mental body, the latter being described in terms that resemble the first. Thus,
we shall consider some further similarities.

6.3.1.4 Luminosity

Another characteristic worthy of analysis is the property of brightness
or luminosity, which seems to belong to the notion of manomaya. In the
Upanisadic context, luminosity may be a corollary of the fact that manomaya
appears in connection with the concept of atman (= purusa), which has
brightness as its own characteristic. In Brhadaranyakopanisad 5.6.1,
luminosity is indicated by the term ‘bhas’: manomayo’ yam purusah bhah
[...]; in a similar way, there is the term ‘bhas’ in Chandogyopanisad 3.14.2,
within the compound ‘bhartipa’: manomayah pranasariro bharupah [...].

Interestingly, the characteristic of luminosity, in connection with the
notion of manomaya, is also present in some Buddhist suttas, without
implying any connection with the term atman/attan, although a kind of
embodiment is implied. Within the Dighanikaya it is told in three suttas that
at the beginning of an aeon (kappa) there were beings born in the Realm
of Radiance that had a mind-made body and were self-luminous (sayyam-
pabha). This episode appears within a pericope in three Dighanikaya’s
suttas: Brahmajalasutta (D 1), Patikasutta (D 24), and Aggannasutta (D 27).
The pericope varies slightly in each text in order to fit the specific context.™
It is present, for instance, within the Brahmajalasutta in this form:

71 It is very typical of the pericopes to be adapted to the context with the most minimal
changes, cf. Analayo 2007, 8.
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There is a time, o monks, when after a long lapse of time, at a certain
point, this world contracts. When the world contracts beings are, as a
rule, born in the Realm of Radiance. There, they are mind-made, feeding
on joy, self-luminous, moving through the atmosphere, abiding splendidly,
thus they remain for a long and lasting period of time.

There is a time, o monks, when after a long lapse of time, at a certain
point, this world expands. When the world expands the empty palace of
Brahma appears. Then, a certain being, from exhaustion of the lifespan
or from the exhaustion of merits, after falling from the division of the
Radiant ones (Abhassara-kdya), arises in the empty palace of Brahma.
There, he is mind-made, feeding on joy, self-luminous, moving through
the atmosphere, abiding splendidly, thus he remains for a long and lasting
period of time.™

The characteristic of luminosity is conveyed by the compound ‘sayyam-pabha’
(self-luminous). In this compound, the Pali term ‘pabha’ (adjectival form of
pabha, see PED s.vv. “pabha” and “pabha”) has a parallel with the Sanskrit
term ‘pra-bha’ which, in the same way, has the meaning of ‘light’, ‘splendour’,
and ‘radiance’ (SED s.v. “pra-vbha”). Another term that is in connection with
the brightness is ‘subhatthayin’ (abiding splendidly), which was translated
into English by T.W. Rhys Davids as “continuing in glory” (1899, 30-1), by M.
Walshe as “glorious” (1995, 75-6), and into Italian by F. Sferra as “dimoranti
nella gloria [...] dimorante nella gloria” (2004, 288-9). The term ‘subha’
(Sanskrit: Subha), within the compound, is connected simultaneously with
a range of meanings ranging from ‘shining” and ‘bright’ to ‘beautiful’ and
‘welfare’ (PED s.v. “subha”). The translation ‘glory/glorious/gloria’ recalls in
our culture - at least in my opinion - a Christian background, whereas the
meaning of the compound seems to just describe a state of wellness, which
is conveyed by the metaphor of light.™

6.3.1.5  Atmosphere

Finally, there is a further characteristic relating to the body of beings
inhabiting the Realm of Radiance whose translation made by scholars
could hide an implicit reference to the Vedic worldview. The term in
question is ‘antalikkha-cara’, which was translated by T.W. Rhys Davids as

72 hoti kho so, bhikkhave, samayo yam kadaci karahaci dighassa addhuno accayena ayam loko
samvattati. samvattamane loke yebhuyyena satta Abhassara-samvattanika honti. te tattha honti
manomaya piti-bhakkha sayam-pabha antalikkha-cara subhatthayino, ciram digham addhanam
titthanti.

hoti kho so, bhikkhave, samayo yam kadaci karahaci dighassa addhuno accayena ayam loko
vivattati. vivattamane loke sufifiam Brahma-vimanam patu-bhavati. ath’ afifiataro satto ayukkhaya
va pufifia-kkhaya va Abhassara-kdya cavitva sufiiam Brahma-vimanam upapajjati. so tattha hoti
manomayo piti-bhakkho sayam-pabho antalikkha-caro subhatthayi, ciram digham addhanam
titthati (D 1 17).

73 This paragraph might enlarge our comprehension concerning the “propensity among
Theravada and Dharmaguptaka reciters to improve on early discourse passages by introducing
imagery related to fire and luminosity” (Analayo 2017b, 11-12). Therefore, since the luminosity
seems to be connected with the concept of manomaya in both Buddhist and Upanisadic texts,
if it appears together with this concept, it should be considered an original feature of the text,
and not a later addition.
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“traversing the air” (1899, 30-1), by M. Walshe as “moving through the
air” (1995, 75-6), and by F. Sferra as “eterovaghi [...] eterovago” (2004,
288-9). These translations follow the interpretation provided by the Pali-
English Dictionary for the compound ‘antalikkha-cara’: “walking through
the air” (PED s.v. “antalikkha”). However, the term ‘antalikkha’, has the
corresponding Sanskrit term ‘antariksa’ which means ‘atmosphere’, that is
the intermediate space between heaven and earth.

Atmosphere appears as a median element between heaven and earth
in the tripartite subdivision of the cosmos. It is possible to recover from
the Rgveda - our oldest Indian text record - two basic views about the
composition of the cosmos: 1) a bipartite one, consisting of sky (Dyaus) and
earth (Prthivi); and 2) a tripartite one, consisting of earth, atmosphere and
sky. The tripartite division of the cosmos is mostly known to us through
the vyahrti-formula, i.e. bhur, bhuvah, svar, but in the Rgveda, a way to
express it is through the image of the two world-halves (rodasi), with
the atmosphere (antariksa) in the middle.™ Terms used to designate the
tripartition are various since the tripartite cosmos is found throughout
the Vedic literature. Therefore, it is possible to also recover some kinds of
tripartition of the cosmos within the Upanisads in which the atmosphere
is a central element - between earth and sky - designated with the term
‘antariksa’. This tripartition appears, for instance, in Brhadaranyakopanisad
3.1.10:

He conquers the earthly world (prthiviloka) through the invitatory hymn
(puronuvakya), the intermediate world (antariksaloka) through the hymn
of the sacrifice (yajya), the heavenly world (dyuloka) through the hymn
of glorification (Sasya).™

Within this passage, the tripartite division of the cosmos consists of
prthivi (earth), antariksa (atmosphere) and dyu (sky). Another example is
Brhadaranyakopanisad 5.14.1:

There are eight syllables: bhu-mi (earth), an-ta-ri-ksa (atmosphere), dy-
au (sky). Eight syllables, indeed, are also one of the feet (pada) of Gayatri
and, therefore, this is the same of that. The one who has the knowledge of
this very foot/verse (pada) would conquer as far as these three worlds.’®

These few quoted examples demonstrate the persistence of a tripartite
subdivision of the cosmos in the Vedic literature. This cosmological view
conveys a meaningful term antariksa located in an intermediate position,
where the atmosphere is an intermediate space between earth and sky.

74 See, forinstance, rodasi antariksam (RV 1.73.8; 5.85.3; 10.88.3; 10.139.2). Another way used
to mention the tripartite division is, for example, dyavaprthivi antariksam (RV 1.115.1; 4.14.2).
It is interesting to remember that the bipartite division of the cosmos, as stated by Kirfel (1920,
3) and reconfirmed by Gombrich (1975, 112), seems to be older than the tripartite division. The
complementary pair of sky and earth, Dyavaprthivi (in the dual), is an Indo-European heritage
which counterposes the Mother Earth (feminine) to the Father Heaven (masculine). The latter
appears, indeed, at the vocative form of Dyaus Pitar, which corresponds with Jupiter in Latin
and Zeus Pater in Greek (see Gombrich 1975, 112).

75 prthivilokam eva puronuvakyaya jayaty antariksalokam yajyaya dyulokam sasyaya (BU 3.1.10).

76 bhumir antariksam dyaur ity astav aksarani | astaksaram ha va ekam gayatryai padam | etad u
haivasya etat | sa yavad esu trisu lokesu tavad dha jayati yo 'sya etad evam padam veda (BU 5.14.1).

Maestri, testi e fonti d’Oriente | Masters, Texts and Sources of the East 6 86
Extraordinary Capacities in the Buddhist Path of Liberation, 61-120



De Notariis
6 « Manomayakaya

Thus, it remains to be seen to what extent it is possible to claim that
there is a connection between the Upanisadic antariksa and the use of
the corresponding term antalikkha within the Pali texts. The concept of
manomaya, found within the Buddhist texts, has been demonstrated to
have some characteristics in common with the same concept which occurs
in the Upanisads. Unfortunately, the Upanisadic term antariksa does not
appear - as faras I know - tobe closely related with the concept of manomaya.
However, it is possible to assume that there exists, within the Upanisads, a
connection between the atmosphere (antariksa) and the mind (manas), or,
at least, that such a connection does not prove to be entirely unreasonable
for the Upanisadic worldview. In this regard, Brhadaranyakopanisad 1.5.4
stated that: “the three worlds are really these: this very world is the speech,
the intermediate world (antariksa) is the mind (manas), the world up there
is the breath”.”” In this passage, a connection between manas and antariksa
has been made explicit, allowing us to assume that the mind-made beings of
the Pali texts are described to move (-cara) in the antalikkha not by chance.

That is why the translation of the term antalikkha with ‘atmosphere’ would
highlight that these mind-made beings are moving in an intermediate state
between earth and sky, which is part of a common Indian background. Once
again, it appears that the characteristic of centrality is connected with the
concept of manomaya, but in this case it is a spatial type of centrality based
on a cosmological model. This interpretation is consistent with the typical
Buddhist cosmological interpretations formerly mentioned, which concern
the tripartition of the cosmos in kamadhatu, riupadhatu, and artupadhatu
and position the notion of manomaya within the world of form (rupadhatu),
which is the intermediate state. Therefore, the connection between the
concept of manomaya and the atmosphere (antariksa/antalikkha) could
be interpreted as a residual influence caused by a previous cosmological
view. This residual influence is due to the tendency of Indian cosmology to
not abandon the old theories or ideas in favour of new ones, but rather to
preserve the coexistence of the old and new ideas side by side.™

6.3.2 Summary

The comparison between the Buddhist and Upanisadic texts has shown
that the Buddhist concept of manomaya shares strong similarities with its
Upanisadic equivalent. Many characteristics of manomaya seem to better fit
the Upanisadic context than the Buddhist one, at least because some of them
are apparent in the first and hidden, or at least less evident, in the latter.
The Buddhist connection of manomaya with the attan in the Potthapadasutta
is hardly explainable without considering the importance that speculations
about the atman held in the Upanisads as well as the wide semantic range
of meanings of the Upanisadic atman. In Buddhist texts, what is manomaya
is usually a body (kaya), which is one of the meanings that atman can have
in Vedic texts, namely ‘body’ or ‘trunk of a body’. The characteristic of
centrality, namely that manomaya is centrally located in some Upanisadic

77 trayo loka eta eva | vag evayam loko mano ‘ntariksalokah prano ‘sau lokah (BU 1.5.4).

78 Gombrich (1975, 111) compares the complexity of the Indian cosmology with the Indian
system of social organisation of the castes, which is likewise developed through a system of
inclusion and aggregation of practices and customs in the course of time.
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lists of elements, is, somehow, hidden in the Brahmajalasutta and survives in
the connection of manomaya with the cosmological dimension of rupadhatu,
which is the intermediate world between the sense world (kamadhatu) and
the formless world (artipadhatu). The intermediate world in the Vedic texts is
often called antariksa (‘atmosphere’; = Pali: antalikkha) and, unsurprisingly,
some manomaya beings are said to move in the atmosphere (antalikkha-cara).
Luminosity is, in the Upanisads, an attribute of atman, and manomaya beings
in higher cosmological realms are likewise luminous.

Therefore, the Buddhist manomaya hardly emerges from out of the blue,
but does resemble the earlier Upanisadic testimonies. Moreover, if we
consider that the manomayakaya - as we will see in the next section - did
not receive any treatment or elaboration from the first Abhidhammic
exegesis, it would be safe to assume that it was an exogenous element,
more in connection with the Vedic background, rather than the Buddhist
scholasticism. Now, with a new insight concerning the ancient context of the
manomayakaya, we shall see how it has developed over time.

6.4 From the Canon to the Commentaries

When we usually discuss Buddhism, we have to consider a complex system
of beliefs which may have evolved throughout the centuries.” As Buddhists
usually claim: “all compounded things are impermanent” (sabbe samkhara
anicca; Dhp 277). From a certain point of view, it is possible to state that the
corpus of Buddhist scriptures is also something that can be called ‘samkhara’.
As Richard Gombrich (2009, 139-41) pointed out, this word means both the
process and the result of a process. The Buddhist literature was certainly
the result of a process.®® Its texts were composed and transmitted orally
for several centuries, and during this process it may be possible that either
some concepts were changed, whether deliberately or not, or if some material
became fixed enough to not allow further modifications, some additions
on that material in the form of a further exegesis occurred. The Buddhist
literature available to us in this present day is the result of that process.
The main aim of this section will be to trace the steps of development of a
concept, that is to say, the manomayakaya, the body made of mind. These
steps will display changes over time.

In order to recover the history of a particular concept we need to isolate
it, tracing a line of development throughout the centuries. For the purpose of
a diachronic study, it would be optimal to take a concept which is old enough
to date back to early Buddhism and, at the same time, a concept which is
not too scattered, in order to allow us to narrow its evolution. I mentioned
the necessity of a concept dating back to early Buddhism because a study
focused on the development of something needs to know the starting point
of its own subject of study. An early Buddhist concept may have parallels

79 With the word ‘complex’, I do not mean that all Buddhist concepts are hard to grasp, but I
would like to point out that some concepts might be connected with others in ways that are not
always clear or immediately obvious. Norman (1981), for instance, showed that the refutation of
the doctrine expressed with the phrase so loko so atta should be understood as an Upanisadic
reference. This could be an example of how some Buddhist concepts or doctrines could have
been influenced by their source context.

80 This development process has not always been linear, in this regard see De Notariis 2022a.
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in texts contemporary to, or older than, the Buddhist texts and therefore
may allow a more reliable reconstruction of how a concept was understood
within the older stratum of the canon. Without an evident starting point, it is
difficult to identify a development, as developments are not always linear. In
the midst of developments, a later exposition could be closer to the original
meaning of the concept than an older one, so strictly speaking it would be
more like a restoration. Thus, a clear-cut starting point would be optimal.

In this regard, the concept of manomayakaya is a perfect subject of
study. Based on the textual parallels with other Buddhist traditions which
have survived in Sanskrit, Chinese, and Tibetan translations, we have no
reason to believe that the manomayakaya was not an element present in
early Buddhism.® This could be valid even for the iddhividha and the other
abhiffas. In using the controversial label ‘early Buddhism’, we should take
into account the warnings advanced by Peter Skilling (2022, 219-22), who
highlighted, inter alia, “[t]he term early Buddhism is frequently invoked
without any serious attempt to define it, and it is not entirely clear exactly
what it is” (220). Thus, as the manomayakaya, iddhividha and the other
abhiifias occur not only in the Pali Nikayas but also in a similar fashion
in the Agamas, I will use the label 'early Buddhism' in the present book.
Additionally, given that the canonical context is also analysed in light of the
pre-Buddhist Upanisadic evidence, I see no reason not to regard the picture
that emerges as among the earliest recoverable forms of Buddhism.

However, the results of the following analysis should be considered
significant for the study of Theravada Buddhism, although it cannot be
ruled out that they may also be relevant to the study of early Buddhism.
The starting point will be the Samafnfaphalasutta’s exposition of the
manomayakaya, which will be followed by other accounts in later texts which
refer to the Samannaphalasutta’s exposition. The latter is considered here
as the locus classicus for, at least, the Theravada tradition.

6.4.1 The Relative Chronology of the Texts

As scholars of Buddhism know very well, there is a problem with the dating
of texts in Buddhist studies. Often, both the absolute and the relative
chronology remain doubtful. However, the peculiar narrowing of the
research to the manomayakaya pericope allows a reliable identification of
the relative chronology. In fact, this pericope is quite, but not extremely,
widespread within the Pali literature, thus enabling a more detailed analysis
of the sources. Most of these sources will also be used in the study of the
iddhividha and abhififias and, therefore, this discussion on chronology will
underpin their analysis.

The starting point will be the already mentioned Samarfiaphalasutta, the
best candidate to embody the locus classicus of this pericope. However, it is
not the only text in which this pericope occurs. In fact, other suttas in the
Silakkhandhavagga (from D 3 to D 12) include the pericope in their narration,

81 Inthisregard, see especially Gethin 2020; Analayo 2021a.
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but only in an abbreviated form.®? Another sutta which includes the pericope
is the Mahasakuludayisutta (M 77). However, this sutta does not seem to be
the actual place of origin of the pericope either. As a matter of fact, this sutta
has a parallel with the Chinese version of the Madhyamagama,®® which does
not report the detailed exposition of different kinds of aspects of the Buddhist
path which contains the creation of a new body made of mind, along with
three similes to better explain it. Moreover, as Bhikkhu Analayo pointed out,
the excessive length of the exposition within the Mahasakuludayisutta does
not seem appropriate to a Majjhimanikaya’s text, but instead seems more
likely to be a later interpolation. Therefore, Bhikkhu Analayo wrote that:

Due to this detailed exposition, the Mahasakuludayi-sutta has become a
rather long discourse that would perhaps find a more fitting placement in
the Digha-nikaya, instead of being included among discourses of “middle
length”. In sum, this whole exposition in the Mahasakuludayi-sutta gives
the impression of being an expansion of what originally would have only
been a reference to the destruction of the influxes or to the three higher
knowledges. (Analayo 2011, 424)

Therefore, we can maintain that the earliest context to embody this long
version of the Buddhist path of liberation is the Dighanikaya (and Dirghdgama,
as the Chinese and Sanskrit texts would attest), and the evidence provided
by Mahasakuludayisutta is better understood as a borrowing from that
collection of texts.® With regard to the Theravada tradition, the version of
the path has come down to us in the Samannaphalasutta.

Finally, there is another short reference to this pericope within the
Anguttaranikaya (A 1 24) which reports a brief allusion to the pericope
claiming that Cullapanthaka (alternative reading of Ctilapanthaka), among
the disciples of the Buddha, is the preeminent one in the mind-made body
creation (etad aggam bhikkhave mama savakanam bhikkhtinam manomayam
kayam abhinimminantanam; A 1 24). However, the allusion is very brief and
presupposes a previous explanation of what a mind-made body is.

The references to the manomayakaya pericope discussed so far are from
the first four Nikayas: Digha-, Majjhima-, Anguttara-, Samyutta- (the latter
makes no reference to the pericope, only to the body made of mind used
to travel up to the Brahmaloka; see S V 282). The last Nikaya worthy of
consideration is the Khuddakanikaya. I am discussing it separately from
the other Nikayas because the Khuddakanikaya is a very heterogeneous
collection of texts which varies in relation to the content and composition

82 Inthis case, it could be difficult to discuss a locus classicus in the absolute sense. Therefore,
as reported by MacQueen (1988, 179-80), within the Chinese version of the Dharmaguptaka
Dirghdgama, this pericope is reported in full in the Amézhou jing R4 (= Pali: Ambatthasutta,
D 3) because it is the first sutta in the Chinese collection in which this pericope appears,
whereas it is shortened in the other texts. Within the Mulasarvastivada’s canon, the pericope
appears in the Lohityasttra (Sanskrit; Pali: Lohiccasutta, D 12) as pointed out by Melzer (2010,
20; and quoted also in Gethin 2020, 14, n. 24). However, it is possible to assume that the
Samanfiaphalasutta is the best candidate to embody the locus classicus of this pericope within
the Dighanikaya of the Theravadins, at least because it is reported in full in this discourse only.

83 In this regard, see Analayo 2011, 423.

84 Itwas highlighted by Bucknell (2014) that there could have been a transference of discourses
between Dirgha- and Madhyama-agama, and Digha- and Majjhima-nikaya. This might indicate
the existence of a certain fluidity between these two collections of texts.
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period. Among these texts, the only text which includes the pericope in its
entirety is the Patisambhidamagga, quoting it, in all likelihood, from the
Samanfaphalasutta. Another text which refers to a creation of a mind-made
body is the Niddesa - in both the Maha- and Culla-niddesas (Nidd I 340 and
Nidd IT 209) - which presents a very odd exposition of the manomayakaya
which is not in line with any other (see Appendix 4). The dating of both texts
is problematic, and it is not yet very clear. The Patisambhidamagga is dated
by Oskar von Hiniiber to the II century AD,® and by Anthony Kennedy Warder
from the 349 BC (Mahasamghika Schism) to the II century BC (with few
minor additions after this date),® while for the Niddesa, the situation is even
worse. Therefore, Oskar von Hintiber (1996, 59) requested a re-examination
of the Niddesa question. It is not yet clear if the Niddesa is earlier or later
than the period of Asoka, but it seems safe to assume that it cannot be later
than the I century BC (date of the supposed writing down of the canon).®’
However, despite a lack of an absolute chronology, both texts quote directly
and freely from the early strata of the canon (i.e. the first four Nikayas).%®
Kenneth R. Norman (1997, 143) draws attention to the Dipavamsa (Dip 5.36),
which states that the Mahasamghika rejected the Parivara, Abhidhamma,
Patisambhidamagga, Niddesa, and parts of the Jataka. He interprets the event
assuming that these texts did not exist before the Schism, and therefore their
composition should be dated later than the second sangiti.

It is worth noting that the manomayakaya pericope has no place within
the Theravada Abhidhamma,®® thus it seems to have escaped the new
systematisation accomplished by the Abhidhammic texts. However, I
should underline that the Dighabhanakas (‘the reciters of the Digha[nikaya]’)
ascribed the Patisambhidamagga to the Abhidhammapitaka.®®

85 Oskar von Hinliber (1996, 60) follows Frauwallner’s hypotheses concerning the
Patisambhidamagga presented in Frauwallner 1971, 106 = 1995, 42 and Frauwallner 1972,
124-7 = 1995, 87-9.

86 Warder 1982, XXXVIII-XXXIX. It is noteworthy that Cousins, in his review of von Hinliber
(1996), seems to support Warder’s hypothesis. He states that the Patisambhidamagga cannot
be the last of Abhidhamma’s works because it seems “unaware of the later development of the
canonical Abhidhamma” (Cousins 1998, 155).

87 The tradition reports that the decision to write down the canon was taken after the
discovery that there was only one monk alive who remembered the Niddesa (Sp III 695-6; this
episode is quoted also in Norman 1983, 87 and von Hiniiber 1996, 59). It cannot be excluded that
in the future the date of the writing down of the canon traditionally accepted by scholars may
be refuted or at least re-discussed. In this regard, see the attempt of Cousins (2013), recently
taken up by Wynne (2018).

88 The Patisambhidamagga seems, at the beginning, an expansion of the Dasuttarasutta
(Warder 1982, XXXIII-XXXIV; see also Norman 1983, 87) and it presupposes a large part of
Suttantas (Warder 1982, XXXIV-XXXV). Referring to the Niddesa, von Hiniiber wrote that
“Nidd[esa] occasionally quotes directly from the canon [...] it is, however, certain that Nidd[esa]
does not belong to the old canonical texts and that also a date after ASoka does not seem unlikely”
(1996, 59; square brackets mine).

89 The only reference to the concept of ‘manomaya’ is within the Vibhanga, in a passage which
does not mention it directly (Vibh 384) but quotes D I 34 (which involves a mind-made self),
replacing dibbo rupi manomayo with dibbo rupimayo (however, dibbo riipi manomayo is actually
the reading in Be, cf. De Notariis 2021, 12 n. 6).

90 This fact is attested in Sv I 15, quoted also by Adikaram (1946, 27) and Norman (1983, 9).
Moreover, Warder referring to Upatissa’s work, the *Vimuttimagga, wrote that: “[ilt is curious
that four passages which appear to be direct quotations from the Patisambhidamagga are
referred to by Upatissa as ‘in the Abhidhamma’” (1982, XL).
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An early exegetical occurrence of manomayakaya is in the Chinese text
entitled Jiétuo dao lun fgthiiid s (T 1648), which is more commonly referred to
as *Vimuttimagga.®* This text is believed to have been written by a monk called
Upatissa (= Sanskrit: Upatisya) in either India or Sri Lanka, and there was
a long debate among scholars concerning the geographical origin of the text
and the original language in which it was written.?? It was initially thought to
be an Abhayagiri text, however the school affiliation has been a point debated
among scholars, although an origin within the Abhayagiri school seems to be
the most likely so far.?® The text is extant in its Chinese translation made in
the sixth century AD, more precisely 515 AD,** during the Liang %* dynasty
(502-587 AD) by a person known as Séng-qié-p6-lud (f4144#),°s and a part of
it has been preserved in Tibetan.% In spite of its late translation, the text is
reasonably older than the sixth century and, indeed, the Pali Visuddhimagga
seems to be aware of it.?” Regarding the Indian composition of the text, there
is no exact information, but it should predate the Visuddhimagga, and Bapat
(1937, LV) even suggests to date the *Vimuttimagga around the I-II century AD
on the basis of the comparison with the Petakopadesa and Nettipakarana. Kim
(2018) suggests that the *Vimuttimagga was composed not later than 200 AD
on the basis of the comparison with the occurrences of the term ‘bhavanga’
within the Milindapafiha (Kim 2018, 756) and Patthana (Kim 2018, 757, 769).

91 Whereas the literal translation of the Chinese title would correspond in Sanskrit to
Vimuktimarga-sastra or Vimuktimarga-nirdesa, see Analayo 2009b, 2, n. 3 and Nyanatusita 2021, 5.

92 Hypotheses concerning the geographical origin of the *Vimuttimagga have fluctuated between
various geographical areas: Sri Lanka or Cambodia (e.g. Nagai 1917-19, 70), India (e.g. Bapat 1937,
LIV-LV), North India (e.g. Norman 1991, 48). Some scholars were interested to not rule out a Sri
Lankan origin, criticising the Indian origin (e.g. Ehara et al. [1961] 1995, XXXVII-XLII), whereas
Crosby (1999) criticised the methodology used to establish either an Indian or a Sri Lankan origin.
Concerning this problem, Cousins wrote that “[w]e should however ignore suggestions that this
[i.e. *Vimuttimagga] might be a work produced outside Ceylon, if this means in a tradition not
derived from Ceylon. It is clearly in the Ceylon abhidhamma tradition and we have no evidence that
such ideas were current in other schools” (2012, 87). Cousins is certainly right in pointing this out,
and, indeed, his statement is corroborated by the recent observations of Kim, who wrote that the
*Vimuttimagga “is the only text, except for Pali texts, that discusses the cognitive process based on
the concept of bhavanga which is known to be closely related to Sri Lankan Theravada” (2016, 941).
Moreover, as pointed out by Cousins (1981, 22), Schmithausen (1987, 7-8), Gethin (1994, 31) and
more recently by Kim (2018, 754), Vasubandhu wrote within his *Karmasiddhiprakarana (Dasheng
chéngyé lun KFepiEs; T 1609) that bhavanga originated among the Tamraparniya(-nikdya), and
“Tamraparniya refers to, or is at least closely related to Sri Lankan Theravada tradition” (Kim
2018, 754-5). According to Nyanatusita, the *Vimuttimagga could well have been composed in Sri
Lanka (2021, 25) and its language may have been Pali (2021, 20-4). A different position concerning
the original language of the *Vimuttimagga is expressed by Willemen (2023).

93 The attribution of the *Vimuttimagga to the Abhayagiri sect was questioned by Norman
(1991) and Crosby (1999). Recently, Cousins (2012) tried to re-establish this connection. On the
school affiliation, see also Nyanatusita 2021, 16-20.

94 Following Skilling 1994, 173 and n. 1 and Nyanatusita 2021, 106.

95 There seems to be a bit of confusion concerning the original name of the Chinese translator,
in this regard see Skilling 1994, 171-2 for the alternative options. Skilling seems to prefer
‘Samghabhara’ among all renditions, whereas Nyanatusita (2021, 103-4) prefers ‘Samghapala’.

96 The Tibetan text entitled *Vimuktimargadhutagunanirdesa was edited by Sasaki (1958)
and Bapat (1964). This text corresponds to the third chapter of the *Vimuttimagga and a
recent translation is provided by Nyanatusita (2021, 752-67). Moreover, extracts from the
*Vimuttimagga were recovered by Skilling (1987, 7) within the *Samskrtasamskrtaviniscaya
(chapters 13-15) and a recent translation is provided by Nyanatusita (2021, 768-822). See also
Skilling 1993, 135-41 and Analayo 2009b, 2, n. 4.

97 As noted by Norman (1983, 120); von Hintiber (1996, 124); Analayo (2009b); Nyanatusita
(2021, 6-9).
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Therefore, it would be safe to assume a wide span of time to date the text that
could be from the I-II century AD to the IV-V century AD (period in which,
presumably, Buddhaghosa, the author of Visuddhimagga, lived).®® I would also
suggest that this span of time could be slightly reduced assuming that the
Mahavamsa is right to report that Buddhaghosa came to Ceylon during the
reign of King Mahanama, which is dated, according to Kenneth R. Norman
(1983, 130, n. 217), at the first half of the V century, perhaps 409-431 AD.
Since the Visuddhimagga was the first work composed by Buddhaghosa,®® it
would make sense to believe not only that at the first half of the V century
the *Vimuttimagga already existed, but also that it had already become
famous enough to serve as a model to the composition of the Visuddhimagga.*®®
Therefore, assuming that at the beginning of the V century the *Vimuttimagga
was a well-established text within the Buddhist cultural milieu, it would make
sense to suppose that it was already in existence within the IV century.*
Latertexts which will also be taken into account are the Visuddhimagga and
commentaries. The Visuddhimagga predates the actual Pali commentaries.
It is stated within the introduction of the commentaries of the first four
Nikayas that they will not deal again with the issues already explained
within the Visuddhimagga.*®®* Moreover, it is not unusual to find within the
commentaries the recommendation to check within the Visuddhimagga in
order to obtain further information.*®® The author of the Visuddhimagga and
of the commentaries of some principal works of the canon®*is, presumably,
Buddhaghosa, who could be roughly dated between the IV and V centuries.'®®
The commentaries, which will be taken into account, will be the ones on the
texts already mentioned. In this regard, there is an exegetical interpretation
of the Samanfaphalasutta, within the Sumangalavilasini (= Dighanikaya-
atthakatha), in a section called Samannaphalasuttavannana (Comment on

98 It seems safe to assume that Buddhaghosa could not be later than 489 AD, a date in which a
Chinese translation of the Samantapasadika was made (Norman 1983, 130; von Hintiber 1996, 103).
Oskar von Hiniiber (1996, 103) proposed a span of time for Buddhaghosa’s dates of about 370 to 450 AD.

99 A conjectural hypothesis concerning the date of composition of the Visuddhimagga was
formulated by Endo (2014, 106-9), who suggested as a possible date 428-429 AD.

100 Nagai suggested that “[t]he Visuddhi-magga, which hitherto has been considered to be
entirely his [i.e. Buddhaghosa] own work, is in reality a revised version of Upatissa’s Vimutti-magga”
(1917-19, 80). The same idea is endorsed also by von Hiniiber (1996, 124) and Analayo (2009b, 3).

101 On the date of composition, see also Nyanatusita 2021, 44-9.

102 iti pana sabbam yasma Visuddhimagge maya suparisuddham vuttam tasma bhiyo na tam
idha vicarayissami (e.g. Sv I 2).

103 E.g.: yam kinci riapan ti adini Visuddhimagge Khandhaniddese vittharitan’ eva (Ps 11 114);
so Visuddhi-magge Buddhanussati-niddese vutto yeva (Sv I 34).

104 The tradition ascribes the authorship of many commentaries to Buddhaghosa, whereas the
modern scholarship is more sceptical concerning the authorship of some texts. Buddhaghosa’s
authorship of the commentary on the Patimokkha and some Kuddhakanikdya commentaries
(viz. PjI, Dhp-a, Pj II, [commentarial sections of the] Ja, Ap-a) is problematic and his authorship
of the Abhidhamma commentaries and the commentary on the Vinaya is severely questioned.
Therefore, the safest authorships ascribed by the tradition are one of the Visuddhimagga and
ones of the four principal Nikayas. In this regard, see Gethin 2012, 3, n. 5 and von Hintiber
[2013/2014] 2015, 361-5.

105 A later chronicle, the Mahavamsa, states that Buddhaghosa came to Ceylon during the
reign of King Mahanama (according to Norman 1983, 130, n. 217: first half of the V century
perhaps 409-431 AD; according to von Hiniiber 1996, 102: 409-431/349-371 AD; however, as
pointed out by Cousins 1998, 156, von Hiniiber also erroneously maintained a double chronology
after the reign of Mahasena, this means that only 409-431 AD is correct).
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the Samannaphalasutta). This comment, concerning the creation of the
mind-made body, appears identical in Ps III 263. The passage within the
Sumangalavilasini will be compared with a parallel passage of the younger
Paramatthajotika II (= Suttanipata-atthakatha).*®® Moreover, the later
commentary on the Patisambhidamagga named Saddhammappakasini will
be considered as well, analysing the comment on the Patisambhidamagga’s
passage which reports the Samafnfiaphalasutta’s pericope. The
Saddhammappakasini is not Buddhaghosa’s work, but was written by a monk
named Mahanama who finished it around the VI century.*®’

The relative chronology of the texts which has just been presented could
be summarised in Figure 6.3.

Samaffaphalasutta
the locus classicus within the Pali canon.
Niddesa
v > uncertain dates butitwas likely closed before the|

century BC (Norman 1983, 84-7).
Patisambhiddmagga

according to von Hinliber (1996, 60) Il century AD; according to
Warder (1982, XXXVIII-XXXIX) it was composed from the 349 BC

tothell century BC.
v

*Vimuttimagga

is certainly later than the Patisambhidamagga.
Itis dated from the I-Il century AD to the IV-V century AD.

N

Visuddhimagga
is the first work of Buddhaghosa whose lifespan was estimated
by von Hiniiber (1996, 103) 370-450 AD It could be possible to say
loosely that he lived between the IVand V centuries.

¥

Sumangalavilasini (= Dighanikdya-atthakatha)
for arelative chronology of Pali commentaries,
seevon Hinliber 1996, 148-9.

Saddhammappakasini (= Patisambhidamagga-atthakatha)
the commentator Mahanama finished writing it in the Vi century.
The dates proposed are 516 AD (Warder 1982, XLIV supported by

Norman 1983, 132) or 559 AD (von Hinliber 1996, 144).

Figure6.3 Chronology of the texts

Paramatthajotika Il
is slightly later than Sumangalavilasini, but it is
earlier than Saddhammappakasini. For a relative
chronology of Pali commentaries, see von Hinliber
1996, 148-9.

106 For the position of the Paramatthajotika II among the Pali commentarial literature, see
the relative chronology made by von Hinliber (1996, 148-9). Moreover, as further proof of its
lateness, it is possible to state that the language of the Paramatthajotika II shows characteristics
common to the younger commentarial literature, such as the use of the quotative aha preceded
by an active present participle, see Kieffer-Piilz 2014, 66.

107 The colophon of the Saddhammappakasini states that the text was completed three years
after the death of King Moggallana. Based on that, Warder, attributes 496-513 AD as the date for
Moggallanal, and suggests 516 AD as the date of completion of the work (see Warder 1982, XLIV,
also supported by Norman 1983, 132). Oskar von Hiniiber (1996, 144) assuming Moggallana as
Moggallana IT (537-556/477-496), supposed as the date of conclusion of the work 559 or 499.
However, a double chronology is wrongly assumed by von Hintiber, therefore, only 559 is right
(see Cousins 1998, 156, quoted also by Kieffer-Piilz 2015b, 44, n. 43).
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6.4.2 The Context of the Samanfaphalasutta (D 2):
The Locus Classicus

The creation of a new mind-made body appears in the Samannaphalasutta
within a list of twelve attainments which are some fruits of the ascetic life. In
the story, a monk, after having fulfilled the basic requirement of the morality,
enters progressively within the meditative absorption states until the
attainment of the fourth level of absorption (catutthagjjhana). Subsequently,
the monk is able to know and see (fiana-dassana) the difference between
body (kaya) and consciousness (vififiana) and, after that, he is able to create
a new mind-made body (manomayakaya). This creation is followed by three
similes whose aim is to better illustrate the nature of this attainment.
Afterwards, the monk is able to perform many kinds of psychophysical power
(iddhividha), he develops the element of the divine ear (dibbasotadhatu), the
knowledge by comprehension of the minds [of others] (cetopariyanana), the
knowledge of recollection of former existences (pubbenivasanussatifnana),
the knowledge of the fall and rise of beings (cutupapdtafiana). Finally, he
obtains the knowledge of extinction (khayanana) of the influxes (asava),
attains insight into the four noble truths, and achieves liberation.

In this exposition concerning the creation of a mind-made body, it is
not explained what its use and function is. Perhaps, since the concept pre-
dates Buddhism, it was part of a common knowledge and so was taken for
granted. Therefore, the compound ‘manomaya’ is also present within the
Upanisadic texts and, as I have argued above (§ 6.3), the high number of
common features shared by the concept of manomaya within the Buddhist
texts (in particular within the Silakkhandhavagga) and its equivalent in
the Upanisads allows us to hypothesise about common ancient contexts.
In particular, there is one characteristic, shared by both Buddhist and
Upanisadic texts, which is especially significant for the purposes of the
present section. This characteristic is the centrality of the term manomaya
within hierarchical lists. In the Upanisads, it appears central, for instance,
within Brhadaranyakopanisad 1.5.3: “this self (atman) is made of these
[constituents]: it is made of speech, it is made of mind (manomaya), it is made
of breath” (etanmayo va ayam atma | vanmayo manomayah pranamayah). In
Taittiriyopanisad 3.10.4-5 it appears in a list which develops from the grossest
element to the most rarefied. The list exhibits five kinds of self and each of
them is made (-maya) of a different substance: food (anna), breath (prana),
mind (manas), consciousness (vijiiana), and bliss (@nanda). In this list, the self
made of mind appears exactly in the central position. The characteristic of
centrality is also well attested within the Silakkhandhavagga’s discourses,
and so within the Samannaphalasutta as well. Therefore, the text lists twelve
attainments and the creation of a body made of mind is reported as the
sixth attainment. Since the list is composed of an even number of elements,
the manomaya body could be no more central than this. The characteristic
of centrality appears on other occasions within the Silakkhandhavagga’s
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discourses.'®® With this in mind, it will be possible to observe how the
creation of the body made of mind developed in the later Pali Buddhist
texts. Since there was not a very and proper new elaboration in the extant
Abhidhamma literature, the first text that presents significant changes with
regards to the mind made body is the Patisambhidamagga.*®®

6.4.3 Patisambhidamagga: The First Significant Developments

The mind-made body is treated chiefly within the Patisambhidamagga in

a chapter called ‘Treatise on Psychic Powers’ (Iddhikatha). The chapter is

composed of a question-answer system and one of the first questions is about

how many psychic powers there are (kati iddhiyo?). The answer is ‘ten’ (dasa)

and, after a while, it is asked what they are (katama dasa iddhiyo?). Thus,

ten powers are listed in response:

psychic power of resolution (adhitthana iddhi);

psychic power of transfiguration/transformation (vikubbana iddhi);

psychic power of the mind-made [body] (manomaya iddhi);

psychic power of expansion of knowledge (fianavipphara iddhi);

psychic power of expansion of concentration (samadhivipphara iddhi);

psychic power of the Nobles (ariya iddhi);

psychic power that arises from Karmic results (kammavipakaja

iddhi);

psychic power of the meritorious (pufifiavato iddhi);

psychic power made by sciences (vijjamaya iddhi);

10. psychic power by succeeding by means of a right practice regarding
various cases (tattha tattha sammapayogapaccaya ijjhanatthena
iddhi).*°

Nk wh e

©

In this list, the concept of manomaya has lost the central position it had
retained in lists within the early Buddhist canonical material and Upanisads.
It was listed in hierarchical lists, but here it seems that there is no hierarchy
at all among these iddhis. Therefore, the list appears as a re-elaborated
exposition of the concept of ‘iddhi’ which includes old and new elements. The
way in which the old element of the manomaya is listed shows that there is

108 It is evident, for instance, within the Potthapadasutta (D 9) in which three kinds of self
appear: 1) the gross (olarika) self; 2) the mind-made (manomaya) self; 3) the formless (artpin) self
(D I185-6). The centrality also occurs in a less evident context, such as in the Brahmajalasutta
(D 1) in which there is a list of seven nihilistic doctrines (D I 34-5) that should be rejected. As I
have already argued (§ 6.3.1.3), there is a connection between the seven nihilistic doctrines with
the Buddhist cosmology, and what is manomaya within this account is connected with the world
of the pure form (ripadhatu), the intermediate level between the lower sense world (kamadhatu)
and the higher form-less world (artipadhatu).

109 However, as previously stated, it might be possible that the Patisambhidamagga was
considered an Abhidhamma text in the past. Moreover, it is a work which seems to include
features of both canonical texts and Abhidhammic texts. Therefore, it is stated by Arnold C.
Taylor that: “the traditional opening, Evam me sutam, occurs, fairly frequently, and explains
the formal inclusion of the Patisambhidamagga in the Sutta-pitaka. I say ‘formal,” because in
essence the book is wholly Abhidhammistic” (1907, IV). What seems certain regarding the
Patisambhidamagga, using the words of C.A.F. Rhys Davids, - also in light of the present study - is
that it is “of no small significance for interpreting the history of the Canon” (1908, 590).

110 Patis II205. The same list also appears in a chapter called ‘Treatise on Powers’ (Balakatha)
in Patis IT 174.
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a lack of the ancient original context in which it had the peculiar - but not
always evident - characteristic of centrality, which is now definitively lost.
The addition of new elements is also demonstrated, for instance, by the
psychic power made by sciences (vijjamaya iddhi). This power is in connection
with the vijjadharas (literally ‘[people] who know [magical] sciences’)*** that,
as written by A.K. Warder, are not so commonly in connection with iddhis
in the other Tipitaka texts.*2 The vijjadharas (Sanskrit: vidyadhara) became
famous after being mentioned in Gunadhya’s novel (Brhatkatha) for which
Warder suggested as dating the II century BC.*** Then, it seems that this
exposition of the ten iddhis is nothing more than a summary made by mixing
old and new elements.

Later, the ten iddhis are explained in succession, one by one. At this point,
it is clear that the reference text from which the Patisambhidamagga draws
the definition of manomaya iddhi was, probably, the pericope reported in
the Samafnaphalasutta. Therefore, when it is asked, “What is the psychic
power of the mind-made [bodyl]?” (katama manomaya iddhi?), the answer is
a quotation of the periscope that occurs in the Samarifiaphalasutta (Patis II
210-11 =D 177). However, the mind-made body appears in another previous
occurrence, namely within the explanation of the first psychic power: the
psychic power of resolution (adhitthana iddhi). This iddhi is explained in the
Patisambhidamagga quoting what the Samanfaphalasutta explains as the
many kinds of psychophysical powers (anekaviditam iddhividham; Patis II
207 = D178). In the Samanfiaphalasutta, these kinds of iddhi show that the
meditator has attained mastery over matter and so he is no longer bound by
the limitations of the physical world. He is able to multiply his physical form
or return to a single unit, he can become invisible or visible, he can pass
through physical obstacles, he can sink into the earth and walk on water,
he can fly through the air, he can touch the moon and sun and, lastly, he can
exercise bodily power as far as the Brahma world. This last ability, namely
the possibility to go as far as the Brahma world, involves the creation of
a mind-made body in the Patisambhidamagga. It is narrated that “in front
of Brahma, he creates a material form (ripa) which is mind-made, with all
limbs and [bodily] parts, without defect of any faculty”.*** This particular
use of the manomayakdya does not appear in the Samannaphalasutta,
nor does it appear in the entire Dighanikaya. It seems borrowed from the
Samyuttanikaya, from a chapter called ‘The Connected [Discourses] on
the Bases of Psychic Powers’ (Iddhipadasamyutta). In this passage, it is
recounted that Ananda, after having approached the Buddha, asked: “O

111 This is evident from some passages such as “wizards, having whispered a spell, go to the
sky” (vijjadhara vijjam parijapetva vehasam gacchanti [...]; Patis II 213).

112 Warder wrote that he recovered a quotation from the Jataka connected “with a ‘science’
giving invisibility” (1982, XXXVII). However, there are also some references in the Apaddna
(e.g. Ap II 441: vijjadharo tada asim antalikkhacaro aham [...] “then, I was a wizard, moving
within the atmosphere...”), which would require a further analysis. The evidence provided in
the Apadana is quite close to the description of the wizards moving in the ether (akasa) and
atmosphere (antalikkha) as provided in Patis IT 213. Therefore, though the Kevaddhasutta (D I
213) provides evidence of a vijja called Gandhari, through which it is possible to perform the
classical iddhividhd, the vijjamaya iddhi seems to be more in connection with a late text, such
as the Apadana, than with Kevaddhasutta’s account.

113 Warder 1982, XXXVII; for more details concerning this dating see Warder 1974, 118-19.

114 5o tassa Brahmuno purato rupam abhinimminati manomayam sabbangapaccangam
ahinindriyam (Patis II 209).
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Lord, does the Blessed one recall having approached the world of Brahma
by the psychic power (iddhiya), with a mind-made body (manomayena
kayena)?”.*** The Buddha answered affirmatively. It is noteworthy that in
this text, unlike the Samarnnaphalasutta, the word iddhi is connected with
the concept of the mind-made body (manomayakaya). This connection is also
implied in the fact that a mind-made body is mentioned in a chapter focused
on iddhis: the Iddhipadasamyutta.

Another example concerning this connection can be found in the
Theragatha:

Having known my own intention,

the Master, who is unequalled in the world,
approached me by the power (iddhiya),

with a body made of mind (manomayena kayena).**¢

Taking into account these references (i.e.the Samyuttanikaya and
Theragatha), it might seem possible to assume that in an early stratum of
Theravada Buddhism, the manomayakaya was also considered an iddhi and
this would legitimate the Patisambhidamagga’s interpretation. However,
I will now argue that the Samyuttanikaya and Theragatha have only the
proximity of the two terms in common with the Patisambhidamagga, because
the use of them is certainly different.

In order to shed light on the issue, it is necessary to carefully analyse the
context in which the two concepts (iddhi and manomayakaya) are related
grammatically to each other in both texts. It is possible to note, prima facie,
that the terms agree with each other differently. In the Patisambhidamagga
there is the form ‘manomaya iddhi’ in which the term manomaya is used in an
adjectival way, and therefore it agrees with the term iddhi, which is inflected
in the nominative feminine case. In this context, the term manomaya is
clearly an adjective of the term iddhi, the latter is used in a very technical
way in this text. The situation is very different in the Samyuttanikaya. In this
text, there is the following wording: iddhiya manomayena kayena. The word
manomaya, in this case, agrees with the word kdya inflected in instrumental
masculine whereas iddhi is an instrumental feminine. Since they are inflected
in the same case (instrumental), ‘iddhiya’ and ‘manomayena kayena’ might
be connected. Basically, there could be two possible translations for the
passage abhijanati nu kho bhante Bhagava iddhiya manomayena kayena
Brahmalokam upasankamita (S 'V 282):**7

1. “O Lord, does the Blessed one recall having approached the world of
Brahma by the psychic power (iddhiya) which is the mind-made body
(manomayena kayena)?”. This is a ‘characterising interpretation’, in
which the mind-made body characterises the psychic power, in other
words, the mind-made body is the specific psychic power used by the

115 abhijanati nu kho bhante Bhagava iddhiya manomayena kayena Brahmalokam upasankamita
(SV282).

116 mama samkappam afidya sattha loke anuttaro | manomayena kdayena iddhiya upasamkami
|| (Th 901). This passage is also quoted at A IV 235 and Ap I 235.

117 It may be worth noting that this is one of the few passages in the Pali canon in which it is
possible to recover an absolutive (or gerund) ending in -ita (or -itta in the Sinhalese manuscripts),
rather than the widespread form -itva. In this regard, see von Hintiber 1992, 135-6.
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Buddha. This means that, in this interpretation, the mind-made body
is a kind of psychic power.

2. “O Lord, does the Blessed one recall having approached the world
of Brahma by the psychic power (iddhiya), with a mind-made body
(manomayena kayena)?”. This is a ‘non-characterising interpretation’,
in which the mind-made body is not closely related to the psychic
power.

The difference between the two translations lies in the interpretation of
‘manomayena kayena’ as characterising ‘iddhiya’, or as separated from it in
the translation by a comma. This ambiguity is clarified by a parallel passage,
within the Samyuttanikaya, which immediately follows the problematic
passage.

Ananda, after the first question concerning the visit to the Brahma
world with a mind-made body, asked another question, which is in Pali:
abhijanati kho pana bhante Bhagava imina catumahabhttikena kayena iddhiya
Brahmalokam upasankamita (S V 282). This question is essentially identical to
the previous one, but in place of the mind-made body (manomayena kayena)
there is a body which consists of the four great elements (catumahabhtitikena
kayena). Theoretically, it might raise the same problem that was previously
awakened about the translation of the first considered passage. It could
happen because ‘catumahabhutikena kayena’ and ‘iddhiya’ are inflected in
the same grammatical form: instrumental. However, in this case, there are
no doubts that the correct interpretation is what was defined above as a
‘non-characterising interpretation’. Therefore, it is not possible to assume
that the body which consists of the four great elements is a type of psychic
power, because it is just a way to describe the physical body.**® Since it is
the natural body, it is in no way related with extraordinary or superhuman
activity. Then, the passage should be translated: “O Lord, but does the
Blessed one recall having approached the world of Brahma with a body
which consists of the four great elements (catumahabhutikena kayena),
by the psychic power (iddhiya)?”, the answer given by the Buddha was
affirmative. This second passage sheds light on the previous one because
they are closely related to each other. Therefore, the passages illustrate
that the Blessed one is able to go to the Brahma world with both a mind-
made and physical body. The parallelism between these two passages also
indicates that the first passage should be translated following the ‘non-
characterising interpretation’.**®

It would seem that the Patisambhidamagga applied to the Samyuttanikaya’s
text, which has been defined by Richard Gombrich as ‘scholastic literalism’.?°
Therefore, the Patisambhidamagga interprets the juxtaposition of the term

118 The physical body which consists of the four great elements appears, for instance, within
the Samanfaphalasutta as separate from the consciousness (vififiana) (D I 76).

119 Bhikkhu Bodhi, in his translation of the Samyuttanikaya (2000, 1741), translates the
passage in the correct way.

120 “[Ulnintentionalliteralism has been a major force for change in the early doctrinal history
of Buddhism. Texts have been interpreted with too much attention to the precise words used and
not enough to the speaker’s intention, the spirit of the text. In particular I see in some doctrinal
developments what I call scholastic literalism, which is a tendency to take the words and phrases
of earlier texts (maybe the Buddha’s own words) in such a way as to read in distinctions which
it was never intended to make” (Gombrich [1996] 2006, 21-2).
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iddhi with the mind-made body in a more relevant way than it really is,
wrongly attributing a connection between them in that context.*?* Moreover,
it is also worth noting that the ability to fly could be an iddhi, but it is not
necessarily connected with a mind-made body, such as in the Dhammapada
(Dhp 175), in which the ability of geese to fly is also called iddhi.

But, could we really assume that the Samyuttanikaya inspired the
Patisambhidamagga’s reading? To corroborate this assumption, it is
worth noting that the connection of the Patisambhidamagga with the
Samyuttanikaya’s text is also supported by another passage which appears in
both texts with some differences in the exposition. The passage concerns the
unification of mind and body which as a result has perceptions of pleasure
and lightness.

Table 6.2 Theverbsamadahatiinthe Samyuttanikdya means ‘putting together’, and the
verbs parinameti and adhitthatiin the Patisambhiddmagga mean, respectively, ‘to make
changeinto’ and ‘to fix into’. The Patisambhidamagga’s passage seems an expansion of
Samyuttanikdya’s passage

Samyuttanikaya\Vl 282 Patisambhidamagga 11209

sace so iddhima cetovasippatto dissamanena kayena
Brahmalokam gantukamo hoti, (1) kayavasena cittam
parindmeti, kdyavasena cittam adhitthati; kayavasena
cittam parinametva kayavasena cittam adhitthahitva (3)
sukhasafifian ca lahusaifiaf ca okkamitva dissamdnena
kayena Brahmalokam gacchati.

Tathagato (1) kayam pi

citte samadahati (2) cittam
pi ca kaye samadahati (3)
sukhasafifian ca lahusaifiain
ca kaye okkamitva viharati

sace so iddhima cetovasippatto adissamanena kayena
Brahmalokam gantukamo hoti, (2) cittavasena kayam
parinameti, cittavasena kayam adhitthati; cittavasena
kayam parinametva cittavasena kdyam adhitthahitva (3)
sukhasafifaf ca lahusaffiafi ca okkamitva adissamanena
kayena Brahmalokam gacchati

It would seem that the Patisambhidamagga’s textual passages that
concern the concept of manomayakaya are a patchwork of other passages
reassembled and reinterpreted. A similar case is that analysed by David V.
Fiordalis (2008, 125-6), who highlights that the description of the behaviour
of the mind-made body (which reproduces the actions of the creator, see
Patis IT 209-10) is also similar to the behaviour of the replica created by the
Buddha in the account of the twin miracle (Patis I 125-6).222 This suggests
that different accounts conflated and canonical materials were reused to
create new and original expositions. However, the Patisambhidamagga’s use
of the manomayakaya is not a blind reuse. This kind of reuse modifies the
original characteristics of the manomayakaya which, on the one hand, loses

121 Amore explicit connection can be found, however, in the history of Cilapanthaka (§ 7.4.4.2).

122 The twin miracle also appears, for instance, in Dhp-a III 213-14 (for a discussion regarding
this account, also see Fiordalis 2008, 99), SvI 57, and in the Vinaya of the Mulasarvastivadins
(SBhV I 156-7).
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the characteristic of centrality and, on the other hand, is inserted within
the list of iddhis.*??

6.4.4 *Vimuttimagga: A First Method

The concept of manomayakaya in the *Vimuttimagga inherits the
Patisambhidamagga’s innovations. Moreover, the *Vimuttimagga further
adds methodological instructions to create such a mental body. At first, the
manomayakdya occurs in an exposition that resembles the canonical one:

What is the iddhi (3%) produced by the mind (Z/r{E; manomaya)? The
meditator creates from this body another body, made by the mind
(BPrits; manomaya),** with all bodily parts (—¥J54y; sabbanga,
cf. sabbangapaccanga) and faculties (##; indriya, cf. ahinindriya).*?® This
is called ‘the iddhi produced by the mind’ (Z )22

Later, the *Vimuttimagga presents an account with a set of instructions to
develop the power, also referring to the Patisambhidamagga’s indication to
use this mental body to move up to the Brahma world:

Then, the meditator who desires to develop the iddhi (3%) of the manomaya
(i), having mastered the mind in this way, cultivates the iddhipadas,
enters the fourth jhana and serenely emerges from it. He pays attention
(F®& = manasikaroti) inwardly, inside the body: “[Let it be] like an
empty pot”. The meditator pays attention in this way: “Within my own
empty body, [let there be] a creation (5#{t = nirmana)**” conditioned
according to the will”. He adverts (& = avajjati)*?® “Let me accomplish
accordingly”, having adverted he resolves (%4} = adhitthati) with the
knowledge “Let me accomplish accordingly”. Having paid attention in
this way, in a similar way (F&4Hf1), by means of this suitable method
(BAUE7f) he creates many creations (5#4t). Having created a creation,

123 The concept of ‘Teuse’ was recently studied with reference to Indian texts. See, for example,
the introductory works of Freschi (2015), Freschi and Cantwell (2016), Freschi and Maas (2017).

124 Notably, the *Vimuttimagga seems to use two slightly different wording to translate
manomaya: =jiE and ZJiTi&. Nyanatusita translates the locution Bz /i as “according to
his wish” (2021, 514).

125 Cf.idha bhikkhu imamha kaya afifam kdyam abhinimminati rapim manomayam
sabbangapaccangam ahinindriyam (Patis IT 211) and so imamha kaya afiiam kayam abhinimminati
rupim manomayam sabbarnga-paccangim ahinindriyam (D I 76). Notably, in another passage
the *Vimuttimagga provides a translation of sabbangapaccanga and ahinindriya closer to the
canonical formulation: “with all limbs and bodily parts” (—4¥1&4rH AL = sabbangapaccariga),
“without defect of any faculties” (A /> = ahinindriya), see T1648.32.0442¢29.

126 AR EE? A ARME NG U S AU R B, BERIPTIE, DB, e ARR R . BhEE EOIT AR
4%, (T1648.32.0441b06-08).

127 Nyanatusita translates as “miraculous transformation” (2021, 527).

128 Eharaetal.’stranslation ([1961] 1995, 218) does not recognise that the Chinese character
i is the rendition of avajjati. This way to understand the character i will be apparent in the
case of the *Vimuttimagga’s accounts about the iddhis (see, for instance, § 7.4.6). Nyanatusita
(2021, 527) rightly understands i# as a rendition for avajjati.

Maestri, testi e fonti d’Oriente | Masters, Texts and Sources of the East 6 101
Extraordinary Capacities in the Buddhist Path of Liberation, 61-120



De Notariis
6 « Manomayakaya

he moves (47).*?° If the meditator with the created body desires to go to
the Brahma world, in front of the Brahma world he creates his own body
which is similar to the physical form of Brahma.**® [The form is] created
by the mind (ZJiTi& = manomaya),*** with all limbs and bodily parts (-
5y HB ¢ = sabbangapaccanga), without defect of any faculty (A =
ahinindriya).*®? If the possessor of psychic power (i \) walks back and
forth there, then the created person (Jift \) also walks back and forth;*33
if the possessor of psychic power sits, lies down there, emits smoke,
flames, if he asks a question, if he answers, then the created person also
sits, lies down, emits smoke, flames, asks a question, answers. This is
the creation (1t = nirmana) made by the psychic power (f#ifi i =
*iddhimaya); the created person is created accordingly.***

In this passage, for the first time we find a practical method to create a mind-
made body. The methodology to develop the manomayakaya involves the
use of two key terms in their Chinese rendition: avajjati (&) and adhitthati
(52FF). These are verbal forms, but they also exist as nouns (avajjana and
adhitthana). In a preliminary and narrow definition, the first term, avajjati,
indicates the action of ‘adverting’ or ‘turning [the mind]’ towards something,
just like one would ‘take aim’ before shooting, or warming up before a
sprint.?** The second term, adhitthati, is a formal resolution through which
an assertion becomes real.'* This terminology will often occur later in

129 The phrasing fE#44L % AT (T1648.32.0442¢27) is translated by Ehara et al. ([1961] 1995,
218) as: “[t]hereafter he engages himself in various activities”. This translation misses the
connection of the logogram 17 with the three kinds of movement (—47) that will occur later in
the text: At =47 247 AT T (T1648.32.0442b20). In this regard, see below (§§ 7.4.9 and 7.4.11).

130 Slightly different from the Pali so tassa Brahmuno purato rupam abhinimminati (Patis II
209).

131 Nyanatusita translates the locution fi#&Jifi& as “created according to his wish” (2021,
527), but the passage is clearly paralleling the Pali phrasing (see footnote below).

132 Cf. manomayam sabbangapaccangam ahinindriyam (Patis II 209).
133 Cf. sace so iddhima cankamati, nimmito pi tattha canikamati (Patis II 209).

134 FIREAAEANARGR SOITIESE, W O ATE, BAEE, NERDUML R AL MR, “RE =i
P AR WA “TA A G PIBEILITEE R b o “BEILE S B, CURLA 2R “BEILE R o AR
T, SREEATRL, DA AR ARSI AT A LA SR A, A SR T A B S AR
bR, - DIE R, REARAS D il A A G I I, A% i NTREIE IE . 5 e R AT AR RN, B
JUN, A R, WP NIRAR, JREN, RN, JRRS, IR S LAl Fris s qn; A i NJRCARESE i
%, (from T1648.32.0442¢22 to T1648.32.0443a04). The final Chinese passage j& Ml i it 5
1h; BT NIRABEYE /245 (T1648.32.0443a03-04) is translated by Ehara et al. ([1961] 1995,
218) as “[blecause that made form springs from supernormal power, it does so”. Nyanatusita
translates: “Whatever the one who possesses supernatural power and who has performed the
miraculous transformation does, that created person also does” (2021, 528). I translated it as
“this is the creation (34t = nirmana) made by the psychic power (il fiTii = *iddhimaya); the
created person is created accordingly”.

135 In Patis-a II 589 it seems to be almost a synonym of manasi karoti (to pay attention):
obhaso dhammo °ti obhasam avajjati ‘ti ayam obhaso maggadhammo phaladhammo 'ti va tam
tam obhdsam manasi karoti.

136 Patis-a I 345, for instance, highlights that this action involves the determination that
something is in a determined way: “let it be so” (evam hotu): adhitthati 'ti evam hott ti adhitthati.
For a review of the definitions of adhitthana and its Sanskrit and Tibetan cognate terms, see
Eyre 2023, 9-20. A definition that fits well with many cases in the present book is the following:
“Adhitthana is then the ability to select a specific course of action and then follow through with
its enactment” (Eyre 2023, 10). Some interesting observations on adhisthana (Sanskrit) are
provided by Tournier (2014), who also refers to some other academic studies (2014, 8 n. 22).
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the analysis of the methodology to develop the iddhividha and the other
abhinfias. We will consider these terms in more detail as they may have some
nuances and, furthermore, their use is not always consistent. Turning to the
method to create the mental body, we may note that the physical body is first
considered empty, and only then is it possible to fill the empty body with a
creation. The text goes on to describe the use of the manomayakaya in the
act of reaching the Brahma world. The innovative set of instructions occurs
also in the Visuddhimagga, which further enriches the exegesis.

6.4.5 Visuddhimagga: Further Developments

The concept of manomayakaya within the Visuddhimagga is strongly
influenced by the modification introduced by the Patisambhidamagga and
*Vimuttimagga. Almost all references to the term manomaya within the
Visuddhimagga were confined to Chapter XII, called Iddhividhaniddesa
(Explanation of the Variety of Psychophysical Power).**” The list of the ten
iddhis of the Patisambhidamagga also appears within this chapter (Vism 378)
and, subsequently, the manomaya iddhi is briefly illustrated:

The power handed down in this way: “Now, the monk creates from this
body another body which has a form, mind-made”, is called the psychic
power of the mind-made [body] because it occurs through the completion
of another mind-made body inside the body.**®

In this passage, it is specified that the new body is created inside the
physical body. This detail - already present in the *Vimuttimagga - will
be fundamental in the following explanation which regards the method to
create the mind-made body:

The one who desires to implement the mind-made [body] after having
emerged from the meditative absorption which forms a basis, having
adverted to the body in the way already explained, he resolves: “Let it be
hollow!” and it becomes hollow. Then, having adverted to another body
inside this [body], after the preparatory work, he resolves in the way
already explained: “Let there be another body inside this [body]!” then
he draws it out like a stalk from a reed, like a sword from a scabbard,
like a snake from a basket/slough (karanda)*®* [...] and in this case, just
as the stalk etc. are similar to the reed etc., in the same way the

137 Othershort references to the concept of manomaya within the Visuddhimagga are in Vism
202, in which it is listed as one of the eight knowledges (attha vijja), and in Vism 419, quoting
D II1 90.

138 idha bhikkhu imamha kaya afnfiam kayam abhinimminati riapim manomayan ti imina nayena
agata iddhi sarirabbhantare afifiass’ eva manomayassa sarirassa nipphattivasena pavattatta
manomaya iddhi nama (Vism 379).

139 Inthis passage the term ‘karanda’ is oddly feminine because it is inflected in the ablative
feminine (karandaya; it could also formally be a masculine dative, however, the passage requires
an ablative), whereas in the same simile within the Samanfnaphalasutta, it is clearly masculine:
ayam ahi ayam karando (D 1 77). Moreover, I reported a double translation for karanda because,
on the one hand, I will argue that the original meaning is ‘basket’, but, on the other hand,
Buddhaghosa clearly understands it as the ‘slough’ of the snake (see Sv I 222, translated below
at §6.4.6).
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mind-made form is similar to the possessor of psychic power; the simile
has been said in order to point out that. This is the psychic power of the
mind-made [body].*4°

It seems, from this passage, that the one who wants to create a mind-made
body should first empty the physical body. The empty room is then filled with
the new body which is mind-made. Subsequently, he pulls out the new body
and this extraction is explained through three similes. The physical body is
used as a matrix or a mould and therefore the new mind-made body - that
is the creation - is essentially identical to the mould which created it. The
method to create the mind-made body also influences its appearance. This
passage shows the creation process and so emphasises the similarity, which
will be the cause of further development.

6.4.6  Sumangalavilasini: A Stretched Interpretation

The Sumangalavilasini, commenting on the Samannaphalasutta’s passage
which recounts the creation of the mind-made body, demonstrates serious
consideration of the idea that similarity between the creation and the
creator exists:

The created form is certainly similar to the possessor of psychic power
in all these manners: if the possessor of psychic power is white, this
[creation] too is white; if he has not perforated ears (aviddha-kanna),***
this [creation] too has not perforated ears.**?

This idea of similarity has influenced the interpretation of the three similes.
Just as the created form is similar to the creator, in the same way what is
extracted should be identical to its receptacle. This similarity is explained
briefly with reference to the first two similes: the extraction of the stalk from
areed and the sword from a scabbard. Whereas instead, the explanation of
the last simile is certainly longer than the previous ones. The commentator
is struggling to show the similarity for the third simile due to the term
‘karanda’, which, evidently, does not fit very well with the principle of
equality supported so far. Here, I have translated the passage to which I
refer:

The passage that starts with ‘[Just as, O great king, a man were to
draw out] from a reed a stalk (muinjamha isikam)’ is, overall, a triple
simile which was indeed enunciated in order to show the condition of
similarity. The stalk is, indeed, similar to the reed and is inside it; even

140 manomayam katukamo pana padakajjhanato vutthaya, kayam tava avajjitva vuttanayen’ eva:
susiro hott ti adhitthati, susiro hoti. ath’ assa abbhantare afiiam kayam avajjitva parikammam
katva vuttanayen’ eva, adhitthati tassa abbhantare: afifio kayo hotu ti, so tam mufijamha isikam
viya kosiya asim viya, karandaya ahim viya ca abbahati. [...] ettha ca yatha isikadayo mufnjadihi
sadisa honti, evam manomayarupam iddhimata sadisam eva hoti ti dassanattham eta upama vutta
ti. ayam manomaya iddhi (Vism 406).

141 Piercing the ears could be also a religious ceremony (SED s.v. “karna”).

142 iddhimata nimitta-rupam hi sace iddhima odato tam pi odatam, sace aviddha-kanno tam pi
aviddha-kannan ti evam sabbakdrehi tena sadisam eva hoti (Sv I 222).
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the sword (asi) is similar to the scabbard (kosi). A curved sword is
sheathed in a curved scabbard, the one extended in an extended one.

The ‘karanda’, this as well is the name for the covering of the snake
(ahi-karicuka), it is not the name for a bamboo basket (viliva-karandaka)
because the covering of the snake is certainly similar to the snake. In this
regard, although the passage ‘[just as] a man were to pull out a snake
from a karanda (puriso ahim karanda uddhareyya)’ is shown as the
fulfilment of a removal by means of a hand, however the removal of this
should be interpreted as made through the mind. He loathed his old skin,
just like this snake who was established in its particular state of birth,
leaning inside a branch or inside a tree, its physical body is destroyed
through a vigour called ‘the practise of ejection of the body from the skin’.
In the same way, he gives up the casing (kaficuka) spontaneously (sayam)
through four actions; It is not possible to extract something else from it.
Therefore, this has been said in connection with the mental extraction, it
should be understood in this way. Then, the body of the monk is similar
to the reed etc., the created form (nimitta-riupa) is similar to the stalk
etc., this is the application of the simile.***

In this passage, the commentator expresses awareness that the term
‘karanda’ could be interpreted as a bamboo or reed basket. So, he specifies
that it is not a basket made of bamboo or reed (viliva-karandaka). But, what
does the term ‘karanda’ really mean? At first sight, the Pali-English Dictionary
gives, as a translation for this term, two options: (1) a basket, (2) the slough
of a snake.** To justify the interpretation of this term as ‘the snake’s slough’,
the dictionary quotes the commentarial passage translated above (Sv1222).
Also, the more recent dictionary, A Dictionary of Pali, edited by Margaret
Cone, reports these two translations.**®* However, checking within the
Monier-William’s A Sanskrit-English Dictionary, it results that there are
no references for the interpretation of ‘karanda’ as ‘snake’s slough’, since
only the definition of ‘basket’ is attested.*? Finally, it is possible to observe
that it is reported in A Critical Pali Dictionary that the meaning ‘slough’ is
wrongly assumed by the commentary.**” In fact, within the Tipitaka, the
term ‘karanda’ seems to only have the meaning of ‘basket’. [ recovered the

143 munjamha isikan ti adi upama-ttayam pi hi sadisa-bhava-dassanattham eva vuttam.
mufja-sadisa eva hi tassa anto isika hoti, kesiya-sadiso yeva asi. vattaya kosiya vattam asim eva
pakkhipanti, patthataya patthatam.

karanda ti idam pi ahi-kaficukassa namam na viliva-karandakassa namam ahi-kaficuko hi ahina
sadiso va hoti. tattha kificapi puriso ahim karanda uddhareyya ti hatthena uddharamano viya
dassito, atha kho citten’ ev’ assa uddharanam veditabbam. ayam hi ahi nama sanjatiyam thito
katth-antaram va rukkh-antaram va nissaya tacato sariram nikkaddhana-payoga-samkhatena
thamena sariram khadamanam viya purana-tacam jigucchanto ti imehi catthi karanehi sayam eva
kaficukam jahati, na sakka tato afiiena uddharitum. tasma cittena uddharanam sandhaya idam
vuttan ti veditabbam. iti munjadi-sadisam hi imassa bhikkhuno sariram, isikadi-sadisam nimitta-
rupan ti idam ettha opamma-samsandanam (Sv I 222).

144 PED s.v. “karanda”.
145 DOP s.wv. “karanda”. This dictionary as well quotes Sv I 222.
146 SED s.v. “karanda”.
147 CPD s.v. “karanda”.
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references excluding those for the equivalent term ‘karandaka’ for which the
translation as ‘slough’ has never been attested by the dictionaries.**®

Table 6.3 ‘Karanda’inthe Tipitaka

‘Karanda’ in the Tipitaka

Texts References
Vinaya
seyyatha pi pana maha-raja puriso ahim karanda uddhareyya
Dighanikaya [...] (D177,and the other Dighanikaya’s suttas in which the

pericope is repeated verbatim)

Majjhimanikaya (MIl18)

seyyathapi pan’, Udayi, puriso ahim karanda uddhareyya [...]

Samyuttanikaya

Anguttaranikaya

seyyathapiva pana puriso ahim karanda uddhareyya [...]

(Patis I 211); tumbake ca karande ca karayin tadanucchave (Ap

Khuddakanikdya 1303); tumbake ca karande ca datva buddhe ganuttame (Ap |
313)
Abhidhamma karandaya nikkhipenti (Kv 11 563)

The term ‘karanda’ is used mainly within the pericope which explains
the creation of a mind-made body. There are no reasons to assume the
meaning ‘slough’, except for the commentarial explanation. It is evident
within the Apadana that the terms ‘karanda’ and ‘karandaka’ are used as
synonyms: tumbake ca karande ca (Ap I 303), tumbake ca karandake ca (Ap
I 313). Moreover, there is a simile, within the Patisambhidamagga, which
is modelled on the base of the simile of extraction within the Dighanikaya:

Table 6.4 Acomparison between the similes of the Patisambhidamagga

and Dighanikaya

Patisambhidamagga | 145 Dighanikaya | 77

Just as there would be a jewel
(mani) putin a box (karandaka), a
man would say: “This is the jewel,
thisis the box; the jewelis one
thing, the box another one, but this
very jewel s in this box”.

Just as, O great king, a man were to pull out a snake
(ahi) from a basket (karanda). He might think: “This
isthe snake, thisis the basket; the snake is one thing,
the basket another one, nevertheless from a basket
asnake was pulled out”.

seyyathapi mani karandake

pakkhitto assa, tamenam puriso seyyatha pi pana mahd-raja puriso ahim karanda
evam vadeyya ayam mani ayam uddhareyya. tassa evam assa: ayam ahi ayam
karandako, afifio mani afifo karando, afifio ahi afifio karando, karanda tv eva ahi

karandako, so kho panayam mani ubbhato ti
imasmim karandake ti

148 In this regard, see the s.v. “karandaka” in PED; DOP; and CPD.
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The Patisambhidamagga’s simile concerns a jewel (mani) within a box
(karandaka). 1t is worth noting that although this simile resembles, in its
grammatical construction, the Dighanikaya’s pericope regarding a snake
pulled from a karanda, the Patisambhidamagga did not hesitate to use
roughly the same word in an identical metaphorical framework to specifically
designate a box. Therefore, it is reasonable to believe that the interpretation
of the term karanda as the skin of the snake had not yet been developed at
the time of the Patisambhidamagga.

Finally, we must take into accounts these two pieces of evidence: 1) the
use of the term ‘karanda’ in connection with the meaning ‘slough’ has not
been found, except for the commentarial interpretation; 2) by contrast, there
isindeed use of the term ‘karanda’ with the meaning of ‘basket’ in connection
with a snake. The latter reference is from the Vinaya’s commentary, the
Samantapasadika:

Among snakes (apada), that which is called ahi is a kept snake (gahitasappa)
which belongs to somebody, such as snake charmers (ahiguntika), etc.
When cause [such a snakes] to play they earn half (addha) or a quarter
(pada) of a kahapana, they also give them up, but only having gained
gold and money do they give them up. They, after having gone to the
seating space of some monks, after putting down the basket of snakes
(sappa-karanda), fall asleep or go somewhere. Then, if a monk, with the
intention of stealing, touches the basket (karanda), this is a misdemeanour
(dukkata); if he moves it, this is a grave offence (thullaccaya); if he takes it
away from its place, it is an offence worthy of expulsion (parajika). And,
if he, after having opened the basket (karandaka), grasps the snake to
the neck, this is a misdemeanour (dukkata); if he pulls it out (uddharati),
this is a grave offence (thullaccaya); and if he, having straightened the
snake, pulling it out from the flat surface of the basket, sets it free even
for a mere tip of a hair, this is an offence worthy of expulsion (parajika).**

It is worth noting that the verb used by the commentary to state that the
snake is pulled out from the basket is ‘uddharati’; the same verb is used
in the optative form within the Dighanikaya’s pericope (ahim karanda
uddhareyya; D 177).

Then, there are not many reasons to assume that the word ‘karanda’
means ‘slough’. However, there is still another question that should be
clarified. Was the commentarial explanation of the pericope invented by
the commentator, or might that have been borrowed from another source?
In this regard, I found a commentarial explanation which, commenting
on a different situation, uses a simile concerning a snake which abandons
its old skin. The text is the late commentary on the Suttanipata, the
Paramatthajotika II. Here, I provide the translation of the passage which
comments on the Uragasutta:

149 apadesu ahi nama sassamiko ahigunthikadihi gahitasappo. yam kilapento addham pi padam
pi kahapanam pi labhanti. muficantapi hirafiiam va suvannam va gahetva 'va muficanti. te kassaci
bhikkhuno nisinnokasam gantva sappakarandam thapetva niddayanti va katthaci va gacchanti.
tatra ce so bhikkhu theyyacittena tam karandam amasati dukkatam, phandapeti thullaccayam,
thana caveti pardjikam. sace pana karandakam ugghatetva sappam givaya ganhati dukkatam,
uddharati thullaccayam, ujukam katva uddharantassa karandatalato sappassa nangutthe
kesaggamatte mutte parajikam (Sp II 362). A piece of this passage was quoted above in § 6.2.2.

Maestri, testi e fonti d’Oriente | Masters, Texts and Sources of the East 6 107
Extraordinary Capacities in the Buddhist Path of Liberation, 61-120



De Notariis
6 « Manomayakaya

Abandoning the skin (taca) which is called old (purana) because it
belongs to an old time, [and it is called] deteriorated (jinna) because
of its withering state, [the snake] gives it up in four ways: (1) remaining
in its own kind (sgjatiyam thito), (2) while loathing (jigucchanto), (3) in
reliance (nissaya), (4) through vigour (thamena). Its own kind (sajati) is
the name for the kind of a snake, whose nature is to be long, for snakes
do not pass beyond their kind in five behaviours: (1) rebirth, (2) passing
away, (3) going into hibernation, (4) mating with their own species, and
(5) removing the deteriorated skin. Hence, when it gives up the skin, it
then gives up, only remaining in its own kind, and while it remains in
its own kind, it gives it up while loathing. “While loathing’ means when
it is half freed, half unfreed it hangs on, then while feeling tormented it
gives it up. And while loathing in this way, in reliance on the gap between
sticks, roots, or rocks it gives it up. And while giving it up relying [on this
gap], it gives up the skin having generated endeavour, made an effort,
vigorously bending its tail and spreading its hood while exhaling. Having
done it, the snake can go wherever it wants. In just the same way a
monk, desiring to abandon this and the other shore, gives them up in four
ways: (1) remaining in his own kind (sgjatiyam thito), (2) while loathing
(jigucchanto), (3) in reliance (nissaya), (4) through vigour (thamena). His
own kind (sagjati) means the morality (sila) of the monk, because of the
statement ‘born in a noble lineage’, and for this reason it says: “a man,
established in morality, is wise [...]” (S I 13). Then, remaining in his
own kind in this way, the monk, by seeing danger everywhere, loathes
(jigucchanto) this and the far shore in the form of his own and other
existences, which produce suffering like an old worn out skin; he relies
on (nissaya) the good friend; he produces extraordinary vigour (thama) in
the form of right effort (sammavayama); dividing the day and night into six
parts he strives and struggles in the way stated as “walking and sitting
during the day he purifies the mind of obstructive thoughts (avaraniyehi
dhammehi)” (A1 114); like the snake bending its tail, he folds his legs; like
the snake exhaling, he too strives with unyielding effort; like the snake
spreading its hood, he produces an expansion of his knowledge; finally
like the snake its skin, he gives up this and the far shore. And once he
has given them up, like a snake that has given up its skin, he too as one
who has laid down his burden goes where he wants, to the element of
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Nibbana which is without residue of fuel.**°

The similarity between Paramatthajotika II and Sumangalavilasini poses
some theoretical problems. If, on the one hand, the commentary on the
Suttanipata, the Paramatthajotika II, seems later than the commentary
on the Dighanikaya, namely the Sumangalavilasini, on the other hand, the
commentarial explanation made by the Paramatthajotika II is much clearer
and more appropriate to the context than Sumangalavilasini’s explanation.
Therefore, the passage in Paramatthagjotika II comments on the first
verse of the Suttanipata which actually concerns a simile of a snake who
abandons its old slough (urago jinnam iva tacam puranam; Sn 1), whereas the
Sumangalavilasini comments upon a passage which concerns an extraction
of a snake from a karanda which is realistically - as has been previously
demonstrated - a basket (ahim karanda uddhareyya; D 1 77). Both texts
describe how the snake gives up its skin and they state, with different words,
that it gives up the skin through four actions (imehi catthi karanehi; Sv1222),
or in fourfold ways (catubbidhena; Pj II 13). The Paramatthajotika II, unlike
Sumangalavilasini, states clearly what the fourfold ways are: catubbidhena
jahati: (1) sajatiyam thito (2) jigucchanto (3) nissaya (4) thamena ti (Pj II
13). Successively, the Paramatthajotika II explains each point in detail,
whereas the Sumangalavilasini does not. The different way of exposition is
also reflected by the lexicon. Therefore, both texts recount that the snake,
in order to give up its skin, leans on something. The Sumangalavilasini
reports that the snake leans inside a branch or inside a tree (katth-antaram
va rukkh-antaram va nissaya; Sv 1 222), whereas the Paramatthajotika II
states that the snake leans inside a branch or among roots or among rocks
(dandantaram va mulantaram va pasanantaram va nissaya; Pj 11 14). Then, it
can be questioned how the similarity and differences between these texts
can be interpreted. The answer lies in the method used to compose the Pali
commentaries which have come to us. The commentaries are the result of

150 so jajjarabhavena jinnam cirakalataya puranaii ca ti samkham gatam tacam jahanto
catubbidhena jahati: sajatiyam thito jigucchanto nissaya thamena ti. sajati nama sappajati
dighattabhdvo, uraga hi paficasu thdnesu sajatin nativattanti: up(a)pattiyam cutiyam
vissatthaniddokkamane sakajatiya methunapatisevane jinntacapanayane ca ti, - yato, yada tacam
Jjahati, tada sajatiyam yeva thatva jahati, sajatiyam thito pi ca jigucchanto jahati. jigucchanto
nama, yada upaddhatthane mutto hoti upaddhatthane amutto olambati, tada nam attiyanto
Jjahati, evam jigucchanto pi ca dandantaram va mulantaram va pasanantaram va nissaya jahati.
nissaya jahanto pi ca thamam janetva ussaham karitva viriyena vamkam nanguttham katva
passasanto ca phanam katva jahati, evam jahitva yena-kamam pakkamati. evam evam ayam pi
bhikkhu oraparam jahitukamo catubbidhena jahati: sajatiyam thito jigucchanto nissaya thamena
ti. sajati nama bhikkhuno ariyaya jatiya jato ti vacanato silam, ten’ eva caha sile patitthaya naro
sapafifo ti, evam etissam sajatiyam thito bhikkhu tam sakattabhavadibhedam oraparam jinnam
puranatacam iva dukkham janentam tattha tattha adinavadassanena jigucchanto kalyanamitte
nissaya adhimattam sammavayamasamkhatam thamam janetva divasam camkamena nisajjaya
avaraniyehi dhammehi cittam parisodheti ti vuttanayena rattindivam chadha vibhgjitva ghatento
vayamanto urago viya vamkam nanguttham pallamkam abhujitva urago viya passasanto ayam
pi asithilaparakkamataya vayamanto urago va phanam karitva ayam pi Aanavippharan janetva
urago va tacam oraparam jahati, jahitva ca urago viya jahitataco yena-kamam ayam pi ohitabharo
anupadisesanibbanadhatudisam pakkamati (Pj II 13-14). T owe to Rupert Gethin so many
corrections on this passage that I feel the merits for this translation are entirely his, while the
remaining errors are mine.
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a work of compilation and editing from older sources.*** For instance, E.W.
Adikaram, in his pioneering work, listed twenty-eight ancient sources to
which commentators often refer to as authorities (1946, 10). Another list of
between thirty-five and forty sources is provided by S. Mori.**? A reasonable
way to interpret the connection between the two explanations is that they
come from a common source. Perhaps the original source was really a
comment on the first verse of the Suttanipata*s® - which actually concerns a
snake who abandons its skin - that was borrowed by the commentator of the
Sumangalavilasini in order to write the interpretation of the term ‘karanda’
as a term to designate the snake’s slough. The commentator summarised
the passage because it was not its original context, so he borrowed only
the necessary. This hypothesis would also explain the reason why some
identical concepts are expressed using different words. The tradition claims
that when the commentaries arrived in Sri Lanka they were translated into
the language of the inhabitant of the island.*** Successively, Buddhaghosa
translated the commentaries from the Sthala language into a more suitable
language: the Pali language.**® If the original source was in a language
other than Pali, this would justify the different translations.**¢ The two
commentaries were, indeed, written on two different occasions.
Therefore, we can say so far that karanda straightforwardly means
‘basket’, and that Sumangalavilasini’s suggestion that it means ‘slough’ is
artificial. Clearly, Sumangalavilasini knows that karanda generally means
basket (it says so0). So, the question is: why the suggestion that it means
‘slough’? There are two possibilities: (1) there is an old and lost usage of
karanda in the sense of slough; or, (2) the commentator has another motive.
Concerning the first case, no use of karanda in the sense of slough has
been recovered, whereas in the latter case the obvious reason is that he
wants to bring out how the form of the manomayakaya matches the form
of that from which it is drawn. The commentator then adapts an existing
commentarial account of a snake sloughing of its skin unconnected with

151 However, it would be overly simplistic to consider the commentators as mere inert
redactors. Recent studies have highlighted the commentators’ own contribution in writing
commentaries. Endo, for instance, regarding the commentator Buddhaghosa, writes that:
“Buddhaghosa fulfilled the role of a commentator not by simply discarding unnecessary
repetitions and writing mistakes in the old commentaries, but by using his knowledge of
Buddhism as the standard tool to critically edit them” (2013, 208). A similar statement was
written by von Hiniiber: “Buddhaghosa as a commentator also acted as a text critic, when he
carefully checked the wording of the texts” ([2013/2014] 2015, 371).

152 Mori 1984: 145-6, quoted by Endo (2013, 20, n. 16), who claims he detected thirty-five
sources. However, according to Kim 1999, 7, n. 19 (= 2023, 6, n. 19), the sources detected by
Mori are as many as forty.

153 The connection of the Sumangalavilasini with the Suttanipata is revealed by the
commentarial use of the wording ‘purana-tacam’ which is equivalent to the ‘tacam puranam’ of
the Suttanipata, a wording form which seems to be confined only to this text.

154 atthakatha adito vasisatehi paficahi ya sangita anusangita ca paccha pi Sihaladipam pana
abhata 'tha vasina Maha-Mahindena thapita Sihalabhasaya dipavasinam atthaya (Sv11).

155 apanetvana tato ’ham Sthalabhasam manoramam bhasam | tantinayanucchavikam aropento
vigatadosam (Sv 1 1).

156 Inaddition to the fourfold procedure to give up the old skin, which is conveyed differently
by the two commentaries (Sv I 222: imehi catuhi karanehi; Pj 11 13: catubbidhena), I would like to
draw attention to the action of ‘leaning on’. The first object on which the snake leans is roughly
the same: katth-antaram (Sv I 222), dandantaram (Pj II 14). Both terms are connected with the
wood and refer to the limbs of the tree.
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manomayakaya. He found such an exegetic account in the old commentary
on the Suttanipata, which comments on a snake who abandons its old slough
(urago jinnam iva tacam puranam; Sn 1) and which survives in the actual
form of the Paramatthgjotika II (i.e. Pj II 13-14). It is worth noting that
Buddhaghosa’s emphasis on the manomayakdaya having the same form as
the body from which it is drawn fits well with the old Upanisadic manomaya-
atman (e.g. TU 2.3.1). However, this fact (i.e. the similarity) is echoed in the
Samafifaphalasutta most likely when it is stated that the new body made
of mind has all limbs and [bodily] parts (sabbarnga-paccangin). Moreover, I
arguedin § 6.2.2 that the similes aim to highlight the extraction of something
of value from its container and, therefore, there would be no need to believe
the Buddhaghosa’s forced interpretation. Now, I would like to discuss the
only record I have found that might seem to contradict my theory concerning
the interpretation of the term karanda.

6.4.6.1 Snakes Freed from the Old Skin in Brahmana Literature

As previously stated, within the Buddhist Tipitaka, the term karanda is only
used to designate a basket, and the interpretation as the slough of the snake
is only found within the commentary (SvI222). However, it should be pointed
out that there is an example within the Brahmana literature concerning a
simile of a snake which is freed from its skin just as a stalk (isika) is freed
from its reed (mufija). This simile appears in almost the same form within
the Gopathabrahmana, Jaiminiyabrahmana, and Kausitakibrahmana. Let me
take as an example the formulation that occurred in the Gopathabrahmana
(2.4.6):

Just as a snake is freed from its old skin, or a stalk from its reed, so in
the same way they get rid of all evil.**?

Since in the Brahmana texts the simile of the snake (ahi) freed from its skin
(tvac) is in conjunction with the simile of the stalk (isika) freed from the reed
(munja), it might be argued that there is a connection with the Buddhist
texts. The Buddhist account presents the simile of a stalk (isika) drawn out
from a reed (munja) followed by the similes of a sword (asi) drawn out from
a scabbard (kosi) and a snake (ahi) pulled out from a karanda. Keeping in
mind the Brahmana’s passage, it could at first be tempting to suppose that
the term karanda means ‘slough’. However, a more careful analysis reveals
that this interpretation is not well supported. Indeed, it is possible to note
that in the Sanskrit text the word used to denote the ‘slough’is tvac, whereas
in the Buddhist text the word karanda would have been used. Nevertheless,
in Pali there is the word taca, etymologically equivalent to the Sanskrit
tvac, which was indeed used to denote the slough of the snake within the
Pali canon.**® Moreover, the two similes imply two different actions. In the

157 tad yathahir jirnayas tvaco nirmucyetesika va mufjad evam haivaite sarvasmat papmanah
sampramucyante. Cf. Jaiminiyabrahmana 2.134 and Kausitakibrahmana 18.5.19-21. A simile
concerning the rooting up of a stalk from the reed in order to explain the liberation from
evil can be also found in Satapathabrahmana 4.3.3.16. Similar passages are also discussed by
Killingley (2018, 64).

158 E.g. urago jinnam iva tacam puranam (Sn 1).
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Brahmana’s passage, the snake (ahi) is freed (nirmucyeta; middle optative
form) from the slough (tvac), whereas in the Buddhist passage, the snake
(ahi) would be pulled out (uddhareyya; optative form) from the karanda.
In the Vedic simile, the snake sheds its skin by itself; whereas, if we take
Buddhaghosa interpretation seriously, someone literally skins the snake,
which is actually quite an unrealistic reading. In another commentary,
as I have already pointed out, (Sp II 362) a snake (sappa) is pulled out
(uddharati) from a basket (karanda). It seems that these similes were part
of a common milieu, and their nature was very ductile since they could
be used to illustrate different meanings and could be mixed together in
different combinations.*®*® Last but not least, it is worthy to note that the
interpretation of the term karanda as the slough of the snake is almost a
hapayx, since it only appears in a commentarial passage reported in Sv 1222
(= Ps III 263). Hence, on the basis of these observations, it seems that the
best interpretation of the term karanda when occurring in the Pali canon
is, indeed, ‘basket’.*¢°

6.4.7 Saddhammappakasini: A Melting Pot of Ideas

The last reference which should be analysed is the commentarial
explanation concerning the pericope of the creation of a mind-made body
in the Patisambhidamagga. In this passage (Patis-a II 666), there are
further small innovations mixed with interpretations taken from the texts
previously analysed. In Table 6.5, I divide and translate the passage in
order to highlight the new and old ideas used for the composition of the
commentarial explanation.

159 The use of the same similes for different purposes was pointed out by Norman ([1976]
1991, 101-2) who, however, interprets the Dighanikaya’s passage (D I 77) following Rhys Davids’
interpretation (1899, 87-8), which is based on the commentarial explanation. The fact that the
similes could be mixed together in a different combination is demonstrated, for instance, by
Satapathabrahmana 4.3.3.16, which only presents the rooting up of a stalk from the reed; or, it
is also evident from a passage in the Sutrakrtanga (see Suttagame 1 137). The Stutrakrtanga is a
Jaina text in which there is a simile concerning a sword drawn from a scabbard combined with
the simile of the stalk drawn from reed in order to illustrate the same concept; see also the
translation made by Jacobi ([1895] 1964, 340).

“r,

160 For this reason, it would be better to change the nickname “’snake slough’ pericope”
given by Radich (2007, 233) to the passage that presents the creation of the body made of mind.
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Table 6.5 Saddhammappakasinill 666

Saddhammappakasinill 666

Critical notes and references

In reference to the interpretation of the knowledge concerning the
psychic power of the mind-made [body]: with reference to the passage
that begins with: “He creates from this body another body”, a monk
possessing psychic power desires to perform the psychic power of

the mind-made [body] after having emerged from the meditative
absorption which forms the base, whose object is the space kasina,*
and having adverted to his own material body in the way already
explained, he resolves, “Let it be hollow”, and it becomes hollow.
Then, having adverted to another body inside this [body] by means

of the earth kasina, after the preparatory work, he resolves in the way
already explained, and another body exists inside him. He, pulling it out
from the mouth, places it outside [his body].
manomayiddhifidnaniddese: imamha kaya afinam kayam
abhinimminatiti adisu iddhima bhikkhu manomayiddhim katukamo
akasakasinarammana-padakajjhanato vutthaya attano ripakayam
tava avajjitva vuttanayen’ eva susiro hotu ti adhitthati. susiro hoti.

atha tassa abbhantare pathavikasinavasena afiiam kayam avajjitva
parikammam katva vuttanayen’ eva adhitthati. tassa abbhantare afifio
kayo hoti. so tam mukhato abbhitva? bahi thapeti.

This passage is based on Vism 406 with
some additions. The passage, within the
Visuddhimagga, in which itis recounted
how to create a mind-made body, is
increased through the addition of the
kasinas. Itis also highlighted that this
mind-made body is pulled out from

the mouth. Even this latter detailis an
addition.

Now, this [text], making known the meaning through similes, started
to say ‘justas|...]’. In this connection, ‘from a reed (muAjamha)’
means from a reed grass (mufjatinamha). ‘One who were to draw
out a stalk (isikam pavaheyya)’ means ‘one who were to pull out a
top sprout (kaliram luficeyya)’. ‘From a scabbard (kosiya)’ means ‘out
of ascabbard (kosakato)’. ‘Karanda (ablative masculine)’ it means
‘karandaya (ablative feminine)’, the meaningis: ‘from the covering
which is the old skin (puranatacakaficukato)’. And in this occurrence,
‘he would pull out (uddhareyya)’ should be understood as its removal
by the mind. Indeed a snake (ahi), established in its own kind, relying
on the gap between sticks or trees, with vigour - referring to the effort
of drawing out its body from the skin - and while loathing its old skin
as something devouringits body, in these four ways gives up its slough
by itself.

idani tam attham upamahi pakasento seyyattha ’piti adim daha. tattha:
munjamha ti munjatinamha. isikam pavaheyya ti kaliram luficeyya.
kosiya ti kosakato. karanda ti karandaya, puranatacakaficukato

ti attho. tattha ca: uddhareyya ti citten’ ev’ assa uddharanam
veditabbam. ahi nama sajatiyam thito katthantaram va, rukkhantaram
va nissaya tacato sariranikkaddhanapayoga-sankhatena thamena
sariram sarnkkhddaméanam viya puranam tacam jigucchanto, imehi catihi
karanehisayam eva kaficukam jahati.

The explanation of the similes is borrowed
from Sv1222. Nevertheless, there are
some additions. The commentary
specifies that the munjais a sort of grass
(tina). It also states that the isika is the

top sprout (kalira) of the reed grass, kosi
‘scabbard’ is kosaka ‘scabbard’, and that
the term karanda (ablative masculine) is a
synonym of karandaya (ablative feminine).

In this case, just as the stalk etc. are similar to the reed etc., in the same
way the mind-made form is similar in all qualities to the possessor of
psychic power, the simile has been purposefully used to highlight this.
ettha ca yatha isikadayo mufijadihi sadisa honti, evam idam
manomayam rapam iddhimato sabbdkarehi sadisam eva hoti ti
dassanattham ima upama vutta ti.

This passage too is based on Vism 406,
with the addition of ‘sabbakarehi’ and the
substitution of the pronoun ‘ima’ in place
of ‘etd’.
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Saddhammappakasinill 666

Critical notes and references

»

“The possessor of psychic power approached with a mind-made body
(Th 901, with ‘iddhima’ in place of ‘iddhiya’), in this passage the body
created by a mind which performs supernatural knowledges is called
amind-made body. “Heis rebornin a certain mind-made body” (Alll
50), in this passage the body is produced by a mind which performs
meditative absorption states; because it was created by this mind

itis called a mind-made body. But in the present passage the body

is produced by a mind which performs supernatural knowledges;
because it was created by this mind it is called mind-made body. If
someone asks, “This being so, [even] when [a body is] made by the
power of resolution and the power of transformationiisit called a
mind-made body?” Certainly, it is, butin the present context, having
defined those [two powers] separately according to the differences
between them and because they are designated as ‘the power of
resolution and the power of transformation’, it is only the creation that
comes from within that is called a mind-made power.

manomayena kayena iddhima upasankami'ti ettha abhifiidmanena
katakayo manomayakayo nama. afiiataram manomayam kdyam
upapajjitiettha jhanamanena nibbattitakdyo tena manena katatta
manomayakdyo nama. idha pana abhifildmanena uppaditakayo tena
manena katattd manomayakayo nama. evam sati adhitthaniddhiya,
vikubbaniddhiya ca, kato manomayakdayo nama hoti? ti ce: hoti yeva.
idha pana tasam visum visum visesena visesetva adhitthaniddhi,
vikubbaniddhi ti ca vuttatta abbhantarato nimmanam eva
manomayiddhi nama.

The same quotations are also included
within the Manorathapdrani (Mp 1 209).
The Saddhammappakasini’s author
borrowed some canonical passagesin
order to state that there are some different
kinds of mind-made body. Successively,
the commentator seems also to assert
that the psychic power of the mind-made
body is involved when the psychic power
of resolution and the psychic power of
transformation are performed. This idea,
which concerns a sort of synergy among
powers, is not entirely new. Indeed, a
passage in the Visuddhimagga seems to
suggest a similar kind of interconnection:
“Among these ten psychic powers, the
word ‘many kinds of psychic powers’is
only conveyed by the psychic power of
resolution. However, both psychic powers
of transformation and of mind-made
body should be expected according to
this meaning” (itiimasu dasasu iddhisu
iddhividhaya tiimasmim pade adhitthana
iddhi yeva agata. imasmim pan’ atthe
vikubbana manomaya iddhiyo piicchitabba
eva; Vism 384).

1Among the meditation objects there are the so called kasinas (= Sanskrit: krtsna; literally ‘totality/entire’), usually
tenin number. They consist of four elements, four colours, space, and consciousness. The last two items are

replaced in some texts by light and limited space.

2 Inthe translation, | amended ‘abbhitva’ with ‘abbahitva’.

It is worth noting that this exegesis is the result of former innovations which
have been attested in other and older texts. This commentarial explanation
claims to interpret a Patisambhidamagga passage (Patis II 210-11), but
includes later developments and changes concerning the pericope of the
creation of a mind-made body. These developments occur only in texts such
as the Visuddhimagga and Sumangalavilasini. This fact naturally leads us to
wonder to what extent a later interpretation is suitable and useful in order
to recover the exact meaning of the root text. It appears that there is not a
direct link which connects the root text to the commentary. Therefore, the
commentary on the Patisambhidamagga appears as the result of a process
in which the developments are accumulated, reshaped, and presented again

in a new form.
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1
Patisambhidamagga

2 4

*Vimuttimagga and Patisambhidamagga-

) i atthakatha
Visuddhimagga (Saddhammappakasini)

3
Sumangalavilasini

(= Dighanikaya-
atthakatha)

Figure 6.4 Representation of the circle of influences. The Patisambhidamagga influenced the*Vimuttimagga,
Visuddhimagga and Sumarigalavilasini, which influenced the composition of the Patisambhidamagga’s commentary,
which could influence our understanding of the Patisambhidamagga

Figure 6.4 highlights that the first text influences the following texts but, at
the end, the interpretation of the root text is influenced by the result of the
influences which itself has produced. This process makes the task to recover
the original meaning of a concept a very hard and dynamic task, and shows
the need for a diachronic approach to Buddhist studies.

6.4.8 Conclusion of the Diachronic Study

The present chapter has tried to recover the development of the interpretation
concerning the creation of the body made of mind (manomayakaya) within
Pali Buddhist literature. The analysis started from the Samafinaphalasutta’s
exposition and continued with the expositions found in later texts. The first
and most influential developments were found in the Patisambhidamagga.
This text shows that the concept of manomaya has lost the central position
it had within lists in the early canonical materials and in the Upanisads.
Moreover, the Patisambhidamagga interprets the manomayakaya as a sort
of psychic power (iddhi). This interpretation was probably due to an over
scholastic and literalistic understanding of a Samyuttanikaya passage (S V
282), in which the term manomaya is close to the term iddhi. The innovations
found in the Patisambhidamagga were inherited by the *Vimuttimagga and
Visuddhimagga, which in turn add new material. The latter illustrates the
process through which the body made of mind is created, and it emphasises
the similarity between the creator and the new creation. This similarity
influenced the exegesis made by the Sumangalavilasini since it affected
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the interpretation of the three similes. In this text, for the first time, it
is stated that the term ‘karanda’ is the slough of the snake, in spite of its
common meaning of ‘basket’. However, this translation is not supported
by the early canonical texts, and it seems that the Patisambhidamagga was
also unaware of this interpretation. Therefore, it reports a simile (Patis I
145) concerning a jewel (mani) inside a box (karandaka), which resembles,
in the grammatical construction, the Samanfaphalasutta’s simile (D I 77)
concerning a snake (ahi) pulled out from a basket (karanda). It was also
noted that the Sumangalavilasini’s passage, through which the term karanda
was interpreted as the slough of the snake, resembles a passage in the
Paramatthajotika II, a late commentary on the Suttanipata. An explanation
that could justify the presence of both similarities and differences between
the two commentarial passages is that both passages are derived from a
common source. This hypothesis is supported by the fact that the actual
Pali commentaries were written on the base of common sources. Finally,
the Saddhammappakasini’s account has been analysed and resulted
to be composed, for the major part, by former innovations with some
minor additions. This led to the problem concerning the reliability of the
commentarial literature. Therefore, to what extent it is possible to trust a
comment on a text if this comment is made up by passages of texts later
than the commented text? This question is problematic since the process
through which the commentaries were written and the ways in which they
used to comment are still far from clear. However, in the case concerning
the creation of the body made of mind (manomayakaya) it is possible to infer
a certain modus operandi, exemplified by the following scheme:

Comment on Text 1

Concept X2+ \ Text3

Concept X*at®

Text2

Concept X**

Text contemporary

Text 1
to the Text 1

Concept X
Concept X

Figure 6.5 Thisscheme showshow ConceptXbecomes more complexand detailed over time. This pattern of
development could be applied to the relationship between the Samarifiaphalasutta and Sumangalavilasini, and between
Patisambhidamagga’s account and its commentarial explanation in the Saddhammappakasini
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This scheme exemplifies that the commentarial explanation was built up by
small innovations accumulated over time, and finally a Concept X in a Text 1
became the Concept X*2***¢, However, the additions ‘a’, ‘b’, and ‘c’ are recorded
only in texts later than Text 1. Although these small innovations could seem
trivial and also coherent with the original concept, the interpretation of
the term karanda as the slough of a snake seems to depend on these former
innovations, nonetheless. Since in texts later than the Samanfiaphalasutta
the similarity between the creation (the body made of mind) and the creator
was emphasised, the author of the Sumangalavilasini stated that the three
similes were enunciated in order to show the condition of similarity (upama-
ttayam pi hi sadisa-bhava-dassanattham eva vuttam; Sv I 222). It goes without
saying that the common meaning ‘basket’ for the Pali word karanda did not
fit very well with the assumption that similes should illustrate the similarity.
Therefore, the commentator provides a long exposition to argue that the
term karanda means ‘slough’, whereas, with regard to the other two similes,
the commentator limits himself by just mentioning that what is drawn out is
identical to its receptacle (munja-sadisa eva hi tassa anto isika hoti, kosiya-
sadiso yeva asi; Sv 1 222).

In conclusion, without denying the great importance that the commentarial
literature has had and still has for our understanding of Buddhism, I think
that we still lack a full comprehension of what the commentarial literature
really is. When we consider the relationship between the canon and the
comment, the most immediate picture that we conceive is the use of the
comment to understand the canon. What I have shown in this study is that
it is possible to overturn the prevailing paradigm and, therefore, the use of
the canon to understand the commentarial literature is a similarly valuable
approach.

6.5 General Conclusions

This chapter highlights that is not always possible to uncritically accept
the commentarial exegesis concerning a concept with ancient roots such as
the manomayakaya. The process of knowing and understanding should take
into account different angles of interpretations. In this case, the evidence
provided by the Vedic background, which was a more ancient and probably
original context of some kinds of mental embodiment, was of paramount
importance. The very term ‘manomaya’ has not a plain interpretation, and
despite that the exegesis is unanimous in translating it as ‘made through
the mind’ or ‘made by the mind’ (considering the first term of the compound,
i.e. manas, inflected in the instrumental case), there is evidence both from
the Buddhist canon and Vedic texts that a translation like ‘made of mind’
(manas inflected in the genitive case) cannot be completely disregarded.
In some cases (e.g. S V 282), namely when the mental body occurs in
contraposition to the gross and heavy physical body made of the four great
elements (catumahabhttika), the manomayakaya really seems to represent
a body that, since it is made of mind, is lighter, thinner and overall better
than the coarse body. Indeed, if the interpretation of the similes formulated
in the present study is correct, the similes aim to further highlight that the
new mental body is the inner valuable part which can be extracted from the
physical body. This interpretation of the similesis, in some ways, in opposition
to the commentarial interpretation provided by Buddhaghosa, who assumes
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that the similes aim to highlight the similarity between the original physical
body and the mental body. This assumption led Buddhaghosa to understand
karanda as the ‘slough’ of the snake (ahi), deliberately overlooking the
ordinary and always accepted meaning of ‘basket’. Buddhaghosa’s
interpretation that sees the similes highlighting the similarity between
the physical and mental bodies may seem, prima facie, derived from the
Upanisadic understanding of many levels of embodiment, such as in the
Taittiriyopanisad, in which increasingly subtler inner selves (atman) have
the human form because the previous one had it, and so on (until reaching
the physical body, the external stratum).*¢* It might be so, but nonetheless,
karanda as the ‘slough’ of the snake is an hapax in Buddhist literature and is
not attested in Sanskrit (as far as I know) with such a meaning. Moreover, we
are not really acquainted with Buddhaghosa’s, and broadly speaking early
commentators’, knowledge of Upanisadic doctrines and their propensity to
refer to them, either tacitly or openly. We can only but note that the later
sub-commentarial literature ostensibly makes reference to the Upanisads.
An example is the Dighanikaya-atthakatha-tika, which refers to the reciters
of the Vedas (vedavadin) who preach the doctrine of the five selves (attan).
This is nothing more than the Taittiriyopanisad’s doctrine of the five selves
(atman).*®** Turning to the interpretation of karanda, we may note that even
if Buddhaghosa’s interpretation might seem to be derived from Upanisadic
doctrines, and the concept of manomaya in the canon resulted to be very
close to the Upanisadic one, this does not mean that we should blindly accept
every interpretation coherent with the Vedic milieu. To better explain:
interpretation should be conceived as the result of a synergetic work of many
sources, and the work of hermeneut is to establish the best interpretation
based on the evidence gathered. In the case of karanda, the interpretation of
the canonical similes and the philological analysis of the exegetical sources
point out that Buddhaghosa’s reading of karanda as the ‘slough’ of the snake
is forced and linguistically unjustified. Furthermore, even the Chinese
translation of this simile in the Dharmaguptaka Dirghdgama would not
support Buddhaghosa’s understanding: “It is like someone taking a snake
out of a basket ($%)”.2%® Indeed, the word gie % clearly indicates something
along a ‘basket’ (cf. s.v. “3%” in DDB). Whether Buddhaghosa invented the
‘snake’s slough’ interpretation or inherited it from older sources is a matter
probably unsolvable. What seems likely is that the textual passage he used
to justify his reading had its original exegetical context in the commentary
on the Suttanipata (Pj 11 13-14). Therefore, the study of the manomayakaya
highlights how it would be essential to promote a ‘philology of ideas’ in
the field of Buddhist studies. Only when cross-referencing the sources can
we have a clearer picture of a concept like the body made of mind whose
meaning and significance have never been made explicit in the texts. This
can only be done by balancing the data, namely improving our knowledge
of the canonical context through the evidence provided by both its past (e.g.
Vedic background) and its future developments (exegesis).

161 sa va esa purusavidha eva | tasya purusavidhatam anvayam purusavidhah (TU 2.3.1).

162 annamayo panamayo manomaya anandamayo vifiianamayo ti paficadha attanam vedavadino
vadanti (Sv-pt1202). Notably, this passage occurs in the tikd when it comments on the atthakatha’s
exegesis on a Brahmajalasutta’s passage involving the manomayakaya.

163 XA AgEilie (T0001.01.0085¢20-21).
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Concerning the Pali commentarial literature and broadly speaking the
exegesis, we can begin noting that the Patisambhidamagga departs from
the older canonical account of the Samariniaphalasutta. Indeed, not only has
the concept of manomaya lost the central position it held in lists within early
Buddhist canonical materials and the Upanisads, but the Patisambhidamagga
introduces many innovations. The text reworks the canonical material
(esp. from the Dighanikaya and Samyuttanikaya) and in doing so alters the
understanding a reader could draw by only considering the earlier canonical
material. The other exegetical works considered in the chronological order
gradually add further material, without rejecting the previous exegetical
accounts, but integrating them with new information. This pattern is certainly
interesting and, as we will see further in the book, is not a one-off case. The
very fact that exegetical works provide new information over time should
make us aware that the interpretation of a given concept might have changed
over time as well. However, since the Pali commentaries were based on older
sources that have not reached us, there could be reasonable doubt that new
information came from these older sources as well. That is to say, in the
case of two texts, one younger and one older, if the younger text provides an
exegetical account on a given concept similar to the older text, but it further
adds new information, we cannot rule out a priori that it did not make use of
the same old sources. Therefore, since generally speaking, we do not have
an a priori rule to apply in the evaluation of the commentarial philological
contribution to the interpretation of early texts, we should evaluate any piece
of exegesis on a case-by-case basis. This could be undertaken by questioning
the exegetical texts, namely putting the right questions to the commentaries
in the process of analysis. The questions to which [ am referring are as such:
is the exegesis at stake from old sources? Was the exegesis at stake originally
elaborated for the passage to which it is referring to, or was it borrowed from
elsewhere? Is this interpretation introducing innovations? Therefore, the use
of the commentaries can be valuable in the study of early Buddhism as long
as we are able to pose the right questions to the exegeses and to analyse
them until we are able to answer to these questions, or at least to admit that
we are not in fact able to fully answer. A similar reasoning, of course, can
be applied in the use of the Vedic sources for the study of Buddhism, and
this is the reason why I regard the process of interpretation as dynamic; a
scholar should always move forward from one source to another and back
again, over and over again, until the perfect balance among the sources and
the interpretations is found.

Finally, summarising some conclusions from this chapter, we can state
that the Buddhist manomayakaya is an ancient and exogenous concept, not
exclusively Buddhist but part of the Indian milieu. It escaped the first and
early process of systematisation and, therefore, the first exegesis it received
(viz. from the Patisambhidamagga) already shows a high degree of innovation.
The later exegeses (commentaries) further add details and explanation.
There occurs the description of the method to perform a creation of a mental
body. This set of instructions is a kind of exegesis that will also occur for
the other extraordinary capacities (as we will see in the next chapters).
More relevant from a philological point of view is the interpretation of the
similes, in particular the extraction of a snake from a basket. This gave us
the opportunity to reflect on the reliability of the commentarial exegesis.
If the pattern of accumulation of details over time would be confirmed,
could we really trust an interpretation that clearly introduces innovations?
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For instance, can we understand a concept X like X*2*>*¢, where ‘a’, ‘b’ and
‘c’ are new information gradually introduced by the exegetical literature?
In some cases, to believe or not to believe the exegesis would be based
on the propensity of the reader to trust this literature. However, in other
cases - such as the interpretation of karanda - this chapter has shown that
is possible to conduct a thorough analysis on some issues, and so a reliable
evaluation of some exegetical accounts is possible, it simply depends on how
much effort one wishes to invest.
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