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The term abhifiia derives from a Sanskrit abhi-Vjia and, therefore, its
Sanskrit equivalent is abhijiia. It is worth noting that the word abhinfia
does not appear within the exposition of the extraordinary capacities in
the Samarnaphalasutta as a technical term. In the Dighanikaya, we find the
term used in this sense in the Dasuttarasutta (D 34), a late canonical text in
which a reference to the six abhiffias occurs (cha abhififia; D III 281). In the
Samannaphalasutta, the term abhifina occurs in the phrasing sayam abhififia
sacchikatva pavedeti (D 1 62), but here it is just a short form of the absolutive
abhinniaya, from the verb abhijanati, having, in this context, the meaning of
‘knowing by experience’. Further occurrences of the verb abhijanati in the
Samannaphalasutta have the meaning of ‘recalling’ or ‘remembering’.* In
its technical sense, the term abhififia could be literally translated as ‘super-
knowledge’ since the prefix abhi- often means an intensification (PED s.v.
“abhi-") and the root vjii@d means ‘to know’. However, this translation might
sound a bit naive or unsophisticated, so the rendering ‘higher knowledge’
will be adopted. It is worth noting that the term could have another less
specific meaning related to the action of knowing, namely ‘to know fully’.

1 “Do you remember, great king, that this question has been put to other samanas and
brahmanas?’ ‘I do remember, Lord, that this question has been put to other samanas and
brahmanas” (abhijanasi no tvam maha-raja imam paitham afne samana-brahmane pucchittho ti
[Be pucchita ti]? abhijanam aham bhante imam pafiham anfie samana-brahmane pucchita ti; D 1 51).
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This meaning occurs, forinstance, in the Suttanipata, a text that, according
to some scholars, would display the older strata of the Pali language.?

When Pali texts speak about the ‘six higher knowledges’ (cha abhififia),
iddhis are included, albeit, it might be argued, iddhis have their own
specificity that differentiates them slightly from other abhififias in terms of
outputs. What seems to differentiate iddhis from the other abhififias is that
the iddhis result in a physical performance, whereas the abhiffias result in
a new knowledge (fiana).® A similar distinction is made also by Jayatilleke
(1963, 422-3), who distinguishes between ‘knowing how’ and ‘knowing that’.
In the exposition of the iddhis it is stated that the monk can multiply himself,
can disappear or appear at will, and can achieve freedom of movement and
mastery of natural elements. In the expositions of other abhififias, on the
other hand, a new knowledge of something is attained: knowledge of sounds,
knowledge of other minds, knowledge of recollection of former existences,
knowledge of the fall and rise of beings according to their kamma, and,
eventually, knowledge of extinction of the noxious influxes. However, a
connection of the iddhis with the semantic range of ‘knowledge’ cannot
be completely ruled out. In some canonical classifications, iddhis are one
of the vijjas (e.g. D I 100) or one of the pafifias (e.g. D 1 124), and both vijja
and pafifa are associated with the action of knowing, as they respectively
mean ‘science/practical knowledge’ and ‘wisdom/insight’.® This may indicate
that the experiential characteristic of iddhis can, somehow, lead to or be
connected with ‘knowledge’ in broad terms. This might justify the inclusion
of the iddhividha in the list of the abhifnas.

Next, in order to better understand the abhififias and the kinds of
knowledge they can bring, this chapter will present the canonical pericopes
and main exegetical accounts adopted in the present study. Each abhififia will
be presented, at first, through its textual sources and the exegetical method
to develop it will be discussed. According to the circumstances, other topics
will also be involved. These arguments or issues either arise from the plain
reading of the sources or are considered as a point of interest for the general
aims of the book and as well as for the following chapter. Finally, from the
point of view of the Vedic texts, the chapter (at § 8.5) analyses the concept
of ‘divine’ (dibba), which is involved in some extraordinary capacities,
viz. the ‘element of the divine ear’ (dibbasotadhatu) and the ‘divine eye’
(dibbacakkhu). This topic will, to some extent, introduce the next chapter
(9) concerning the assessment of the extraordinary capacities in the path

Suttanipata. Some scholars who considered the Suttanipata part of the older stratum of the
Buddhist texts are Nakamura ([1980] 1987, 44-6) and Hirakawa (1990, 77). However, not all
scholars agree about the supposed antiquity of the Suttanipata; in this regard, see, for instance,
de Jong 1991, 7; 1997, 97-8 and Cousins 2013, 18-19.

3 It should be pointed out that the commentarial literature tried to ascribe the term fiana to
the iddhividha (e.g. Sv I 222-3), however, the term fiana was already naturally connected with
four of the other abhififias (e.g. cetopariya-fiana, pubbenivasanussati-iana, cutupapata-nana,
asavakhaya-fiana) and in the other one, the element of the divine ear (dibbasotadhatu), it is
easy to understand why it could be considered a fidana, since it results in a kind of knowledge:
the knowledge of sounds divine or human; far or near. The oldest references to the compound
iddhividha-fiana occur mainly in Abhidhammic works, such as the Patthana (e.g. Tikap II 166) or
in the semi-Abhidhammic Patisambhidamagga (e.g. Patis I 111).

on

4 See s.vv. “vijja

~ =

and “pafifa” in PED.

5 The above considerations are mostly taken from my previous work: De Notariis 2019a, 235-9.
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of liberation. The latter chapter will bring the process of divinisation a step
further, claiming a greater importance in the path of liberation.

8.1 Element of the Divine Ear (Dibbasotadhatu)

The term divine here [is used] because
of similarity to the ‘divine’

dibbasadisatta dibba
(Vism 407)

The element of the divine ear (dibbasotadhatu) is a divine version of the
hearing function and, as such, allows the one who develops it to hear
sounds outside the range of normal hearing perception. As already noted
in § 2.1, this abhififna has not been perceived as particularly valuable in
itself within previous scholarship. In this chapter, we will demonstrate how
the Theravada tradition understood the process of developing it, and how
the latter seems to imply a sort of extension of the effect of the jhana state.

Basic formula
He hears, with the element of the divine ear which is purified and beyond
the human one, both sounds, divine and human, distant and close.®

Simile

Just as, great king, a man in the middle of a main road would hear the
sound of a drum, a tambour, a trumpet, a cymbal, and also a kettledrum.
He might think: “This is the sound of a drum”, “This is the sound of
a tambour”, “This is the sound of a trumpet, a cymbal, and also a
kettledrum”. Precisely in the same way, great king, when the mind is
concentrated in this way, purified, cleaned, unblemished, deprived of
impurities, malleable, fit for work, steadfast, having attained impassibility,
the monk directs and turns the mind to the divine ear.”

8.1.1 Textual Material for the Study of the Dibbasotadhatu

Patisambhidamagga:

The text introduces the exegesis with the following question:

6 sodibbaya sotadhatuya visuddhaya atikkanta-manusikdaya ubho sadde sunati, dibbe ca manuse
ca, ye dure santike ca (D I 79). Here and in the following abhififids pericopes, I omitted the
introductory phrase: so evam samabhite citte parisuddhe pariyodate anangane vigatiipakkilese
mudu-bhute kammaniye thite anejjappatte [specific power inflected in dative/genitive] cittam
abhiniharati abhininnameti.

7 seyyatha pi maha-raja puriso addhana-magga-patipanno so suneyya bheri-saddam pi mutinga-
saddam pi sarikha-panava-dendima-saddam-pi. tassa evam assa: bheri-saddo iti pi, mutinga-saddo
iti pi sankha-panava-dendima-saddo iti pi. evam eva kho maharaja bhikkhu evam samahite citte
parisuddhe pariyodate anangane vigatupakkilese mudu-bhute kammaniye thite anejjappatte
dibbaya sota-dhatuya cittam abhiniharati abhininnameti (D I 79).
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How is it that the understanding (pafifia) concerning the full immersion
in the signs of sounds in their difference and unity through the pervasion
of applied thought is the knowledge of purification of the ear element??

The text prescribes to develop, at first, the iddhipadas (iddhipadam bhaveti;
Patis I 112). Consequently, it prescribes to apply the mind to various sound-
signs (e.g. dure pi saddanam saddanimittam manasikaroti; Patis I 112). Then,
the mind is defined as cultivated and able to be applied to the knowledge
of purification of the ear element (so tattha bhavitena cittena parisuddhena
pariyodatena sotadhatuvisuddhifianaya; Patis 1 112).

Visuddhimagga:

In this context, ‘with the element of the divine ear’, the term divine here
[is used] because of similarity to the divine. For the gods have the element
of ear purified and divine which is able to catch a [sound] object even
if far since it is free from impurities, is unobstructed by bile, phlegm,
blood, etc.; it is created thanks to their result of good conduct. And the
monk’s element of ear devoted to knowing, which was developed by the
power of mental culture and energy, is, indeed, of such quality, which is
divine because it has similarity to the divine one. Moreover, it is divine
because it is attained through divine dwelling and because of its reliance
on divine dwelling.?

Method:

The monk attains the absorption which is the basis of the abhififias and
emerges. Through the mind in its preparatory-work concentration, the
gross sound in the distance, which is in the normal range of hearing,
such as the lion in the forest, should be adverted to [...] beginning with
all the gross sounds in this way, the subtle sounds should be successively
adverted to. The sound-sign (saddanimitta) of the sounds from the eastern
direction should be considered (manasikatabba) [...], the sound-sign of
the gross and subtle sounds should be considered. These sounds are also
evident to his mind in its normal state, but they are much more evident
to his mind in its preparatory-work concentration. He gives attention to
his sound-sign in this way: “Now the divine element of ear will arise”,
so having taken a certain object among these sounds, the mind-door-
adverting (manodvaravajjana) arises. After its cessation, either four or
five javanas will impel (javanti), the first three or four of them are of
the sense sphere and they are called ‘preparatory work’ (parikamma),
access (upacara), conformity (anuloma), change of lineage (gotrabhu);
the fourth or fifth is the absorption mind (appanacitta) which belongs to

8 katham vitakkavipphdravasena nanattekattasaddanimittanam pariyogahane panna
sodadhatuvisuddhinanam? (Patis I 112).

9 tatra dibbaya sotadhatuya ti ettha dibbasadisatta dibba. devanam hi sucaritakammanibbatta
pittasemharuhiradihi  apalibuddha  upakkilesavimuttataya dure pi ~ arammanam
sampaticchanasamattha dibbappasadasotadhatu hoti. ayain ca pi imassa bhikkhuno
viriyabhavanabalanibbatta fianasotadhatu tadisa yeva ti dibbasadisatta dibba. api ca
dibbaviharavasena patiladdhatta attana ca dibbaviharasannissitatta pi dibba (Vism 407 = Ud-a
201 and Patis-a I 353; a similar explanation concerning the divine eye occurs in Vism 423; Ud-a
73; It-a 11 27; Nidd-a II 376; Sp I 162-163; Patis-a I 53).
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the fourth absorption of the form sphere (rtipavacara). In this context,
the knowledge (fana) which arises together with the absorption mind
(appanacitta) should be known as ‘the element of the divine ear’.*®

The method seems to be as follows:

the lastjavanais the

preparatory absorption mind
he attains the absorption work, giving . . fourorfive P .
S . - mind-door-adverting . and the concomitant
which is the basis of the attention to . Javanas .
. arises ; knowledge is the
abhififias and emerges gross and impel ; -
element of the divine
subtle sounds _ ,
+ + + = ear
cattari, . .
e s L appanacittena saddhim
abhififdpadakajjhanam . o paficava s ’
samapaiiitva vutthaya parikamma manodvardavajjana avandni uppannam Adanam,
paj} Fhan fa . ayam dibbasotadhatu ti
Jjavanti !

After entering and emerging from the abhififidpadakajjhana (the absorption
which is the basis of the abhififias), a sound is taken as object and the mental
process that occurs resembles the entering in a jhana state. Once the divine
ear is attained, there is no need to attain the state of jhana anymore:
(fana) of the abhififia the sounds which are within the range of space touched
by the object (arammana) of the absorption which is the basis (padakajjhana),
without attaining again the absorption which is the basis.**

*Vimuttimagga:

Who develops the divine ear? How should it be developed? One who has
attained mastery over the fourth jhana [through] eight and two kasinas,*?
from his own natural [i.e. physical] ear he develops the element of the
divine ear (RH- ).

pathamataram pakatisotapathe dure olariko araffe sihadinam saddo avajjitabbo [...]
evam sabbolarikatopabhuti yathakkamena sukhumasadda avajjitabba. tena puratthimaya
disaya saddanam saddanimittam manasikatabbam [...] olarikanam pi sukhumanam pi
saddanam saddanimittam manasikatabbam. tassa te sadda pakatikacittassa pi pakata honti,
parikammasamadhicittassa pana ativiya pakata. tass’ evam saddanimittam manasikaroto: idani
dibbasotadhatu uppajjissati ti tesu saddesu afifiataram arammanam katva manodvaravajjanam
uppajjati; tasmim niruddhe cattari, pafica va javanani javanti, yesam purimani tini, cattari
va parikamma-upacaranuloma-gotrabhu-namakani kamavacarani, catuttham paficamam va
appandcittam riupavacaram catutthajjhanikam. tattha yam tena appandcittena saddhim uppannam
Adanam, ayam dibbasotadhati ti veditabba (Vism 407-8).

11 evam adhigatabhififio esa padakajjhanarammanena phutthokasabbhantaragate pi sadde puna

12 Cf. Nett 89 and As 400, quoted by Nyanatusita (2021, 529 n. 53).
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Has he attained mastery over the four jhanas [in the] rupadhatu?*® Yes,
he develops it from there.** He also develops [it in] the four jhanas.

How should it be developed? The beginner meditator cultivates (f%) in this
way, he attains through the mind mastery over the four iddhipadas. He
enters the fourth jhana and serenely emerges from it, thereafter basing
upon the element of his own natural ear if there is a distant sound he
pays attention ({f:7; manasikaroti) to the sound sign (%#f; sadda-nimitta),
or if there is a close sound he pays attention to the sound sign, if there
is a gross sound he pays attention to the gross sound sign, or if there
is a subtle sound he pays attention to the subtle sound sign, if there
is an eastern sound he pays attention to the sound sign, he does the
same for every direction. The meditator, with the mind developed (f&
17; bhavita), purified and brightened (i5H; parisuddha, pariyodata) in
this way, directs and turns the mind to the purified element of ear. The
meditator through the divine element of ear which is purified and beyond
the human one, hears both sounds, divine and human, distant and close.**
In this regard, the ancient teachers (5Cfifi; poranakatthera) said: “The
beginner meditator, at first, hears the sound of creatures living in his own
body (H&4%£%; sadehasannisitapanakasadda in Vism 407), thereafter he
hears the sound of creatures outside the body, then he hears the sound of
creatures in any abode, proceeding in this way he increases the attention
(1F&; manasikara)”. It is also said: “The beginner meditator, initially, is
not able to hear the sound of creatures living in his own body. For what
reason? Because he cannot hear subtle sounds, through his natural ear
he cannot perceive these [sound] objects. The beginner meditator [can
hear] distant sounds of a conch, a drum, etc., these sounds have his own
natural ear as basis”. Through the knowledge of the divine ear (KH-
2, dibbasotanidana) he should pay attention to the sound sign, he has to
develop the knowledge of the divine ear [to hear] either subtle or gross
sounds, either distant or close sounds; [he can do that] only with an ear
which is a divine ear.!® Here, the beginner meditator should not pay
attention to the extremely fearful [sounds]. For what reason? Because
[otherwise] he may long for desirable things called desirable sounds,*”
because the fearful sounds are said terror and the ear is frightened of
knowing it. This [i.e. the divine ear] occurs with respect of three kinds of

13 Nyanatusita (2021, 529 n. 54) rightly points out how the *Vimuttimagga discriminates
between the ‘fourth jhana’ (%5VU##) and the ‘four jhanas’ (VU##), although in this case he does
not apply his own observation: “Why is the material sphere [the basis for this knowledge]? When
he has achieved mastery in the fourth jhana it can be given rise to” (2021, 529).

14 These questions and answers were translated by Ehara et al. ([1961] 1995, 219) as follows:
“[h]ow is the form element of the fourth meditation, jhana, set free? It occurs then”, specifying
in the footnote that the questions and answers are not clear.

15 The Chinese passage AR AUELMEAT O, DLH S, A0 ATHHR . 1 AR A LUK B YU
P N FERI N, BT BN, sl el . (T1648.32.0443a20-22) is the translation of so tattha
bhavitena cittena parisuddhena pariyodatena sotadhatuvisuddhifiandaya cittam abhiniharati
abhininnameti, so dibbaya sotadhatuya visuddhaya atikkantamanusikdya ubho sadde sunati, dibbe
ca manuse ca, ye dure ca santike ca (Patis I 112). This correspondence was not noted by Ehara
et al. ([1961] 1995, 219) and, therefore, the previous translation sounds a bit odd. Nyanatusita
(2021, 529 n. 55) only refers to D I 79.

16 In my translation of MR HJELY, [ opted for the alternative reading of H- in place of 1.

17 Inmy translation of JjAn| 52/ [Ei%E:, [ opted for the alternative reading of % in place of %7.
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object: limited object, present object, external object.!® If the own natural
ear would be lost, the divine ear element would also be lost. Here, when
the hearer/disciple has attained sovereignty (F7f), he hears the sound
of a thousand world-systems, Paccekabuddhas [hear] more; Tathagatas
have no limit.*®

Saddhammappakasinti:

The Saddhammappakasinireports adetail that occurred in the *Vimuttimagga,
but was omitted in the Visuddhimagga. This piece of information concerns
the fact that “if the own natural ear would be lost, the divine ear element
would also be lost”.?° Then, it is interesting to find similar information
(although with some differences) in the Saddhammappakasini:

[People] say: “The divine ear arises only for one who has a natural
[i.e. physical] ear, not for the deaf. Although when the natural ear is
destroyed subsequently, the divine ear is not destroyed”.?*

The reason why the physical ear is necessary, at least at the beginning of the
process, is evident: the practitioner should pay attention (manasikaroti) to
the sound sign (saddanimitta), which can of course only be acquired through
the physical ear. The statement in the Saddhammappakasini is presented as
a quotation (iti vadanti) and so may be from a marginal group (see Kieffer-
Pilz 2015a, 434). 1t is noteworthy that the *Vimuttimagga says that if the
natural ear is lost the divine earis also lost, while the Saddhammappakasini
holds that once the divine ear is developed it is not lost even if the natural
ear is lost. This highlights the presence of differing interpretations in the
Theravada exegetical texts.

8.1.2 Notesonthe Process

The process prescribed to develop the divine ear in the Patisambhidamagga
is quite short and consists of only two stages which will result in the
development of the divine ear:

18 Cf. dibbasotadhatunianam paritta-paccuppanna-ajjhatta-bahiddharammana-vasena catiisu
arammanesu pavattati (Vism 430).

19 WERERER? ZfHEi? 2\ -UIN, 1PN, ARSI AE, 1 ANTRERTR, HEills
i 4 FUATUEAT FIE? AR . R VIR o B9 22l 5 Akt 2l AR IR A8, DU R 2 AL
FFETE NAEVUHL R, SR E TR T, A A BB, DL AR A, A5 R AE RO, 4
ATV AT REATEEAR, 27 RO BAE BB, WOk D107 PR WL MEAT O 1, DL A, 4
VAT R o A AR AN LUK T 355 93 3 N [ 228, T R N, RS B0 e AR S A A A A
NSEIA B 5 R0, i AR S AN SRR, D SR AR O A AR, WO IR SR ROMR . AR
CYIMAENAREDL SE R A B SR AR o (LA ASRERHIANE, LA EPETR AR JEE TR ) AR N Ja iR 5 5,
PR AYER” o DR H A AT RN AR, &R R H A sk AT, s, oOR i, s, MERH E.

TPE AR AAS AR BT g v B AT LU P i) 520 S RE 2, 7 T L O B A e — e/
&, BUE, gt R ETEE, RE SRR R AEAHEE I A A, [T, S Rt dee e, fu A [H] A
(T1648.32.0443a12-b06).

20 FPRAMER, RHFUMK (T1648.32.0443b04).

21 dibbasotam pakatisotavato yeva uppajjati, no badhirassa. paccha pakatisote vinatthe pi
dibbasotam na vinassati ti vadanti (Patis-a I 353).
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hedevelop§the bases of he applies the mind to he develops the element of
psychic power +  various sound-signs = the divine ear
iddhipadas manasikaroti dibbasotadhatu

Furthermore, it is possible to notice that these two stages seem to be in
connection with the Samanfaphalasutta’s introduction to the dibbasotadhatu
pericope.?? It may seem that the Patisambhidamagga is rephrasing the older
account.

Table8.1 Patisambhidamagga’s development of some patterns

Development of iddhipadas The mediator pays attention
(manasikaroti) to the sound signs

so imesu catusu iddhipadesu cittam After the meditator paid attention to
paribhaveti paridameti mudum karoti the sound signs, the text reports that so
kammaniyam (Patis | 112), cf. soevam tattha bhavitena cittena parisuddhena
samabhite citte parisuddhe pariyodate pariyodatena sotadhatuvisuddhifianaya
anangane vigatiupakkilese mudu-bhite cittam abhintharati abhininnameti (Patis
kammaniye thite anejjappatte|...] 1112), cf. dibbaya sotadhatuya cittam
(DI179) abhiniharati abhininnameti (D | 79)

It seems that the cultivation of the iddhipadas makes the citta malleable
(mudu) and workable (kammaniya) and that the action of paying attention
(manasikaroti) to the sound signs helps to make the mind cultivated
(bhavita-citta) and allows the practitioner to direct and turn the mind to
the knowledge of purification of the ear element (sotadhatuvisuddhifiana),
which will result in the development of the divine ear. This might imply
that the Patisambhidamagga is silently providing an exegesis to the
Samannaphalasutta’s pericope and so the method to perform this abhififa
is nothing but the expansion and modification of the canonical introductory
passage we found in the Dighanikaya.

A similar version of the method to develop the divine ear is provided
by the *Vimuttimagga, which, however, adds a further stage between
the cultivation of the iddhipadas and the action of paying attention ({F&;
manasikaroti) to the sound signs. The new stage is the action of entering
into the jhana and emerging from it:

basing upon the element of his

he enters the fourth own natural ear, if there is a distant
iddhipadas  + jhana and serenely + sound, he pays attention (fEE; = dibbasotadhatu
emerges fromit manasikaroti) to the sound sign (&

#8; sadda-nimitta)

The action of entering into the jhana and emerging from it is also present
in the Visuddhimagga’s account. The Visuddhimagga, moreover, not only

22 so evam samahite citte parisuddhe pariyodate anangane vigatiupakkilese mudu-bhute
kammaniye thite anejjappatte dibbaya sotadhatuya cittam abhintharati abhininnameti (D I 79).
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adds new details, but also analyses the whole process through the lens
of the consciousness process and the doctrine of momentariness. In the
Visuddhimagga, there is no emphasis on the development of the iddhipadas,
although the text refers to the explanation given in the Iddhividhaniddesa
concerning the canonical phrasing so evam samahite citte,?® showing that
the development of some prerequisites was assumed. The text maintains the
action of entering into the jhana and emerging from it and adds the action of
adverting (avajjati) to the sound (sadda) before the action of paying attention
(manasikaroti) to the sound sign (saddanimitta). Thereafter, a mental process
which resembles the one described for the attainment of the absorption of
the jhana (see § 4.2) occurs.

Table 8.2 Visuddhimagga’s process

Description of the process Visuddhimagga 408

Enteringi he ihé ing from i _
ntering into the jhana and emerging from it vutthdya

Through the mind in its preparatory-work

X arikammasamadbhicittena [...] saddo
concentration [...] he should advert to the par e [

avajjitabbo

sound

Paying attention to the sound sign saddanimittam manasikatabbam
Arising of the mind-door-adverting manodvdravajjanam uppajjati
Either four or five javanas impel (javanti) cattdri, pafica va javandni javanti

Together with the last javana, which is the
appandcitta, a knowledge arises which is
the element of the divine ear

tena appanacittena saddhim uppannam
Adnam, ayam dibbasotadhatd ti veditabba

It is possible to understand from the Visuddhimagga explanation that the
divine ear is a kind of hearing which is more mental than physical. The
microscopical analysis through the lens of the consciousness process shows
that it does not involve the ordinary perception of a physical object through
a sensory organ, but the process is a mental process (i.e. 4-5 javanas in
place of 7, and the absence of the stages called sampaticchana, santirana,
votthapana). To be more precise, the process resembles the one used to
access the jhana state (and, indeed, it culminates with the achievement of
an appandcitta). In this case, the saddanimitta (sound sign) is taken as the
object to access the jhana, proving to have the same function that the kasinas
had in the case of the development of the iddhividha. Interestingly enough,
the process deviates from the one used for the iddhividha, in which the
marvellous action is performed after emerging from the jhana. In the case
of the development of the divine ear, it really seems that the abhififia at stake
is an extension of the effect of the jhana state. During the absorption in the
jhana, there occurs an uninterrupted sequence of javanas.?* The javana is a
peculiar stage in the consciousness process connected with the culmination

23 so evam samahite citte ti adinam attho vuttaneyen’ eva veditabbo (Vism 407).

24 cittam sakim bhavangavaram chinditva, kevalam pi rattim kevalam pi divasam titthati,
kusalajavanapatipativasen’ eva pavattati (Vism 126).
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of the action of knowing, so much so that the javana is called the ‘knower’
(A4, T1648.32.0449b02) by the *Vimuttimagga. On the same point,
the remark given by Lance Cousins is interesting: “very clear perceptions
involve a higher proportion of javana moments, while less clear perceptions
(as in dreams or at the margins of attention) involve a lower proportion”
(1973, 123). Just as in the jhana there is an uninterrupted sequence of
Jjavanas, in the same way the divine ear, once attained, is maintained without
entering into the padakajjhana (the jhana which serves as foundation) again:

without attaining again the padakajjhana”.?® 1t is like the meditator is able
to bring the amplified power of knowing which is connected with the jhana
(and so with the rupavacara) in the present world, within the kamavacara.

8.2 Knowledge by Comprehension of the Minds [of Others]
(Cetopariyandna)

The light should be extended by the monk, and he should
look, through the divine eye, for a mind, after having seen
the colour of the blood existing in dependence on the
physical heart of the other [person]

tena bikkhuna alokam vaddhetva dibbena cakkhuna parassa
hadayaripam nissdya vattamanassa lohitassa vannam
passitva cittam pariyesitabbam

(Vism 409)

The knowledge by comprehension of the minds [of others] (cetopariyanana)
is often conceived as a sort of telepathy. However, if we wanted to describe
in modern New Age terms what Buddhist sources actually relate to us, we
would say that one who develops the cetopariyafiana is comparatively akin
to one who sees the colours of the aura of another person. The colours
are determined by the mental state of the person and so, by extension,
Buddhist tradition also conceived the possibility that the ones who develop
this abhififia can directly grasp the thoughts of another person. A tacit
assumption seems to imply that the mind, which is subtle, can manifest itself
in a perceptible form, which is not actually perceptible with the physical
senses, but only with more subtle (or let us say ‘divine’) senses.

25 evam adhigatabhinfio esa padakajjhanarammanena phutthokasabbhantaragate pi sadde puna
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8.2.1 Pericope (Basic Formula + Simile)

Basic formula

He knows with the mind the ways of thought of other beings, of other
individuals:

when the mind is with passion he knows: “The mind is with passion”,
when the mind is without passion he knows: “The mind is without passion”,
when the mind is with hatred he knows: “The mind is with hatred”,
when the mind is without hatred he knows: “The mind is without hatred”,
when the mind is with delusion he knows: “The mind is with delusion”,
when the mind is without delusion he knows: “The mind is without
delusion”,

when the mind is gathered he knows: “The mind is gathered”,

when the mind is scattered he knows: “The mind is scattered”,

when the mind is of great excellence he knows: “The mind is of great
excellence”,

when the mind is not of great excellence he knows: “The mind is not of
great excellence”,

when the mind is with a superior he knows: “The mind is with a superior”,
when the mind is without a superior he knows: “The mind is without a
superior”,

when the mind is concentrated he knows: “The mind is concentrated”,
when the mind is not concentrated he knows: “The mind is not
concentrated”,

when the mind is released he knows: “The mind is released”,

when the mind is unreleased he knows: “The mind is unreleased”.?¢

Simile

Just as, great king, a woman, or a man, or a young and youthful [boy], who
is fond of finery (mandana-jatika), contemplating the image of his or her
own face either in a mirror that is purified, cleaned, or in a clean bowl of
water, would know when [the face] is with blemishes: “[The face] is with
blemishes”, when [the face] is without blemishes: “[The face] is without
blemishes”. Just in the same way...?”

26 so para-sattanam para-puggaldnam cetasa ceto paricca pajanati -
sa-ragam va cittam sa-ragam cittan ti pajanati,

vita-ragam va cittam vita-ragam cittan ti pajanati,

sa-dosam va cittam sa-dosam cittan ti pajanati,

vita-dosam va cittam vita-dosam cittan ti pajanati,
sa-moham va cittam sa-moham cittan ti pajanati,

vita-moham va cittam vita-moham cittan ti pajanati,
samkhittam va cittam samkhittam cittan ti pajanati,
vikkhittam va cittam vikkhittam cittan ti pajanati,
mahaggatam va cittam mahaggatam cittan ti pajanati,
amahaggatam va cittam amahaggatam cittan ti pajanati,
sa-uttaram va cittam sa-uttaram cittan ti pajanati,
anuttaram va cittam anuttaram cittan ti pajanati,

samahitam va cittam samahitam cittan ti pajanati,
asamahitam va cittam asamahitam cittan ti pajanati,
vimuttam va cittam vimuttam cittan ti pajanati,

avimuttam va cittam avimuttam cittan ti pajanati (D I 79-80).

27 seyyatha pi, maha-rdja itthi va puriso va daharo va yuva mandana-jatiko adase va parisuddhe
pariyodate acche va udaka-patte sakam mukha-nimittam paccavekkhamano sakanikam va
sakanikan ti janeyya akanikam va akanikan ti janeyya, evam eva kho maha-raja bhikkhu evam
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8.2.2 Textual Material for the Study of the Cetopariyafidna
Patisambhidamagga:
The text introduces the exegesis with the following question:

How is it that the understanding (pafina) concerning the full immersion
of consciousness behaviours in their multiplicity and unity through the
visibility (pasada) of dispositions (indriya)*® caused by the pervasion of
three minds is the knowledge by comprehension of the minds [of others]?2?

The development of the four iddhipadas is recommended in an abbreviated
form. Then, the meditator is able to know:

This form is originated by the disposition to feel pleasure, this form is
originated by the disposition to feel grief, this form is originated by the
disposition to feel equanimity.3°

Thereafter, with the mind cultivated in this way (so tatha bhavitena citteng;
Patis I 113), according to the Patisambhidamagga, it is possible to perform
the cetopariyanana as it is exposed in the Samannaphalasutta.

Visuddhimagga:

But how should this knowledge be produced? This is indeed accomplished
through the power of the divine eye (dibbacakkhu), which is its preparatory
work (parikamma). Then, the light should be extended by the monk, and
he should look, through the divine eye, for a mind, after having seen
the colour of the blood existing in dependence on the physical heart of
the other [person]. When, indeed, a mind with pleasure occurs, then
there is a red [colour] similar to the fruit of the Banyan-fig; when a mind
with grief occurs, then there is a dark [colour] similar to the fruit of the
Jambu-tree; when an equanimous mind occurs, then there is a bright
[colour] similar to the sesamum-oil. Therefore, he should reinforce
the knowledge by comprehension of the minds [of others] through the
looking to the mind having seen again and again the colour of the blood
into the heart of another [person in this way:] “This physical form is
originated by the disposition to feel pleasure, this form is originated by
the disposition to feel grief, this form is originated by the disposition to

samabhite citte parisuddhe pariyodate anangane vigatupakkilese mudu-bhute kammaniye thite
anejjappatte ceto-pariyafnanaya cittam abhiniharati abhininnameti (D I 80). Regarding this simile,
see Analayo 2020a, 1637.

28 Here, and in the following passages, I translate indriya as ‘disposition’, which seems to me
to be in accordance with PED’s definition (s.v. “indriya”) in the context which involves ‘moods
of sensation’, namely when it is in compound with sukha-, dukha-, somanassa-, domanassa-,
upekkha- (D III 239). See also PED (s.v. “domanassa”), in which domanass-indriya is translated
as ‘the faculty or disposition to feel grief’.

29 katham tinnam cittanam vipphdratta indriyanam pasadavasena nanattekattaviiiianacariya-
pariyogahane pafifia cetopariyafianam? (Patis I 113).

30 idam rupam somanassindriyasamutthitam, idam ripam domanassindriyasamutthitam, idam
rupam upekkhindriyasamutthitan ti (Patis I 113). See D III 239 and Vibh 123 for somanassa-
domanassa-upekkha indriya.
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feel equanimity” (cf. Patis I 113; similar, but not identical). Only when it
is reinforced in this way, does he gradually understand all thoughts in
the kamavacara, rupavacara and arupavacara, passing over to a mind
from another mind, even without seeing the physical heart. And this
is also said in the atthakatha: “One who desires to know the mind of
another in the formless realm, whose physical heart does he see? Whose
alteration of faculty does he examine? No one’s. The range of influence
of the possessor of psychic power is this, namely, wherever the mind he
adverts is, he knows the mind consisting of sixteen [mental states].?* But
this explanation is with reference to the one who has not yet engaged in
[the practice of this knowledge]”.3?

*Vimuttimagga:*?

Who develops the knowledge by comprehension of the minds of others?
How should it be developed? He, who attains mastery over the fourth jhana
[caused by] the light kasina, attains the divine eye to arise the knowledge
by comprehension of the minds of others. How should it be developed?
The beginner meditator develops (f%&; bhaveti) the four iddhipadas3* in this
way and with the mind that is mastered, purified, brightened, that has

31 These are the mental states reported in the canonical pericope.

32 katham pan’ etam fianam uppddetabban ti? etam hi dibbacakkhuvasena ijjhati, tam etassa
parikammam, tasma tena bikkhuna alokam vaddhetva dibbena cakkhuna parassa hadayaripam
nissaya vattamanassa lohitassa vannam passitva cittam pariyesitabbam. yada hi somanassacittam
pavattati, tada rattam nigrodhapakkasadisam hoti; yada domanassacittam pavattati, tada
kalakam jambupakkasadisam; yada upekkhacittam pavattati, tada pasannatilatelasadisam. tasma
tena: idam ripam somanassindriyasamutthanam, idam domanassindriyasamutthanam, idam
upekkhindriyasamutthanan ti parassa hadayalohitavannam passitva passitva cittam pariyesantena
ceto pariyaiianam thamagatam katabbam. evam thamagate hi tasmim anukkamena sabbam pi
kamavacaracittam rupavacararupavacaracittan ca pajanati citta cittam eva sankamanto vina pi
hadayaripadassanena. vuttam pi ¢’ etam atthakathayam: aruppe parassa cittam janitukamo kassa
hadayartupam passati, kass’ indriyavikaram oloketi ti? na kassaci iddhimato visayo esa, yadidam
yattha-katthaci cittam avajjanto solasappabhedam cittam janati. akatabhinivesassa pana vasena
ayam katha ti (Vism 409).

33 One of the main problems in translating this passage is that the Chinese text lacks any
reference to the blood (lohita) inside the physical heart (hadayarupa), which is the one that is
coloured by the mental states (hadayariipam nissaya vattamanassa lohitassa vannam passitva;
Vism 409, translated above). Another problem is that if we compare the Chinese text with the Pali
parallels, the character % sometimes seems to translate the Pali term riipa (physical form), and
other times the term vanna (colour). At least on one occasion the character % clearly translates
the term ripa, namely in the following Chinese passage: M{afe BT, HLEOMEEH L, M0
PRI (T1648.32.0443b13-14), which is the translation of the following Pali passage: idam
rupam somanassindriyasamutthitam, idam ripam domanassindriyasamutthitam, idam riupam
upekkhindriyasamutthitam (Patis I 113). On another occasion, the character {4 clearly translates
the Pali term vanna, namely in the following Chinese passage: #i Bl HUAEEOTUR, & O WEK T
4, (T1648.32.0443b14-15), which is connected with the Pali: lohitassa vannam passitva cittam
pariyesitabbam. yada hi somanassacittam pavattati, tada rattam nigrodhapakkasadisam hoti
(Vism 409, translated above). In the Pali passage, the term vanna does not occur when the
term ‘red’ (ratta) is mentioned, but it is implied due to the previous phrase (lohitassa vannam
passitva). Moreover, if we consider that the *Vimuttimagga lacks any reference to the blood, in
addition to the fact that & could mean ‘colour’, we come to the conclusion that it is the mind (i)
that changes colour (&) (e.g. &gk (1; T1648.32.0443b14-15) when, for example, the mind
(«») associated with the disposition of joy occurs. Perhaps, the Chinese text understands % as a
kind of coloured materiality, or a colour conveyed by a sort of subtle matter. Nyanatusita (2021,
530-2) systematically translates { as ‘colour’.

34 Cf. iddhipadam bhaveti, so imesu cattusu iddhipadesu cittam paribhaveti paridameti [...]
(Patis I 113).
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obtained impassibility,3* enters [through] the light kasina into the fourth
Jjhana and serenely emerges from it. Initially, he should fill his body with
the light. He sees through the divine eye his own physical heart (:03&
4, = hadayaripa),® and in dependence on the physical form the mano-
vififiana (7=i#%) occurs.3” He knows according to the reality through the
changing of his own mind, the changing of the physical form seen: “This
form ({%) is produced from the faculty of pleasure (&; somanassa), this
form is produced from the faculty of grief (£; domanassa), this form is
produced from the faculty of equanimity (##%; upekkha)”.®® If the faculty of
joy occurs, the mind () associated with it arises, the colour of the mind (
=11)% is like the sour milk or curd. If the faculty of grief occurs, the mind
associated with it arises, the manifestation (/%) is the purple colour (4
). If the faculty of equanimity occurs, the mind associated with it arises,
the manifestation is the colour of honey. If the passion (#%k; raga) occurs,
the mind associated with it arises, the manifestation is the yellow colour.
If the hatred (HE:E; dosa) occurs, the mind associated with it arises, the
manifestation is the black colour. If the delusion (#£; moha) occurs, the
mind associated with it arises, the manifestation is the muddy colour. If
the knowledge/wisdom (£; see below at § 8.2.3, n. 53) associated with
faith (%) occurs, the mind associated with it arises, the manifestation
is the white colour.?® The meditator, in this way, through the changing
in his own body distinguishes the changing in colour. Then, through the
light he should fill other [people’s] bodies (f:£+) and through the divine
eye he sees other physical hearts (0% = hadayavatthu). He, through
the changing of the mind, distinguishes the changing of the physical
form, through the changing of the physical form he distinguishes the
changing of the mind. Having distinguished in this way he generates the
knowledge by comprehension of the minds of others. Having generated
the knowledge by comprehension of the minds of others, he discriminates

35 My translation of HJARHHAULEMEIIUIEE, LW EILE, W EAABIAOL—TIAN (T1648.32.0443
b09-10), is quite different from the one by Ehara et al.: “[t]he new yogin having acquired the bases
of supernormal power and having got control of the mind, enters the light kasina which is pure
and immovable” ([1961] 1995: 220). Ehara et al. considered {514 &) as adjectives for the light
kasina, whereas I considered them as adjectives for the mind («»). [ interpret i# [ as parisuddha
and pariyodata, and A~ as anejjapatta, considering the existence of the widespread passage so
evam samahite citte parisuddhe pariyodate anangane vigatipakkilese mudu-bhiite kammaniye
thite anejjappatte, commonly in connection with the iddhividhd and abhififids. Notably, the
adjective ‘immovable’ used in connection with the light kasina by Ehara et al. does not make
much sense. Nyanatusita (2021, 530) translates %1 only as ‘pure’.

36 Here, I have considered the following evidence: tena bikkhuna alokam vaddhetva dibbena
cakkhuna parassa hadayaripam (Vism 409). Notably, the Visuddhimagga directly introduces
the observation of the physical heart of another person without mentioning the observation of
one’s own physical heart. The observation of the physical heart of another person will occur
below in the *Vimuttimagga.

37 The Chinese Mkt =gt (T1648.32.0443b12) seems to resemble the Pali yam nissaya
manodhatu ca manoviifianadhatu ca vattanti (Vism 256). See below at § 8.2.3 for the full
translation of the Pali passage.

38 Cf. idam rupam somanassindriyasamutthitam, idam rupam domanassindriyasamutthitam,
idam rupam upekkhindriyasamutthitam (Patis I 113).

39 An alternative translation for & can be ‘mental form’.

40 See saddhacaritassa kanikarapupphavannam, pafiidcaritassa accham vippasannam anavilam

pandaram parisuddham niddhotajatimani viya jutimantam khayati (Vism 256, translated below
at 8.2.3).
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without the changing of the physical form,** he grasps only the object of
the mind (:022).%2 The meditator, with the mind developed (f&17; bhavita),
purified and brightened (i%H; parisuddha, pariyodata) in this way, when
the mind is with passion he knows: “The mind is with passion”, when the
mind is without passion he knows: “The mind is without passion”, if the
mind is with hatred he knows: “The mind is with hatred”, if the mind is
without hatred he knows: “The mind is without hatred”.*® In this way, one
who has the knowledge by comprehension of the minds of others could
know everything.

In this context there are eight objects: limited object, exalted object,
path object, measureless object, past object, future object, present
object, and external object. The other thoughts of the ones freed from
the noxious influxes (#; khindsava) are not in the range of perception
of the ordinary person. The thoughts of beings in the formless realm
are only in the field of knowledge of the Buddhas. If the disciple attains
sovereignty, he knows a one thousand world-system.** Paccekabuddhas
know more than this. Tathagatas have no limit.*

Saddhammappakasini:

The Saddhammappakasini provides a piece of exegesis that highlights
that the act of knowing the state of someone else’s mind is performed in a
hierarchical way, according to the level of spiritual development:

Thus, the monk who has attained the knowledge by comprehension of
the minds [of others] fully knows the mind consisting of sixteen [mental
states]. But the ordinary people do not know the mind that concerns
either the paths or the fruits (maggaphalacitta) of the Noble ones; and

41 Cf. vina pi hadayarupadassanena (Vism 409).

42 Nyanatusita translates #ERULEF (T1648.32.0443b23) as “only takes the mind as object”
(2021, 531).

43 The Chinese phrasing A0 “HEL, BURERLAT: “IE507, FAREROM: “AREEL”, &
MERFESD: “MEEEL . (T1648.32.0443b24-26) clearly resembles the canonical Pali passage sa-
ragam va cittam sa-ragam cittan ti pajanati, vita-ragam va cittam vita-ragam cittan ti pajanati,
sa-dosam va cittam sa-dosam cittan ti pajanati, vita-dosam va cittam vita-dosam cittan ti pajanati
(D 179-80). In this regard, it is difficult to understand why Ehara et al. rendered the first part
as “[i]f a certain individual has the heart of loving-kindness, he (the yogin) knows that that
individual possesses the heart of loving-kindness” ([1961] 1995, 221), understanding H% as
‘loving-kindness’ and so as the Pali ‘metta/metta’ in place of ‘sa-raga’.

44 Fharaetal.: “[i]f the hearer gains freedom, he knows the thoughts (of beings) of a thousand
world-systems” ([1961] 1995, 221). However, it is worth noting that the translation of £}
as ‘gains freedom’ seems to be inappropriate in connection with the term #[#, which is the
equivalent of the Pali savaka. The PED (s.v. “savaka”) tells us that the savaka is “never an
arahant”, the arahant is, indeed, the one who actually gains freedom.

45 [ HERIR? SR 20 DINRA S IR E 7, RHGRAL R . STRER? FHYIAEEA
WHEEPUINRE L, BLOALE, W AT PRSI R REYILIOEA IS ORI R 0
T, IR . WU, DL R UL AR PR, IR BRI, IhEa iR . 45
BRI OB, R (0 R (7o 7 LA FRAH I OB, R Q2R (o 5 B A R0 B, e 1 £ z%
SREAH S OB, Bk ., 2 BUPERIE LB, Mo B, 25 BUEAR OB, i (. 2B
AR S AH IR OB, iy . % ALK, DAA S48, o s, MR LG AT 5, DARHR Rt O
o PLLOERY T, DUESEN ISR, WA HRANL R T, AR 88 4373, MERGO 3. BRI
WURDMEAT 0N A, S B0 B, IR O AR, IR AT, 5 I
Al “RENEEEALY o ) ATt O . ETE)\ NI, R, T, A G T R, BT, AR
EZ%WUMH’L?@”% AR S R SRR, MEMREE S VRIS ELE, A T SO Rk i 2 ke A
H (T1648.32.0443b07-c02).
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even the Noble ones that are inferior do not know the mind that concerns
either the paths or the fruits of [people] superior [to them]; but superior
ones know the mind of the inferior ones.*®

This kind of exegesis also occurs in other commentaries and
sub-commentaries.*

8.2.3 Notesonthe Process

It is possible to note that the process in the Patisambhidamagga is not
really expounded since the text, at first, prescribes the development of the
iddhipadas and, successively, states evam pajanati ‘he knows in this way’,
without explaining the method of knowing. It is only stated that he knows:
“this form is originated by the disposition to feel pleasure, this form is
originated by the disposition to feel grief; this form is originated by the
disposition to feel equanimity”.*® Thereafter, the text lists the canonical
sixteen kinds of cittas of the Samafifiaphalasutta’s pericope. Later texts,
such as the *Vimuttimagga and the Visuddhimagga, introduce the divine
eye (dibbacakkhu = tianydn KXIil) as a necessary tool to gain this kind of
knowledge. The *Vimuttimagga states that, at first, the practitioner should
use the divine eye to see his own physical heart, starting to learn how each
colour in his own body is associated with a mental state. Thereafter, he can
use the divine eye to see the physical heart of other people, understanding
the mental state associated with it. It is like the method used is a kind of

46 iti cetopariyafianalabhi bhikkhu solasappabhedam ’pi cittam pajanati. puthujjana pana
ariyanam maggaphalacittam na jananti; ariya 'pi ca hetthima uparimanam maggaphalacittam na
Jjananti, uparima pana hetthimanam cittam jananti (Patis-a I 355).

47 Although this kind of explanation does not seem to occur in the Visuddhimagga, there is
mention in the Visuddhimagga-mahatika: “the Noble who is superior or equal fully knows only the
mind of the inferior and equal” (tam pi hi uparimo, sadiso va ariyo hetthimassa, sadisassa ca cittam
pi pajanati eva; Vism-mht II 42). This exegesis occurs also in the commentaries of the principal
Nikayas: “in this context, an ordinary person who has attained the knowledge by comprehension
of the minds [of others] knows only the mind of the ordinary people; not the Nobles’ one. And also
among the Nobles the inferior one does not know the mind of the superior, but the superior knows
the mind of the inferior. Among them, the Sotapanna attains the attainment of the fruit of the
state of sotapatti, the Sakadagamin... the Anagamin... the Arahant attains the attainment of the
fruit of the state of arahant; the superior does not attain the inferior, because their [i.e. belonging
to the Ariyans] inferior attainment occurred only there” (tattha puthujjano cetopariyanianalabhi
puthujjananam yeva cittam janati, na ariyanam. ariyesu pi hetthimo uparimassa cittam na janati,
uparimo pana hetthimassa janati. etesu ca sotapanno sotapattiphalasamapattim samapajjati,
sakadagami anagami araha arahattaphalasamapattim samapajjati, uparimo hetthimam na
samapajjati. tesam hi hetthima hetthima samapatti tatra vatti yeva hoti; Mp 11 271 = Sv III 887).
I understand the last part of this quotation following the sub-commentarial interpretation: tesan
ti ariyanam. hetthima hetthima samapatti bhummantarappattiya patippassaddhikappa, ten’ aha
tatra vatti yeva hoti ti, na uparibhumivatti (Sv-pt III 87). Finally, we may note that there is a
similar passage in the commentary on the Vibhariga: “the ordinary person who has attained
the knowledge by comprehension of the minds [of others] knows only the mind of the ordinary
people; not the Ariyans’ one. The Sotapanna [knows only the mind] of the Sotapanna and
ordinary person. The Sakadagamin [knows only the mind] of the Sakadagamin and two inferior
[states]. The Anagamin [knows only the mind] of the Anagamin and three inferior [states].
The Khinasava knows everyone’s [mind]” (cetopariyafianalabhi pana puthujjano puthujjananam
yeva cittam janati, na ariyanam. sotapanno sotapannassa ceva puthujjanassa ca. sakadagami
sakadagamino ceva hetthimanari ca dvinnam. anagami anagamino ceva hetthimanan ca tinnam.
khinasavo sabbesam pi janati; Vibh-a 372).

48 idam riupam somanassindriyasamutthitam, idam ripam domanassindriyasamutthitam, idam
rupam upekkhindriyasamutthitan ti (Patis I 113).
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inference, based on a direct knowledge of the own body. The Visuddhimagga
omits the direct observation of the own body and prescribes the use of
the divine eye directly to another body. What is observed is the colour
of the blood in the physical heart (interestingly, the *Vimuttimagga does
not mention the blood). The idea behind it is that the mental states can
directly influence the colour of the blood, and so through the divine eye the
meditator can understand the mental states by just observing the colour of
the blood. This account is probably based on the understanding of the body
physiology and of the function of the heart at that time. As it was pointed
out by P. Olivelle:

Indians, just as all other humans before William Harvery’s [sic.]
(1578-1657) discovery of blood circulation in 1628, were unaware of the
physiological function of the heart and about its role in the circulation of
blood. (Olivelle 2006, 52)

It is possible to find, indeed, an interesting account in the Visuddhimagga
that concerns the description of the heart (hadaya):

The heart (hadaya) is the fleshly heart (hadayamamsa). Concerning
the colour (vanna): it is red, having the colour of the back of a lotus leaf.
Concerning the shape (santhana): it has the shape of a lotus bud which is
turned upside down with the outer petals removed, it is smooth outside,
and it is like the internal part of the kosataki fruit inside. For people
who have wisdom (pafifiavant), it is slightly expanded (or blossomed,
vikasita), for people who have a dull wisdom (mandapanna) it is only a bud
(makulita), and inside it has a hollow which has the established measure
of a punnaga’s seed, where a half measure of a handful (pasata) of blood
is contained, both the manodhatu and the manovififianadhatu occur,
based on it (i.e. the blood). This (i.e. the blood) is red for one who has a
passionate temperament, black for one who has a hateful temperament,
like water for washing meat for one who has a delusional temperament,
vetch (red lentils) soup for the one who has a reflective temperament,
the colour of the kanikara’s flower (i.e. yellow) for the one who has a
faithful temperament, it is clear, bright, unstained, white-pale, purified,
it appears brilliant like a natural stone cleaned by water, for the one who
has a wise temperament.*®

This account too highlights that the colour of the blood inside the heart is
influenced by the mental states. This description of the heart is not totally
innovative, given that it certainly has some elements in common with the
description of the Upanisadic heart (hrdaya). It is possible to find in the

49 hadayan ti hadayamamsam. tam vannato rattam padumapattapitthivannam; santhanato
bahirapattani apanetva adhomukham thapitam padumamakulasanthanam, bahimattham, anto
kosatakiphalassa abbhantarasadisam, paffiavantanam thokam vikasitam, mandapafifnanam
makulitam eva, anto ¢’ assa punnagatthi patitthanamatto avatako hoti, yattha addhapasatamattam
lohitam santhati, yam nissaya manodhdtu ca manovifnianadhatu ca vattanti. tam pan’ etam
ragacaritassa rattam hoti, dosacaritassa kalakam, mohacaritassa mamsadhovana-udakasadisam,
vitakkacaritassa kulatthayisavannam, saddhacaritassa kanikarapupphavannam, paifacaritassa
accham vippasannam anavilam pandaram parisuddham niddhotajatimani viya jutimantam
khayati. disato uparimaya disaya jatam. okasato sarirabbhantare dvinnam thananam majjhe
patitthitam. paricchedato hadayam hadayabhagena paricchinnam. ayam assa sabhagaparicchedo,
visabhagaparicchedo pana kesasadiso yeva (Vism 256-7).
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Chandogyopanisad that the heart has the shape of a lotus (pundarika) and it
has an empty space (@kasa) inside: “now, precisely in this fort of brahman,
there is a small lotus, which is a dwelling, inside it there is a small empty space,
you should search what is inside it, this, indeed, you should try to recognise”.>®
The term hrdaya occurs only two verses later: “as much as this [outer] space
is this space inside the heart”.5* This account has more similarities with the
*Vimuttimagga’s account than with the parallel passage in the Visuddhimagga
concerning the cetopariyafiana. There are more mental states associated
with colours, there is the manovififianadhatu (= yishi &i#%),%2 there are
the mental states of pafina (= zhi % ‘wisdom’)*® and saddha (= xin {5 ‘faith’).

However, it seems that this is the method prescribed for the beginners.
The *Vimuttimagga reports that after the development of the cetopariyanana,
“he [viz. the meditator] discriminates without the changing of the colour,
he grasps only the object of the mind (.25%)”.** Hereon, the Visuddhimagga
states that the meditator gradually understands the other mind “even without
seeing the physical heart”.%® This is because the Visuddhimagga believes
that the meditator, after having developed the basic method prescribed,
“gradually understands all thoughts in the kamavacara, rupavacara and
artupavacara”.®*® In this regard, the *Vimuttimagga appears to have a stricter
view, stating that “the thoughts of beings in the formless realm (fli{f & =
artupavacara) are only in the field of knowledge of the Buddhas”.” As the
Saddhammappakasini highlights, the mind that is possible to know is the one
belonging to beings on the same level of spiritual development, or inferior.

Notably, the Visuddhimagga does not report an analysis of the process
according to the consciousness process theory. However, this account is
supplied shortly by another commentary, namely the Atthasalini, and by
the later commentary on the Visuddhimagga, namely the Visuddhimagga-
mahatika, in another longer version:

Atthasalini:

The possessor of psychic powers who desires to know another mind
turns [the mind]. The turning [of the mind], having taken an object of
the present moment, ceases together with it. Thereafter, there are four or
five javanas. The last one is the iddhicitta, (psychic power consciousness)

50 atha yad idam asmin brahmapure daharam pundarikam vesma daharo 'sminn antarakasah |

51 yavan va ayam akasas tavan eso ‘ntarhrdaya akasah (CU 8.1.3). See Sugunasiri 1995, 417
and Olivelle 2006, 57-8.

52 In this regard, see also: manodhatu-manoviinanadhatinam nissayalakkhanam
hadayavatthu, tasam yeva dhatunam adharanarasam, ubbahanapaccupatthanam, hadayassa anto
kayagata-satikathayam vuttappakaram lohitam nissaya sandharanadikiccehi bhitehi kattupakaram
utucittaharehi upatthambhiyamanam, ayuna anupaliyamanam, manodhatu-manovinfianadhatinan
¢’ eva tam-sampayuttadhammanan ca vatthubhavam sadhayamanam titthati (Vism 447).

53 The character % is often the Chinese translation of fiana, but in this context, considering
the Visuddhimagga's evidence, it makes sense to understand it as the rendition of parnina.

54 [R5, MERLL 97 (T1648.32.0443b23).
55 vina pi hadayaripadassanena (Vism 409).

56 anukkamena sabbam pi kamavacaracittam riupavacararupavacaracittan ca pajanati (Vism
409).

57 RMEEUERED, MERET A (T1648.32.0443b29).
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the rest of them belong to the kamavacara [...] the iddhicitta only knows
another mind, not the other [cittas].®®

Visuddhimagga-mahatika:

As to the yogin who desires to produce the knowledge of comprehension
of the minds [of others], after having done a proper endeavour, endowed
with the eight limbs of the fourth jhana in the rupavacara through the
method explained above [in the text], he is one who has obtained the
knowledge of the divine eye, he extends the light, with the divine eye,
through the vision of the colour of the blood of another [person] that
circulates depending on the physical organ of the heart, he defines
through the method: “Now, his consciousness is concomitant with
somanassa (pleasure)” or “is concomitant with domanassa (grief)” or “is
concomitant with upekkha (equanimity)”; he attains the jhana that is the
foundation and emerges from it, he should do the preparatory work [as
follows:] “I know his consciousness!”. He repeatedly attains the jhana that
is the foundation, even one hundred times, even one thousand times, and
emerges from it; he should follow [the method] in this way. When he has
followed the method of seeing the colour of the blood in the heart through
the divine eye in this way, at that moment the knowledge by comprehension
of the minds [of others] will arise; he takes as object the mind defined
that occurs then, [and so] the mind-door-adverting (manodvaravajjana)
arises. After its cessation, either four or five javanas impel (javanti), the
first three or four of them are of the sense sphere and they are known as
parikamma, etc., the fourth or fifth is the absorption mind (appanacitta)
which belongs to the fourth jhana of the form sphere (rupavacara). In this
context, the knowledge (fiana) which arises together with the absorption
mind (appanacitta) is the knowledge of comprehension of the minds
[of others]. Wherever the preparatory work is made, the other mind
being comprehended and understood clearly by the personal experience,
manifests [itself], just as the physical form for the knowledge of the divine
eye and the sound for the knowledge of the divine ear.%®

58 iddhima parassa cittam janitukamo avajjati. avajjanam khanapacccuppannam arammanam
katva ten’ eva saha nirujjhati. tato cattari paiica javanani. yesam pacchimam iddhicittam sesani
kamavacarani [...] iddhicittam eva parassa cittam janati na itarani (As 421). I should specify that
the context here, strictly speaking, is a technical discussion of the notion of time rather than
the manner of knowing another’s state of mind.

59 cetopariyanananhi uppadetukamena yogina hettha vuttanayena rupavacaracatutthajjhanam
atthangasamannagatam abhiniharakkhamam katva dibbacakkhufianassa labhi samano alokam
vaddhetva dibbena cakkhuna parassa hadayamamsapesim nissaya pavattamanassa lohitassa
vannadassanena idani imassa cittam somanassasahagatan ti va domanassasahagatan ti va
upekkhasahagatan ti va nayaggahavasena pi vavatthapetva padakajjhanam samapajjitva vutthaya
imassa cittam janami ti parikammam katabbam. kalasatam pi kalasahassam pi punappunam
padakajjhanam samapajjitva vutthaya tatheva patipajjitabbam. tass’ evam dibbacakkhuna hadaya-
lohitavannadassanadividhina patipajjantassa idani cetopariyananam uppajjissati ti yam tada
pavattati ti vavatthapitam cittam, tam arammanam katva manodvaravajjanam uppajjati, tasmim
niruddhe cattari, pafica va javanani javanti. tesam purimani tini, cattari va parikammadisamaniiani
kamavacarani, catuttham, paficamam va appandcittam ripavacaracatutthajjhanikam. tattha yam
antena appandcittena saddhim uppannam fianam, idam cetopariyaiianam. tafihi yatthanena
parikammam katam, tam parassa cittam paccakkhato pativijjhantam vibhaventameva hutva
pavattati rupam viya ca dibbacakkhufianam, saddam viya ca dibbasotafianam (Vism-mht IT 41-2).
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The process is a mind-door process, similar to the ones prescribed for
the divine eye and the divine ear. Just as the other mental processes that
resemble the process to enter in the jhana, the last mental moment is the
one that belongs to the ripdavacara and carries the higher knowledge at
stake. It seems that the process prescribes to enter into the jhana taking
the consciousness known through the divine eye as object. The divine
eye provides the meditative object and, therefore, we can say that the
cetopariyafiana involves a sort of sensory experience (which involves the
divine version of the physical sense). In this regard, it would be worth
analysing other kinds of telepathy in the Pali canon to check whether there
are some hints of other sensory activities involved.

8.2.4 Many Kinds of Telepathy

According to Jayatilleke (1963, 439-40), two kinds of telepathy can be found
in the Pali canon. The cetopariyaiana in the Samanfiaphalasutta would imply
that “only the general character of another’s mind is known in telepathy”
(Jayatilleke 1963, 439). However, another kind of telepathy can also be found
in the Kevaddhasutta (D 11), in which it seems that something more than
the general character of another’s mind is known. It is stated that through
the so called adesanapatihariya, the miracle of telepathy, “the monk reveals
the mind (citta), the mental states (cetasika), reflections (vitakkita), thoughts
(vicarita) of other beings, of other individuals”.®® In another sutta, the Buddha
is said to know precisely the thought of another person: “then, the Blessed
one understood with the mind the specific thought in the mind of the young
brahmana Kapatika”.®* Furthermore, the miracle of telepathy known as
adesanapatihariya is described in A I 170-1 (cf. D IIT 104) as performed
in four ways: 1) by observing some tells, body language signals (nimitta);
2) by hearing from other humans, non-humans (i.e. spirits),%? deities;
3) by hearing the sub-vocal sound produced by the diffusion of thought
(vitakkavippharasadda);®® 4) knowing with the mind, encompassing the mind
of one who has reached the concentration (samadhi) that is avitakka (without
applied thought) and avicara (without sustained thought).®* In this account,

60 bhikkhu parasattanam parapuggalanam cittam pi adisati cetasikam pi adisati vitakkitam pi
adisati vicaritam pi adisati: evam pi te mano ittham pi te mano iti pi te cittan ti (D I 213).

61 atha kho Bhagava Kapatikassa manavassa cetasa ceto parivitakkam afifaya (M 11 169).
62 amanussanan ti yakkhapisacadinam (Mp II 269).

63 Cf.Kv 413-14. In this regard, the commentary does not seem very reliable:
vitakkavippharasaddan ti vitakkavippharavasena uppannam vippalapantanam
suttappamattadinam saddam (Mp II 269). See Bodhi 2012, 1647, n. 425. An Abhidhammic
treatment of vitakkavippharasaddha is described by Karunadasa (2010, 196-7).

64 The passage api ca kho avitakkam avicaram samadhim samapannassa cetasa ceto paricca
pajanati (A1 171 = D III 104) was variously translated in the past. Rhys Davids translates: “but
when achieving concentration, without attention applied on occasion of sense, one then knows
intuitively the thoughts of another” (1921, 99). Walshe translates: “when one has attained a state
of mental concentration without thinking and pondering, by divining another's thoughts in one’s
mind” (1995, 419). Bhikkhu Bodhi translates: “but with his own mind he encompasses the mind
of one who has attained concentration without thought and examination and he understands
[...]” (2012, 264). The differences in the translations are due to divergent interpretations of
samapannassa; it is sometimes interpreted as a kind of genitive absolute construction (Rhys
Davids and Walshe) and sometimes as connected with ceto (Bodhi). In my translation, I followed
the evidence provided by the canonical passage so para-sattanam para-puggaldnam cetasa ceto
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some types of ‘mental reading’” would seem to involve a sort of sensory
experience, just as the observations of the bodily signals (nimitta), or the
hearing of a sound of humans, non-humans and deities (manussanam va
amanussanam va devatanam va saddam sutva; A 1 171).%5 This may partly
explain the reason why in the later exegesis the power of encompassing
the other mind involves the use of the divine eye. This is also a clue that
the last stages of the Buddhist path of liberation were not considered by
the exegesis as connected to each other in the temporal sequence of the
Samarfnaphalasutta. The divine eye would occur later in the canonical list,
but according to the post-canonical expositions it is also needed to develop
the cetopariyafiana. Anyway, the sequentiality of the stages will be analysed
better in the next chapter (§ 9).

8.3 Knowledge of Recollection of Former Existences
(Pubbenivasanussatifiana)

‘Recollection of former existences (pubbe
nivasanussati)’, the memory through which he remembers
the former existence, this one is the recollection of former
existences. The knowledge associated with this

memory (sati) is ‘the knowledge’ (fiana).

pubbe nivasanussati ti yaya satiya pubbe nivasam
anussarati, sa pubbe nivasanussati. ianan

ti taya satiya sampayuttananam

(Vism 410)

Concerning this abhififia, there are some notable works. It is worth
mentioning the article of Paul Demiéville (1927), who made a comparison
between the Nikayas and Agamas’ materials; another probably not very
famous contribution is the chapter dedicated to the pubbenivasanussatifiana
in the PhD thesis of Nigel Tetley (1990, 98-123); finally, there is the very good
article of Steven Collins (2009), who not only analysed the Visuddhimagga’s
exposition of this abhifina, but he also made some important remarks
regarding the Visuddhimagga itself.®®

Before turning to the pubbenivasanussatifiana’s pericope, I would just
like to briefly discuss some remarks on the translation of ‘anussati’ made
by Tetley. In this regard, he writes:

There is a problem in translating ‘anussati’ as ‘Temembrance’ or
‘recollection’ by virtue of the fact that these English words refer to the
psychological phenomenon of memory - i.e. the retention of beliefs about
past events - whereas ‘anussati’ has other connotations. The PED (p. 45)

paricca pajanati (D I 79), in which the terms inflected in the genitive case (para-sattanam para-
puggaldanam) are connected with ceto.

65 Also see Analayo (2020a; 2020b), who discusses the Buddhist practice of mindfulness in
relation to the external contemplation of mind, which would allow us, at least to some degree,
to understand the mental states of other people.

66 Tangential to our discussion, we might consider the work of Gregory Schopen (1983) on what
in Sanskrit is called jatismara (remembrance of [past] lives). However, following Analayo 2023b,
12, the notion of jatismara should not conflate with that conveyed by the pubbenivasanussatifana.
Furthermore, readers interested in contemporary cases of people claiming to remember past
lives should read Analayo 2018.
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[PED s.v. “anussati”] says that ‘anussati’ is found primarily in the context
of a particular practice of mindfulness: anussati-tthanani (subjects of
recollection). There are six anussati-tthanani: recollection of the Buddha,
Dhamma, Samgha, sila (morality/virtue), caga (generosity), devata (the
gods). [...] Thus, ‘anussati’ may well be more accurately translated as
‘thinking over’ as in thinking over an idea (such as the qualities of the
Buddha) rather than ‘recollection’ in the sense of the recollection of the
past events. (1990, 354, endnote 22; square brackets mine)

Here, there is the bias of considering the anussati of the anussati-tthanani
and the one in the pubbenivasanussatifiana as having the same meaning.
The two actions are of course different. The first one is a kind of meditative
contemplation, whereas the second one is a recollection of something
experienced in the past. What makes the difference is the interpretation
of the prefix anu- of the word anussati. Concerning the anussati as the
meditative practice, it is written in the Visuddhimagga in the chapter called
Cha-anussati-niddesa (Explanation of the Six Recollections) that “the sati
which arises again and again is the anussati” (punappunam uppajjanato sati
yeva anussati; Vism 197). The term punappuna (again and again) is referring
to the prefix anu-, indicating the repetitiveness of the action. The same
interpretation applied to the term anussati in the pubbenivasanussatinana
would not seem appropriate at all. A better way to interpret anu- in the
pubbenivasanussatinana is to consider its connection with verbs of motion,
indicating a direction of movement that could be either ‘from the front
backward’ or ‘from the back forward’ (PED s.v. “anu”). In the case of the
pubbenivasanussatifiana we may say that it is an action of knowing that is
directed towards the past, it is a retrospective knowledge. Alternatively, we
may consider the fact that the previous lives are remembered one after the
other, in a kind of sequence, and this is also one of the meanings that the
prefix anu- can have.®” Therefore, there is enough evidence to discard the
remarks made by Tetley, who, incidentally, decided nonetheless to maintain
the contested translation.®®

8.3.1 Pericope (Basic Formula + Simile)

Basic formula

He remembers the manifold past abodes in this way: one birth, two births,
three births, four births, five births, ten births, twenty births, thirty
births, forty births, fifty births, a hundred births, a thousand births, a
hundred thousand births, many contracted aeons, many expanded aeons,
many contracted and expanded aeons. “I was there, [ had this name, this
family, this caste, this food, I had experienced this happiness and this
pain, I had this end of life. I*® disappeared from that place and arose
there. Also, there I was, I had this name, this family, this caste, this
food, I had experienced this happiness and this pain, I had this end of

67 “[Elach by each, orderly, methodically, one after another” (SED s.v. “anu”).

68 “Throughout the present doctoral thesis, however, I shall use the terms ‘recollection’ and
‘remembrance’ for ‘anussati’” (Tetley 1990, 354, endnote 22).

69 Ifollowed the suggestion given to me by Giuliano Giustarini to read ‘so aham’ in place of ‘so’".
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life. I disappeared from there and arose here”. Thus, he remembers the
manifold past abodes in all their modes and in detail.”

Simile

Just as, great king, a man would go from his own village to another
village, and also from this village to another village, and also from this
village would return exactly to his own village. He may think: “I went
from my own village to that village, then in this way I stood, sat, spoke,
was silent, and also from this village I went to that village, then in this
way [ stood, sat, spoke, was silent, from this village I returned exactly
to my own village”.™

8.3.2 Textual Material for the Study of the Pubbenivasanussatifidna

Patisambhidamagga:
The text introduces the exegesis with the following question:

How is it that the understanding (pafifia) concerning the full immersion
of dhammas which results according to a cause through the pervasion
of kamma in its multiplicity and unity is the knowledge of recollection of
former existences?’?

Then, the mediator should cultivate the four iddhipadas (it is reported in an
abbreviated form into the text) and with that cultivated mind, it is possible
to know that:

When this occurs, this [successively] occurs, because of this, this one
comes into being, in other words: caused by ignorance (avijja) as condition,
there are formations (sankhara); caused by formations as condition, there
is consciousness (vifinana); caused by consciousness as condition, there
is mind-matter (namartpa); caused by mind-matter as condition, there
is the sixfold sphere of perception (salayatana); caused by the sixfold
sphere of perception as condition, there is the contact (phassa); caused by
the contact as condition, there is feeling (vedana); caused by the feeling
as condition, there is craving (tanha); caused by craving as condition,
there is the substratum of clinging (upadana); caused by the substratum

70 so aneka-vihitam pubbe-nivasam anussarati seyyathidam ekam pi jatim dve pi jatiyo tisso pi
jatiyo catasso pi jatiyo pafica pi jatiyo dasa pi jatiyo visatim pi jatiyo timsam pi jatiyo cattarisam
pi jatiyo pafnndasam pi jatiyo jati-satam pi jati-sahassam pi jati-satasahassam pi aneke pi samvatta-
kappe aneke pi vivatta-kappe aneke pi samvatta-vivattakappe. amutrasim evam-namo evam-
gotto evam-vanno evam-aharo evam-sukha-dukkhapatisamvedi evam-ayu-pariyanto. so tato
cuto amutra upapadim. tatrapasim evam-namo evam-gotto evam-vanno evamaharo evam-sukha-
dukkha-patisamvedi evam-ayu-pariyanto. so tato cuto idhtipapanno ti iti sakaram sa-uddesam
aneka-vihitam pubbe nivasam anussarati (D I 81).

71 seyyatha pi mahd-raja puriso sakamha gama afiiam gamam gaccheyya, tamha pi gama afiniam
gamam gaccheyya, tamha pi gama sakam yeva gamam paccagaccheyya. tassa evam assa: aham
kho sakamha gama amum gamam agafichim, tatra evam atthasim evam nisidim evam abhdsim
evam tunhi ahosim, tamha pi gama amum gamam agacchim, tatrapi evam atthasim evam nisidim
evam abhasim evam tunhi ahosim, so ‘mhi tamha gama sakam yeva gamam paccagato ti (D 1 81-2).

72 katham paccayapavattanam dhammanam nanattekattakammavippharavasena pariyogahane
panfa pubbenivasanussatifianam? (Patis I 113-14).
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of clinging, there is the existence (bhava); caused by the existence as
condition, there is birth (jati), caused by the birth as condition, there is
decay and death, and sorrow, lamentation, suffering, grief, trouble arise.
In this way there is the arising of this whole mass of suffering.”™

This is basically the exposition of the ‘dependent origination’
(paticcasamuppada). Thereafter, according to the Patisambhidamagga, it is
possible to apply the cultivated mind to the pubbenivasanussatifiana.

Visuddhimagga:

The Visuddhimagga’s account, as highlighted by Collins (2009, 510-11), starts
with a word-commentary on the canonical passage. The explanation of the
word anussarati ‘'he remembers’ introduces two ways of remembering: 1)
khandhapatipati ‘succession of aggregates’; 2) cutipatisandhi ‘death-rebirth’.™

These two ways of remembering are not, prima facie, easy to interpret.
The cutipatisandhi method should be inferred and it is a way of remembering
from the death to the rebirth. The ordinary disciples (pakatisavaka) and the
great disciples (mahasavaka) remember using both methods: khandhapatipati
and cutipatisandhi.™ The foremost disciples (aggasavaka), on the other hand,
do not use the khandhapatipati method.” Therefore, the method used by the
foremost disciples, as described in the text, is reasonably the description
of the cutipatisandhi:

They proceed along only through the cutipatisandhi in this way: having
seen the death in one’s own existence, they see the rebirth. Again, having
seen the death on another [one’s own existence], [they see] the rebirth.”

If we want to believe the sub-commentary, the cutipatisandhi is a direct
connection between the death and the rebirth without lingering on what
there is in-between:

73 imasmim sati idam hoti, imass’ uppada idam uppajjati, yadidam - avijjapaccaya sankhara,
sankharapaccaya vinfianam, viiidanapaccaya namartupam, namarupapaccaya salayatanam,
salayatanapaccaya phasso, phassapaccaya vedand, vedanapaccaya tanha, tanhapaccaya
upadanam, upadanapaccaya bhavo, bhavapaccaya jati, jatipaccaya jaramaranam sokaparideva-
dukkhadomanassupayasa sambhavanti, evam etassa kevalassa dukkhakkhandhassa samudayo
hoti (Patis I 114).

74 “‘He remembers’ (anussarati) [means] he remembers/moves (sarati), following [the
methods] either by means of the succession of aggregates (khandhapatipati) or death-rebirth
(cutipatisandhi)” (anussarati ti khandhapatipativasena cutipatisandhivasena va anugantva
anugantva sarati; Vism. 411). The term sarati can mean either ‘to remember’ (from the root
Vsmr) or ‘to move’ (from the root vsr), see PED s.vv. “sarati'” and “sarati®”.

75 pakatisavaka khandhapatipatiya pi anussaranti cutipatisandhivasena pi sankamanti, tatha
asiti mahasavaka (Vism 411).

76 dvinnam pana aggasavakanam khandhapatipatikiccam n’atthi (Vism 411).

77 ekassa attabhavassa cutim disva patisandhim passanti, puna aparassa cutim disva:
patisandhin ti evam cutipatisandhivasen’ eva sankamanta gacchanti (Vism 411).
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‘Through the cutipatisandhi’ [means] that having seen the death of an
individuality of himself or of another, does not touch anything in-between,
and by grasping only the rebirth link [he proceeds].”

The khandhapatipati can be only understood by a brief reference found in the
Visuddhimagga-mahatika: “the succession of aggregates (khandhapatipati) is
the regular progression (anukkama) of aggregates. It starts from the death
and goes in an irregular order (uppatipati)”.”™ Therefore, both methods seem
to have the same temporal direction, namely towards the past. However,
Collins (2009, 511) highlights the existence of two temporal directions that
he calls 1) patiloma, from present to past; and 2) anuloma, from past to
present.

patiloma

past present

<

anuloma

past present

>

Figure8.1 Temporaldirections of remembrance

According to Collins (2009, 514), both khandhapatipati and cutipatisandhi
would be patiloma ways to go back to the past, whereas the actual
remembrances are attained thanks to the biographical narrative order
called anuloma. This is particularly evident in the canonical account which
would present a method from the past to the present preceded by a jump
in the past. The account involves three lives in which the last one is the
present life:

[Life 1] I was there, I had this name, etc. [...] I had this end of life. I
disappeared from that place and arose there. [Life 2] Also there I was, I
had this name, etc. [...] I had this end of life. [Life 3] I disappeared from
there and arose here.®°

The last life (Life 3) is the present life; this is confirmed by the expression
idhipapanna ‘arose here (i.e.in the present existence). This is also
corroborated by the simile of the man who goes from its own village to
other villages and, in the end, comes back to his own village:

I went from my own village [Life 3] to that village [Life 1], then in this
way [ stood, sat, spoke, was silent, and also from this village I went to

78 cutipatisandhivasena ti attano, parassa va tasmim tasmim attabhave cutim disva antara
kifici anamasitva patisandhiya eva gahanavasena (Vism-mht II 46).

79 khandhapatipati khandhanam anukkamo. sa ca kho cutito patthaya uppatipativasena (Vism-
mht IT 45), see also Collins 2009, 514.

80 amutrasim evam-namo evam-gotto evam-vanno evam-aharo evam-sukha-dukkhapatisamvedi
evam-ayu-pariyanto. tatrapasim evam-namo evam-gotto evam-vanno evamaharo evam-sukha-
dukkha-patisamvedi evam-ayu-pariyanto. so tato cuto idhupapanno ti iti sakaram sa-uddesam
aneka-vihitam pubbe nivasam anussarati (D I 81).
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that village [Life 2], then in this way I stood, sat, spoke, was silent, from
this village I returned exactly to my own village [Life 3].%*

In the canonical account there is, at first, a kind of jump from the present
to a past life and, successively, the progressive return to the present. This
account can be schematised as follows:

Present
Life 1 Life 2 Life 3

Figure 8.2 Canonicaldirections of the remembrance

The difference between the two methods, viz. cutipatisandhi and
khandhapatipati, seems to be one of bigger steps, jumping backwards from
the death moment straight to the previous rebirth moment at the beginning
of that life.

According to the Visuddhimagga, in order to achieve this abhififa, at
first (Vism 412-13), the practitioner should undertake a method called
parikammasamadhifiana ‘knowledge due to the concentration during the
preparatory work’ (or, alternatively named: atitamsandana ‘knowledge of
the past’) to remember his own patisandhi. This is done by remembering
in a reverse order (patilomakkamena; Vism 412) the own life from the
moment of sitting down (to perform the practice of recollecting) to the
rebirth-linking (patisandhi) in the present existence, the first connection
with the current existence after the death in the former one. The method
prescribed to recollect the past is quite similar to the methods used to
perform extraordinary capacities in general. The Visuddhimagga states that
the practitioner “should attain the four jhanas in succession, and emerged
from the fourth jhana which is the basis of the abhiiifias, he should advert to
the last [act] among all [acts] which is the sitting down; thereafter [should
advert] to the preparation of the sit [and so on]”.#2 This method is actually
able to improve the memory of the practitioner. The text acknowledges that
it is possible to remember the own life also without doing this practice,
but this practice makes the remembrance even more evident: “this much
[remembrance] is also evident to the natural mind, but it is much more
evident to the mind concentrated in the preparatory work”.®® The text
prescribes to repeat the practice, in case it does not work.%* The recollecting

81 aham kho sakamha gama amum gamam agarichim, tatra evam atthasim evam nisidim evam
abhasim evam tunhi ahosim, tamha pi gama amum gamam agacchim, tatrapi evam atthasim evam
nisidim evam abhasim evam tunhi ahosim, so ‘mhi tamha gama sakam yeva gamam paccagato
ti (D 181-2).

82 patipatiya cattari jhanani samapajjitva abhififapadakacatutthajjhanato vutthaya
sabbapacchima nisajja avajjitabba; tato asanapanfapanam [...] (Vism 412).

83 ettakam pana pakaticittassa pi pakatam hoti, parikammasamadhicittassa pana ativiya
pakatam eva (Vism 412).

84 sace pan’ ettha kifici na pakatam hoti, puna padakajjhanam samapajjitva vutthaya
avajjitabbam (Vism 412).
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of the own life should be performed until the moment of rebirth, which was
preceded by the moment of death that belonged to the previous life. This
is the most critical point in the process since the passage between one life
and another occurs. The practitioner recollects “until his own patisandhi in
this existence, adverting until there he should advert to the namartpa which
occurred at the moment of death (cutikkhane) in his previous existence”.%®
This is done by removing (ugghatetva) the patisandhi in order to take the
namaripa at the moment of the death as object.® Then, the text explains
what happens from the point of view of the consciousness process doctrine:

When the patisandhi of this monk is surpassed, having taken the
namartpa occurred at the moment of death as object, the adverting to
the mind door (manodvaravajjana) arises, and when it ceases, having
taken it as object, four or five javanas impel. The rest is like the method
said before, the firsts [javanas] are called parikamma, etc., and are of
the kamavacara. The last is the appanacitta belonging to the fourth jhana
of the rupavacara. Then, the knowledge that arises together with this
[appana]citta is called pubbenivasanussatifiana.®”

The monk enters into meditation by taking his past psychophysical complex
(namartupa) as an object, he practically meditates on himself, but of a
different historical period.

*Vimuttimagga:

Who develops the knowledge of recollection of former existences? How
many knowledges of recollection of former existences are there? How
is it developed? One who has the mind that is mastered in the fourth
jhana [through] eight and two kasinas, is able to develop the knowledge
of recollection of former existences.

Moreover, why is the realm of form (. 4¢; riapadhatu) the locus (J&) [of
development]?®8 Because he has the mind that is mastered in the fourth
Jjhana and precisely there he develops it. It is also said that it is developed
in the four jhanas.

How many kinds of recollection of former existences are there? There
are three kinds of recollection of former existences: 1) produced by
many grasps (£f); 2) birth-made; 3) attained by cultivation (f&17). In this
context, produced by many grasps [means]: with four ways [he produces]
recollection of former existences: 1) one grasps well the sign (#; nimitta);
2) one sees the counterpart sign (434H; patibhaganimitta); 3) one purifies

85 yava imasmim bhave attano patisandhi, tava avajjantena purimabhave cutikkhane
pavattitanamaripam avajjitabbam (Vism 412-13).

86 patisandhi ugghatetva cutikkhane namarupam arammanam katum (Vism 413).

87 yada pan’‘assa bhikkhuno patisandhim atikkamma cutikkhane pavattitanamarupam
arammanam katva manodvaravajjanam uppajjati, tasmin ca niruddhe tad-ev’ arammanam katva
cattari pafica va javanani javanti. sesam pubbe vuttanayen’ eva purimani parikammadi namakani
kamavacarani honti. pacchimam rupavacaram catutthajjhanikam appandcittam. tada ’ssa yam
tena cittena saha fianam uppajjati, idam pubbe nivasanussatifianam nama (Vism 413).

88 Alternative translation: “why is [it developed] in the realm of form?”.
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the faculties; 4) one grasps the previous births. These are the four ways
of the recollection of former existences [called] produced by many grasps.
Recollecting seven previous births is the best among these. [Birth-made
means:] deities, ndgas, and garulas, because of their birth they have the
recollection of former existences. Recollecting fourteen previous births
is the best among these. The one attained by cultivation is [through] the
development of the iddhipadas.

How should the recollection of former existences be developed? The
beginner meditator develops (1&; bhaveti) the four iddhipadas in this
way, with faith he has attained mastery [over the mind], [with the mind]
purified, brightened, that has obtained impassibility. Thereafter, having
sat in the designed seat, he remembers ({¥) everything he has done with
the body, mind, or speech, all the duties undertaken in the whole day. In
the same way, [he remembers] what he has done in the night. In the same
way, [what he has done] in one day, in two days, he remembers everything
he has done up to a month in the systematic order (/X%f; anuloma or
anulomakkama [?]).% In the same way, what he has done in two months,
in the same way what he has done up to a year in the systematic order. In
the same way, what he has done in two years, three years, one hundred
years. In the same way, he remembers everything he has done up to the
beginning of [the present] birth.®® At this time, the mind and the mental
factors of the remote past manifest themselves, the successive birth’s
mind and mental factors [occur] in the present life: “Based on the mind
and mental factors of the previous [birth], he attained the [present] birth”.
With the occurring of the continuity of consciousness, he clearly observes
the causes and conditions ([X%x; hetu-paccaya), he contemplates the
stream of consciousness (i fH; vifiianasota): the two [births] are linked
and uninterrupted, the birth in this world ({i£), the birth in that world.®*
This meditator with the mind developed, purified and brightened in this
way, remembers the manifold past abodes in this way: one birth, two
births, three births, four births, etc., just as for everything. The beginner
meditator, after having remembered in full his present life, if he is not able
to remember [further] births, he should not give up the effort and should
develop the jhana again. Having well developed the jhana, he should get
mastery ([17£) like the action of polishing a mirror.*? Having well attained
the sovereignty (£ 7£), he clearly remembers the past (#]). Then, when
he has succeeded in recollecting, if he starts again from one life [etc.] the
mind that accomplished the recollection is manifested, which is the most

89 Vism 412 has patilomakkama; cf. Bapat 1937, 90 for patipati. Nyanatusita (2021, 533)
translates /4 as ‘gradually’.

90 Nyanatusita (2021, 533 and n. 68) translates #/J: as ‘preceding birth’. It is worth noting that
the ratio of the act of remembering and the remembrance can probably not be 1:1, otherwise a
thirty-year-old meditator would take thirty years to remember their whole life. Perhaps, either
the meditator remembers only some highlights of their life or the mental time of recollection is
accelerated compared to physical time.

91 Nyanatusita (2021, 533) rightly highlights this as the passage is echoed by D IIT 105:
purisassa ca viinanasotam pajanati, ubhayato abbocchinnam idha loke patitthitai ca paraloke
patitthitan ca.

Interestingly, this simile is usually used to describe the cetopariyafiana (see above § 8.2.1).
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pleasant (4%). [Even] having seen [through] a suitable method,®® he cannot
remember the rebirths in animal conditions, and he cannot remember
rebirths in artipa(-realms) and in unconscious [conditions]®* because of
the natural absence of thought.?® In [doing] this, the venerable Sobhita
(shiipiduo H#iF2 %)% is the most excellent. The knowledge of recollection of
former existences is of seven kinds: limited, exalted, measureless, past,
internal, external, internal-external. [If] in the past the path and the fruit
were attained, [then] the country or the village should be remembered.
This successful perception of the past is the knowledge of recollection of
former existences. Thence, the knowledge that remembers the continuity
of aggregates (f&#1144; = khandhapatipati [?]; cf. khandhasantana, Vism
414) is the knowledge of recollection of former existences. Followers of
other schools (#MN&; titthiya) remember forty aeons, they are not able to
remember beyond it, because of their lack of bodily power. The noble
hearers remember ten thousand aeons (lit. a myriad, #). Great hearers
know more. Paccekabuddhas [know] much more. The Tathagatas [even
more] than that. The Sammasambuddhas, [remember] their own and
the other’s former existences, activities, dwellings, everything. The
rest of the people remember only their own previous life, few remember
other’s former existences. Sammasambuddhas remember everything
as they want. The rest of the people remember [only] in a systematic
order (¥X#; anuloma or anulomakkama [?]; patipati cf. Bapat 1937, 90).
Sammasambuddhas either entering in the samadhi or without entering in
the samadhi, and even without entering in the samadhi, always remember.
The rest of the people [remember] only entering in the samadhi.®”

Saddhammappakasini:
Patis-a I 364-76 is almost the same as Vism 411-23. The first part of Patis-a (I

356-64) is the exegesis of the paticcasamuppada, the ‘dependent origination’.
The fact that phenomena are connected to each other, caused by each other,

93 Nyanatusita (2021, 534) translates 4544 5.7 {f as “Having seen the means, he becomes
very glad”.

94 For the passage MM A K MEAHA R4 (T1648.32.0444a01-02), I adopted the variant
reading 1 in place of #i.

95 Alternatively, as translated by Nyanatusita (2021, 534): “because there is no perception [in
those birth]”. The term % can correspond to both pakati ‘nature’ or jati ‘birth’.

96 Itdoesnotappearin the Visuddhimagga, but occurs in SvI1 408 (translated below at § 8.3.3).

97  [MEAA A R AL AR A ? ST 2\ I - UINRSE DY A FE, S LR
. B ATEFE? F IR OT AL, IR, MSUA TR, SRR e & AR
—HDE, SIS, SR BATITR. PR R AR DIUAT IR dr R SRR, AR AR, AR
WY, A MEDUAT 22 F A fire MBI R DB iy SEOSRHHEREIBURL, LU BTt five M b
TVt AT, B BT SR AR BN AR L, ERETL A2
B GETALEE, B — DD, sblE, SO, siBAR, 18— V) gE. QUi eoirt. it —H, —H, a7
B VI W I ES . WORIRE TR —LEFT R WU 4, —4F, FEEDTES. Wit i)

AP, TR V). ARSI 20 AR AR, OO BEETUE : R D BEEAE” o BLOTAE, B
BRI, TEa L AR, A, AR AR R L OB T A, AR a2k,

A, R, DU, AF, oY) AR A AR TR, A AR ARESRAR A, AR RTIE, T Rl g
CUEHRE R, 4 e, WS, RO AL, BUBIAL. B RE, 27 Ase A, DR, #iwst. oR
O 8, AAHEER A, Rk R AR AR, MRARE. R . 1 dr R -BRE: D, K, A
b, W2, P, Ak ISR AL CUFTAHE R, BB A R e 2 ARRA R S RMBREARSTIR A A
BELLAMETEDY -5, WPARENE, S TH BURRITE B, feIbR N . fn K ST, PRk, 1E
T E A i S AT R D)o RN A, AR Al A IE IR TERE LT D SRV (RSN
=R, BANZIR, FANZIRER. G =K (T1648.32.0443c03-044a12).
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serves as a doctrinal parallel to the memory of previous lives. This life, in
fact, is causally connected to the previous one and so on backwards, arguing
in favour of an interdependent co-production of lives. An original piece of
exegesis is quoted below in the following paragraph.

8.3.3 Notesonthe Process

The Patisambhidamagga, interestingly, connects the pubbenivasanussatifiana
with the paticcasamuppada. The account starts quoting the phrasing
imasmim sati idam hoti, imass’ uppada idam uppajjati (Patis I 114). This
phrasing, according to Shulman (2008, 307), is always in connection
with the paticcasamuppada.®® Then, the Patisambhidamagga presents
an exposition of the paticcasamuppada in twelve links. This connection
between pubbenivasanussatifiana and paticcasamuppada seems to not be a
common one, although it is not entirely original, given that in M II 32 there
is a connection between the phrasing imasmim sati idam hoti, imass’ uppada
idam uppajjati and the pubbenivasanussatifiana (notably, the connection is
also with the cuttipapatanana). It is worth noting that both the *Vimuttimagga
and the Visuddhimagga do not take into account the paticcasamuppada
during their exegesis, thus the Saddhammappakasini is our only source to
understand this connection. The text, at its very beginning, explains that:

Concerning the analytic explanation of the pubbenivasanussatifnana: [the
passage] starting with ‘he knows in this way (evam pajanati)’ is said for
the sake of showing the process of the production of this [knowledge], of
the one who wishes to produce the pubbenivasanussatifiana, who has the
mind completely developed in the four iddhipadas. Because he has seen
the paticcasamuppada in succession, he sees the collection of the fruits
which belongs to the present, which is [composed of] vififiana, namartpa,
salayatana, phassa, vedana, sankhata. He sees the collection of causes,
which are called defilements of the kamma, and which are his condition
in the previous existence; he sees, indeed, the collection of fruits, which
is his condition in the previous existence; he sees the collection of causes,
which is his condition in the third existence. In this way, he sees the
series of births through a perception similar to the paticcasamuppada.
The attention (manasikara) in the paticcasamuppada-way is, indeed, very
helpful for the sake of [understanding the] pubbenivasanussatifiana.®®

98 In this regard, we may also note that the Saddhammappakasini corroborates this point:
“in this context, ‘when there is this, this occurs; from the arising of this, this arises’ is an
expression indicating the analytic explanation of the paticcasamuppada” (tattha: imasmim sati
idam hoti, imass’ uppada idam uppajjati ti idam paticcasamuppadaniddesassa uddesavacanam;
Patis-a I 356).

99 pubbenivasanussatifananiddese: evam pajanatitiadi catusu iddhipadesu paribhavitacittassa
pubbenivasanussatinanam uppadetukamassa taduppadanavidhanadassanattham vuttam. kamato
hi paticcasamuppadam passitva vififiana-namarupa-salayatana-phassa-vedana-sankhatam
paccuppannam phalasankhepam passati. tassa ti tassa paccayam purimabhave kammakilesa-
sankhatam hetusankhepam passati, tassa paccayam purimabhave yeva phalasankhepam passati,
tassa paccayam tatiyabhave hetusarnkhepam passati. evam paticcasamuppadadassanena
jatiparamparam passati. evam bahupakaro pubbenivasanussatifianassa
paticcasamuppadamanasikaro (Patis-a I 356). This passage seems to not have any other parallel
in the Pali commentaries.
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In this account, it seems that the paticcasamuppada is useful to understand
the causes (hetu) that led to obtain some fruits and that are the condition
(paccaya) that will result in something else. Here, it is worth noting that this
fact seems to be mentioned in the *Vimuttimagga: “with the occurring of the
continuity of consciousness, he clearly observes the causes and conditions
(K%%; hetu-paccaya), he contemplates the stream of consciousness (i i%;
vifiidnasota)”.x°°

Concerning the method to perform the pubbenivasanussatifnana,
the Saddhammappakasini suggests that the action of paying attention
(manasikara) to the paticcasamuppada is involved. The occurrence of the
act of paying attention recalls the outline of the method presented for the
dibbasotadhatu, in which it was prescribed to pay attention (manasikaroti)
to the various sounds, after having developed the iddhipadas. Then, it is
possible to outline the method as follows:

Patisambhidamagga
he develops the bases of he pays attention to the ‘dependent he develops t.he knowledge
. T of recollection of former
psychic power origination

existences

paticcasamuppada
iddhipadas (according to the Patis-a is pubbenivasanussatiidna
paticcasamuppadamanasikara)

The *Vimuttimagga and Visuddhimagga, as previously stated, do not
consider the paticcasamuppada, and they present their own method to
develop the remembrance. Both texts prescribe starting from the sitting
position and remembering, in progression, the previous actions until the
meditator recalls the moment of birth. Then, he is able to reconnect with his
previous birth. The Visuddhimagga described the method, which consists
of achieving the fourth jhana and, emerging from it, adverting to the last
action, and working backwards until the patisandhi. The method is called
parikammasamadhifiana ‘knowledge due to the concentration during the
preparatory work’ or atitamsariana ‘knowledge of the past’. This method
has these names just because he is able to produce a kind of knowledge
that belongs to the kamavacara and not to the ripavacara (tam rupavacaram
sandhaya na yujjati; Vism 413).*°* The reason is that it brings back memories
of the present life, which takes place in the kamavacara. The difference
between the parikammasamadhifiana and pubbenivasanussatifnana can be
schematised as follows:

100  LLOARZUE, BB L, 1R (T1648.32.0443¢22-23).

101 Seealsoripavacaram adhippetam nayujjati parikammasamadhifianassa kamavacarabhavato
(Vism-mht IT 49).
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Parikammasamadhiiana

he should attain the four he should advert to the last [act] among all
jhanas in succession, and [acts] which is the sitting down, gradually . T
emerged from the fourth recollecting his life until the moment of he recollects his rebirth linking
jhana + rebirth. =
fourth jhana avajjana patisandhi

(=*ka@mavacara-fidna)

Pubbenivasanussatifiana

he should he takes the mental the lastjavanais the
surpass his and physical make-up the adverting to the four or five absorption mind
rebirtph—linkin he had atthe moment mind door arises javanasimpel belonging to the fourth
& +  ofdeathasobject N — Jhanaof the ripavacara
. . cutikkhana .
patisandhim - _ o . appandcitta
. (namardpam manodvaravajjana 4/5 javanas P L
atikkamma (=*rapavacara-fiana)

arammanam katva)

Although the *Vimuttimagga and the Visuddhimagga present roughly the
same method, the two texts differ in some details. When the meditator has
remembered the beginning of his life, in the Visuddhimagga the namartpa
which occurs at the moment of the death is taken as object, whereas in the
*Vimuttimagga the meditator recollects his previous mind and mental factors
(DML, = citta-cetasika; T1648.32.0443c¢21). In both texts, it is written
that if the meditator is unable to recollect his past life, he should train in
the jhana again and again. This action is compared in the *Vimuttimagga
to the action of polishing a mirror, whereas the Visuddhimagga provides
the woodcutter simile (katthaphala; Vism 413). Interestingly enough, a
mirror simile occurred in the canonical account of the cetopariyafiana
(D I 80). Another difference concerns the distinction between the ways
of remembering. The Visuddhimagga reports two ways: khandhapatipati
and cutipatisandhi, highlighting its concern to make distinctions. Then, in
the account concerning the recollection of the life until the patisandhi, the
Visuddhimagga underlines that the meditator remembers in the reverse order
(patilomakkama; Vism 412). In the same account, the *Vimuttimagga states
that the meditator remembers in a way called cidi X% (T1648.32.0443¢17)
a term that indicates the sequentiality and that could correspond to anuloma
(the opposite of patiloma), anulomakkama, or maybe also to patipati.**? In
this context, I would not assume that the *Vimuttimagga is presenting a
theory in opposition to the Visuddhimagga’s one (i.e. patiloma vs anuloma),
but the term cidi X% is, most likely, not used in a technical way, but more
generally it may indicate that the meditator gradually remembers in an
ordered sequence until the beginning of his current life. Besides, it is hard to
establish whether the *Vimuttimagga knows the distinction between the two
ways of remembering (khandhapatipati and cutipatisandhi). There is only
one suspicious term, namely yin xiang xu F2Af4# (T1648.32.0444a05), which
can be translated as ‘continuity of aggregates’. This term may potentially
be the translation of the khandhapatipati, or also of khandhasantana (Vism

102 Hirakawa 1997, 672, see also DDB s.v. “VX&5".
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414). The term only occurs once in the *Vimuttimagga’s passage, whereas
the Visuddhimagga often mentions khandhapatipati and cutipatisandhi.

According to the Visuddhimagga, six kinds of people remember the former

existence: followers of other schools, ordinary disciples, great disciples,
foremost disciples, Paccekabuddhas, Buddhas.*®® These people, however,
use different methods, can remember a different amount of time, and are
described through different similes. All this information may be schematised
as follows:

Table 8.3 The ways of remembering of six kinds of people

Visuddhimagga 411-12

How far back
isit possible
torecollect
with memory?

Method of recollecting

What kind of light does
the vision look like?

Similes which describe
the way in which this power
is performed

Like the light of

Followers of a glow-worm
ot.her_schools 40 kappas khandhapatipati (hajjipanakappabha- Blind men (andha)
(titthiya) h
sadisa)
Ordinary khandhap at:pa,t:y a . . .
.. pianussaranti Like the light of a lamp Log bridge
disciples 100 kappas L . S - .
. - cutipatisandhivasena pi  (dipappabhésa-sadisa)  (dandakasetugamana)
(pakatisavaka) . .
sankamanti
.. kf.landhapa.t/p.a_tlya Likethelightofa . .
Great disciples pianussaranti ) _ _ Walking bridge
_ 100.000 kappas L . . firebrand (ukkapabhasa- .
(mahasavaka) cutipatisandhivasena pi sadisa) (janghasetugamana)
sankamanti
Foremost . cutipatisandhivasen’ Like the “ght of
.. 1 asarikheyya + . i the osadhi star .
disciples eva sankamanta L _ Cartbridge (sakatasetugamana)
_ 100.000 kappas . (osadhitarakappabha-
(aggasavaka) gacchanti .
sadisa)
2 asarikheyya+ cut/pat‘/sandhlvc_isen Like the light of the i Great walking road
Paccekabuddhas 100.000 kappas eva sankamanta moon (candappabha- (mahajanghamaggagamana)
’ pp gacchanti sadisa) Jang 9999
Like the light of the
autumnal sun’s disk
yam yam thanam adorned with thousands Great cartroad
Buddhas No limits icchanti, tam tam of rays (rasmisahassa-

pakatam eva hoti

patimandita-
saradasuriya-mandila-
sadisa)

(mahdsakatamaggagamana)

From this account, it would seem that the so-called titthiyas ‘followers
of other schools’ and followers of the Buddhist tradition (pakatisavaka,
mahasavaka, aggasavaka) make use of a different method to recollect the

103

imam hi pubbe nivasam cha jana anussaranti; titthiya, pakatisavaka, mahasavaka,
aggasavaka, Paccekabuddha, Buddha ti (Vism 411).
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former existences. However, it is worth noting that there is at least one
canonical evidence (a Samyuttanikaya’s passage) in which this difference
seems to not occur: “O monks, whichever samanas or brahmanas remember
many former existences, they remember all these five khandhas of
attachment or one among them”.2°* Here, a kind of method seems to be
the same for all samanas or brahmanas, that is to say for all the religious
practitioners (Tetley 1990, 120). The only counterargument to this reading
is provided by the commentary on the canonical passage, which would
ascribe this recollection to the practice of vipassana, neglecting its status
of being an abhifina.**® However, the recollection of former existences is not
exclusively a Buddhist practice, but could actually be something developed
by samanas or brahmanas, as demonstrated by the Dighanikaya: “O monks,
in this world a certain samana or brahmana [...] remembers many former
existences”.’®¢ In light of the Dighanikaya, it is possible to suspect that the
Samyuttanikaya’s passage (S III 86) is also referring to the abhifina called
pubbenivasanussatifiana, and the recollection of khandhas might be part of
it, in spite of the commentarial claims.**” Perhaps, it might also be possible
that a passage like this has influenced the Visuddhimagga’s exposition which
involves the khandhapatipati, given that the Samyuttanikaya’s passage also
involves the recollection of the khandhas.

Incidentally, the fact that the followers of other schools (titthiya) can only
remember through the khandhapatipati method provides the only reasonable
justification to establish the khandhapatipati and cutipatisandhi dichotomy.
This is apparent in the Sumangalavilasini, which contains a passage that
displays the inherent limitations of the khandhapatipati:

The followers of other schools (titthiya) who hold the doctrine of kamma
(kammavadin) and have reached the highest state remember [past
lives] by the succession of the aggregates (khandhapatipati), [but]
when they lose the succession (patipati), they cannot [remember].
While remembering by succession, when they reach a [cosmological]
unconscious state (asafifiabhava), they do not see the activity of the
aggregates (khandhappavatti);*°® they are like birds that have flown into
a net, or like cripples or those who are lame. Having stopped there,
they hold the view: “That is all there is, there is nothing beyond this”.
Therefore, the followers of other schools’ recollection of former existences
is like the way the blind go about using the tip of a stick. For just as the
blind go about only when there is the tip of a stick to hold, but when
there is no stick they sit in the same place, in the same way followers of

104 ye hi keci bhikkhave samana va brahmana va anekavihitam pubbenivasam anussaramana
anussaranti || sabbe te paficupadanakkhandhe anussaranti etesam va aifiataram (S III 86).

105 pubbenivasan ti, na idam abhiffia-vasena anussaranam sandhaya vuttam, vipassana-
vasena pana pubba-nivasam anussarante samana-brahmane sandhay’ etam vuttam. ten’ ev’ aha
sabbe te pancupadanakkhandhe anussaranti, etesam va aiifiataran ti (Spk II 289).

106 idha bhikkhave ekacco samano va brahmano va [...] anekavihitam pubbe nivasam anussarati
(D I13). In this regard, see Demiéville 1927, 287 and Tetley 1990, 101, 112-13.

107 The commentary seems, indeed, to take the canonical mention of the khandhas as referring
to a vipassana practice (ten’ ev’ aha sabbe te painicupadanakkhandhe anussaranti, etesam
va annataran ti; Spk II 289).

108 The sub-commentary specifies that the khandhas at stake are the mental ones (viz. vedana,
sanfa, sankhara, vinfiana): khandhapavattan ti vedanadikhandhappavattim (Sv-pt II 3).
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other schools can remember only by the succession of aggregates, but
cannot do it without that succession. Even disciples only remember by
the succession of aggregates and when they arrive at a [cosmological]
unconscious state (asafifabhava), they do not see the activity of the
aggregates (khandhappavatti). Although this is the case, they think in
this way: “The aggregates of beings, who are running in the circle of
transmigration, do not have a time of non-existence, but they continue
to exist in the unconscious state (asanfiabhava) for five hundred aeons”.
Passing over this length of time, they keep following the method taught by
the Buddhas and remember further, just like the venerable Sobhita.®® But
the two foremost disciples and Paccekabuddhas remember [past lives] by
contemplating death and relinking (cutipatisandhi). Buddhas do not use
the function of death and relinking, they see whatever state of existence
they desire to see.!°

This passage clearly highlights how the followers of other schools adopt a
(wrong) view (ditthi), according to which they had no other existences earlier
than their birth in the cosmological unconscious state called asafifiabhava.
This is due to the fact that they remember through the succession of
aggregates (khandhapatipati), and in this state of existence, even the mental
khandhas do not occur. Therefore, it is most likely not possible to recover
any memory of it. The followers of other schools arrive at the conclusion
that there is nothing more than this state of existence (ito param n’ atthi).
This might indicate either that they have a narrowed view of the cosmos or
that they believe their own existence started there.

Turning again to the *Vimuttimagga, we may say that there is, in nuce,
the classification of the six kinds of people, but with less people and less
items. Notably, the *Vimuttimagga also starts claiming that “followers
of other schools (#M& = titthiya) remember forty aeons”.*!! Given the
presence of this sort of classification that will be fully developed only in
the Visuddhimagga, we may wonder if the following account would imply
a distinction between two ways of remembering: “Sammasambuddhas
remember everything as they want. The rest of the people remember in a
systematic order (¥ 7)”.**2 Therefore, we cannot exclude that the two ways
of remembering were already in existence, at least in a rudimentary stage,
in the *Vimuttimagga. Finally, we may note that the only raison d’étre for
the existence of the khandhapatipati and cutipatisandhi dichotomy is that

109 Areference to the venerable Sobhita also occurs in the *Vimuttimagga, see above at § 8.3.2.

110 ye agga-ppatta kamma-vadino titthiya te khandha-patipatiya anussaranti, patipatim
muricitva na sakkonti. patipatiya anussaranta pi asafiliabhavam patva khandha-ppavattim na
passanti, jale patita sakuna viya kuntha viya pangula viya ca honti. te tattha thatva: ettakam eva,
ito param n’ atthi ti, ditthim ganhanti. iti titthiyanam pubbenivasanussaranam andhanam yatthi-
koti-gamanam viya hoti. yatha hi andha yatthi-koti-ggahake sati yeva gacchanti, asati tatth’ eva
nisidanti, evam eva titthiya khandha-patipatiya ca anussaritum sakkonti, na patipatim vissajjetva
sakkonti. savaka pi khandha-patipatiya va anussaranti, asafifiabhavai ca patva khandha-
ppavattam na passanti. evam sante pi te: vatta-samsaranaka-sattanam khandhanam abhavakalo
nama n’ atthi, asafifabhave pana pafica kappa-satani pavattanti ti, tattakam kalam atikkamitva
buddhehi dinnanaye thatva parato anussaranti, seyyatha pi dyasma Sobhito. dve agga-savaka
pana Paccekabuddha ca cutipatisandhim oloketva anussaranti. buddhanam cutipatisandhikiccam
n’ atthi, yam yam thanam passitukama honti, tam tad’ eva passanti (Sv 11 408).

111 MANETEDI+4) (T1648.32.0444a06); cf. tattha titthiya cattalisam yeva kappe anussaranti
(Vism 411).

112 (i s

[E—1l. GRS (T1648.32.0444a10).
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of establishing distinctions between the various practitioners, especially
between the Buddhist ones and the followers of other schools.

8.4 Knowledge of the Fall and Rise [of Beings] (Cutidpapatainana)

The action (kamma) assigns beings
to inferior or superior states

kammam satte vibhajati yad idam hinappanitataya
(M III 203)

The knowledge of the fall and rise [of beings] (cuttipapatarnana), together
with the former abhififia, has an often-recognised soteriological function.
Through the divine eye (dibbacakkhu) the functioning of the process of
rebirth is observed, also displaying how it works according to the law of
kamma. Although the cutiipapatafiana and the dibbacakkhu seem to conflate
at a certain point, I argue that the two should be kept separate, the first
being the actual higher knowledge, and the second a mere instrument to
gain it.

8.4.1 Pericope (Basic Formula + Simile)

Basic formula

He sees beings with the divine eye which is purified and beyond the
human one; he knows beings falling and rising, reaching according to
their kamma low [existences], excellent [existences], good conditions, bad
conditions, good destinies, bad destinies.*** “These venerable beings are
endowed with the bad conduct of the body, endowed with the bad conduct
of the speech, endowed with the bad conduct of the mind, speaking evil
of the Nobles, having a wrong view, acquiring kamma through the wrong
view. Because of the destruction of the body, they arose after death in an
inferior destination, in a bad destiny, in a place of suffering, in a hell. Or
else, these venerable beings are endowed with the good conduct of the
body, endowed with the good conduct of the speech, endowed with the
good conduct of the mind, not speaking evil of the Nobles, having a right
view, acquiring kamma through the right view. Because of the destruction

113 Ishould highlight that the passage so dibbena cakkhuna visuddhena atikkanta-manusakena
satte passati cavamane upapajjamane, hine panite suvanne dubbanne sugate duggate yatha-
kammiipage satte pajanati can have a different translation (which is more in line with the ones
commonly adopted): “With the divine eye which is purified and beyond the human one, he sees
beings passing away and arising; he knows how beings are inferior, excellent, of beautiful
appearance, disagreeable, fortunate, unfortunate, according to their kamma”. My translation
is an attempt to bring out a new interpretation of some elements of this pericope on the basis
of the results found in the present chapter. I assume a more metaphorical interpretation for
cavamane upapajjamane than the commonly accepted ‘dying and being born’, which affects
the interpretation of the series of adjectives hine panite suvanne dubbanne sugate duggate. My
translation is, therefore, tentative and aims to present the passage in a new light. The Chinese
translation of the Dharmaguptaka Dirghdgama is as follows: “Through the divine eye, which is
purified, he sees beings disappearing and arising in good and bad conditions according to [their]
karma” (DAJRHRIR#: HL 922k Bt b 3652 2E; T0001.01.0086b27-28). While the Féshué jizhi gud
Jjing MhaiREE S 4L presents almost a calque of the Pali passage: “He sees human beings dying/
falling and arising, excellent and inferior, beautiful and disagreeable, reaching good destinies,
bad destinies” (W A4, 548, I, fmaiidin; T0022.01.0275¢14-15).
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of the body, they arose after death in a good destiny, in the heaven world”.
Thus, he sees, with the divine eye, which is purified and beyond the
human one, the beings; he knows beings falling and rising, reaching
according to their kamma low [existences], excellent [existences], good
conditions, bad conditions, good destinies, bad destinies.***

Simile

Just as, great king, if there is a lofty palace in the middle of a crossroads
and there a standing man equipped with [good] sight would see men
entering into the house [or] leaving it, wandering the way and roads,***
sitting in the middle of the crossroads. He would think: “These men are
entering into the house [or] leaving it, wandering the way and roads,
sitting in the middle of the crossroads”.*'¢

8.4.2 Textual Material for the Study of the Cutipapatanana

Patisambhidamagga:
The text introduces the exegesis with the following question:

How is it that the understanding (pafifia) with reference to seeing the

appearance of forms in their variety and unity through illumination is

the knowledge of the divine eye?*!"
At first, as for the other abhififds, the Patisambhidamagga prescribes to
cultivate the four iddhipadas (this is reported in an abbreviated form). Then,
the text quotes a passage which occurs in the Dighanikaya. In this latter text,
however, the passage is not directly connected with the dibbacakkhu, but
is exposed in response to a question: “And how, friend, the development of
concentration (samadhi-bhavana) cultivated and practised frequently leads
to the attainment of knowledge and vision (Aidana-dassana)”.**® The passage
at stake goes as follows:

114 so dibbena cakkhuna visuddhena atikkanta-manusakena satte passati cavamane
upapajjamane, hine panite suvanne dubbanne sugate duggate yatha-kammupage satte pajanati:
ime vata bhonto satta kaya-duccaritena samanndgata vaci-duccaritena samannagata mano-
duccaritena samannagata ariyanam upavadaka miccha-ditthika miccha-ditthi-kamma-samadana.
te kayassa bheda param marana apayam duggatim vinipatam nirayam upapannd. ime va pana
bhonto satta kaya-sucaritena samanndgata vaci-sucaritena samanndgata mano-sucaritena
samannagata ariyanam anupavadaka samma-ditthika samma-ditthi-kamma-samadana, te kayassa
bheda param marana sugatim saggam lokam upapanna ti. iti dibbena cakkhuna visuddhena
atikkanta-manusakena satte passati cavamane upapajjamane, hine panite suvanne dubbanne
sugate duggate yatha-kammipage satte pajanati (D I 82-3).

115 The commentary would suggest amending vithi saficarante with viti-saficarante.

116 seyyatha pi maha-raja majjhe singhatake pasado, tattha cakkhuma puriso thito passeyya
manusse geham pavisante pi nikkhamante pi rathiya vithi saficarante pi majjhe pi singhatake
nisinne. tassa evam assa: ete manussa geham pavisanti ete nikkhamanti ete rathiya vithi
saficaranti ete majjhe singhatake nisinna ti (D I 83).

117 katham obhasavasena nanattekattarupanimittanam dassanatthe panna dibbacakkhunanam?
(Patis I 114).

118 katama ca avuso samadhi-bhavana bhavita bahuli-kata iana-dassana-patilabhaya samvattati
(D III 223).
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He gives attention (manasikaroti) to the perception of light and fixes his
attention (adhitthati) on the perception of the day: “Just as the day is, so
the night is; just as the night is, so the day is”. Then, with a mind clear
and unveiled, he develops a luminous mind.**®

Thus, according to the Patisambhidamagga, with the mind cultivated in this
way, the meditator can attain the cutupapataniana.

Visuddhimagga:

The Visuddhimagga’s account starts with an analysis of the words occurring
in the canonical account. Among them, there is also the explanation of dibba,
which resembles the one provided for the dibbasotadhatu.*?® Notably, the
soteriological function of the cuttpapatanana is highlighted since the text
states that “it [viz. the divine eye] is purified because it is the cause of the
purification of view through seeing the fall and rise” (cutupapatadassanena
ditthivisuddhihetutta visuddham; Vism 423).'2* A wrong application of
the cutupapatanana can lead to the development of wrong views, namely
the ‘annihilationist-view’ (ucchedaditthi) and the ‘view that new beings
appear’ (navasattapatubhavaditthi).**® This is not the first case in which a
wrong application of an abhififia may influence philosophical and doctrinal
positions.*?® Thereafter, the Visuddhimagga comments upon the canonical
passage cavamane upapajjamane, hine panite suvanne dubbanne sugate
duggate yatha-kammiupage satte pajanati (D I 82), pointing out that this
passage is about two different functions: the dibbacakkhukicca (function of
the divine eye) and the yathakammipagafnianakicca (function of the knowledge
of what is reached according to the kamma): “in this context, with the former
[part] starting with ‘cavamane’, the dibbacakkhukicca is explained; and with
this [rest of the] sentence the yathakammupagananakicca [is explained]”.*2*
Thus, the text illustrates how the monk first performs the action of seeing
through the dibbacakkkhu and then through the action of paying attention
(manasikaroti) can attain the knowledge of the yathakammupaga:

Here, the monk having extended the light downward, in the direction
of the hells, sees hellish beings, who are experiencing great suffering.
This vision is precisely the function of the divine eye (dibbacakkhukicca).
He pays attention in this way: “After doing what action do these beings
experience this suffering?” Then, the knowledge that has the action as
object arises in him: “After having done this!”. Likewise, having extended
the light upward, in the direction of the worlds of the gods, he sees beings

119 alokasanfiam manasikaroti divasafinam adhitthati yatha diva tatha ratti, yatha ratti tatha
diva, iti vivatena cetasa apariyonaddhena sappabhasam cittam bhaveti (Patis I 115; cf. D III 223).

120 Cf.Vism 407 and Vism 423, see below § 8.4.3.

121 In another context ditthivisuddhi is equated with the fanadassana: ettha ditthivisuddhi ti
Aanadassanam kathitam (Sv I1I 984).

122 yo hi cutimattam eva passati, na upapatam, so ucchedaditthim ganhati. yo upapatamattam
eva passati, na cutim, so navasattapatubhavaditthim ganhati (Vism 423).

123 Cf. the treatment of the pubbenivasanussatifiana in D I 13 discussed above at § 8.3.3.

124 tattha purimehi cavamane ti adihi dibbacakkhukiccam vuttam; imind pana padena
yathakammupagananakiccam (Vism 424).
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in the Nandana grove, Missaka grove, and Pharusaka grove, who are
experiencing great attainments. This vision is precisely the function of
the divine eye (dibbacakkhukicca). He pays attention in this way: “After
doing what action do these beings experience this attainment?” Then,
the knowledge that has the action as object arises in him “After having
done this!”. This is called the yathakammiipagariana.**

Thereafter, the Visuddhimagga, continuing its analysis of words, introduces
a narrative commenting upon the phrasing ariyanam upavadaka ‘speaking
evil of the Nobles'. The story is about the kamma which is similar to the one
with immediate result (anantariyasadisa) that is produced by reviling the
Noble ones (Vism 425-6). Only after this narrative and further analysis of
words does the Visuddhimagga introduce the method to develop the divine
eye. The practitioner should attain the dwelling place of the access jhana
(upacarajjhanagocara), choosing one among the kasinas of fire (tejas), white
(odata), and light (aloka). Then, he should extend the kasina until he is able
to see whatever is in the area covered by the extended kasina (Vism 427-8).
At the very end of the paragraph, there occurs an explanation of the process
through the lens of the consciousness process:

Then, this is the dibbacakkhu’s sequence of arising: having taken a
visible form as object in the way explained, the mind-door-adverting
(manodvaravajjana) arises, when it ceases, having taken a visible form
as object, all should be understood as the previous method: “Either four
or five javanas will impel (javanti)”. Here also, the pubbabhagacittas are
with vitakka and vicara and belong to the kamavacara, in the end there is
the consciousness that accomplishes the aim, which belongs to the fourth
jhana and to the riupavacara. The knowledge conascent with that is called
‘knowledge of the fall and rise of beings’ (sattanam cutupapate
nanam) and also ‘knowledge of the divine eye’ (dibbacakkhunanam).*?®

*Vimuttimagga:

Who develops the divine eye (KHR)? How many kinds of divine eye are
there? How is the divine eye developed? One who has attained mastery
over the fourth jhana [through] the light kasina (J¢#-—1¥J\) as object,
or the nine conditions of light or the five conditions of light,*?” having a
natural eye, he only develops [it].

125 idha bhikkhu hettha nirayabhimukham alokam vaddhetva nerayike satte passati
mahadukkham anubhavamane. tam dassanam dibbacakkhukiccam eva. so evam manasikaroti:
kin nu kho kammam katva ime satta etam dukkham anubhavanti ti? ath’ assa idam nama katva
ti tam kammarammanam Aanam uppajjati. tatha upari devalokabhimukham alokam vaddhetva
Nandanavana-Missakavana-Pharusakavanadisu satte passati mahdasampattim anubhavamane;
tam pi dassanam dibbacakkhukiccam eva. so evam manasikaroti: kin nu kho kammam katva ime
satta etam sampattim anubhavanti ti? ath’ assa: idam nama katva ti tam kammarammanam fnanam
uppajjati. idam yathakammupagandanam nama (Vism 424-5).

126 tatra 'yam dibbacakkhuno uppattikkamo, vuttappakaram etam ripam arammanam katva,
manodvaravajjane uppajjitva niruddhe, tad-eva rupam arammanam katva, cattari pafica va javanani
uppajjati ti sabbam purimanayen’ eva veditabbam. idha ’pi pubbabhagacittani savitakkasavicarani
kamavacarani, pariyosane atthasadhakacittam catutthajjhanikam rupavacaram, tena sahajatam
Adnam sattanam cutupapate nanan ti pi dibbacakkhunanan ti pi vuccati ti (Vism 429).

127 The passage ZGHGLER, JEW]R TLEk (T1648.32.0444a13-14) is not clear, and it is not
translated by Ehara et al. ([1961] 1995, 224).
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How many kinds of divine eye are there? There are two kinds of divine
eye, the one that is created thanks to the result of the kamma (ZERH:r;
= *kammavipakanibbatta, cf. sucaritakammanibbatta; Vism 423),**® the
one that is created by the mental culture (1317/T; = *bhavananibbatta,
cf. viriyabhavanabalanibbatta; Vism 423).22° Then, the treasure [finding]
divine eye'* is developed thanks to the results [of the kamma], he can
see in a treasure if there is a jewel or not. The one that is created by the
mental culture [means the one created by] cultivating the four iddhipadas.

How is the divine eye developed? The beginner meditator develops
(1&; bhaveti) the four iddhipadas in this way and with the mind that is
mastered, purified, brightened, that has obtained impassibility, enters
[through] the light kasina into the fourth jhana, he pays attention to the
perception of light (J&4; alokasafifid) and resolves upon the perception of
the day (IH4¥; divasarina): “The day is like the night, the night is like the
day”. With a mind unobstructed and unveiled, he develops a mind that
is radiant.*®* This meditator develops his own mind that has attained
a luminosity undimmed by obstacles that surpasses the sunlight. The
meditator, having developed the mind in this way, with the light fills [the
body] inwardly and pays attention (/f7=; manasikaroti) to the physical
forms. It is not [called] the divine eye when [the meditator] with the
knowledge fills the light; [but] it is said to be the divine eye when [the
meditator] with the knowledge sees the luminous forms inwardly ()%
A}J{%).132 The meditator, with the divine eye which is purified and beyond
the human one (AII}; mamsacakkhu), sees beings passing away (#X)
and arising (F), reaching according to their kamma low [existences],
excellent [existences], good conditions, bad conditions, good destinies,
bad destinies.**®* Here, if one desires to develop the divine eye, he
should destroy these defilements,*** that are: doubt (%E; vicikiccha),
wrong mindfulness (AN IEJE; *micchasati, cf. amanasikara in M 111 158),
sluggishness and sleepiness ({ff. &HEHY; thinamiddha), pride (%; mana),
wrong delight (48%), slanderous talk (:#i[1), an excessive vigour (SR5IE;
accaraddhaviriya), too little vigour GE4EK;iE; atilinaviriya), too much talk

128 Cf. jatassa kho pana bhikkhave Vipassissa kumarassa kamma-vipakajam dibbam cakkhum
patur ahosi, yena sudam samanta yojanam passati diva ¢’ eva rattif ca (D 1I 20).

129 Nyanatusita (2021, 536) translates 3447 as kammavipakaja and 1&17JJ7 as bhavanamaya,
which are terms which occur at Sv II 56 and Sv II 453.

130 Here, I follow Nyanatusita 2021, 536 n. 77 in reading 4Lj# as either a corruption or
synonym of .

131 alokasanfiam manasikaroti divasafiiam adhitthati yatha diva tatha ratti, yatha ratti tatha
diva, iti vivatena cetasa apariyonaddhena sappabhdasam cittam bhaveti (Patis I 115 = D III 223).
Ehara et al. ([1961] 1995, 224, n. 4) and Nyanatusita (2021, 536 n. 79) provide D III 223 as the
only reference for the Chinese passage. However, it makes more sense to assume that the
*Vimuttimagga borrowed the passage from the Patisambhidamagga for at least two reasons:
1) In both *Vimuttimagga and Patisambhidamagga the passage is preceded by the development
of the iddhipadas, whereas the fact is not reported in D III 223; 2) The passage is connected
with the dibbacakkhu only in the *Vimuttimagga and Patisambhidamagga, but not in D III 223.

132 Alternative translation: “colour of the light inwardly”.

133 so dibbena cakkhuna visuddhena atikkanta-manusakena satte passati cavamane
upapajjamane, hine panite suvanne dubbanne sugate duggate yatha-kammiipage satte pajanati
(D182).

134 The dibbacakkhu is said to be ‘free from defilements’ (upakkilesavimutta; Vism 423).
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(%£5E), manifold perception (Fiffif; nanattasanna), excessive meditation
upon forms (i (4; cf. atinijjhayitattam kho me rupdanam in M III 160).*3%
When only one of these defilements occurs, if he develops the divine eye,
he would lose concentration. Then, if the concentration is lost, the light
is also lost, and the possibility to see forms is lost as well. Therefore,
these defilements should be well destroyed. If, having destroyed these
defilements, he does not attain mastery in concentration, because of the
lack of mastery the divine eye attained is weak. The meditator with a
weak divine eye knows a faint light, the vision of forms is also weak. For
this reason, the Blessed one said: “When my concentration is limited, my
eye is limited; with my limited eye [ know a faint light, my vision of forms
is limited. When my concentration (—Bk; samadhi) is immeasurable, my
divine eye is immeasurable; with my immeasurable divine sight I know
an immeasurable light, my vision of forms is immeasurable”.** Here,
the beginner meditator should neither desire the forms nor be afraid of
and fear forms, thus it was said. The divine eye has five kinds of object,
namely: limited object, present object, internal object, external object,
internal-external object. Four knowledges arise with the divine eye as
basis: 1) the knowledge of the future (k2k4344; anagatamsanana); 2) the
knowledge of the ownership of kamma (Fi{F3£%; kammassakataniana);
3) the knowledge of what is reached according to the kamma (W13
%, yathakammupagariana); 4) knowledge of kamma’s results (3% 333,
kammavipakanana).*® Here, with the knowledge of the future, he knows
the form that will arise in the future. With the knowledge of the ownership
of kamma, [when] he sees the kamma created by another person, [he
knows that] because of this kamma the person will go to this destination.
With the knowledge of what is reached according to the kamma, [when] he
sees the destinies in which people arise, he knows that with such kamma
such person would have had such a previous birth. With the knowledge of
kamma'’s results he knows how he reached this situation, how he reached
this destination, how he reached these defilements, how he reached [the
consequence of] action (J51#), this kamma will ripen, this kamma will not
ripen, this kamma will lead to experience so much, this kamma will lead
to experience so little. Here, when the hearer has attained sovereignty

135 Thislist of defilements corresponds, in principle, to a canonical one at M II1 158-60. There
is no full correspondence between the Pali and Chinese list and a possible explanation for some
changes which occur in the Chinese translation is provided by Nyanatusita (2021, 537 n. 82).

136 yasmim kho samaye paritto samadhi hoti, parittam me tamhi samaye cakkhu hoti; so "ham
parittena cakkhuna parittan ¢’ eva obhasam safjanami parittani ca rupani passami. yasmim
pana samaye apparitto me samadhi hoti, appamanam me tamhi samaye cakkhu hoti; so "ham
appamanena cakkhuna appamanan ¢’ eva obhdasam safijjanami appamanani ca rupani passami
(M III 161).

137 This knowledge according to Vism 602 is the domain of the Buddha and it is not shared
by other disciples.
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(HE), he sees a thousand world-systems. Paccekabuddhas see more than
this. Tathagatas see without limit.*3®

Saddhammappakasini:

The text borrows almost everything from the Visuddhimagga. It also has
some borrowings from the Sv III 1007 (see Patis-a I 377).

8.4.3 Noteson the Process

Concerning the exegesis of this abhinfia, we may note that the description
of the dibbacakkhu is quite similar to the one regarding the dibbasotadhatu.
This fact is quite intuitive since both are an improvement of a sensory
function. Similarities are especially evident when the term dibba in the
dibbacakkhu and dibbasotadhatu is defined in the Visuddhimagga and when
the description of the divine process of perceiving from the lens of the
consciousness process is exposed.

138 FRMGHR? M RIR? 2 MTREEIRIR? ZOCHIRILE, SEWIR LK, Se] VI JAZE DU
A, ARV ILITRE R AR IR 2 25 R RNR, SERBRITRL, AT TR IR MBORIRAE RAR T AL, JE LA
PRI REAT BR BB . AT DTG, ATV L . R ATREERINE 2 HIAA B PN e, LAt
FIERARAD), Jt— VI, NEPUHL AERDRAR, KRR R “BLRWe, s e ” o BLOMERE IR, BlE
AT A P ARFAMEAT HCBAT G, METEIFREE, 3 G, AR U2 0 EAT, BOBII A A, 15
BOJE. UM, BARRIR. DA LA, Bl RHR . AR LIRS il AR R/ s, ok
7, R, s, BRI, AR, AR AR, MR, W DTSR R AT RER R, SRR
JEIR, P e, ANIENE, WSS, f, 5, 0, SUIORE, BARKTME, L3k, FARAL, i, shImLt
R, A7 AR, HesE R 5 HOE WIS MBS 35 S IR, A7 CLBTIL AT, 47784
FHE AL, DAREFERIRBAN . DA LUNRIREN DS, AR, Sl e “IE B/ INE, S IB
MR FRELNIRED W], T LAV . SRR M iR, SRR AR IR FRAME AR ORI, Fn Me ], k5L
AR (0. JAJEATARAR AR RT B O AR AT B (0, D) rditt . R FAREITAH: N, B, 9, AR, SRR, 4K
TRMRADUR: RAC R, FBTAR SR, WATSER, SEA. S LURAME, AR ACEE RN L o LLA TS
A, RABAPTESE, DASEM AR, DI T3, WA, DU A G E Bty o DIESUERE, 2t
g, ZIGHER, AR, A, SR, B, MRS %, DR AL . BT EIE, T
— TR e ixSE AR 2. s k. (T1648.32.0444a13-b22).
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Table 8.4 Comparison between the dibbasotadhatu and dibbacakkhu

Dibbasotadhatu

Dibbacakkhu

Definition of dibba

tatra dibbaya sotadhatuya ti ettha
dibbasadisatta dibba. devanam hi
sucaritakammanibbatta pittasemharuhiradihi
apalibuddha upakkilesavimuttataya dire
pidrammanam sampaticchanasamattha
dibbappasddasotadhatu hoti. ayaf ca pi
imassa bhikkhuno viriyabhdavandbalanibbatta

Aanasotadhatu tadisa yeva ti dibbasadisatta dibba.

api ca dibbaviharavasena patiladdhatta attand ca
dibbaviharasannissitatta pi dibba; (Vism 407)

Definition of dibba

dibbena ti adisu pana dibbasadisatta dibbam.
devatanam hi sucaritakammanibbattam
pittasemharuhiradihi apalibuddham
upakkilesavimuttataya dare pi
arammanasampaticchanasamattham dibbam
pasadacakkhu hoti; idafi ca piviriyabhdvana
balanibbattam fianacakkhu tadisam eva ti
dibbasadisatta dibbam. dibbaviharavasena
patiladdhatta attand ca dibbaviharasannissitatta
pidibbam (Vism 423)

In addition, thereis:

alokapariggahena mahajutikatta pi dibbam;
tirokuddadigataripadassanena mahagatikatta
pidibbam. tam sabbam saddasatthanusdaren’ eva
veditabbam (Vism 423)

Consciousness process

tass’evam saddanimittam manasikaroto:

idani dibbasotadhatu uppajjissatiti tesu

saddesu afifiataram arammanam katva
manodvaravajjanam uppajjati; tasmim niruddhe
cattari, pafica va javanani javanti, yesam purimani
tini, cattdriva parikamma-upacaranuloma-
gotrabhu-namakani kamavacdrani, catuttham
paficamam va appandcittam rapavacaram
catutthajjhanikam. tattha yam tena appandacittena
saddhim uppannam Aanam, ayam dibbasotadhati
ti veditabba (Vism 408)

Consciousness process

tatra 'yam dibbacakkhuno uppattikkamo,
vuttappakaram etam ripam aGrammanam katva,
manodvaravajjane uppajjitva niruddhe, tad-

eva ripam drammanam katva, cattdri pafica
vajavanani uppajjati tisabbam purimanayen’
eva veditabbam. idha ‘pi pubbabhagacittani
savitakkasavicarani kamavacarani, pariyosdne
atthasadhakacittam catutthajjhanikam
ripavacaram, tena sahajatam Aanam sattanam
cutipapate Aanan ti pi dibbacakkhuianan ti pi
vuccatiti (Vism 429)

In the paragraph 8.1, devoted to the dibbasotadhatu, it was noted that the
*Vimuttimagga stressed the importance of having the natural or physical
ear in order to develop the divine one, whereas the Visuddhimagga was
silent about it and a similar piece of information was only provided by the
Saddhammappakasini. Therefore, it is no wonder that, also concerning
the dibbacakkhu, the *Vimuttimagga mentions the natural eye as the
starting point: “having a natural eye, he only develops [it]”.**® Even in this
case the Visuddhimagga does not mention it, nor does it seem that the
Saddhammappakasini mentions it either. However, it is possible to find a
reference to the need of having a natural or physical eye in order to develop
the divine eye in the Milindapanha. The account is about a dilemma that
stems from the fact that King Sivi,*® after having donated his eyes to a
beggar, attains a divine eye:

Venerable Nagasena, you say: “The eyes were donated to the beggar by
the King Sivi, and although he was blind, divine eyes arose [in him]”. But

139 M2 HRE R (T1648.32.0444a15).
140 Cf. Sivijataka (Ja IV 401-12).
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this utterance is wrong, blameworthy, faulty. It is said in a sutta: “There
is no arising of the dibbacakkhu when the causes are removed, without
a cause, without a basis”.***

From this passage it is clear that the fact that a blind man can attain a
divine eye is quite odd since in an untraced canonical passage'#? it is clearly
stated that the divine eye requires a basis, understood as the physical eye
in this context. This piece of information agrees with what we know about
the dibbasotadhatu and with what we can find about the dibbacakkhu in
other Pali commentaries.**® The relationship between the physical eye and
the divine eye was also a point of controversy, as it is demonstrated by the
Kathavatthu, which reports the controversial idea that the physical eye,
when supporting a [particular] dhamma, is the divine eye (mamsacakkhum
dhammupatthaddham dibbacakkhum hoti ti; Kv 251). After having given some
logical reasons to not regard the mamsacakkhu and the dibbacakkhu as the
same eye, the Kathavatthu remarks that the Buddha clearly spoke of more
than one eye, just as in the Itivuttaka.***

As we may note, strictly speaking, this abhifiia would concern the
knowledge of the fall and rise of beings (sattanam cuttupapata-fianaya; D 1
82), whereas the dibbacakkhu is a mere tool through which the knowledge
is attained (so dibbena cakkhuna; D I 82). However, as early as the time
of the Patisambhidamagga, this particular abhiffa started to be called
dibbacakkhufiana.**® Then, it is no wonder that someone started to identify
the canonical exposition of the cutiupapatanana with the dibbacakkhu.
Therefore, the Kathavatthu (256-8) reports the controversial idea that
would see the dibbacakkhu corresponding with the knowledge of the
yathakammupaga. The Kathavatthu, indeed, in order to demonstrate that the
yathakammiupaganana is not the dibbacakkhu, quotes a canonical passage
from the Theragatha which concerns the venerable Sariputta and mentions,
interestingly, the dibbacakkhu and the cutiipapata as two different items:

My hearing was not in vain, I am liberated, without any asava.

Not for the past abodes, nor for the divine eye (dibbassa cakkhuno),

nor for the psychic power of comprehending the minds [of others], nor for
the fall and rise [of beings] (cutiya upapattiya),

nor for the purification of the ear element; there is not my longing [for
such things].1*¢

141 Bhante Nagasena, tumhe evam bhanatha: Sivirajena yacakassa cakkhiini dinnani, andhassa
sato puna dibbacakkhiini uppannaniti. etam-pi vacanam sakasatam saniggaham sadosam.
hetusamugghate ahetusmim avatthumhi na-tthi dibbacakkhussa uppado ti sutte vuttam (Mil 119).

142 The passage is noted as untraced by Rhys Davids (1890, 179, n. 4) and Horner (1969, 167,
n. 2), I have not been able to find it either.

143 E.g. pakati-cakkhumato eva hi dibba-cakkhu uppajjati (It-a II 28).

144 mamsacakkhu dibbacakkhu panfdcakkhu anuttaram | etani tini cakkhuni akkhasi
purisuttamo || (It 61).

145 PatisI2 and Patis I 114-15.

146 tam me amogham savanam, vimutto ‘mhi andsavo | n’ eva pubbenivasaya na pi dibbassa
cakkhuno || cetopariyayaiddhiya cutiya upapattiya | sotadhatuvisuddhiya panidhi me na vijjati
[ (Th 996-7).
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The Kathavatthu illustrates the possibility that Sariputta attained
the knowledge of the yathakammupaga even without the dibbacakkhu
(adibbacakkhuko dibbacakkhum appatiladdho; Kv 257). The term
yathakammiipaga occurs in the cuttpapataniana’s pericope in the phrase
yathakammiupage satte pajanati (D I 82), which is also the most common
occurrence in the Pali canon.*®” The existence of the term yathakammupaga
in combination with fiana and used in other contexts, started in texts such as
the Patthana (e.g. Tikap III 321) and Kathavatthu (e.g. Kv 256). Between the
dibbacakkhu and the yathakammiipaga, it might seem that, from the point
of view of the *Vimuttimagga, it is the latter one that would better convey
the specific function of the cuttupapatanana. The *Vimuttimagga states that:
“with the knowledge of what is reached according to the kamma (Wf73E%Y;
yathakammiupaganana), [when] he sees the destinies in which people arise,
he knows that with such kamma such person would have as much as such
arising”.**® This definition seems to summarise what the cuttpapatanana
is. The *Vimuttimagga, however, clearly uses the term ‘dibbacakkhu’ (=
nomenclature affair involves a reflection about what is really meant for
cutiipapatafnana.

According to the later exegesis (especially the Visuddhimagga), the
cuttipapatanana may be described as the result of the application of the
yathakammipaga’s function to what is seen through the dibbacakkhu.
Nonetheless, the Visuddhimagga has no problem when describing the
development of the power through the lens of the consciousness process
doctrine in stating that the goal is achieved with the ultimate consciousness
of the process and that “the knowledge conascent with that is called
‘knowledge of the fall and rise of beings’ (sattanam cutupapate
nanam) and also ‘knowledge of the divine eye’ (dibbacakkhuiianam)”.**
In other words, the Visuddhimagga equates the cutipapatanana and
dibbacakkhufiana. We may wonder why in the oldest canonical text
cutiipapatanana is used in place of dibbacakkhufniana (although the right
question is why dibbacakkhunana replaced cutipapatafiana). First of all, we
may note that the cutiipapdtanana is more descriptive than dibbacakkhufiana.
The cutupapatanana is the ‘knowledge of the fall and rise [of beings]’, whereas
the dibbacakkhuriana is the ‘knowledge attained through or by means of the
divine eye’. Dibbacakkhufiana does not convey the kind of knowledge that is
reached, but only the medium through which it is generated.

Now, I should point out that my translation of the compound ‘cuttpapata’
as ‘fall and rise’ is not well supported by the commentarial literature. A
common exegetical explanation for cutupapata in the commentaries is that
it means cuti-patisandhi, a terminology used in the consciousness process
doctrine to indicate the moment of death and rebirth-linking.**® This
explanation may seem a little scholastic and also limited, given that the

147 An exception is Sn 587: yathakammiipage nare.
148  DIUATEER, WA, DAEME N Se R a2 (T1648.32.0444b17-18).

149 tena sahajatam fianam sattanam cutiipapate nianan ti pi dibbacakkhurianan ti pi vuccati
ti (Vism 429).

150 Forthe connection of cutupapata with cutipatisandhi, see for instance: etad anuttariyam
bhante sattanam cutiipapata nane ti Bhante ya pi ayam sattanam cuti-patisandhi-fiana-desana,
sa pi tumhakam yeva anuttara (Sv III 895); cutupapata-nanam cuti-patisandhi-cchadakam
tamam vijjhati (Sv I1I 1006); cutupapate fianan ti cutiya ca upapate ca fianam. idam pi sattanam
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canonical material would show a more sophisticated range of meanings.
For the sake of clarity, I should say that I do not deny that the meaning
of death and rebirth is implied in the compound cutiipapata. Of course, it
is implied. Nonetheless, I suggest that the compound, as proper name for
this abhinfia, does not merely convey this meaning, but on the contrary
communicates a more sophisticated image. Shall we consider the canonical
evidence in which the terms of the compound cuttipapata occur together
with another couple of terms, namely agati ‘coming back’ and gati ‘going
away’: e.g. dgatif ca gatin ca cutiii ca uppattin ca (D I 162).25* Noticeably,
both these nouns indicate the rebirth and death through the metaphor
of motion. Another case in which a metaphor of motion is involved in the
Dighanikaya is as follows: “beings course through, flow, fall, arise”.*s2 This, I
argue, is the same in the case of cuti/cuta and upapata. The terms, together
with the meaning of death and rebirth, convey the image of a shifting from
one condition to another.**® This is especially evident if we think about the
choice of cuti/cuta to indicate the death. As a matter of fact, the word cuti/
cuta in cutupapata relates to the verb cavati, which can indicate ‘to die’,
but with a particular emphasis on the change of condition. This is evident,
for instance, in the account in which the Buddha was still a Bodhisatta,
a Buddha-to-be, who lived among the group of the Tusita gods: “mindful
and fully aware, Ananda, the Bodhisatta fallen (cavitva = gerund of cavati)
from the Tusita division and descended into the mother’s womb”.*** Here,
the death implies a change or a shifting from a celestial condition to an
earthly one. The ambiguity of the term cuti/cuta is reflected also by the many
Chinese renderings of the term in this context. The term cavamane in the
Pali expression satte passati cavamane upapajjamane (D I 82) is variously
translated in the Chinese Samanfaphalasutta’s parallels. In the Chdng
ahdn jing T4 is translated with si 78 (W.4:2%€; T0001.01.0086b26-27),
whereas in the Foshuo jizhi guo jing Mzt EER A is translated with mo ¥
(R34 T0022.01.0275¢14-15). In the *Vimuttimagga is translated with
zhong # (W4 /Eois&ai/E; T1648.32.0444a27). Concerning upapajjamane,
the translation is always shéng “:. The value of this evidence is to show the
various strategies adopted by Chinese translators to render a term that
means ‘to die’ with an additional image. Although all Chinese translations
highlight the meaning of ‘to die’, the translation with mo %, for instance,
also conveys a shifting in the downward direction since the character %
means also ‘to sink’, and is indeed composed of the radical shui 7K ‘water’.

151 The same expression can occur through many different formulations: e.g. dgati gati cuti
upapatti (A 111 54) and cutupapdtam janami sattanam agatim gatim (Th 917).

152 satta sandhavanti samsaranti cavanti upapajjanti (DI 14). See also te ca satta sandhavanti,
ito afifattha gacchanti ti attho (Sv I 105).

153 Death, conceived as a ‘motion’ or a ‘departure’, is expressed in English, for instance,
through the locution ‘to pass away’, which is one of the many ways to metaphorically address
such an important moment of life. This has been recognised by Lakoff and Turner, who write:
“There is a metaphorical conception of death as departure that can be expressed in many
different ways, such as ‘passing away,” ‘being gone,” and ‘departing.’ [...] Life and death are such
all-encompassing matters that there can be no single conceptual metaphor that will enable us
to comprehend them” (1989, 2).

154 sato sampajano, Ananda, Bodhisatto Tusita kdya cavitva matu kucchim okkami (M 111 119).
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Thus, we may wonder whether the terms cuti/cuta and upapata would
indicate only death and rebirth. These two meanings are certainly involved,
but nonetheless the imagery of motion could allow a bolder interpretation.
Thus, considering the position of cavamane upapajjamane in the Pali
passage, we may note as it is in-between two phrases with a final verb:

1) so dibbena cakkhuna visuddhena atikkanta-manusakena satte passati
cavamane upapajjamane, 2) hine panite suvanne dubbanne sugate
duggate yatha-kammtpage satte pajanati.

If we assume that the right interpretation is death and rebirth, we should
also recognise that the two words inflected in the present middle participle
are not located in the expected position in the phrase, namely before the
final verb passati. Therefore, we may advance the hypothesis that the
central positioning may be due to the fact that the expression cavamane
upapajjamane could be interpreted as belonging either to one or the other
phrasings or is perhaps referring to both, as what in Sanskrit poetry is
called slesa: a figure of speech where two separate meanings merge into a
single expression.

Then, we may wonder what the canonical texts wanted to convey through
the cuttupapatafiana’s pericope. Did they want to highlight the existence
of a divine eye? The evidence seems to point the other way, given that the
divine eye is not created there but is a mere instrument (we may wonder
at which point of the path it was created and this topic will actually be
analysed in the next chapter). There are, indeed, some similarities between
the cutipapatanana’s account and two other Upanisadic accounts involving
the oneiric state (i.e. BU 4.3.7-38 and 2.1.16-20). The comparison may
highlight the pre-Buddhist elements, which in turn could be at the core of
the canonical pericope.

8.4.4 The Upanisadic Oneiric State and the Buddhist Cutiipapatainana

As previously discussed (§ 7.3), in the Brhadaranyakopanisad, during the
oneiric state, a person made of consciousness (vijidnamaya) is able to perform
activities that are beyond the common human capacities. The freedom of
movement and the creative power of the mind found in this passage resemble
the marvellous actions performed by a monk who experiences iddhis.*>®
However, within the Brhadaranyakopanisad’s account there is a detail that
is less striking, but likewise interesting. In Brhadaranyakopanisad 4.3.7-38
there is often reference to the fact that the person made of consciousness,
standing in the place between this world and the other world, sees both
evils and joys (papmana anandams ca pasyati; BU 4.3.9) and later, indeed,
it is repeated many times that this person has seen the merit (punya) and
demerit (papa) (drstvaiva punyam ca papam; e.g. BU 4.3.15). The terms
punya and papa, which have been translated as ‘merit’ and ‘demerit’, are a
little controversial. Indeed, in this regard Bodewitz stated, “[i]n post-Vedic
texts in which punyam is mentioned together with papam, good and bad
actions in general (and their resulting merits and demerits) are definitely

155 This paragraph is based on my previous work, see De Notariis 2019a, 251-6.
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meant” (2013, 44). This implies that the interpretation of punya and papa
as ‘merit’ and ‘demerit’ is not valid for all passages in the Vedic texts,
but mainly for the post-Vedic texts. So, in spite of the fact that Bodewitz
found some Upanisadic passages in which punya and papa refer to good
and bad activities and their results (e.g. BU 3.2.13, see Bodewitz 2013, 47),
he asserted that:

Blrhad]A[ranyaka]U[panisad] 4, 3, 15; 4, 3, 22 and 4, 3, 34 have punyam
and papam as the objects of an other verb than kar, namely the verb ‘to
see’. In the state of dreams one sees (i.e. experiences) good and evil,
which have nothing to do with moral distinctions but refer to pleasant
and unpleasant experiences. (Bodewitz 2013, 47; square brackets added)

The Upanisadic verses quoted are part of the oneiric account. In this passage,
Bodewitz interprets the verbs denoting ‘to see’ (in the cases mentioned,
drstva is used, a gerund form from the root vdrs) with the meaning ‘to
experience’. Bodewitz also stated that the good and evil experienced “have
nothing to do with moral distinctions but refer to pleasant and unpleasant
experiences”, whereas the Upanisadic passage seems to indicate exactly the
opposite, since it specifies that what one sees in that state does not follow
him (sa yat tatra kificit pasyaty ananvagatas tena bhavati; BU 4.3.15).15¢

Therefore, in analysing the Sanskrit text, it is possible to note that the
verses 4.3.15-17*%7 repeat almost the same phrasing with reference to three
different states:

1. the serenity (samprasada, i.e. the mental state during the deep

sleep);
2. the dream (svapna);
3. and the waking condition (buddhanta).

However, it is possible to note that the phrase “whatever he sees there, he
is not followed by it” (sa yat tatra kificit pasyaty ananvagatas tena bhavati)
occurs only for the first two states that are related to the act of sleeping,
whereas it does not occurin the third one, the waking state. This may indicate
that whatever one ‘sees’ in the waking state, he is ‘followed’ (anvagata) by
it, whereas if he had been in the other two states, he would not have been
followed (ananvagata) by it. It would seem that actually the verb ‘to see’ may
convey the meaning of ‘to experience’ (as Bodewitz stated), and that these
experiences have no results if they take place during sleep (i.e. not follow),
but they do get results if they take place in the waking state (i.e. follow).
So, the person made of consciousness sees/experiences actions that may

156 Later the text states that one is not followed by merit and demerit: ananvagatam
punyenananvagatam papena (BU 4.3.22).

157 sa va esa etasmin samprasade ratva caritva drstvaiva punyam ca papam ca punah
pratinydyam pratiyony adravati svapnayaiva | sa yat tatra kificit pasyaty ananvagatas tena bhavati
| asarigo hy ayam purusa iti | evam evaitat yajiavalkya | so "ham bhagavate sahasram dadami |
ata urdhvam vimoksayaiva bruhiti ||

sa va esa etasmin svapne ratva caritva drstvaiva punyam ca papam ca punah pratinyayam
pratiyony adravati buddhantayaiva | sa yat tatra kificit pasyaty ananvagatas tena bhavati | asango
hy ayam purusa iti | evam evaitat ydjnavalkya | so ’"ham bhagavate sahasram dadami | ata irdhvam
vimoksayaiva bruhiti ||

sa va esa etasmin buddhante ratva caritva drstvaiva punyam ca papam ca punah pratinyayam
pratiyony adravati svapnantayaiva (BU 4.3.15-17).
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or may not have results according to the state in which these actions are
experienced (waking or sleeping state). In the Buddhist text, the monk sees
(passati) the different kinds of rebirths of beings. On the one hand, there is
the observation of actions meritorious and not (Upanisadic account), and,
on the other hand, there is the observation of the results of the actions
of others (Buddhist account). The action of seeing/experiencing (Sanskrit:
pasyati; Pali: passati) is an action that takes place in the mind in both the
Upanisadic oneiric state and Buddhist account, but this does not imply that
the experience is devoid of objectivity. Within the Upanisadic account, it is
stated that the person made of consciousness sees/experiences merit and
demerit in the dreamlike state and in deep sleep, as well as in the waking
state. It seems from BU 2.1.18 that the oneiric experience is something that
occurs inside the body, but, as W. Doniger stated:

The fact that the dream exists only inside the body of the dreamer
does not, however, imply that it is unreal, as such a dichotomy (inside
vs. outside, private vs. public) might imply in Western thinking. (1984,
15)158

Within the Samarnfiaphalasutta’s exposition of the cutiipapatanana, it is
not clear how to develop the divine eye (dibbacakkhu), nevertheless it is
clear that the action of the mind is implied.**® The instructions to perform
this abhififa are provided only by the Visuddhimagga. As previously noted
(§ 8.4.2), in this text (Vism 427-9), it is explained that one who wants to
develop the divine eye should achieve the dwelling place of the access jhana
(upacarajjhanagocara) using the meditative object called kasina, choosing
one among the three kasinas of fire (tejas), white (odata), and light (aloka),
and should mentally extend it without getting the full absorption (appana).*¢®
Among these three kasinas, the light kasina is the best for this kind of
performance.'®* The text continues stating that it is possible to see visible
forms into the range of extension of the kasina.® The objects seen through
the divine eye are probably mental images, which are as much real as the
objects seen with the physical eye:

In this context, when this form - inside the belly, belonging to the
heart-base (hadayavatthu), under the surface of the earth, beyond
walls, mountains, and ramparts, or in another sphere of existence
(paracakkavala) - which does not come into the range of perception of
the fleshly eye of the monk, reaches the range of perception of the eye of

158 For an overview concerning the concept of ‘dream’ within Vedic texts, see Pellegrini
2011, 11-29.

159 This can be inferred from the following stock phrase: so evam samahite citte
parisuddhe pariyodate anangane vigatupakkilese mudu-bhiute kammaniye thite anejjappatte
pubbenivasanussatifianaya cittam abhiniharati abhininnameti (D I 82). For more details, see
below at § 9.2.

160 tejokasinam odatakasinam alokakasinan ti imesu tisu kasinesu affiataram dsannam
katabbam; upacarajjhanagocaram katva vaddhetva upetabbam, na tattha appana uppadetabba
ti adhippayo (Vism 427-8).

161 imesu-ca pana tisu alokakasinam yeva setthataram (Vism 428).

162 vaddhitatthanassa anto yeva rupagatam passitabbam (Vism 428).
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knowledge (Adnacakkhu), and it is as seen with the fleshly eye; then the
divine eye has arisen.¢*

In this regard, it is worth remembering that since in Buddhism the mind
(manas) is considered a sense, namely the sixth sense, the nature of the
mind’s experience is not different from the other sensory experiences.%

In both Upanisadic and Buddhist accounts, the observation/experience is
mental, but it does not mean that it is not real. Moreover, in both accounts
it seems that the karmic theory (definitely within the Buddhist account and
most likely in the Upanisadic one) is involved. Finally, in order to support
this hypothesis that would read a connection between the two accounts,
it is worthy to highlight a couple of dichotomous elements present in both
traditions.

Starting with the Buddhist exposition of the cutiipapatanana, it is possible
to note that through the divine eye (dibbacakkhu), the rebirth of beings in an
inferior or superior plane of existence according to the kamma is observed.
The text provides a list of opposite pairs: cavamane upapajjamane, hine
panite, suvanne dubbanne, sugate duggate (D I 82). With this phrasing, it may
indicate the possibility of falling (cavamana) in negative conditions (hina,
dubbanna, duggata), or rising (upapajjamana) in positive conditions (panita,
suvanna, sugata).*®®* The negative conditions par excellence are rebirths in
hells, whereas the positive conditions are rebirths in heavens. The kamma
is clearly understood as a sort of natural law, which acts automatically at
the moment of death, leading to the following rebirth. It may make sense to
consider the verb cavati as indicating a fall from one state to another*®¢ and
the verb upapajjati indicating an ascent towards more elevated states,*®” in
addition to the common translation of ‘dying and being born’.

Similar dichotomous elements are present in another Upanisadic
passage (BU 2.1.16-20) that involves a person made of consciousness within
the oneiric state. In this passage, it is stated that this person uccavacam
nigacchati (BU 2.1.18). Since the compound uccavaca means high (ucca/ucca)
and low (avaca) without specifying anything else, it is not immediately clear
how to translate it. The expression ‘high and low’ could refer to high and low
regions (see, for example, Olivelle 1998, 63), states, worlds. However, it could
also indicate high and low conditions (e.g. in the Sankara’s comment on this
compound: utapy uccavacam uccam ca devatvady avacam ca tiryaktvadi,

163 tattha yada tassa bhikkhuno mamsacakkhussa andapathagatam anto kucchigatam
hadayavatthunissitam hettha pathavitalanissitam tirokuddapabbatapakaragatam
paracakkavalagatan ti idam rupam fdnacakkhussa apatham dagacchati, mamsacakkhuno
dissamanam viya hoti, tada dibbacakkhu uppannam hoti (Vism 428-9).

164 See Johansson 1969, 48; Clough [2010] 2011, 417; 2012, 86. Johansson wrote about the
abhififas that “[slome of the supernatural forms of knowledge (abhififid) may be understood as
ideations interpreted as real” (1969, 48).

165 As previously noted (§ 8.4.1), this is by no means the only possible interpretation of this
phrasing.

166 See s.v. “cavati” in DOP and BHSD.

167 As stated by the PED (s.v. “upapajjati”), the etymology of upapajjati is a bit controversial
since it is not really clear if it derives from upa-vpad or from ud-vpad. The dictionary, therefore,

highlights as upap- and upp- are almost written in the same way in Sinhalese script. In any case,
both prefixes could indicate an upward direction (s.vv. “upa-” and “ud-” in PED).
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uccam ivavacam iva ca nigacchati; BUBh ad 2.1.18).2¢® In spite of possible
translations, and likewise the Buddhist account, it is possible to observe
that it involves a movement or a shift and a settlement (ni-Vgam) in a higher
situation or in a lower one. It may be possible that these two translations
are not mutually exclusive because in order to visit another realm one could
assume the life conditions of this realm. This seems to occur sometimes in
the Buddhist texts, which state often that one of the characteristics of some
gods in certain realms is to have a body made of mind (manomaya) (e.g. D
117), and so it is no wonder that in S V 282 it is stated that the Buddha can
visit the world of Brahma with both the physical body and the body made
of mind (manomaya).

Drawing conclusions from this analysis, it is possible to state that:

1. Buddhist and Upanisadic accounts seem to involve the karmic
theory, although in the Buddhist account it is more evident than in
the Upanisadic passages.

2. Theaction of ‘seeing’ is involved in both traditions and the experience
is as much in the mind as it is real. Observing the process of rebirth
through the workings of the law of kamma through the divine eye is
not dissimilar from seeing merits and demerits in the dream: both
are actions that take place in the mind, one during meditation and
one during sleep. In these cases, the action of seeing is a mental
action, which, in the Buddhist case, implies being a spectator, and,
in the Upanisadic account, implies an all-pervasive experience.

3. Similar dichotomous elements are present in both traditions. The
Buddhist text may indicate the possibility of falling (cavamana)
in negative conditions (hina, dubbanna, duggata), or rising
(upapajjamana) in positive conditions (panita, suvanna, sugata). The
Upanisadic account involves a movement or a shift and a settlement
(nigacchati) in high (ucca/ucca) and low (avaca) regions, states,
worlds, or conditions (uccavacam nigacchati; BU 2.1.18).1%°

8.4.5 The Canonical Concern and the Buddhist Exegesis

The elements in common with the Upanisadic accounts which can
contribute to this discussion are the presence of the topic of kamma and
the dichotomous elements. Positive and negative conditions are reached
according to the kamma, the samsara of beings is seen as an ethical arena
regulated by the karmic rules. The main point of the cutupapataniana does
not consist solely of seeing death and rebirth, but the observation of the
movement of beings in the universe is certainly involved. The death and
rebirth in the cuttupapadtaniana’s account is a dynamic action and not a static
one and, indeed, a metaphor of motion is involved, as it has already been
highlighted (§ 8.4.3). I think that it is possible to state that the use of the

168 The text formatting has been slightly edited. This interpretation could also be coherent
with the fact that the previous phrase states that the person made of consciousness may become
a great king or a great brahmin (i.e. he experiences a very good and high condition): tad uteva
maharajo bhavaty uteva mahabrahmanah | utevoccavacam nigacchati (BU 2.1.18).

169 It is worth noting that the Dharmaguptaka Dirghdgama also seems to emphasise the
attainment of good and bad conditions: “Through the divine eye, which is purified, he sees beings
disappearing and arising in good and bad conditions according to [their] karma” (DLRHR R H
AR RERE3E A2 /E; T0001.01.0086b27-28).

Maestri, testi e fonti d’Oriente | Masters, Texts and Sources of the East 6 215
Extraordinary Capacities in the Buddhist Path of Liberation, 165-228



De Notariis
8« Abhifina

term ‘dibbacakkhu’ to designate the cutiipapdtanana is a case of metonymy, a
figure of speech that consists of the use of the name of one object or concept
for that of another to which it is related. This convention was already started
in the canonical text, when, for instance, the tevijjas are mentioned:

I know the former existence, the divine eye is purified,
I reached the highest goal; the teaching of the Buddha has been
accomplished.'™

Other times, however, the cutupapdtafiana is replaced by the action of
seeing heavens and states of decline (saggapaya):

One who knows the past abode and sees heavens and states of decline
(saggapaya),

then he has attained the destruction of [future] rebirths, he is a sage who
has perfected his higher knowledges,

with these three knowledges he has three knowledges, he is a brahmana.
I define him one who has the three knowledges, not the other who utters
and mutters [mere words].*"*

This can also be a case of metonymy, which was less fortunate than the
previous one. These heavens and states of decline are clearly higher or
lower conditions, and we know very well that it is “the action (kamma) that
assigns'™ beings to inferior or superior states” (kammam satte vibhajati
yad idam hinappanitataya; M I1I 203). Therefore, it seems that this abhinfia
would regard the observation of the functioning of the ethical cosmos. The
death and rebirth are not the main point, since we already know through
the ordinary experience that beings die and are born. The process of dying
and being born being ethically regulated is the major concern.

The Patisambhidamagga, however, focuses its exegesis on the dibbacakkhu,
connecting the creation of the divine eye with another canonical passage
that concerns the Aana-dassana (i.e. D III 223). Then, it is of no wonder
that on another occasion the commentarial literature explains the
compound fianadassana as “the vision (dassana) called knowledge (fidna)
which is [from] the divine eye” (fianadassanan ti dibbacakkhubhttam
fianasamkhatam dassanam; Mp IV 143). The Patisambhidamagga introduces
a method to develop the divine eye that consists of, at first, paying attention
(manasikaroti) to the perception of light (alokasafna) and later to fix the
attention (adhitthati) on the perception of the day (divasania). These two
actions are performed in the sequence manasikaroti + adhitthati, as it is
suggested by the exegetical interpretation diva sanna adhitthati ti evam
manasikatva diva ti sainfiam thapeti (Sv III 1007 = Patis-a I 377). The action
conveyed by adhitthati seems to be a formal resolution aimed at equating
the brightness of the day with that of the night (yatha diva tatha ratti, yatha
ratti tatha diva; Patis I 115 = D III 223), bringing light into the darkness. The

170 pubbenivasam janami, dibbacakkhum visodhitam | sadattho me anuppatto, katam buddhassa
sasanam || (Th 332).

171 pubbenivasam yo vedi saggapayan ca passati | atho jatikkhayam patto abhifiiavosito muni
| etahi tihi vijjahi tevijjo hoti brahmano | tam aham vadami tevijjam nafnnam lapitalapanan ti ||
(A1165, 167-8).

172 See s.v. “vi-Vbhaj” in SED.
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Visuddhimagga presents a slightly different kind of process based on the
work on kasinas. The kasinas involved are the ones connected with the light
or luminosity, namely: fire (tejas), white (odata), and light (aloka). Given that,
according to the exegesis, the dibbacakkhu is a knowledge based upon light
(aloka) (dibba-cakkhum aloka-nissita-nanam; Sv III 1003); it is unsurprising
that the kasina of light itself is the best among the kasinas recommended
to develop the divine eye. The practitioner should not attain the absorption
(appana), but has to stop at the level of access (upacara), and there he should
extend the kasina. This, however, is only the development of the divine
eye and, according to the Visuddhimagga, it only provides the vision of
beings in heavens and hells. The reasons that lead beings to experience
punishments or rewards is still hidden. Attaining the yathakammitipagarniana
is the only way to know that. In order to attain it, the practitioner should ask
himself why beings are experiencing such results. This very action of paying
attention (manasikaroti) to the question produces the arising of a knowledge
that has the [past] kamma as object (tam kammarammanam fdanam uppajjati;
Vism 424). Therefore, we have as a result:

divine eve knowledge of what is reached knowledge of the fall
y according to the kamma = and rise [of beings]
dibbacakkhu yathakammdipagafidna cutipapatafidana

The *Vimuttimagga, at first, mentions the work on the kasinas, stating that
the dibbacakkhu is attained by “one who has attained mastery over the
fourth jhana [through] the light kasinas”.*”® Thereafter, it states that there
are two divine eyes, one created thanks to the result of the kamma (Z&
Jit) and one that is created by the mental culture (1&47/¥). The latter is the
one that receives the exegetical explanation. The text reports that it involves
“the cultivation of the four iddhipadas”,** and successively the meditator
“enters [through] the light kasina into the fourth jhana, he pays attention to
the perception of light (J:#; alokasarnina) and resolves upon the perception of
the day (H#%; divasafifia): ‘The day is like the night, the night is like the day’”.*™
Concerning this passage, it is worth noting that the text is borrowing the
passage from the canon (Patis I 115 = D III 223), making some additions.
New information is, indeed, the fact that the meditator performs the action
of paying attention to the perception of light, after having entered the fourth
jhana attained through the light kasina. We will find similar information in
a more developed way in the Visuddhimagga, which uses the light kasina
to develop the divine eye, and also the dwelling place of the access jhana
(upacarajjhanagocara) should be achieved. Thereafter, the *Vimuttimagga
prescribes that the meditator “with the light fills [the body] inwardly and
pays attention (f£%i; manasikaroti) to the physical forms. It is not [called]
the divine eye when [the meditator] with the knowledge fills the light; [but]
it is said to be the divine eye when [the meditator] with the knowledge

173 eI, AR A 7F (T1648.32.0444a14-15).
174 Wt PYinE L (T1648.32.0444a19-20).
175 O UIA, ANEEDURE, 1EROGAR, M HARSZRE: “obH g, eacinH” . (T1648.32.0444a20-22).
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sees the luminous forms inwardly (PJ6H]%)”.2 This piece of information is
something new, and it seems echoed in the Visuddhimagga, which describes
the possibility to observe the physical forms (riipa) that are not in the range
of perception of the physical eye, but are “inside the belly, belonging to the
heart-base (hadayavatthu), under the surface of the earth [etc.]”.*” The first
item on the list is the physical form inside the belly (anto kucchigatam). We
may wonder if the form inside the belly of the Visuddhimagga is the same
form that is seen inwardly in the *Vimuttimagga. Certainly, the form inside
the hadayavatthu can also be considered a form seen inwardly, and to see
forms inside the hadayavatthu is the method presented in the exegesis of the
cetopariyafiana. These clues may point to the existence of an old exegetical
account that prescribed to develop the divine eye concentrating, at first, on
the physical forms inside the body.

Turning to the comparison of the various exegetical explanations, we
may summarise that:

dibbacakkhu in the Patisambhidamagga

development of the to pay attention (manasikaroti) to the perception of light
iddhipadas + (alokasafnfia) and later to fix the attention (adhitthati) on
(inan abbreviated form) the perception of the day (divasafifa) (from D I11223)

dibbacakkhu in the *Vimuttimagga

to pay attention ({E
+  E;manasikaroti) to the
physical forms inwardly

development Patisambhiddmagga’s method
of the iddhipadas plus some additions

cutipapatainanain the Visuddhimagga

development of the dibbacakkhu development of the knowledge of what
through a work on kasinas (Vism isreached according to the kamma
427-9), + (yathakammipagafiana), paying attention
plus explanation according (manasikaroti) to the vision provided by the
to the cittavithi doctrine dibbacakkhu

Remarkably, the Visuddhimagga claims that the dibbacakkhu is called
cuttupapatanana.*™ However, it would be somewhat scholastic to equalise
these two terms since neither the dibbacakkhu covers the whole range of
meanings of the cuttipapataniana, nor does the cuttipapatarfiana vis-a-vis the
dibbacakkhu. The canonical account of the cutupapatariana would involve
the knowledge of the karmic actions behind the results. This knowledge
is conveyed in the Visuddhimagga by the yathdkammiipaganana, which is
called a paribhandanana ‘an accessory knowledge’ (Vism 429). However, if
we think about the soteriological meaning of the canonical cutiipapataniana’s
account, it would seem quite an important part of the passage. Moreover,

176 LOGHIMIA A, ERETE . LRI, BRI, IR el A RIR, (T1648.32.0444
a24-26).

177 anto kucchigatam hadayavatthunissitam hettha pathavitalanissitam (Vism 428).

178 sattanam cutipapate nanan ti pi dibbacakkhufnanan ti pi vuccati ti (Vism 429);
cuttpapatananasankhatam dibbacakkhu (Vism 429).
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according to the Visuddhimagga itself, the dibbacakkhu is also involved
in the achievement of the cetopariyanana (Vism 409). Therefore, strictly
speaking, the cuttpapatariana is not the dibbacakkhu, but something that
you can know through it. Hence, the dibbacakkhu used to mention the
cutiipapatafana is a metonymic use. Probably, the cutiipapatariana is the
best fiana that a practitioner can achieve with the dibbacakkhu, so it became
the par excellence use of the dibbacakkhu.

8.4.6 A Note on the Range of Knowledge of the Dibbacakkhu

Here, it would be interesting to check what the commentarial literature states
about the range of perception of the dibbacakkhu in the Buddhist cosmos.
This may highlight some inconsistencies in the exegesis. Starting with the
commentarial explanation of some verses in which the cuttipapatafiana is
referred to metonymically as saggapdyan ca passati “sees heavens and
states of decline” (A1165),*"° the Ee commentary on it states: saggapayan
ca passati ti cha kamavacarena va brahmaloke cattaro ca apaye passati (Mp
I1265). This passage is reported with better word breaks in Be: saggapayari
ca passati ti cha kamavacare nava brahmaloke cattaro ca apaye passati,
which would mean that “he sees six kamavacaras [worlds], nine brahmalokas
and four states of decline”. This passage would still agree with the evidence
provided by the Sumarngalavilasini, which reports that: “but concerning the
formless worlds, the divine eye does not have an action field” (aruppe pana
dibba-cakkhussa gocaro natthi ti; SvI224). However, when the same verses
are commented on in the Dhammapada-atthakatha, it is reported that: “he
sees with the divine eye both the heaven that has twenty-six devalokas
and the state of decline that is fourfold” (chabbisatidevalokabhedam saggan
ca catubbidham apayan ca dibbacakkhuna passati; Dhp-a IV 233). This
statement is problematic, because in order to count twenty-six heavens from
the state of humankinds upward, we should also include the formless states
(artpa), which were excluded by the Sumangalavilasini. Rupa is the object
of the eye (cakkhu), and so we might actually wonder what one could see in
a place where there is no form (a-rtipa). Therefore, the range of knowledge
of the dibbacakkhu can be summarised, according to these two pieces of
evidence, as follows:

179 The verses are dealing with the tevijjas, and therefore the passage also mentions the
pubbenivasanussatinana (pubbenivasam yo vedi) and the dsavakkhayanana (atho jatikkhayam
patto).
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Table8.5 Therange of knowledge of the dibbacakkhu in some commentarial sources. The
shades of grey indicate how far the commentary ascribes the influence of the dibbacakkhu
within the Buddhist cosmos

Dibbacakkhu’s range of perception in the Buddhist cosmos

World (dhatu) |No. |Realm (bhiami) Mp 11265 Dhp-alv233
26 nevasafifidnasaffidyatana
Formless World |25 | akificaifiayatana
(arapadhatu) 24 | vifiRanaficayatana
23 akasanafcdyatana
22 akanittha
21 sudassin
20 sudassa
19 atappa
18 aviha
17 asafifa-satta
16 vehapphala
World of 15 | subha-kinha
Pure Form
(rapadhdtu) 14 appamana-subha
13 paritta-subha 26 devalokas
12 abhassara
11 appamandbha 9 brahmalokas
10 parittabha
9 mahabrahma
8 brahma-purohita
7 brahma-parisajja
6 paranimmita-vasavattin
5 nimmana-ratin
4 tusita
3 yama 6 kamavacaras
World of the 2 tavatimsa
Five Senses 1 catummaharajika
(kamadhatu) 0 Human Being (manussa)
1 asura
2 petti-visaya B _
3 tiracchdnayoni B e
4 niraya

The above table exemplifies how the commentaries could provide diverging
interpretations for the same topic, presenting different standpoints, and
thus testifying how tradition was not necessarily unanimous.

Notwithstanding the exegetical controversies, it is interesting to note
how some abhifiids can help the practitioner to interact with the cosmos.
What is divine becomes within reach of the human being, who in turn can
acquire something divine. And this fact is, to some extent, still in connection
with the Vedic world.
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8.5 Abhiinas: The Vedic Background of the Buddhist Use
of the Term ‘Divine’

On the basis of the formulation of some of the Buddhist abhififias, it is possible
to detect both change and continuity with Vedic thought.*®® In this regard,
it is interesting to consider the ‘element of the divine ear’ (dibbasotadhatu)
and the ‘divine eye’ (dibbacakkhu) mentioned within the abhinfia called the
‘knowledge of the fall and rise of beings’ (cutupapataniana). The point of
interest is the Pali adjective dibba (Sanskrit: divya or daiva), which means
‘divine’ and allows one to discover a certain connection with the Upanisads
and Vedic texts. In the Buddhist passage the divine eye was developed
through the action of the mind (see below § 9.2), and it is also possible in a
passage of the Chandogyopanisad (8.12.5) to detect a connection between
the divine eye and the mind:

Then, one who understands: “Considering this”, which is the self; the
mind is his divine (daiva) eye. This, indeed, enjoys - seeing with the mind,
with the divine eye - these desires (kama), which are in the world of
brahman.*8

In other Upanisadic passages it is possible to find that the adjective ‘divine’,
connected with some faculties, produces marvellous results, such as in the
Brhadaranyakopanisad (1.5.18-20):

From fire and earth, divine (daivi) speech enters him. This very divine
speech by which whatever one says, it happens.

From sky and sun, divine mind enters him. This very divine mind by
which one becomes one who has happiness and therefore does not suffer.

From waters and moon, divine breath enters him. This very divine breath,
which moving or resting, does not waver nor receives harm.!82

It is also attested that a natural manifestation, namely the thunder, could
be considered a divine voice, most likely the voice of the sky (div/dyu) which
is divine (daivi):

Just this, the divine voice, the Thunder, repeats: “Da! Da! Da!”. Be tamed
(damyata)! Donate (datta)! Be compassionate (dayadhvam)! One should
yearn for the same triad: self-control (dama), donation (dana), compassion
(daya).*®

180 This paragraph is based on my previous work, see De Notariis 2019a, 245-50.

181 atha yo vededam manvaniti sa atma | mano ‘sya daivam caksuh | sa va esa etena daivena
caksusa manasaitan kaman pasyan ramate ya ete brahmaloke (CU 8.12.5).

182 prthivyai cainam agnes ca daivi vag avisati | sa vai daivi vag yaya yad yad eva vadati tat
tad bhavati || divas cainam adityac ca daivam mana avisati | tad vai daivam mano yenanandy eva
bhavaty atho na socati || adbhyas cainam candramasas ca daivah prana avisati | sa vai daivah
prano yah samcarams casamcarams ca na vyathate ‘tho na risyati (BU 1.5.18-20).

183 tad etad evaisa daivi vag anuvadati stanayitnur da da da iti | damyata datta dayadhvam iti |
tad etat trayam Siksed damam danam dayam iti (BU 5.2.3). I suspect that this Upanisadic passage
is echoed in the Dighanikaya: tinnam kho me idam kammanam phalam, tinnam kammanam
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These examples make clear that although the higher knowledges (abhififia)
are extraordinary capacities more properly Buddhist, their exposition is, in
some ways, still in connection with the late Vedic thought. Furthermore, it
would be possible to state that the sensory faculties were connected with
the terms ‘deva’ and ‘devata’ because of the Vedic tendency to establish
analogies and connections between different realms of existence. From the
time of the Rgveda, as attested for instance by the very famous Purusasukta
(RV 10.90), the Indian tradition established correspondences between
human body and cosmos, which are respectively the microcosm and the
macrocosm. Regarding these kinds of correspondences already present in
the Rgveda (although not systematically worked out as in later texts), the
mundane or microcosmic level is called adhyatma, whereas the cosmic one
is adhidevata or adhidaiva and the level of sacrifice is adhiyajiia (Jamison,
Brereton 2014, 23-4). Such correspondences were often called bandhu
‘bond’, and they were also of great importance for later Vedic texts, such as
Brahmanas and Upanisads.!®* It is possible to find a good example of how
these correspondences work at the very beginning of the Aitareyopanisad.
The account starts with the creation of the worlds by the self (atman),
who was alone in the beginning. Thereafter, he created a man (purusa)*®s
and this creation is reported as the creation of the bodily parts, to which
functions and cosmic divinities correspond. The creation of the bodily parts
begins after he had extracted the man from the waters,*® made him solid
(amturchayat) and instilled heat into him (abhyatapat).*®” The first part of the
body to be listed was the mouth, from which speech and fire came out: “the
mouth (mukha) hatched like an egg, from the mouth [came out] the speech
(vac), from the speech [came out] the fire (agni)” (mukham nirabhidyata
yathandam mukhad vag vaco ‘gnih; AU 1.1.4). So, a bodily part (mukha, ‘the
mouth’) is associated with a function (vac, ‘speech’), and with a divinity (agni,
‘fire’). This schema is repeated for other parts of the body, functions, and
deities, resulting in the following correspondences (AU 1.1.4):

vipako, yenaham etarahi evam mahiddhiko evam mahanubhavo, seyyathidam danassa damassa
samyamassa (D II 186).

184 In this regard, see Gonda 1965; Olivelle 1998, 24; Smith 1998, 78-81; for a list of other
terms used to indicate connections, see Smith 1998, 78, n. 134.

185 With the word ‘man’, the male of human species to which the word purusa refers to in Vedic
contexts is meant (for more information, see Killingley 2006, 80). In this context, this translation
is incontrovertible since among the created bodily parts there will be also the penis (Sisna).

186 Since udbhya ‘from out of these’ is an ablative plural, Connolly wrote that “the purusa
was derived from all the worlds created by the self and not just from the waters” (1997, 32).
However, it should be highlighted that ‘waters’ is also plural, so it seems that the text allows
more than one interpretation.

187 so ‘dbhya eva purusam samuddhrtyamurcchayat || tam abhyatapat (AU 1.1.3-4).

Maestri, testi e fonti d’Oriente | Masters, Texts and Sources of the East 6 222
Extraordinary Capacities in the Buddhist Path of Liberation, 165-228



De Notariis

8« Abhifina
mouth nostrils eyes ears skin heart navel penis
(mukha)  (nasika) (aksi) (karna) (tvac) (hrdaya) (nabhi) ($isna)
v v v v v v v v
speech breath sight hearing body-hair mind dlbgrizttll\qle semen
(vac) (prana) (caksus) (Srotra) (loman) (manas) (apdna)* (retas)
v v v v v v v v
plants
fire wind sun directions (osadhi) moon death waters
(agni) (vayu) (aditya) (dis) and trees (candramas) (mrtyu) (ap)
(vanaspati)

Figure 8.3 CorrespondencesintheAitareyopanisad. For the translation of the term apana in this context, see Brown
1919, 109; Connolly 1997, 32; Pelissero 1998, 107. Anyway, it should be specified that the translation of apanais a
contentiousissue

Fire, wind, sun, directions, plants and trees, moon, death, and waters are
named ‘deities’ in the Aitareyopanisad, i.e. devata.*®® These deities, once they
were created, after having sprung from the primordial purusa, plummeted
into a great chaotic mass of water (arnava) and so they requested: “identify
for us a dwelling in which once established we can eat food”.*® A cow and a
horse were offered to these deities, but they were deemed inadequate abodes.
Thereafter, a man (purusa) was offered, which meets the expectations and
any deity, after having become the respective faculty, enters in its physical
locus within the body. For instance, “the fire, after having become speech,
enters the mouth”.*®® Accounts, just like the one described in the above
exposition of the Aitareyopanisad (1.1-2), show that there is something
divine behind the activity of the physical organs according to the Vedic
thought. A divine and cosmic power underlies the normal functioning of
the human body and a series of correspondences aim to identify at which
part of the human body a certain divinity is allocated and which function
it performs.2?* It is worth noting the strongly established idea that, among
the faculties, the mind (manas) is regarded as divine. Therefore, besides
the aforementioned passage in the Brhadaranyakopanisad (1.5.19), in which
a mind that is divine appears (e.g. daivam mano), as early as the Rgveda
there occurs a mind which is divine: kaviyamanah ka iha pra vocad devam

188 ta eta devatah srsta (AU 1.2.1).
189 ayatanam nah prajanthi | yasmin pratisthita annam adama (AU 1.2.1).

190 agnir vag bhutva mukham pravisat (AU 1.2.4). Connolly (1997, 32) seems to consider as
devata also the functions such as speech (vac), breath (prana), etc. However, the subject that
enters into the dwelling is devatd, understood as the deity transformed into the faculty. In this
regard, it is written that “[the atman] said to them [td(h) = devatal: ‘enter in your respective
dwelling!"” (ta abravid yathayatanam pravisateti; AU 1.2.3) and so the one which enters (pra-vvis)
is the deity (e.g. fire, i.e. the devata), after having become the faculty (e.g. speech).

191 Thereare, in the Upanisads, many other lists of faculties with respective deities that differ
from the list in the Aitareyopanisad taken into account in terms of faculties, functions, deities
and the correspondence between these. However, the underlying thought is the same. More
Upanisadic lists, with a particular reference to pentads and their relationship with Samkhya,
have been analysed by Killingley (2006).
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manah kuto adhi prajatam (RV 1.164.18).*°*2 The mind is even called in the
late Prasnopanisad the supreme deity and is the place in which the other
faculties are grouped together during the sleep.**® It is this deity (deva) who
experiences dreams.

In Buddhism, the sensory faculties are connected with a divine sphere
(dibba) only when the aim is to indicate that they are able to operate beyond
the normal physical boundaries. A connection with a power able to affect
and interact with the universe is maintained by the mind and, therefore,
extraordinary capacities such as iddhis and abhifinds are developed only
after a mental purification and cultivation.!®* In this regard, it could be
useful to highlight that the canonical Buddhist texts might represent an
initial stage in the process of departure from the Vedic understanding of the
sensory faculties. This process culminates in the late Theravada exegesis,
which developed a mechanistic explanation of the sensory faculty process
(in this case the process of seeing), which does not leave any room for the
idea that the sensory process is still in connection with cosmic powers or
divinities:

When the thought “I will look ahead!” arises, together with this same
thought the wind element (vayo-dhatu) caused by the thought, which
generates the information (vifiiatti),**s arises. Thus, through the diffusion
of the wind element due to the action of the thought, the lower eyelid sinks
down and the upper eyelid jumps up; there is not anyone who opens it
through a mechanism. Then the eye-consciousness, which performs the
function of seeing, arises. This is the discernment that here is called ‘Full
comprehension through non-delusion’ (asammohasampajafnna).*#®

It is as if the mental thought generates the electric impulse (vayodhatu),*”
which causes the eye to open through the eyelid shift and, after that, the
sight consciousness arises and allows the individual to see.

192 Jamison and Brereton translate this passage as follows: “Showing himself to be a poet, who
will proclaim this here: from whence has divine thought been born?” (2014, 356). This kind of
reference also appears within other Vedic texts, such as the Atharvaveda and Vajasaneyisamhita
(i.e. AV 1.1.2 and VS 34.1), see Wijesekera [1944] 1994, 155-6.

193 “[The faculties] all converge in the mind, which is the supreme deity” (evam ha vai tat
sarvam pare deve manasy ekibhavati; (PU 4.2).

194 This is expressed by the following stock passage: “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 to the variety of iddhis” (so evam
samabhite citte parisuddhe pariyodate anangane vigatupakkilese mudu-bhute kammaniye thite
anejjappatte iddhi-vidhaya cittam abhiniharati abhininnameti. so aneka-vihitam iddhividham
paccanubhoti; D I 78). This will be discussed below at § 9.2.

195 On the concept of ‘vififiatti’, see Harvey 1993, 34-5 and Karunadasa 2010, 189-98 who
translates it as ‘intimation’.

196 alokessami ti pana citte uppajjamane ten’ eva cittena saddhim citta-samutthana vayo-
dhatu vififattim janayamana uppajjati. iti citta-kiriya-vayo-dhatu-vippharavasen’ eva hetthimam
akkhi-dalam adho sidati, uparimam uddham langheti. koci yantakena vicaranto [Be vivaranto]
nama n’ atthi. tato cakkhu-vifindnam dassana-kiccam sadhentam uppajjati ti evam pajananam
pan’ ettha asammoha-sampajafifiam nama (Sv 1 194); I emended vayo-dhatu-vifiiiattim with vayo-
dhatu vinfattim on the basis of the parallel passages in Ps I 262; Spk III 191; Vibh-a 356; and I
translated Be vivaranto in place of Ee vicaranto.

197 See Harvey 1993, 35, for the comparison of vayodhatu with the modern concept of electrical
discharge in the nerves. See also Killingley 2006, 103, endnote 15, who interprets vayu as a kind
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So, it was noted that in Buddhism some faculties (seeing, hearing) may
become divine if the mind is properly trained. This would seem a residue of
the Vedic conception of the human being in its relationship with the cosmos.
Thus, since an old correlation between physical body parts, functions and
deities is well attested in the Upanisads, the emerging tendency towards
the new development occurring in Buddhism could be traced back to the
Upanisadic texts, in which the adjective ‘divine’ is attributed to some
faculties when they perform a particular function beyond the normal human
reach, or even non-human (e.g. BU 1.5.18: “divine speech is that which makes
whatever one says happen”, or when the voice of a thunder is called divine,
i.e. BU 5.2.3). Therefore, the Buddhist use of the term ‘divine’ (dibba) to
indicate extraordinary sensory faculties did not come out of the blue but
was instead in connection with ideas circulating in the ancient India cultural
milieu.

o

8.6 Conclusion on the Abhifnnas

The exegetic elaboration of the abhinrfias is less systematic when compared
with the treatment of the iddhividha. Each higher knowledge requires
its own method; despite this, we cannot neglect the presence of some
similarities. Among the most meaningful ones, there is the fact that
the most significant parts of the abhififids were also analysed from the
perspective of the consciousness process doctrine by the Visuddhimagga
(except the cetopariyafiana which received this kind of exegesis in the
Visuddhimagga-mahatika). A similar kind of exegesis is significantly absent
in the *Vimuttimagga, despite that its exegesis has often had a structure
similar to the one adopted by the later Visuddhimagga. I believe the absence
is meaningful because on some occasions the *Vimuttimagga makes use of
the Abhidhamma categories in its analysis of the manomayakaya, iddhividha
and other abhinifias,*®® and also exhibits awareness of the existence of the
consciousness process doctrine. The great absentee could be either due
to voluntary omission by the *Vimuttimagga’s redactor, or to the fact that
the consciousness process doctrine was not yet a fully developed and/or
a widespread doctrine worthy of being applied to topics other than the
sensory perception.?®

of shock, the motion or the kinetic energy. The quality of ‘motion’ was actually represented by
vayo in early Buddhist analysis of material phenomena, in this regard see Analayo 2021c, 216
and Analayo et al. 2022, 2705.

198 Here, I am especially referring to the types of objects that the mind involved in the
execution of the extraordinary capacities can have. The idea behind it is that an episode of citta
must have an object (arammana). Objects are of different types and can be classified according to
certain sets of categories. Taking the dibbasotadhatu as an example, we find that: “the knowledge
of the divine element of ear occurs with reference to four objects: limited, present, internal,
external” (dibbasotadhatufianam paritta-paccuppanna-ajjhatta-bahiddharammana-vasena cattsu
arammanesu pavattati; Vism 430). We find this kind of exegesis concerning the dibbasotadhatu,
cetopariyafiana, pubbenivasanussatifiana, and cuttpapatanana at Vism 429-35, and concerning
the vipassananana (= fianadassana, Sv 1 220), manomayanana, and asavakkhayanana at Sv 1
227. The *Vimuttimagga provides a similar kind of exegesis at the end of each treatment of
the extraordinary capacities. There are some differences between the categories listed in the
*Vimuttimagga and Visuddhimagga, in this regard see Bapat 1937, 86-91. Probably, the earliest
Abhidhamma explanation of these categories is found in Dhs 185-ff.

199 On the history of the consciousness process, see De Notariis forthcoming-a.
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Having gathered the major textual references for each abhififia, further
attention has been paid to the comparison of the accounts, with a particular
focus on the process used to develop each higher knowledge. Here, I will
only report some noteworthy results, and for their full expositions I will
refer to the paragraphs which follow the presentation of the textual sources
for each abhifna.

The first abhinina considered, the dibbasotadhatu, reveals to have received
an exegesis that is, somewhat, similar to that received by the first iddhividha
(eko pi hutva bahudha hoti, bahudha pi hutva eko hoti; cf. § 7.4.4). In fact, the
simple explanation of the Patisambhidamagga is expanded in later texts, and
the presence of the stage of entering into and emerging from the jhana in the
Visuddhimagga can be explained in light of the similar account occurring in
the *Vimuttimagga. In the case of the dibbasotadhatu, the abhififia seems to
be an extension of the jhana’s effects. Similarly, the exegesis on the power of
the multiplication of the body seems to suggest that the meditator goes to a
higher cosmological level, which makes the desired miraculous performance
possible, and brings back to reality the magical power of this heavenly area
of the cosmos. The meditator, going to the fourth jhana, which according to
the Buddhist worldview equates divine regions of the cosmos, comes back
bringing with him a divine ear, which is also the ear of the gods.?°°

The cetopariyanana, according to the *Vimuttimagga and Visuddhimagga,
is developed through a method that involves the use of the dibbacakkhu. The
Patisambhidamagga, remarkably, does not provide any method to develop
this kind of abhififia. The textual sources have highlighted how the subtle-
physiology and the actual natural physiology are involved in the exegesis
of this abhififia. The physical heart is the dwelling place of the mind. The
description of the heart having the shape of a lotus resembles the Upanisadic
heart which, however, is the dwelling place of the atman.?** The mind can
affect the colour of the blood inside the heart, this can be seen through
the dibbacakkhu and it is therefore possible to understand the changing
of the mind thanks to the changing in colour of the blood. The use of the
dibbacakkhu may be due to some other canonical accounts in which the
telepathy seems to involve a sort of sensory experience (viz. either natural
or supernatural hearing or sight).

The pubbenivasanussatifana has different development methods. In the
Patisambhidamagga, the method involves the attention on the dependent
origination (paticcasamuppadamanasikara). In the *Vimuttimagga and
Visuddhimagga, instead, the method involves a recollection from the present
moment until the moment of the (re-)birth in the present existence. The
meditator should try to pass from the moment of the birth to the moment
of the death occurred in the previous existence. Particular attention
has been paid to the two ways of remembering in the Visuddhimagga
(viz. khandhapatipati and cutipatisandhi), wondering whether they were
already formulated in the *Vimuttimagga. There are some hints about their
presence, but it is difficult to establish a definitive answer. These two ways of
remembering may be an exegetical device to establish distinctions between

200 devanam hi [...] dibbappasadasotadhatu hoti (Vism 407).

201 E.g. esa ma atmantarhrdaye (CU 3.14.3). Notably, this atman in the Chandogyopanisad is
made of mind (manomaya).
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the various practitioners, especially between the Buddhist ones and the
followers of other schools.

The cutipapataniana was subjected to a longer analysis when
compared with the other abhififiags. The exegetic equivalence between
the cutiipapatafiana and dibbacakkhu has been analysed, suggesting that
the use of the term ‘dibbacakkhu’ to designate the cutupapatafiana is a
metonymic use. Therefore, a comparison with the Vedic texts has been made.
This comparison highlighted some similarities between the Upanisadic
accounts involving the oneiric state and the cuttpapataniana, especially
the involvement of the karmic theory, the action of seeing, the movement
in higher or lower conditions. Some of these elements would corroborate
the importance of the name ‘cuttpapatanana’, which conveys, better than
dibbacakkhu, the meaning of an observation of beings’ movement up and
down in the cosmos through the action of kamma. Moreover, a further
analysis showed that accounts involving the method to develop the divine
eye seem to suggest that something was lost in the instructions, namely that
one of the first steps to develop the divine eye consisted of paying attention
to the physical forms inside the own body. Finally, an inconsistency in the
exegetical sources has been noted concerning the range of action of the
divine eye.

A final glance into the Vedic texts highlighted similarities and differences
of the use of the term ‘divine’ (Pali: dibba; Sanskrit: divya/daiva) in both
Buddhist and Upanisadic texts. The term ‘divine’ is used to designate
two enhanced sensory faculties: the divine ear (dibbasota) and the divine
eye (dibbacakkhu). It appears that this use of ‘divine’ is still in some ways
connected with the Vedic one, but certainly shows a development (which was
already beginning in the Upanisads) according to which a faculty is called
‘divine’ when it performs a function in a way that is beyond its typical use.
Within the Vedic thought, all faculties are connected with a divine power,
whereas in Buddhism it seems that this connection with a power which
is able to affect the reality was maintained only by the mind, which, we
might argue, once purified, can improve the range of action of the normal
faculties (i.e. seeing and hearing). The later Theravada exegesis has indeed
developed a mechanistic explanation in order to explain the sensory process
(e.g. the process of seeing), showing that there was a trend of a progressive
abandonment of the idea that there is a magical or divine power behind the
functioning of the senses (and other faculties), at least in their ordinary
functioning. Nonetheless, divine senses were retained in Buddhism, and in
the next chapter we will show their possible significance and implication.
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