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Extraordinary Capacities in the Buddhist Path of Liberation
A Diachronic Study Based on the Theravada Sources

Bryan De Notariis

Abstract

This book, based on the Author’s doctoral dissertation, is a diachronic study on the final
stages of the Buddhist path of liberation occurring in the Samafifiaphalasutta (D 2). These
final stages of the path involve the development of extraordinary capacities, namely: the
creation of a ‘body made of mind’ (manomayakaya), the capability to perform many kinds of
psychophysical power (iddhividhd), and the achievement of higher knowledges (abhiAfia). The
latter consists of the element of the divine ear (dibbasotadhatu); knowledge by comprehension
of the minds of others (cetopariyafiana); knowledge of the recollection of former existences
(pubbenivasanussatifidna); knowledge of the fall and rise of beings (cutipapatafigna); and,
knowledge of extinction of the influxes (asavakkhayafigna). This work will disclose the old
context of these stages in the Pali literature of the Theravada Buddhist tradition aided by the
evidence provided through the Vedic texts. Furthermore, the research addresses the Theravada
exegetical analysis of these stages which provides not only further insight into the topic, but
also reveals how a Buddhist tradition developed some ideas over time. By focusing on the
extraordinary capacities, the book tries to decipher their significance within the Buddhist path
of liberation. At the same time, it highlights how these concepts have developed within the
Pali literature from their canonical exposition to their commentarial explanation. Indeed, an
enhanced comprehension of the Pali exegesis forms part of the study.

Keywords Theravada Buddhism. Pali. Meditation. Manomaya-kaya. Iddhi. Abhififa. Veda.
Upanisad. Abhidhamma. Atthakatha.
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“There are only two ways to live your life.

One s as though nothing is a miracle.

The other is as though everything is a miracle”
Albert Einstein

“The aim is to balance the terror of being alive
with the wonder of being alive”
Carlos Castaneda

“The Warrior of the Light is a believer.
Because he believes in miracles, miracles begin to happen”
Paulo Coelho

“Amiracle is not the breaking of physical laws,
but rather represents laws which are incomprehensible to us”
Georges |. Gurdjieff
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. Introduction

Index 1.1 Gaps in the Prior Research and the Need for a Different Approach. - 1.2 The
Contribution the Book Makes to the Present State of our Knowledge. - 1.3 Methodological
Reflections. - 1.4 Outline of the Intervening Chapters.

This book is not only a study of some aspects of the Buddhist path of
liberation as presented in the Theravada sources, but also a study of some
of these sources. The first aim is to enrich our knowledge concerning the
final stages of an important early summary of the path, namely the creation
of a special ‘body made of mind’ (manomayakaya),* the capability to perform
many kinds of psychophysical power (iddhividha),> and the achievement of
higher knowledges (abhififia), consisting of the following forms of knowledge:

1 For practical reasons, when I am not referring to a particular passage, I will often use the
compound ‘manomayakdya’, which is mainly used within post-canonical texts (see, for instance,
Mp I 209). The tendency within the canonical texts is to not unify the terms ‘manomaya’ and
‘kdya’ in a single compound (e.g. manomayam kayam; D 177).

2 Inthisbook, I am using the unorthodox form iddhividhd, since it is not clear if the stemmatic
form is iddhividha (masculine/neuter) or iddhividha (feminine) given that the compound is often
declined according to cases which could support both readings. This is the case, for example,
of iddhividham, which could grammatically be the singular accusative case of the masculine,
feminine, and neuter, or also iddhividhaya, which could be a masculine singular dative or also a
feminine singular instrumental, ablative, genitive, or locative (at least, it is possible to exclude
the neuter). At other times, the texts seem to have chosen a specific stemmatic form, however
there is not a complete consistency within the Tipitaka. For Instance, the alternative reading
iddhividhayo in D III 112 (see note 1 within the work) could grammatically be only a feminine
plural nominative or accusative, just like the form iddhividhasu (D III 112-13) could only be a
feminine declined in the plural locative. However, other evidences provide a completely opposite
interpretation, such as the compound iddhividhaiana (e.g. Tikap II 166; Patis I 111), which seems
to support iddhividha as the correct reading and is corroborated by other passages that include
the wording iddhividhe fianam (e.g. Patis I 111; Vibh 334), in which iddhividha is declined in the
masculine/neuter locative singular (grammatically, it could also be a feminine vocative singular,
but it would not fit the context at all).

c@ Maestri, testi e fonti d’Oriente LMasters, Texts and Sources of the East 6
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the element of the divine ear (dibbasotadhatu); knowledge by comprehension
of the minds of others (cetopariyanana); knowledge of recollection of former
existences (pubbenivasanussatifiana); and, knowledge of the fall and rise
of beings (cutiipapatanana).® All these extraordinary capacities occur in
a version of the Buddhist path of liberation adopted by the majority of the
suttas (discourses) in the Silakkhandhavagga (The Division with the Sections
on Morality), the first section in the Dighanikaya (The Collection of Long
[Discourses]). In the Pali texts of the Theravada tradition, the full exposition
of the path is only presented in the Samarninaphalasutta (The Discourse on
the Fruits of the Ascetic Life; D 2) and it is abbreviated in the following
suttas. The version of the path provided by the Samarnfaphalasutta is the
canonical context considered in the present book. A proper understanding
and appreciation of the raison d’étre of these extraordinary capacities within
the path is still a desideratum and, therefore, a worthwhile topic to delve
into. The second aim is to understand how these concepts developed within
the Pali literature from their canonical exposition to their commentarial
explanation. Commentaries, indeed, would form part of the third aim,
namely, to improve our knowledge concerning the Pali commentarial
literature, a topic that is relatively young compared to the study of the
canonical literature.

In the pursuit of these aims, the sources considered cover a wide period
of time - over one thousand years. The ultimate limit is the actual Pali
commentarial literature that is from the V century AD onwards,* whereas
the oldest sources are the Vedic texts, whose dating is a notoriously debated
matter. For the scope of the present book, the Vedic texts aim to provide
evidence for part of the Buddhist ideological and speculative background.
Most of them, indeed, most likely predate the period in which the historical
Buddha was preaching, namely approximately the V century BC.? This wide
time span forced me to be selective, but - and although I cannot claim to
have been exhaustive - I am confident that a good deal of relevant material
on the analysed topics has been considered. Therefore, this book is, at least,
1) a starting point for the study of the manomayakaya, iddhividha, and the
other abhififias, with particular reference to their relevance in the canonical
Buddhist path and their diachronic developments; 2) an exploratory study on
the ways in which the Pali commentarial literature (and more broadly the
Theravada Buddhist exegesis) works; and, 3) incidentally, an assessment (or
sometimes a reassessment) of the importance of some sources for the study
of Indian Buddhism, in particular the Theravada tradition, such as the Vedic
texts and the *Vimuttimagga (Jiétué dao lun fi#fiid; T 1648).

It might seem, prima facie, an overambitious task to write a book
concerning two arguments (viz. extraordinary capacities and commentaries/
exegesis) that may seem to require two discrete dissertations. On the one

3 As discussed below, the last abhifiia which concerns the knowledge of extinction of the
noxious influxes (asavakkhayanana) is not part of the present study.

4 The V century AD could be the safest dating if Toshiichi Endo (2014, 106-9) is right in
assuming 428-429 AD as the possible date of composition of the Visuddhimagga, the vanguard
of the Pali commentaries.

5 There is no scholarly consensus concerning the precise dates of the Buddha, although, in
the words of Rupert Gethin: “a detailed examination of all the available data and arguments
by scholars in recent years has resulted in a general tendency to bring the date of the Buddha
considerably forward and place his death much nearer 400 BCE than 500 BCE.” (1998, 14). Gethin
is most likely referring to the contributions gathered in Bechert 1991-92.
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hand, they actually deserve studies exclusively devoted to them individually.
On the other hand, sometimes different topics are related to each other
in ways that do not allow a separate treatment; and this seems to be the
case. To be more specific, we may note that one who wishes to approach
the study of Buddhist extraordinary capacities in a diachronic way cannot
afford to not know how the commentarial literature and, broadly speaking,
the exegesis works and has developed over time. However, the study of
the Pali commentarial literature is still in its earliest days and thus we
still lack a standard approach to such literature. Approaching the problem
from a different angle, we may note that one interested in the study of
the commentarial literature may face the problem that commentaries are
commentaries on something. To put it in other words, it is fair to assume
that in the study of the commentarial literature, some other Buddhist topics
would inevitably be involved, and usually when one spends a plenty of time
on a topic there is an actual possibility that new insights into that topic
may arise. This is especially true when the topic at stake is a neglected
one. Therefore, this book is the result of synergic efforts to combine two
studies that are interconnected. In general terms, the work attempts to
answer the following questions: what picture of the Buddhist extraordinary
capacities would emerge if we would study them with a diachronic approach?
In doing this, what we can infer from the ways the commentaries provide
the exegeses?

1.1 Gaps in the Prior Research and the Need for a Different
Approach

The main reason to study the final stages involving the achievement of
extraordinary capacities in the Buddhist path of liberation is that previous
studies on the same Buddhist path have focused on other former stages
(a detailed discussion is provided below in Chapter 2), overlooking the
final ones. However, this book does not merely aim to fill a gap in existing
studies but, in some respects, is a study entirely of its own. The former
studies on this long and stereotyped Buddhist path of liberation were almost
exclusively based on the study of the Pali Samafifnaphalasutta (= Sanskrit:
Sramanyaphalasttra) and parallel versions in other languages (such as
Sanskrit, Chinese, Tibetan and Gandhari) belonging to other Buddhist
traditions, rather than Theravada. Thus, they were synchronic studies, giving
pre-eminence to the comparison of parallel versions of the path treated as
almost contemporary testimonies (notwithstanding some translations are
late, they were presumably based on older and early versions), whereas this
book opted for a diachronic approach and, therefore, aims to trace a line of
development in a specific tradition: that of Theravada.® Subsequently, it was
not possible to follow a beaten path in pursuit of this research.

Generally speaking, the manomayakdya, iddhividhd, and the other
abhinfias received less systematic treatments if compared with other
Buddhist doctrinal ideas (one can consider, for example, the incalculable

6 The use of the term Theravada has been debated at length. In this regard, there are the
recent worthy works of Gethin (2012) and Analayo (2013; 2023a, 459-95). I use this term to gather
under the same umbrella the tradition of the Pali texts, both canonical and commentarial, and
that represented by the Chinese *Vimuttimagga (Jiétué dao lun fi#itiEsw; T 1648).
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number of studies either on or that mention the four noble truths). This
is due to some historical reasons. Modern scholars in the late XIX and
early XX century engaged the task of recovering the historical Buddha’
and the original Buddhism. It is reasonable to assume that these two tasks
were strictly connected to each other. If there was a historical figure that
really preached in ancient India, there should also be an original and
historical message or doctrine that was preached. However, the search for
a historical figure behind the character of the Buddha led scholars to deprive
Buddhism of its mythological and supernatural features. The euhemeristic
assumption that a historical truth acquired mythological features over time
was inspired by the textual method used in the quest to find the historical
Jesus.® If the discarding of fabulous material may seem quite reasonable
in the task of outlining a historical biography, it is not necessarily so in
outlining a doctrine or a thought. The Buddha, as a historical figure,
lived in a historical context and period in which myths and beliefs in the
supernatural proliferated. Therefore, the fact that some of them flowed into
the Buddha’s doctrine is not unreasonable but rather is coherent with the
naturalistic fact that individuals are affected by their historical period and
society. Notwithstanding what now might seem reasonable, the scholars
that centuries ago engaged the modern study of Buddhism extended the
demythologising trend applied to the study of the historical Buddha to its
original teachings and ideas. Therefore, the renowned scholar Louis de La
Vallée Poussin wrote that “[i]f we rightly understand the real character of
Buddhism, what Buddhism ought to be according to its cardinal tenets, there
is no possible connexion between Buddhism and magic”, he later noted that
“*historic Buddhism’ is not, in every respect what Buddhism ought to be”
(1908, 255). The latter phrase he wrote aimed to introduce the concept of
rddhi (Sanskrit; Pali: iddhi), namely “‘superhuman’ activities, which to some
extent would be understood by Europeans as magical, and which are ‘very
good Buddhism'” (1908, 255). Louis de La Vallée Poussin acknowledges the
practice of iddhis as an actual part of the Buddhist tradition, but at the
same time he somehow sees it as not conforming to the Buddhist final goal.®
Regarding de La Vallée Poussin, it seems that in this case he constructed
the Buddhist identity in opposition to the Vedic or Hindu one which was
supposed to have a strong magical and supernatural nature.'® Therefore,
despite notable exceptions, the general trend that became established was

7 The Buddha'’s historicity is a topic that has recently received scholarly attention. In this
regard, see Drewes 2017; 2023a; 2023b; Levman 2019; Wynne 2019; von Hiniiber 2019; 2023.

8 “Earlier scholars had considered the legendary elements as an addition to a basis of historical
facts; once freed from these legendary elements, the historical truth about the Buddha would
become clear. It was usual to apply this method - called the subtraction method by La Vallée
Poussin - before Senart’s time and also after him. It was the same method of historical criticism
that was developed by New Testament scholars for studying the life of Jesus” (de Jong 1997, 28).

9 “The only aim of the Buddhist monk is ‘nirvana to be attained in this life,” [...] All the
machinery of intellectual and moral life is organized with a view to this” (La Vallée Poussin
1908, 255).

10 We can deduce that from passages like: “[a] fortiori, in contrast with Vedism and
Brahmanism, Buddhism ignores all the magical theories connected with sacrifice, worship, or
asceticism as a means of salvation. As for as every-day or trivial magic is concerned, its efficiency
is acknowledged, but Buddhists are strictly forbidden to practise it” (1908, 255) and also “[w]
hatever precautions the Order took to avoid all paganism and superstition, there is, nevertheless,
a Buddhist magic. It was impossible to guard against Hindu infiltrations” (1908, 257).
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that of neglecting these kinds of topic.'* We can see a confirmation of this
trend in Edward Conze’s complaints, such as when he wrote that:

There is so much that is eminently rational in Buddhism that the
importance of the occult in it has often been underestimated, especially
by modern European authors. (Conze 1953, 103)*?

The fact that the study of what can be considered magical, mythological,
supernatural, etc., was a neglected issue for a long period of time is a fact
shared with the broader field of studies on Indian religions, in particular
with the study of Yoga or, more broadly speaking, yogic practices and
attainments.*® In a miscellany volume edited by Knut A. Jacobsen, entitled
Yoga Powers: Extraordinary Capacities Attained Through Meditation and
Concentration (Leiden; Boston: Brill, 2012), it is stated in the very first page
of the introduction that:

This book is about a neglected topic in the research on yoga and South
Asian meditation traditions: the yoga powers, the extraordinary capacities
that, according to many South Asian religious traditions, are gained by
the yoga practice of meditation and concentration. (Jacobsen 2012, 1)

In this book which aimed to fill a gap in the study of Indian religions, there is
also a chapter written by Bradley S. Clough entitled The Cultivation of Yogic
Powers in the Pali Path Manuals of Theravada Buddhism (= Clough 2012),
in which the Buddhist extraordinary capacities are described drawing on
material from the exegetical literature. Clough uses the same main sources
adopted by the present dissertation, but does so following an antithetical
approach, namely a synchronic one. Instead of paying attention to the
differences between the accounts, he preferred to consider the similarities
in order to write a descriptive survey for each individual power, synthesising
the method to develop the power (mostly, and sometimes exclusively, drawing
material from the Visuddhimagga) and implicitly assuming the existence of
an ‘archetypical’ set of instructions, which is reflected in different ways by
the sources. This approach can be useful to obtain an initial and superficial
knowledge on the subject but hides the complexity behind the various layers
of exegetical literature. Despite similarities in the many accounts concerning
the same power, it is often not possible to reduce the exegesis to a single
model on the basis of the multiple different interpretations reported by the
exegetical literature. By way of example, in Clough'’s interpretation of the
iddhividha (2012, 79-87), the first power which concerns the multiplication
of the body (eko pi hutva bahudha hoti) is described in a handful of lines
(2012, 84), silently adjusting the Visuddhimagga’s exposition, which,
instead, is quite odd since it prescribes to enter in and go out from the

11 Remarkable exceptions are, for instance, Demiéville 1927; La Vallée Poussin 1931; Conze
1953; French 1977.

12 According to Luis O. Gémez (1977, 221), Edward Conze contributed positively to change
the academic orientation of the subject.

13 In this regard, see Jacobsen 2012, 12-16 and De Notariis 2019a, 229-31 (I reused some of
the arguments in the conclusion of the present work in § 10.1).
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meditative absorption (jhana) twice (see below § 7.4.4).** Another example
that shows the tendency to avoid problematic evidence is Clough’s treatment
referring to the Visuddhimagga’s account, avoiding to even mention the fact
that the Patisambhidamagga reports a completely different method (which
involves the paticcasamuppada ‘dependent origination’) to develop this
higher knowledge (see below § 8.3, and especially 8.3.3). These examples
also demonstrate the importance of how we look at the sources, especially
in the case of the exegesis, which, in the Pali commentarial literature above
all, displays a high degree of complexity.

The study of the Pali commentaries started later if compared with the
study of the canon, quite simply because they were published later.'® Their
nature and the related issues entailed in the study of Buddhism will be
discussed further in Chapter 5, where it is also highlighted that the study
of these commentaries was typically niche Japanese research.'® Here, it is
just worth noting that the commentarial literature is a quite tricky corpus
of texts, given that the final form that has come down to us belongs to the
V century AD, whereas the material it contains may be much older than
that period. Therefore, accentuating one characteristic or the other, the
commentarial literature can be conceived as either a necessary and early
source for the study of the canonical texts or, conversely, as a very late
material containing a late exegesis which has definitely lost memory of
the earlier historical context. In this book, we shall attempt to avoid either
of these two extremes. The commentaries will be conceived as they are,
namely a controversial collection of exegeses which might be potentially
very old, but whose actual dating is hard to establish. Then, how can we
study them, and how can we use them as a useful source for the study of the
extraordinary capacities? There is a valid answer for both questions, namely
we should observe how the commentaries ‘behave’ in providing the exegeses
and interpretations. This plain approach will allow us to gather data in
an unprejudiced way, drawing conclusions only after having compared the
exegeses with each other, searching for recurring patterns or possible
explanations for some given exegetical accounts.

Finally, it is worth mentioning that there is a widespread agreement
among scholars in considering the extraordinary capacities attained during
the Buddhist path of liberation as mere by-products or outcomes from the
meditative practice, some of them with a soteriological meaning at best. To
put it simply (I will deal more at length with this topic below in Chapter 2),
the last one, the asavakkhayariana (the knowledge of extinction of the noxious
influxes), is undoubtedly the most Buddhist since it involves the four noble
truths,'” whereas the pubbenivasanussatifiana and cuttipapatanana are often

14 In this regard, Clough writes: “[flirst is the ability to multiply (‘Having become one, he
becomes many..."). Taking the number of forms that one wishes to produce as the object of
concentration, one enters the fourth jhana, emerges, and resolves, ‘Let me become a hundred,’
for example” (2012, 84).

15 “By 1930 all five Nikaya were published and publication of the Atthakathas had begun”
(de Jong 1997, 27).

16 There are, of course, exceptions in more recent times, just as the studies of scholars such
as Lance Cousins, Aruna Gamage, Rupert Gethin, Oskar von Hintiber, and Petra Kieffer-Piilz,
to name but a few.

17 Concerning this abhiiifia, see the preliminary material gathered in Appendix 1.
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believed to be able to bring a knowledge with a soteriological significance.
The cetopariyafiana is less relevant from a soteriological perspective, but it
has often been highlighted that telepathy may help a teacher to understand
the mind of a pupil (or a prospective one; cf. § 2.1). The Buddha often read
the thoughts of other people to impart the most appropriate teaching
according to the mental inclinations of his interlocutor. The significance
and the importance of the dibbasotadhatu and the iddhividha are still more
doubtful, let alone those of the manomayakaya. In this regard, we still lack
an explanatory theory that can give a reason for the existence and the
significance of all these powers in the Buddhist path without overlooking,
neglecting or delegitimising some of them.

1.2 The Contribution the Book Makes to the Present State
of our Knowledge

This book is a study on the final stages in a version of the Buddhist path of
liberation shared by a major part of the suttas in the Silakkhandhavagga,
and takes into account canonical sources as well as exegetical ones. In
this regard, it aims to enrich our knowledge concerning some neglected
stages and highlights how the meditational powers were considered a
significant part of the path by the Theravada exegetes, something that has
been overlooked in many more recent studies. The book also argues that
there may be a possible significance of the manomayakaya, iddhividha, and
the other abhiffias within the Buddhist path. There seems to be, indeed,
an enhancement of the body, which is gradually divinised and freed
from the bounds of the matter. A divine body allows the performance of
extraordinary acts and feats, its senses - divinised as well - make possible
an increased and expanded knowledge that brings truths of soteriological
significance. Therefore, some of these findings have the potential to enrich
our understanding of Buddhism as a whole. The gnostic element, here, is not
a mere intellectual knowledge, but is a kind of knowledge that is personally
gained, direct and experiential. With this in mind, the meditational powers
would not only be mere meditative outcomes in the Buddhist path of
liberation, but effective means to attain liberation. This is a good example
of results that a detailed study of elements soft-pedalled by previous studies
can provide. This de-emphasis to which these materials have been subjected
has produced an imbalance in our understanding of Buddhism, which
has often been unrealistically interpreted as a set of ‘rational’ practices,
whereas, [ argue, there is a divine dimension that is directly involved in
pursuing the Buddhist soteriological goal.

In the pursuit of the analysis of the extraordinary capacities, the way
through which the commentaries provide the exegeses has been noticed.
Therefore, it seems that the commentaries were subjected to a process
which has been called the ‘interpretative accretion process’ (see § 7.4.4.1)
given that interpretations tend to accumulate over time, one upon the other,
integrating the old with the new. This process could potentially underline
many other commentarial accounts, but the analysis should be conducted on
a case-by-case basis. At least, the book provides a non-judgemental method,
a conceptual tool for using and understanding the commentarial literature
that can be applied further in the future to other topics. A close reading
of the commentarial accounts shows that it is also possible to propose
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some conjectures concerning the lost sources used to write the actual Pali
commentaries. This kind of work is necessarily speculative, but nonetheless
exciting and, perhaps, if conducted systematically, worthy and profitable.

Finally, the study is a first attempt to untangle the complexity behind the
exegetical accounts on the extraordinary capacities. It does it highlighting
both the differences and similarities in the expositions of the methods to
perform these meditative powers. In the case of the manomayakaya, its early
canonical connections with some Vedic texts (especially the Upanisads) have
been demonstrated, a fact that makes it even more evident that from the
Patisambhidamagga onwards there was a departure from the old canonical
context. The diachronic analysis, from the canon to the commentaries,
showed that Buddhaghosa’s interpretation of the term ‘karanda’ is untenable
from a philological point of view. In addition, a likely reason has been found
as to why he did it, and a possible source from which he borrowed the
textual passage he uses to justify his position. Therefore, this case study
demonstrates how it is both useful and necessary to apply a ‘philology of
ideas’ to the study of the Pali commentaries. This can shed new light not
only on the reliability of the Pali commentaries for the study of the early
canonical texts, but also on the topics at stake, such as the manomayakaya
in the present case. Similarly, the analysis of the iddhividha and the other
abhififias shows that each power requires such analysis on a case-by-case
basis. Incidentally, in its pursual of analysis of the meditational powers, this
book provides a useful collection of sources with some critical remarks on
the accounts provided by them.

1.3 Methodological Reflections

[TThe method one uses to try to find something out
must always depend on the particulars of the case

(Gombrich 2009, 92)

The method used in the present study has been, to some extent, flexible.
The reason is that it was almost impossible to maintain the same method for
everything; the sources themselves have driven this research in different
directions. However, there is something that has never been abandoned,
namely a diachronic approach. When referring to a ‘diachronic approach’
I mean the action of paying attention to the chronology of the sources,
even if it is only a relative one. This does not mean to blindly establish the
antiquity or modernity of ideas solely on the basis of the chronology of the
texts. Especially as the Pali commentaries warn us of this kind of approach.
As it has been highlighted by some scholars,*® the Pali commentaries on the
Abhidhamma may have accommodated material even more conservative
than the earlier commentaries written by Buddhaghosa. This does not mean
that a line of development is impossible to establish, but suggests that the
task is not properly linear. A diachronic approach can help us to not yield
to the temptation of assuming a sine tempore static tradition. The very fact
that the sources have a different chronology makes the differences in the
exposition a significant topic. The developments can, of course, be coherent

18 E.g. Cousins 1981, 38-9; 1992, 55-6; [2013/2014] 2015, 397-9 and Kim 1999, 10-12 (= 2023,
9-11).
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with the previous tradition, but are developments nonetheless, in the same
way that a new branch of a tree resembles the tree and the other branches,
but is nonetheless a new one.

We should also be cautious not to fall into the trap of the ‘reasonable
exegesis’. What I mean by this is that when a reader does not understand a
passage, they may often refer to the later exegesis to find a way to interpret
it. What this reader will often find is a reasonable reading. However, the
fact that an exegetical interpretation makes sense does not mean that it is
the right one. The commentators were not unprepared exegetes, but learned
monks of their time, probably among the most learned, if not the most; it is
therefore unsurprising that a reasonable interpretation can be found. These
learned monks, however, were not writing for a modern academic audience;
their task was to keep the Buddhist doctrine alive. If we treat the Buddhist
corpus of literature as a living organism, we can consider the commentarial
literature as a tool to keep the organism competitive in its environment. It
is the adaptive surface of the body of texts, malleable enough to react to the
external forces. The Pali Buddhist literature, indeed, as a living organism,
has a more fixed kernel, and the major changes are detected in the younger
strata, which would be the external part of a living body. If we consider the
animal kingdom, it can be determined that there are some inner structures
shared by many species which actually look very different from each other.
The spinal column, for instance, is shared by mammals, snakes, fishes,
birds, etc. Despite the outward differences among these animals, an inner
structure survives over time. We may also note that another inner structure
shared by animals is a ‘tube structure’. The tube, in the human species,
runs from the mouth to the anus. If we think about a very elementary form
of life, such as a worm, we should admit that even if it is without the spinal
column, the ‘tube structure’ still occurs. Equally, in Buddhist literature
there are some structures which are more resilient than others. Some of
them are, as highlighted by Rupert Gethin (1992), the matikas (lit. matrixes)
and some other lists that can provide an inner structure for a text. Other
parts of Buddhist literature which are quite fixed generally consist of some
formulaic expressions, which are often called pericopes (following biblical
scholarship). Taking the Samanfiaphalasutta as an example, we may note that
not only is the structure of the list of the Buddhist path of liberation quite
regular among various Buddhist traditions exemplified by the Chinese and
Sanskrit texts (Gethin 2020), but that the pericopes also show a high degree
of fixity. Therefore, a diachronic study that focuses solely on Theravada
sources aims to trace a line of development within a specific tradition.

Given the huge number of sources, it was necessary to narrow the
research field. Starting from the Samannaphalasutta, we studied its exegesis,
which in turn has its own exegesis and so on. To summarise, the exegetical
accounts which have over time gradually commented upon each other have
been chosen with the aim of following an exegetical line. There are many
reasons to justify this approach. First, we may note that this is the most
natural way to approach this kind of literature. If a reader is reading text X
and wants to know something more about the topic, they would then consult
text Y commenting on X. If text Y involves difficulties, they would check text
Z commenting on Y, and so on. It is less likely that the reader would instead
check every single existing text. In the past, without our current software
or lists of concordance, cross-searches could have been even more difficult.
Of course, this does not mean that the sources were considered in isolation,
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only that pre-eminence has been given to texts that comment on each other.
Another reason is that if text Y is commenting on text X, we can assume that
the exegetical explanation fits the context entirely. In the case of another
exegetical account that is commenting on a similar topic in another text,
we may wonder how much the explanation would fit our specific case. The
same pericope in different contexts may involve different exegeses, given
that any situation can have its own peculiarities and specificities.

This narrowing of the field allowed me to adopt an exhaustive approach.
By an ‘exhaustive approach’, I mean exhaustive reading (and sometimes also
translation, if necessary) of the passages involved. This is a particularly
useful approach when we are dealing with an untranslated text. If we
limit ourselves to read only what prima facie seems to fit the topic of our
research, there occurs the situation in which you know what you have
found but not what you are missing. This approach involves a lot of effort,
is time-consuming, and might provide a large amount of translated material
which, sometimes, does not even provide useful information concerning
the research topic. However, I think that this is an intellectually honest
approach, because it is not possible to predict in advance where and when
the results will be discovered. It is like the Buddhist path of liberation, you
can practice the prescribed instructions, but you do not know when and if
the liberation will be reached, it just happens. If my reader glimpsed a slight
criticism of the modern academic world, they would not be inaccurate in
their observation. In our time, the motto is ‘publish or perish’, an attitude
towards research that forces people to produce as many results as they can
in the shortest possible time. However, innovative results from a creative
work can hardly be produced - they can only be found. We can plan to achieve
results from a mechanical work, not from a creative one. And when we are
asked to find something new in texts older than two thousand years, to
understand them, the task can hardly be mechanical, rather it should indeed
be creative. Therefore, I can state that I have mechanically gathered the
research material, I have read and translated it, made schemes and tables,
but the new ideas, what is original in my work, arrived in unpredictable
ways. In the passage between the ignorance and wisdom, there is always
something magical, inexplicable.

1.3.1 Main Buddhist Sources

Turning again to the method, as revealed above, my approach to the sources
was quite flexible because the sources themselves do not allow a blind
systematic treatment. To put it in other words, a source that had a paramount
importance in the analysis of a topic could turn out to be completely useless,
or at least of little use, in the study of another topic. Therefore, in this
study there is an underlying structure, which was then adapted according
to the specific situation. This basic framework starts from the account
in the Samannaphalasutta, which received a quite innovative exegesis in
the Patisambhidamagga. The Patisambhidamagga’s account was factored
into that of the *Vimuttimagga. Furthermore, both the Patisambhidamagga
and *Vimuttimagga were considered by the Visuddhimagga’s exegesis.
Complementary to the Visuddhimagga is the Sumangalavilasini which
is, together with the commentaries on the other principal Nikayas,
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conceived as an integrative work to the magnum opus of Buddhaghosa.*®
The Sumarigalavilasini’s accounts concerning the iddhividha and the other
abhinfas were inserted into Appendix 2, since they only comment on the
similes. Furthermore, the commentary on the Patisambhidamagga called
the Saddhammappakasini has also been taken into account. These are not
the only sources considered in the present study but are the sources on
which I was able to apply an exhaustive approach. Other Pali texts were
considered as well, according to the particularity of each individual case.
Since some texts have not yet been translated into a European language,
I offer my own translations in the book. For the Saddhammappakasini,
only some translated passages were presented in the book, mainly for two
reasons: 1) the text is full of quotations from other texts already translated;
2) there were, concerning some topics, too many pages involved. It would
be worth analysing the Saddhammappakasini from the point of view of the
reuse of texts and intertextuality. Unfortunately, this kind of analysis would
have exceeded the limits of the present study. Moreover, I also offer my
own translations for texts already translated by other scholars, such as the
Patisambhidamagga (translated by Bhikkhu Nanamoli 1982), Visuddhimagga
(translated by Bhikkhu Nanamoli [1956] 2011), Sumangalavilasini (translated
by Bhikkhu Bodhi 1989). Concerning these texts, I do not regard my
translations as an improvement, by contrast I have learned a good deal
from the former translators. I have also translated the relevant sections of
the *Vimuttimagga, which were formerly translated by N.R.M. Ehara, Soma
Thera and Kheminda Thera (= Ehara et al. [1961] 1995) and more recently
by Bhikkhu Nyanatusita (= Nyanatusita 2021). The latter translation has
already corrected many mistakes made in the former one. I regard my
translations as a slight improvement, if not for the beauty of the language,
at least for the better interpretation I provide concerning some passages.

Especially with reference to the iddhividha and the other abhififids,
an arbitrary decision has been made. That is to say, it was decided to
systematically analyse the method to implement the powers rather than
the narratives that involve these extraordinary capacities. Nonetheless,
some narratives were taken into account, just as the one involving the
Culapanthaka’s story (§ 7.4.4.2). The extraordinary capacities analysed are
part of stock passages which are adapted to many contexts and narrative
frameworks. Therefore, taking into account the numerous narrative
contexts would have been out of the limits of the present study. However,
as highlighted by the works of Steven Collins (1982; 1998), narratives are
important (and often overlooked) sources for the study of Buddhist doctrines.
For this reason, the narrative climax of the Buddhist path of liberation will
be analysed in Chapter 9.

Finally, we should note that, in some cases, the analysis of what we
can call the pre-history of Buddhism provided interesting results. If the
Buddhist secular history starts from the historical Buddha preaching, then
in using the term ‘pre-history’ I mean whatever source can provide insight
into some concepts or ideas that might have been part of the Buddhist
historical background. In this study, I opted for the Vedic texts as a source
material for the study of the Buddhist background. This approach was
particularly fruitful in the case of the manomayakaya, given that there is

19 majjhe hi Visuddhimagga esa catunnam pi agamanam hi (Sv 1 2); see von Hiniiber [2013/2014]
2015, 361.
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the lexical correspondence of the term manomaya between the Buddhist and
Upanisadic sources. Notwithstanding the lack of a similar, straightforward
correspondence for the iddhividha and the other abhiffds, the use of the
Vedic texts contributes to the elaboration of some topics.

1.3.2 Limitations

The most obvious limitation, as mentioned above, concerns the wide period
of time that the book covers. Therefore, I opted to study the extraordinary
capacities in the context of an early and long version of the Buddhist path of
liberation, and so I tried to be exhaustive at least with regard to the exegetical
sources directly connected with it. In order to counterbalance the exegetical
interpretation, the Vedic texts have been taken into account, providing a
more balanced picture. We can consider the canonical evidence as analysed
from two different perspectives, its past and its later interpretations:

Vedic Texts — Pali Canon < Exegesis

Surely, it would have been interesting to systematically consider the texts
parallel to the Pali Samannaphalasutta to further investigate the original
canonical context.2® In this regard, sporadic references were made to the
Chinese Dharmaguptaka Chdng ahdn jing K% 48 (T 1) and Féshuo jizhi guo
Jjing MBS R4S (T 22; uncertain sectarian affiliation), and to the Sanskrit
version preserved in the Sanghabhedavastu (the latter especially), which
is the last section of the Mulasarvastivada Vinaya. All this means that
since the main Buddhist sources considered in the present study belong to
the Theravada tradition, the results should be primarily considered when
referring to this Buddhist tradition as well.

An important omission in the present work is a careful study on the
asavakkhayanana. This analysis would have involved an engagement in a
full and detailed account of how Abhidhamma and commentarial sources
understand the path (magga) and its fruit (phala) and the destruction of the
asavas (noxious influxes).?* The asavakkhayafniana, from a Buddhist point
of view, is the most important among the abhififas, but from our point of
view is the less marvellous in that it does not carry any capacity that is
carries a soteriological significance and, indeed, corresponds to the
attainment of the Buddhist final goal. Therein it is the least controversial,
given that its significance in the Buddhist path is apparent from both the
Buddhists’” and modern academics’ points of view. With emphasis on the
comprehension of the four noble truths and the absence of anything that
can be regarded as magical or supernatural in our sense of the term, the
asavakkhayafiana may satisfy the view of those that see Buddhism as a
‘rational’ set of practices, perpetrating this early scholarly assumption.
Instead, it is often forgotten that the asavakkhayanana is just the acme of a

20 In addition to the Pali version, there are four Chinese versions, two complete Sanskrit
versions and some Sanskrit fragments, one Tibetan version, and a Gandhari version which
consists of the first half of the text (and, therefore, it unfortunately does not include the final
stages of the Buddhist path of liberation). For a recent overview, see Allon 2024, 4-8.

21 Inthisregard, see the preliminary material gathered in Appendix 1.

Maestri, testi e fonti d’Oriente | Masters, Texts and Sources of the East 6 14
Extraordinary Capacities in the Buddhist Path of Liberation, 3-18



De Notariis
1.« Introduction

path that involves less rational and more miraculous stages which are not
regarded as less real or more imaginary than the final one.

Finally, the narratological approach was limited to only a few cases and
certainly a wider and more comprehensive investigation of the narratives
can be of some benefit. However, it is worth noting nonetheless as the
extraordinary capacities mainly occur in the Buddhist texts in the form of
stock passages and are adapted to many different narrative contexts. The
present study is focused primarily on the analysis of these stock passages,
namely of what is stable and fixed in other contexts. In this regard, it
could be the starting point for future studies on the narratives involving
meditative powers. Nonetheless, a narratological approach is not completely
neglected since the book analyses some features of the Cilapanthaka’s story
(§ 7.4.4.2) and the sequence of the stages into the path from the narrative
point of view (Chapter 9).

1.4 Outline of the Intervening Chapters

This book is divided in two parts. Part I (from Ch. 2 to Ch. 5) provides
some preliminary remarks, introduces the most problematic sources and
arguments before getting to the heart of the analysis. Since this book deals
with many arguments and some of them are, from some points of view,
controversial, I decided to provide some background information. Part I will
start with the main protagonist of this book which contains the meditative
powers at stake, namely the Buddhist path of liberation, its context and its
studies. Successively, I will discuss some of my theoretical assumptions
to use the Vedic texts in the study of the Buddhist canon. Thereafter, I
will introduce the Abhidhammic doctrines of the ‘consciousness process’
(cittavithi) and the ‘momentariness’ (khanavada) to which a reader should be
acquainted with in order to properly understand some later commentarial
exegeses. Pali commentaries, eventually, will be introduced and discussed.
The logic structure is as follows: at first, the canonical context of the path is
discussed, because it is the starting point; later its pre-history (Vedic texts);
and to follow, its interpretations (Abhidhammic theories and commentaries).
Part I is due to the need to explain my approach to the sources, which is
not at all obvious, considering that commentaries are used by scholars in
different ways, as are Vedic texts. I also regard it as important to make some
brief historical digressions since I am convinced that the way we conceive
the history of a given textual corpus profoundly influences our approach to it
and the use we will make of it as well. Part IT (from Ch. 6 to Ch. 9) analyses
atlength the manomayakaya, iddhividha and the other abhiffds, ending with
an assessment of these extraordinary capacities in the path of liberation. In
outline, the book proceeds as follows:

Chapter 2 aims to contextualise the manomayakaya, iddhividha and the
other abhififds according to the version of the path considered by the present
study. It is highlighted how previous academic studies on the same long
version of the Buddhist path have thus far avoided focusing on these stages,
which could therefore conclude that this is essentially a neglected topic. One
reason for this could be the tendency to gloss over their importance based
on some rationalistic assumptions.

Chapter 3 argues for the importance of the early Brahmanical sources
(especially the Upanisads) in the study of Indian Buddhism. After having
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introduced the theme, the thorny problem of the relationship between
Buddhism and the Upanisads is discussed with a particular reference to
Johannes Bronkhorst’s ideas (2007) that would overturn the standard relative
chronology that would see some of the oldest Upanisads as predating the
time of the historical Buddha and, then, as suitable sources to investigate
the Buddhist background. Bronkhorst’s arguments are rejected, and this
paves the way for the use of these sources in the present study.

Chapter 4 introduces two Abhidhammic doctrines which should be
considered in order to correctly understand some exegetical accounts.
Namely, the doctrine of consciousness process (cittavithi) and the doctrine
of momentariness (khanavada).

Chapter 5 initially discusses the word ‘commentary’ as a translation
for the Pali term ‘atthakatha’, highlighting that ‘commentary’ covers a
wider range of texts than ‘atthakatha’. Then, some reflections on the fact
of being a commentary are presented, showing that a text is often called
‘commentary’ not only for its stylistic features, but also on the basis of other
factors, such as the historical time or the authority that a tradition bestows
it. Therefore, it would be better to consider the exegetical process as an
ongoing process. Thereafter, some of the scholarly issues raised by the use of
Pali commentarial literature as a scholarly source for the study of the earlier
canonical texts are discussed and, at the same time, the necessity of the Pali
commentaries for the study of the extraordinary capacities is highlighted.

Chapter 6 focuses on the first of the meditational powers, the creation of a
body made of mind (manomayakaya). The chapter starts with a brief state of
the art (§ 6.1) and introduces the canonical pericope that concerns the power
(§6.2). Then, the interpretation of the compound ‘manomaya’ is discussed (§
6.2.1), as well as the translation and phrasing of the simile involving the reed
(munja) and the stalk (isika) (§ 6.2.2). After these preliminary remarks on
the canonical account, the Vedic background (with particular reference to
the Upanisads) is analysed (§ 6.3) and, consequently, a comparison between
the Buddhist and Upanisadic context has been made (§ 6.3.1). Thereupon,
it is analysed how the Theravada tradition developed the interpretation
of the manomayakaya (§ 6.4). In particular, it has been proved that the
interpretation of the Pali term ‘karanda’ as the ‘slough of the snake’ (in place
of the natural meaning of ‘basket’) made by Buddhaghosa is not consistent
with the use of karanda in the preceding and contemporary sources. In
order to corroborate this point, reasons for this kind of interpretation and
its probable textual origin have been presented. The diachronic study paved
the way for some conclusive reflections (§ 6.4.8) regarding the value of the
commentaries as hermeneutical tools to understand the canon, given the
tendency to accumulate innovations over time. Finally, it is argued that this
case study can demonstrate the useful possibility to overturn the prevailing
paradigm that would see the commentaries as useful sources to understand
the canon, whereas the use of the canon to evaluate the commentarial
literature is equally a profitable approach.

Chapter 7 analyses the list of various psychophysical powers (iddhividha)
achieved by the Buddhist yogin. It starts by introducing the canonical
pericope of the iddhividha (§ 7.1) and some reasons for the translation of
iddhividha as ‘a variety of psychophysical powers’ are provided (§ 7.2).
Thereafter, the involvement of the body made of mind (manomayakaya) in
the execution of the extraordinary capacities has been analysed, benefitting
from the evidence provided by the Vedic texts and discussing some scholarly
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views on the topic (§ 7.3). Then, each individual psychophysical power in
the canonical pericope has been analysed in a diachronic way from the
canonical account up to the commentarial exegesis (§ 7.4). The analysis of
the first iddhi, namely the multiplication of the body (eko pi hutva bahudha
hoti), is particularly important for some results (§ 7.4.4). In this section,
thanks to the evidence provided by the Saddhammappakasini - which shows
that the exegetical literature is aware that it is providing additions - the way
through which the commentaries and, more broadly speaking the exegesis,
operate has been named the ‘interpretative accretion process’ (§ 7.4.4.1).
Moreover, the Culapanthaka’s story shows the existence, in the exegetical
sources, of an early connection between the first iddhi and the creation of
a body made of mind (manomayakaya) which seems to also be corroborated
by the early canonical literature (§ 7.4.4.2).

Chapter 8 considers the group of powers known as abhififias ‘higher
knowledges’, comprising of the element of the divine ear (dibbasotadhatu) (§
8.1), knowledge by comprehension of the minds of others (cetopariyariana) (§
8.2), knowledge of recollection of former existences (pubbenivasanussatifiana)
(§ 8.3), knowledge of the falling and arising of beings (cutupapatanana) (§
8.4). The analysis is conducted through the diachronic approach already
applied for the manomayakdya and iddhividha. It is worth noting that the
abhififas are systematically subjected to a kind of exegesis that involves the
cittavithi theory, but the implications will be analysed in the next Chapter
(9). The chapter ends with a study on the similarities and differences in the
use of the term ‘divine’ (Pali: dibba; Sanskrit: divya/daiva) in both Buddhist
and Upanisadic texts (§ 8.5). This last topic paves the way to the following
chapter.

Chapter 9 makes use of what has been learnt from the study of the powers
in the former chapters in order to evaluate their significance within the
Samannaphalasutta’s Buddhist path of liberation. At first, it is discussed
whether or not the stages (at least the final ones) in the Buddhist path should
be regarded as connected to each other. It seems that they can only bolster
each other but can hardly be understood as necessary prerequisites given
the existence of many versions of the Buddhist path in which one or more
stages are omitted (§§ 9.1 and 9.2). However, the existence of a narrative
climax focused on the body’s improvement in the Samafifiaphalasutta’s
account has been highlighted (§ 9.3). Furthermore, a bold hypothesis has
been put forward, namely that at the stage of development of the divine
element of ear, all the physical senses are divinised (§ 9.3.1). A divine body
and divine senses are, indeed, necessary to attain higher knowledges, which
are significant soteriological truths attained by a direct experience, rather
than merely intellectual. The nature of the knowledge attained by the divine
senses is analysed through the lens of the cittavithi, which indicates that
the divine senses operate without being obstructed by matter, highlighting
the progressive liberation of the mind from the bounds of matter (§ 9.4).
Finally, the relationship between the extraordinary capacities and the state
of jhana is considered, discussing the position endorsed by Eviatar Shulman
(2014) on the matter (§ 9.4.1).
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Extraordinary Capacities in the Buddhist Path of Liberation
A Diachronic Study Based on the Theravada Sources

Bryan De Notariis

. The Buddhist Path of Liberation:
Context, Academic Studies
and Interpretations

Index 2.1 Scholarly Treatments and Interpretations.

The concepts of manomayakaya, iddhividha and the other abhififids can occur
either separated from each other in the Buddhist texts, or listed together
in a sequence as part of the Buddhist path of liberation. The Nikayas and
Agamas reflect a huge variety of schemes of this path and variations occur
with reference to the number of stages involved.* Within the Pali Nikayas,
a long exposition of the path is reported in the Samafifiaphalasutta (D 2),
and in an abbreviated and/or modified form in the subsequent eleven suttas
(D 3-13). These suttas, together with the Brahmajalasutta (D 1), are part of
a section of the Dighanikaya called the Silakkhandhavagga, which contains
the first thirteen suttas. Most of these suttas have a parallel within the
Dharmaguptaka Dirghagama, which is extant in Chinese (T 1), and all of
them have a parallel within the Mulasarvastivada Dirghagama,* which is
partly extant in Sanskrit.?

1 Inthisregard, see Gethin 2020.

2 Strictly speaking, it is not certain whether the Sanskrit Dirghdgama should be regarded
as belonging to the Sarvastivada or Mulasarvastivada, and therefore, scholars have adopted
different conventions in addressing this corpus of texts. Rupert Gethin (2020, 7-8) used
‘Sarvastivada’ as a term of convenience, whereas Jens-Uwe Hartmann (2014, 140, n. 5) suggested
the use of (Mula-)Sarvastivada to highlight the existence of an underlying ambiguity. Thus, my
use of the term ‘Milasarvastivada’ is based on Bhikkhu Analayo’s recent treatment of the issue
(2023a, 73-96) and its adoption in some recent scholarship (e.g. DiSimone 2019, 11, n. 2; 2024).

3 Although significant parts of the Sanskrit Dirghagama have not reached us since portions of
the preserved manuscripts were either destroyed or are still missing, the sutras that constitute
it are known due to the titles extant in some lists, called uddanas. For a detailed discussion of
uddanas, see Hartmann 2004, 123-5.
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Table2.1 Thistableis madeinaccordance with Hartmann, Wille 2014, 139-41; Analayo
2014, 7-8; Bucknell 2014, 62-6; and, in particular, with Gethin 2020, 13

Theravada Dighanikdaya = Dharmaguptaka Dirghagama Mulasarvastivada
(Chdng dhdn jing BRI E4E; T 1) Dirghagama
Silakkhandhavagga: . 10y i 4 Silaskhandhanipata:
13 suttas Section 3: 10/ing i 23 siitras

1 Brahmajalasutta

21 Fandongjing &4

47 Brahmajalasutra

2 Samafifiaphalasutta 27 Shaméngud jing P PIR & 44 Rajasitra
3 Ambatthasutta 20 Amézhou jing FEEE £ 35Ambasthasitra
4 Sonadandasutta 22 Zhdngdé jing FETEAE 33 Sronatandyasitra

5 Kltadantasutta

23 Jitludtantéu jing FREBIEEELE

34 Katatandyasutra

6 Mahalisutta

32 Mahallisatra

7 Jaliyasutta

30 Mandisasatral

8 Kassapasihanadasutta

25 Ludxingfanzhi jing 1R

P
lu:\t%%

46 Kasdyapasutra

9 Potthapadasutta

28 BUzhap6léu jing FREEELT

36 Prsthapalasdtra

10 Subhasutta

42 Sukasiitra

11 Kevaddhasutta

24 Jiangl jing BR[E 4

29 Kaivartisutra

12 Lohiccasutta

29 LUzhé jing BBIEAS

28 Lohityasatrall

13 Tevijjasutta

26 Sanming jing = BA&K

45 Vasisthasutra

25 Tridandisutra

26 Pingalatreyasitra

27 Lohityasutral

31 Mandisasatrall

37 Karanavadisutra

38 Pudgalasutra

39 Srutasitra

40 Mahallasttra

41 Anyatamasutra

43 Jivakasutra
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The Silakkhandhavagga of the Dighanikaya shares its name with a parallel
section within the Sanskrit Mulasarvastivada Dirghagama, namely the
Silaskhandhanipata. However, the Silakkhandhavagga is the first section
of the Dighanikaya and begins with the Brahmagjalasutta, whereas the
Silaskhandhanipdta is the final section of the Sanskrit Dirghdgama and
reports the Brahmajalasttra at the very end. As noted by Hartmann (2004,
122), it makes sense to suppose that the sections were reversed intentionally.
The Chinese Dharmaguptaka Dirghagama seems to have four sections
without names, the third of which parallels the Silakkhandhavagga and
Silaskhandhanipata.

Table2.2 SeeHartmann, Wille 2014, 139. Here, | have accepted the correction made by
Analayo (2014, 8-9, n. 13) on Hartmann, Wille (2014, 139), the same emendation seems to
have also been adopted by Gethin (2020, 11). The number of suttas/satras/jing £ contained
in each sectionisreported in brackets

Comparison of sections

e oaniaro e tighgane | Wil
Silakkhandhavagga (13)  Section 1 (4) Satsutrakanipata (6)
Mahavagga (10) Section 2 (15) Yuganipata (18)

Section 3 (10) parallel i
Patikavagga (11) to Silakkhandhavagga Silaskhandhanipata (23)

and Silaskhandhanipata

Section4 (1)

The long version of the Buddhist path of liberation has attracted the
attention of scholars since the XIX and XX centuries, and many works
were either dedicated to analysing, or at least touched upon this topic,
until recent times.* A full account on the path of liberation is provided in
the Dighanikaya within the Samanfiaphalasutta since it is the first sutta in
the Silakkhandhavagga in which the list occurs, whereas in the following
suttas it is reported in an abbreviated form. The full account of the list,
indeed, occurs in distinct texts within the Chinese and Sanskrit Dirghagama
because the order of texts was arranged differently. Therefore, the first text
in the Chinese Dharmaguptaka Dirghdgama in which the list occurs is the
text parallel to the Theravada Ambatthasutta, namely the Amézhou jing Pl
F4¢ (T0001.01.0083c03-86¢16);® whereas in the Sanskrit Mulasarvastivada
Dirghagama, the full list appears in Lohityasutra I, a parallel stutra to
the Theravada Lohiccasutta.® For the present research, the Theravada

4 Asearly as the English translation of the Dighanikaya made by T.W. Rhys Davids in 1899, the
existence of a scheme repeated in many suttas within, but also outside of, the Dighanikdya has
been highlighted (Rhys Davids 1899, 59-61). The same path of liberation was used by Frauwallner
([1953] 1973, 129-35) to explain the Buddhist way of liberation within his influential History
of Indian Philosophy (Geschichte der indischen Philosophie). See also Gethin 2020, 8-9. Notable
further works, either on this topic or those that at least take it into account, are Schmithausen
1981; Griffiths 1983; Bucknell 1984; Meisig 1987; MacQueen 1988; Manné 1995; Yit 2004;
Somaratne 2016; Shulman 2017; Gethin 2020; Shi 2021; Ben-David 2024.

5 See MacQueen 1988, 179-80; Yit 2004, 39; Gethin 2020, 12.

6 See Yit 2004, 45; Melzer 2010, 20; Gethin 2020, 14. The Sanskrit Lohityasutra I has been
edited by Choi (2015).
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Samarnnaphalasutta is the main reference, nevertheless some comparison
with the Dharmaguptaka and Mulasarvastivada traditions can help to
clarify or scrutinise some points.”

The path of liberation within the Samarnnaphalasutta runs from D 1 62 to
D I 85 and could be, in a partially arbitrary way, divided into twenty items
or stages:®

Table2.3 Stages of the Buddhist path of liberation

Buddhist path of liberation (D 1 62-85)
Stage Description

1 tathagato loke uppajjati (§ 40; D 1 62) Appearance of a Tathagata in the world

Ahouseholder, having heard the doctrine,
2 pabbajati (§§ 41-2; D. 1, 62-3) gains faith and converts to the life of
Buddhist monks

The monk lives in accordance with the

3 sila-sampanna (§8 43-63; D 1 63-70) Buddhist moral rules

The monk guards his senses (the five

4 indriyesu guttadvaro (§ 64; D 1 70) physical senses plus the mind)

5 sati-sampajafifia (§ 65; D 170-1) The monkis mindful and fully aware in all

his activities
6 santuttha (§66;D171) The monk is content with his frugal life
7 vivittam sendsana bhajati (§ 67;D 1 71) The monk finds a secluded dwelling

8 pafica-nivarana-pahana (§§ 68-74;D171-3) The monk abandons the five hindrances

The monk attains the first meditative

9 pathamajjhana (§§ 75-6; D 1 73-4) absorption

The monk attains the second meditative

10 dutiyajjhana (§§ 77-8; D | 74-5) absorption

The monk attains the third meditative

11 tatiyajjhana (§§ 79-80; D 1 75) absorption

The monk attains the fourth meditative

12 catutthajjhana (§8 81-2; D 1 75-6) absorption

The monk discovers that the body is
13 Aana-dassana (§§ 83-4; D 176-7) impermanent and that the consciousness
(viifidna) is dependent on it

The monk creates from the physical body

14 manomayakaya (§8 85-6; D 1 77) another body made of mind

7 As I had not access to Choi 2015, the comparison with the Miulasarvastivada tradition will
be based on the Sanskrit version of the Samaffaphalasutta (= Sramanyaphalasiitra) extant
within the Sarighabhedavastu, which reports a full account of the Buddhist path of liberation. As
reported by Hartmann and Wille (2014, 142-3), the edition of the texts of the Sanskrit Dirghagama
is ongoing through Master or Doctoral theses, so they are not yet readily available.

8 Other kinds of classification were provided in Rhys Davids 1899, 57-9; Griffiths 1983, 52-3;
Meisig 1987, 39; MacQueen 1988, 279-80; Manné 1995, 9-12; Yit 2004, 16-17; Gethin 2020, 16.
My classification is in line with those also made by Yit and Gethin, although I have made some
minor changes to terminology.
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Stage Description

The monk develops various kinds of

15 iddhividhg (§§ 87-8; D 1 77-9) ; .
psychophysical miraculous powers

The monk develops the divine ear and so
16 dibbasotadhatu (§§ 89-90; D 179) heis able to hear sounds both human and
divine, far or near

The monkis able to comprehend the mind

17 cetopariyaiana (§§ 91-2; D 1 79-81) of other people

18 pubbenivasanussatifidna (§§93-4;D | The monkis able to remember his previous
81-2) lives

The monkis able to observe the rebirth of
19 cutdpapdtafiana (§§ 95-6; D 1 82-3) beingsin aninferior or superior plane of
existence according to their kamma

The monk knows all noxious influxes are

20 asavakkhayafiana (8 97-8; D183-5) destroyed and achieves liberation

According to the above subdivision of the Buddhist path of liberation,

manomayakaya, iddhividhd, and the other abhififids are the last seven stages
(14-20) of the path.

2.1 Scholarly Treatments and Interpretations

It is worth noting that among the scholars who have analysed some
stages in greater detail, no one focused on the last stages of the path
except Schmithausen (1981) who, however, still only considered the
asavakkhayanana. Meisig (1987) provides a synoptic edition and translation
of the SamaAfiaphalasutta/Sramanyaphalasiitra comparing five different
versions of the texts as well as comparing the variants of the path (1987,
53-80). Griffiths analysed only seven stages in detail, namely 4, 5, 9-13 (1983,
60-88) making a comparison with other occurrences within the Nikayas,
whereas Yit analysed in detail the first eight stages (1-8), comparing them
also with the Agamas (2004, 93-266), and summarising the others (9-20)
in an appendix (2004, 326-44). It may be possible that the last stages
were disregarded due to a certain kind of preconception. For instance,
regarding the last stages of the path concerning miraculous performances,
Manné (1995, 21-3) refers to them by just quoting Lee Siegel’s Net of Magic:
Wonders and Deceptions in India (1991), and so addressing them as mere
deceptions. Furthermore, comparing the Dighanikaya’s exposition of the
path with a version extant in the Majjhimanikdaya, Manné seems to regard
the latter as more authentic, solely on the basis of the fact that it involves
fewer extraordinary activities, and that some of the few involved might be
rationally explicable:

The MJ[ajjhima]N[ikaya] version lacks most of the paranormal or
transpersonal powers [...] past life work forms an increasing part of the
modern therapeutical experience in the work of therapists of different
theoretical allegiances: knowing something about one’s former lives
seems to be useful for solving problems in the present life. This section
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of the M[ajjhima]N[ikaya] is more plausible than the same section of the
D[igha]N[ikaya] version. (Manné 1995, 26-7; square brackets mine)®

Manné also believed that this stereotyped account of the path of liberation
was “clearly propaganda. It is the advertisement for the Buddha’s method
and its results, and means for final victory in debates” (1995, 29-30) and
thereafter wondered: “[wlas the Buddha then cynical, offering magic and
non-Buddhist states as part of his message just to convert followers? I
think not. He knew his Teaching was hard to grasp and subtle” (1995, 30).
The latter is a questionable assumption since there is no a priori reason
to think that these kinds of magical and miraculous performances were
not originally part of the Buddhist Doctrine given that the ancient Indian
cultural milieu - see e.g. Vedic tradition, Yogasttra, and Jain tradition - is full
of these occurrences.® Manné’s attempt to interpret the accounts related
to the meditative powers as a mere propaganda is part of the many ongoing
attempts of interpretation that, deliberately or not, dismiss the value and
the importance of these powers. For instance, we find that Bhikkhu Analayo
wrote in more recent times that:

These instances leave little doubt that the ability to exercise supernatural
powers is an integral part of early Buddhism. Nevertheless, such abilities
are not seen as central to Buddhist practice. In fact, the supreme type
of achievement among the six higher knowledges, anfia [sic., most likely
abhinna], is the gaining of full awakening, which is reckoned far superior
to any supernatural feat. (Analayo 2017a, 574-5; square brackets mine)

Even when fully recognised as early elements of Buddhism, extraordinary
capacities are not considered key aspects. In the same vein, some scholars
recognise the existence and widespread presence of these powers, and
in an attempt to bestow to these accounts a certain degree of veracity,
ended up relegating them to the mere sphere of imagination. In this
regard, Rune Johansson suggested that “[sJome of the supernatural forms
of knowledge (abhififid) may be understood as ideations interpreted as
real” (1969, 48). A similar way of thinking - mutatis mutandis - seems to
be expressed in more recent times by Steven Collins when, concerning the
pubbenivasanussatifiana, he writes that:

9 In more recent times, a similar position has been endorsed by Somaratne, who defines the
Majjhimanikaya’s version as a ‘standard version’, and the Dighanikaya’s one as an ‘extended
version’ (2016, 359), sustaining a non-Buddhist status for some developments, such as the
iddhividha (2016, 372).

10 Similarly, Gethin argued that it is not implausible that the Buddha could have genuinely
believed in the myth of creation within the Aggafifiasutta (D 27) and other accounts regarded
as mythological by modern scholars. He writes that: “there would seem to be no a priori reason
why we should assume that an ascetic wandering the plains of northern India in the fifth century
B.C.E. should share the same common sense and notions of plausibility that modern scholars
do. Why should the Buddha not have genuinely thought that the world and society evolved after
beings fell from the realm of radiance as described in the Aggarifia Sutta, or that in a previous
life he had lived as a great king in a city made of silver, gold, and other precious gems? The
suggestion that he did think such things cannot just be dismissed as intrinsically historically
implausible” (Gethin 2006, 66-7). Furthermore, Gethin (2001, 97-101) also highlights that in
the Theravada canonical literature the Buddha does not reject the practice of iddhis per se, but
only their display.
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From an external academic perspective, this whole account of the
memory of former lives cannot be a phenomenological description of
Buddhaghosa’s or anyone else’s experience of memory: it is rather an
imaginative projection. (2009, 518)

Therefore, we might assume that either a negative preconception discouraged
the undertaking of careful studies on these final stages of the path, or that
the lack of studies resulted in unflattering interpretations. The most positive
widespread interpretation ascribes the power to bring knowledge with a
soteriological significance to some of the extraordinary capacities.** The
asavakkhayanana’s soteriological significance is self-explanatory since this
of the four noble truths and the achievement of liberation.*? The other two
abhififias whose soteriological significance has been extensively suggested
are the pubbenivasanussatinana and cuttpapatanana, which, together
with the dsavakkhayafiana, are referred to in some texts as the ‘three
knowledges’ (tisso vijja).*®* Remembering one’s own past existences and
seeing the falling and arising of beings is a way to directly experience the
existence of the round of rebirths called samsara and the law of karma that
influences this process and directs beings in higher or lower conditions.**
The cetopariyafiana has a less apparent soteriological significance, but as
demonstrated by Bradley Clough ([2010] 2011, 419-23), it can nonetheless
contribute some important knowledge (partly also soteriological) and can be
a useful teaching tool of the Buddha to understand the mental dispositions
of pupils.*® Concerning the dibbasotadhatu and iddhividha, their importance
and significance is limited, let alone the manomayakaya, which was carefully
studied by very few scholars (see below § 6.1). In this regard, the words of
Bradley Clough epitomise what I regard as an optimistic (but nonetheless
still limited) view, concerning the dibbasotadhatu and iddhividhd, in which
at least a sort of significance is recognised:

11 Notably, there is an attempt to interpret the final stages in the Buddhist path of the
Samarifaphalasutta made by Radich (2007, 255-66) that would bestow a more active participation
and importance to these powers in the process to attain liberation (it is especially interesting
the involvement of the manomayakaya, which is often neglected). However, I am not acquainted
with any other work that has seriously taken into account Radich’s theory and, therefore, it is
an interpretation sui generis.

12 Rhys Davids (1899, 59) states that only the asavakkhayariana is exclusively Buddhist among
the fruits of the homeless life in the Samanfiaphalasutta. A similar point of view is sustained by
Demiéville: “[d]es six abhijna, seule la sixiéme a un caracteére proprement bouddhiq” (1927, 290).

13 This categorisation will be discussed in more detail in the next chapter.

14 For more details, see below for § 8.3 concerning pubbenivasanussatifiana and § 8.4
concerning cuttipapatariana. Demiéville (1927, 293) sustained that among the six abhififias only
the last three were considered vijjas because they were the only ones with a transcendent utility.
Scholars, such as Jayatilleke (1963, 466) and Kalupahana (1975, 106; 1987, 71), clearly gave
prominence to the pubbenivasanussatifiana and cutiipapatanana among the abhifiids. Radich
(2007, 259-60) also argues that the practitioner, thanks to the meditative powers, directly
knows the samsara, while Fiordalis (2008, 116) suggests that the pubbenivasanussatifiana and
cutupapatandana provide a confirmation of the Buddhist doctrine, and at the same time support
the asavakkhayaiiana. Analayo (2008, 91-3) suggests that these higher knowledges enable the
practitioner to gain insight into the mechanism behind the operation of samsara. Clough ([2010]
2011, 423-8; 2012, 95) also sustains the soteriological significance of these two abhififias.

15 Some Fiordalis’ works (2008; [2010] 2011) also deal at length with the telepathy known as
adesanapatihariya, highlighting as it is an important part of some narratives.
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Although some of the abhififids, particularly iddhi and divine ear, could
not always be seen as highly valuable in and of themselves, they certainly
could function at least as reliable signs of progress along the path of
meditation practice, as indications that that one is transcending the
normal limits of the phenomenal world to which one is bound. (Clough
[2010] 2011, 432)

What Clough writes concerning the dibbasotadhatu is quite informative
regarding the importance of the lack of understanding and full
comprehension of a power in determining the role of that power within the
Buddhist tradition:
Unlike the other abhififias, its role and usage in Buddhist epistemological
and soteriological schemes is unclear. Except from the point that the
ability to hear sounds from other realms might confirm the Buddhist
cosmological teaching of the existence of beings in these realms (the
Buddhist worldview of the five or six destinies), it does not really serve
to verify key Buddhist teachings, the way the other abhififias do. (Clough
[2010] 2011, 418-19)¢

From the above quotations from Clough’s article, we can deduce that at
least the iddhividha and dibbasotadhatu still lack a full comprehension and
explanation satisfactory enough to effectively integrate these two powers
with the other ones. There would be greater problems if we would consider
the existence of the manomayakaya and the fact that it should have its
raison d’étre in the Buddhist path of liberation. Therefore, given that not
only the study of these final stages was, for the most part, neglected, but
their interpretation can reasonably be widely improved, the first aim of
the present book will be to shed new light on these elements in the hope
that this could offer insight on their significance into the path. The stages
analysed are from the manomayakaya (number 14 in the above Table 2.3)
to the cutupapatafiana (number 19). The last stage (i.e. asavakkhayanana)
is not treated in the present book, although some useful material on it is
gathered in Appendix 1. The analysis has benefited from previous studies
concerning the path of liberation. Furthermore, the Vedic background will
be analysed in order to better understand the context of formation. Among
the Vedic texts, particular attention will be paid to the Upanisads, which
are among the closest Vedic texts to the Buddhist canon, not only in terms
of chronology but also in terms of the speculative arguments considered.
For this reason, some preliminary remarks on the Vedic texts and their
relationship with Buddhism will be discussed in the next chapter.

16 Clough writes a similar statement for the iddhividha: “[t]hese supernormal powers
[i.e. iddhis] are therefore more important for what they signify, which is the attainment of a
certain important level of soteriological success in practice (namely realization of the fourth
jhana of meditative absorption, the state which enables one to cultivate these powers), than
they are as powers in and of themselves” (Clough [2010] 2011, 415; square brackets mine).
Concerning the iddhividhd, Somaratne even states that “there is nothing Buddhistic about this
skill” (2016, 372).
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Index 3.1 Buddhists, brahmanasand Vedic Texts: Some Historical Remarks. - 3.2 The Difficulty
in Defining Buddhism and the Upanisads’ Relationship. - 3.3 Conclusive Remarks.

In the diachronic study of Buddhism, the use of Vedic texts is a way to
further scrutinise some topics. Most Vedic texts arguably predate the
arising of Buddhism and therefore may represent, to a certain extent,
the pre-history of Buddhism. This means that if we find some ideas or
concepts in the Vedic texts that also occur in Buddhist texts, we can try to
use the former to understand the latter, especially since some of the Vedic
texts are closer to the Buddhist canon than some exegetical texts, such
as the Pali commentaries. The most striking example in the present book
concerns the study of the manomayakaya given that the term ‘manomaya’
is quite widespread in the Vedic texts (especially Upanisads), whereas
the manomayakaya is neglected by the official Theravada Abhidhamma,
which is the first exegetical systematic elaboration of the Buddhist
teachings. The first exegesis is the treatment of the manomayakaya in the
Patisambhidamagga, a quasi-Abhidhammic text that postdates the closure
of the Abhidhammapitaka and thus was included in the Khuddakanikaya.*

1 Seevon Hiniiber 1996, 59-60. For more details concerning the Patisambhidamagga’s dating,
see below § 6.4.1.
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In the history of Buddhist studies, the relationship between Buddhism
and Vedic texts - especially the later ones, namely the Upanisads - has
never been plain and, therefore, this chapter will provide some background
presuppositions for the use of these sources in the present work. After some
historical discussion, I will proceed to analyse the relationship between
Buddhism and the Upanisads and, in particular, I will consider the theories
of Johannes Bronkhorst as expressed in his Greater Magadha (= Bronkhorst
2007) since they may affect my basic assumptions. Bronkhorst’s ideas would
overturn, or at least undermine, the standard relative chronology that would
see at least some of the early Upanisads predating the arising of Buddhism.

3.1 Buddhists, brahmanas and Vedic Texts:
Some Historical Remarks

Buddhism, just as any historical phenomenon, is the product of a specific
cultural environment. In the case of early Buddhism, this environment is
represented by the northern area of ancient India. This area did not only see
the proliferation of ascetic movements - of which Buddhism played a part
of together with Jainism and Ajivikism - but also hosted another religious
group, that of the Brahmanas. Although the geographical focus of the oldest
Vedic text, the Rgveda, is to the west (esp. Punjab and Afghanistan) and that
of Buddhist texts is further to the east (Ganges valley), late compositions
such as the Brahmanas? and early Upanisads covered a wider northern
area, sometimes even close to some Buddhist sites.® Therefore, it is not
unusual to find within the Pali Buddhist texts the compound samana-
brahmana, which provides us, from a Buddhist perspective, a panoramic
view of the ancient Indian religious environment, which is thus composed
of wandering ascetics (samana) and the brahmanas. The oldest Brahmanical
cultures can be found expressed through texts produced in the so-called
Vedic period: the earliest period of Indian history for which we have textual
records. This period is conventionally around 1500-500 BC (see Jamison
and Witzel 2003, 65). Here, I refer to ‘Vedic texts’ as the texts written in
this period (which can oscillate for a few centuries), thus using the term
‘Vedic’ and other derivatives in a broad sense. It goes without saying that
this use of the term ‘Veda’ is conventional, because what is called ‘Veda’
was composed of different texts across different periods. This topic falls
within the problem concerning the definition of what the Vedic canon is
(as far as the term ‘canon’ can be applied to the Vedic corpus of texts).*
In some old texts, such as the Satapathabrdahmana, there is reference to
the three Vedas (e.g. trayena vedena; SB 5.5.5.10 or also trayi vidyd; SB
1.1.4.3) which indicates that only the mantras were considered ‘Vedas’ at
that time. These mantras are the verses (rc), sacrificial formulae (yajus),
and melodies (saman), and were collated within collections (Samhita) called,

2 Inthis book, I will use ‘brahmana’ to designate the religious group and ‘Brahmana’ to refer
to the literary genre of ritual exegesis in prose, which is part of the Vedic corpus of texts.

3 The location of the Vedic texts is treated by Witzel (1987). Some Vedic texts were composed
quite close to Kosala (= Sanskrit: Kosala), the birthplace of the Buddha. In this regard, see e.g.
Staal 2008, 311 and Bausch 2018.

4 On this topic see, for instance, Carpenter 1994; Holdrege 1994; Witzel 1997; Ferrara 2012.
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respectively: Rgveda, Yajurveda, and Samaveda.® Another kind of mantra
is the atharvangiras or atharvan, which flowed into the Sambhita called
Atharvaveda. The latter was considered in later times as the fourth Veda
(e.g. atharvanam caturtham; CU 7.1.2-4; 7.2.1; 7.7.1). Interestingly, there
are mentions of a tripartite collection of Vedas within the Pali Buddhist
texts through the notion of ‘three knowledges’ (tisso vijja, often also in the
adjectival form tevijja ‘having three knowledges’, which is equivalent to
the Sanskrit traividya).® Furthermore, within the Dighanikaya it is said that
the brahmana Ambattha was “a student [of the Vedas], one who knows the
mantras, one who has gone to the further end of the three Vedas” (ajjhayako
mantadharo tinnam vedanam paragu; D 1 88);7 the Pali commentary specifies
that the three Vedas are the Rgveda, Yajurveda, and Samaveda.® However,
when the three knowledges are the ones of the Buddha and/or monks and
nuns, the meaning is different. In this latter case, the three knowledges are
what in another classification would correspond to the last three abhiffias
of the six-abhififids (chalabhifiia) classification, namely: 1) the knowledge
of recollection of former existences (pubbenivasanussatifiana); 2) the
divine eye (dibbacakkhu) or the knowledge of the fall and rise of beings
(cutupapatanana); and, 3) the knowledge of extinction (khayanana) of the
influxes (asava).® This is expressed in various forms within the canon. In
the Anguttaranikaya, for instance, it is stated that:

One who knows the past abode and sees heavens and states of decline, who
then has attained the destruction of [future] rebirths, he is a sage who has
perfected his higher knowledges; with these three knowledges he becomes
a brahmana who has the three knowledges; I define him one who has the
three knowledges, not the other who repeats what has been repeated.*®

5 This seems supported by CU 3.1-3, see Bronkhorst 1989, 126.

6 See Sn 594, 595, in which the brahmana Vasettha proclaims himself a tevijja (one who has
three knowledges).

7 The passage continues presenting the itihdsas ‘traditional stories’ as the fifth Veda (itihasa-
paficamanam; D I 88). According to Bronkhorst (1989, 129-32), passages like this one in Buddhist
texts evidence a tradition which counts up to five Vedas. Nonetheless, prominence is clearly
given to the first three Vedas in Buddhism.

8 tinnam vedanan ti Irubbeda-Yajubbeda-Samavedanam (Sv I 247 = Pj 11 447; Mp 11 261). There
are other commentarial passages that share a similar understanding. Therefore, it is stated,
for instance, that “one who has got perfection with reference to the knowledges (vijja) of the
brahmanas, he would be one who has gone to the further end of the three Vedas” (tattha ca
brahmanam vijjasu nipphattim gato, tinnam vedanam paragu siya; Th-a III 169 ad Th 1171),
or also that “Ambattha thought: ‘The knowledges (vijja) are, for sure, the three Vedas [...]"””
(Ambattho cintesi: vijja nama tayo veda [...]J; Sv I 267). For the equivalence of the Pali tinnam
vedanam paragu (e.g. D I 88) with the Sanskrit vedaparaga, see Norman 1992, 198 and SED s.v.
“veda”.

9 A concise account concerning the definition of ‘three knowledges’ occurs within the
Abhidhamma: vijja ti tisso vijja - pubbenivasanussati ianam vijja; sattanam cuttupapate fianam
pubbenivasanussati ianam). A commentarial example is: tisso vijja ti pubbenivasadibbacakkhu-
asavakkhayapannia (Ps III 343). As it is possible to note, the terms cutipapatafiana and
dibbacakkhu may be interchangeable.

10 pubbenivasam yo vedi saggapayar ca passati | atho jatikkhayam patto abhififiavosito muni |
165, 167-8). The translation of lapitalapana is in accordance with the commentarial explanation
at Mp II 265: na annam lapitalapanan ti yo pan’ afifio tevijjo ti afifiehi lapitavacanamattam
eva lapati.
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This passage is followed by another passage that highlights once more how
‘having three knowledges’ (tevijja) is a concept understood in a different
way by Buddhists and brahmanas. Indeed, a brahmana himself admits that
the Buddhist three knowledges are far better than the Brahmanic ones:

“O brahmana, it is in this way that one has the three knowledges
according to the discipline of the Noble”. “O dear Gotama, one has the
three knowledges of the brahmanas in one way, but in another way
one who has the three knowledges according to the discipline of the
Noble. O dear Gotama, and the one who has the three knowledges of the
brahmanas is not worth a sixteenth part of the one who has the three
knowledges according to the discipline of the Noble”.**

Turning again to the topic of the Vedic texts, it is worth noting that the closest
texts to the Buddhist canon - not only in terms of chronology but also in
terms of speculative arguments considered - are the Upanisads.*? Therefore,
particular attention will be paid to these texts. Nevertheless, it would be
wrong to suggest or establish a distinct separation between the Upanisads
and other Vedic texts. Some of the earlier Upanisads are, indeed, sections of
other late Vedic texts and so their existence as independent texts is the result
of a modern periodisation.*?® Therefore, although the oldest Upanisads will be
taken into account more systematically, the other older Vedic texts will be
consulted if needed in order to avoid a sharp and artificial separation from
the Upanisads, allowing the continuity existing within the Vedic tradition to
emerge, if present. The use of Upanisadic material in the study of Buddhism
would raise the issue concerning the relationship between Buddhism and
the Upanisads, a topic that is worthy of further analysis.

3.2 The Difficulty in Defining Buddhism and the Upanisads’
Relationship

As Jan W. de Jong rightly wrote “[slince 1881 much has been written on the
relations between the Upanisads and Buddhism, but without clear results”
(1997, 33). In some ways, de Jong’s statement is still valid and, therefore, if
this was a contentious issue during the period between the end of the XIX
and the beginning of the XX century, we should admit that it still remains
a very popular and relevant topic of discussion today. In the ‘Middle Period
(1877-1942)’ of Buddhist studies,** some scholars - such as Sir Monier Monier-
Williams and Thomas W. Rhys Davids - recognised some influences of the

11 evam eva kho brahmana ariyassa vinaye tevijjo hot1 ti. aifiatha bho Gotama brahmananam
tevijjo afifiatha ca pana ariyassa vinaye tevijjo hoti. imassa ca bho Gotama ariyassa vinaye
tevijjassa brahmananam tevijjo kalam nagghati solasim (A1 168).

12 Although the historical founder of Jainism, Mahavira, was a contemporary of the Buddha
and predeceased him (Dundas [1992] 2002, 24), the Jaina scriptures that came down to us
belong mostly to one sect, the Svetambara, and seem to be redacted in a later period than the
Buddhist sources. Moreover, another Jaina sect, the Digambara, even claims that the original
textual tradition has most definitely been lost (Dundas [1992] 2002, 60-85).

13 In this regard, see Cohen 2008, 5-9; Ferrara 2012, 30; Cohen 2018a, 27-8; Killingley 2018,
69, 71.

14 According to the arbitrary periodisation made by de Jong (1997, 27).
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Upanisads on Buddhism.*® Other scholars were more cautious when they
approached the topic. Hermann Oldenberg recognised the influence of the
Brahmanic culture on Buddhism, though he is more reluctant in recognising
that Buddhists might have been aware of the Upanisadic texts.*® Louis de La
Vallée Poussin, for instance, wrote that “[s]ur les rapports des Upanishads et
du vieux Bouddhisme, on s’en tient a des opinions arbitraries” ([1909] 1925,
VII),*” whereas he later affirmed that the Upanisads were not known by
Buddhists.*® An intermediate position might be represented by Przyluski and
Lamotte who wrote that “[1]e Bouddhisme et I'Upanisad se sont développés
parallélement pendant une longue suite de siécles [...] le Bouddhisme et
I'Upanisad n’ont pas manqué de réagir 'un sur l'autre” (1932, 141).*° Signe
Cohen (2018b) recently discussed the relationship between the Upanisads
and early Buddhism, suggesting that scholars are mainly divided in two
factions: 1) scholars who think that there are no reasons to believe that the
early Buddhists were acquainted with the Upanisads; and 2) scholars who
assume that early Buddhism was influenced by the Upanisads. Among the
first group, it is possible to find authors such as Horsch (1968) and Chandra
(1971) who preferred to believe that similarities between Buddhism and the
Upanisads are better explained as the result of sharing the same cultural
milieu. This kind of approach, nonetheless, never discouraged comparison
between Buddhism and the Upanisads. This is exemplified by Reat, who
suggests, on the basis of the fact that both traditions share similar goals
and that the doctrine of karma and rebirth seems to be absent in the oldest

15 Monier-Williams, for instance, wrote: “[t]he Buddha, like all Indians, was by nature a
metaphysician. He had great sympathy with the philosophy of the Upanishads” (1889, 104-5).
Influences of the Upanisads on Buddhism were also hypothesised by Rhys Davids: “it is certain
from the details given in our Suttanta that there were then current in Northern India many
other philosophic and theosophic speculations besides those the priests found it expedient to
adopt, and have preserved for us in the Upanishads. And who can doubt but that some, if not all
of them, may also have had their influence on the new doctrine?” (1899, XXVI).

16 Oldenberg, thoughrecognisesageographical distance between the homeland of Brahmanical
thinkers (North-West India) and the places in which the Buddha wondered according to the
Buddhist literature (East India), wrote that: “[o]f course, influences of Brahmanic speculation
touched naturally the east also quite early [...] [a]s a matter of fact, the eastern lands appear
in the entire Buddhistic literature to be full of Brahmanas” ([1915] 1997, 186). Oldenberg also
assumed a time frame between the Upanisads and Buddhism: “[clompared with the older layers
of the Upanisads, it is absolutely sure that even the first beginnings of the Buddhistic literature
are of later origin, in fact, of much later origin” ([1915] 1997, 186). It appears, however, that
Oldenberg was more sceptical regarding a textual influence: “[o]f all the texts in which the
Brahmanical speculations as to the delivering power of knowledge are contained, perhaps not
even one was known except by hearsay to the founder of the Buddhist community of believers”
([1881] 1882, 52-3). Jan W. de Jong summarised Oldenberg’s position in this way: “Oldenberg
believed that the Buddhists had probably not known the brahmanical texts; still, he did not
hesitate to state that Buddhist had inherited from Brahmanism not only many of its important
dogmas but also the general tone of religious thought and sentiments” (1997, 33). The ideas
of Oldenberg were accepted by Thomas ([1933] 1953, 90-1), who was contested, however, by
Jayatilleke (1963, 65).

17 Quoted also by de Jong (1997, 33). Louis de La Vallée Poussin provided a bibliography of his
time in Louis de La Vallée Poussin 1930, 165-7.

18 See de La Vallée Poussin 1927, 12, who was also cited by Gombrich (1990, 13; 1992, 162;
[1996] 2006, 14).

19 It is doubtful whether this position was also really maintained by Lamotte since his
contribution within the article seems to concern only the arrangement and translation of some
passages. Przyluski, indeed, wrote that “[l]es textes ont été établis et traduits par M. Lamotte.
Je suis seul responsable des développements qui les accompagnent” (Przyluski and Lamotte
1932, 142).
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Vedic texts, that “the Upanisadic Buddhist doctrines may be diverging
interpretations of a non-Vedic rebirth tradition” (1977, 163).2° The strongest
argument for this position is that it is difficult to find direct evidence of
the Upanisads within Buddhist texts.?* However, from the end of the XX
century onwards, a specific attitude seems to have established among
scholars concerning the relationship between Buddhism and the Upanisads.
The discovery of some connections and allusions to the Vedic texts in the
Buddhist literature led scholars to consider the Vedic context in a more
systematic way. In the nineteen-eighties, for instance, Kenneth R. Norman
argues in a seminal article (1981) that the exposition of the concept of no-
self (anattan) in the Alagaddupamasutta (M 22) is nothing more than a reply
to the theory of atman/brahman unity (theory of the equivalence between
macrocosm and microcosm), as explained in the Brhadaranyakopanisad and
Chandogyopanisad. Hence, it is possible to observe in the nineteen-eighties
and nineteen-nineties a proliferation of works that highlight connections
between Buddhism and Vedic texts, including the Upanisads.?? This new
confidence in the relationship between Buddhism and the Upanisads can
be described through the words of Richard F. Gombrich, who has always
taken into account the historical context in which Buddhism was born and
developed:

Only a generation ago, scholars were still unaware of evidence that the
Buddhist Canon contained allusions to non-Buddhist texts. The Buddhist
commentarial tradition does not mention any such allusions, so scholars
could continue to maintain that although the Buddha had some knowledge
of Vedic doctrine and practices, he did not seem to know any Vedic texts.
Recent research, however, has found several clear allusions: a couple to
Vedic hymns, and several to the oldest Upanishads, especially the Brhad
Aranyaka. This intertextuality, as it is nowadays known, both helps us
better to understand the Buddha’s meaning, since we can see what he
was arguing against, and more generally vindicates the antiquity of the
texts, since the later generations who commented on them had lost sight
of this historical context. (Gombrich [1988] 2006, 20)

20 This statement makes clear that at the base of the controversy concerning the relationship
between Buddhism and the Upanisads there are also other unresolved issues of Indology, such as
the origin of the karma and rebirth theory, a theory shared by both Buddhism and the Upanisads.
In this regard see, for instance, Flood 1996, 85-6.

21 This was not a problem for all scholars as demonstrated by Nakamura, who states: “we find
in the earliest Buddhist sources no reference to the name Upanisad nor to branches of study
immediately concerning the Upanisads. We conclude, therefore, that the Upanisads were known
to these early Buddhists merely as part of the Veda, without special value being attached to
them” (1955, 75).

22 Remarkable articles in the nineteen-eighties are, for instance, Bhattacharya (1980) who
discussed similarities in Buddhist phrasing, such as the Pali phrasing dittham sutam mutam
vifilatam (M I 135), which resembles Upanisadic passages, such as atmani khalv are drste srute
mate vijiate idam sarvam viditam (BU 4.5.6). Parallelisms between the Vedic ritual and Buddhist
practice were detected by Oguibenine (1983), while Falk (1988) analysed how the Vedic ritual is
reflected within the Pali texts. An influential work that contextualises Buddhism starting from
its historical context is Gombrich [1988] 2006. Gombrich ([1988] 1990) also noted similarities
between the composition of the Buddhist canon and the Vedic texts, suggesting that the Pali
sutta derived from the Vedic sukta (this view is, however, rejected by von Hiniiber 1994: 132,
who also provides earlier examples of this claim in his footnote 28) and that the Pali suttanta
deliberately resembles vedanta. Gombrich also wrote important contributions in the nineteen-
nineties, such as in Gombrich 1990; 1992; [1996] 2006.
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This new state of affairs encouraged scholars to search for parallelisms
and connections between Buddhism and the Upanisads,?® analysing how
Buddhism adopted a Brahmanical terminology;?* how Upanisadic ideas
influenced the Buddhist speculation;?® parallelisms in particular phrasings
or wordings;?¢ and, later on, how the literary and narrative shape of the
Upanisads may have affected the narrative frame of some Buddhist texts.?”
The most obvious direction of influence, in the case of these similarities,
was from the Upanisads to Buddhism, since the oldest Upanisads (esp.
Brhadaranyakopanisad and Chandogyopanisad) are regarded as predating
Buddhism.?® As a matter of fact, if an earlier date for the older Upanisads is
maintained, all these similarities are better explained as Buddhist references
to the Upanisadic texts than as loans from a common shared substratum.
Therefore, it is worth noting in this regard what Alexis Sanderson wrote
about a similar problem encountered when comparing Buddhist Tantric
texts with Saiva scriptures:

The problem with this concept of a “religious substratum” or “common
cultic stock” is that they are by their very nature entities inferred but
never perceived. [...] Derivation from this hidden source cannot therefore
be the preferred explanation for similarities between these specific
traditions unless those similarities cannot be explained in any other way.
(Sanderson 1994, 92-3)

However, this idyllic state of affairs was soon interrupted in 2007 by
Johannes Bronkhorst with the publication of his Greater Magadha: Studies
in the Culture of Early India (Leiden, Boston: Brill), a work that aimed to
turn the tide. Bronkhorst, indeed, argued that “some portions of the early
Upanisads [...] were composed more or less at the time of the Buddha, or
later” (Bronkhorst 2007, 258). This, of course, may affect the way in which
similarities between Buddhism and the Upanisads are interpreted. As a
matter of fact, without certainty of at least a relative chronology, it would be
more difficult to establish a direction of influence and, therefore, a Buddhist

23 “The work of identifying traces of other brahmanical terminology in Buddhism continues,
and scholars are currently devoting time to considering the echoes of the Brahmanas and the
Upanisads which can be heard in some of the Buddha’s teachings, e.g. in the Aggafifiasutta of
the Digha nikaya. There are certainly more features common to Buddhism and Jainism which
await detection” (Norman 1997, 168).

24 Abrief overview is provided by Norman (1992). Collins (1993, 311) described the exploration
of how far Brahmanism and heterodox traditions (which include Buddhism) share the same
language and vocabulary as one of the most pressing tasks of Indology.

25 First among all is the Buddhist concept of anattan, as sustained by some scholars, e.g.
Collins (1982, 97); Gombrich ([1996] 2006, 14-17); Gethin (1998, 133-9).

26 Some parallelisms were traced, for instance by Gombrich (1990, 15) who directly relates
back to the theory explained by Norman (1981).

27 One of the most striking cases is provided by Black (2011). However, it appears that it is not
only the Upanisads that may have affected Buddhist literature, but that some Buddhist narratives
were seemingly modelled on the basis of Vedic prose of the Brahmanas (see von Hintiber [2006]
2008, 196). Parallelisms between RV 10.129 and the Agganfiasutta have also been discussed by
Lindtner (1997-98, 217-24). For similarities between the Sagathavagga of the Samyuttanikaya
and the Vedas in form and content, see von Hinliber 2020.

28 Olivelle (1998, 12-13) dates Brhadaranyakopanisad and Chandogyopanisad around the VII-
VI centuries BC, and Taittiriyopanisad, Aitareyopanisad, and Kausitakyupanisad around the
VI-V centuries BC.
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influence on the Upanisads cannot be ruled out. However, the arguments
of Bronkhorst did not completely convince the critics,?® and some reactions
against his ideas soon arrived, especially concerning the new dating of the
older Upanisads and their partial overlap with the early Buddhist texts.3®
The new periodisation suggested by Bronkhorst is counterintuitive for many
reasons, and it does not provide justification for some striking features. For
instance, if the texts partially overlap each other, why would we find in the
Buddhist texts that there is often mention of brahmanas and Brahmanical
ideas, whereas within the older Upanisads there is no mention of Buddhism?
Should we not expect an Upanisadic reaction to Buddhism? Of course, we
should expect it, and this does seem to occur within a later text, such as
the Maitrayaniyopanisad. Therefore, in Maitrayaniyopanisad 2.4 the word
niratman ‘without a self’ (variant reading: nisatman) can be found, an odd
occurrence which might be inspired by the Buddhist anattan ‘no-self” given
that in the same verse the word Stnya ‘empty’ also occurs, another term
widely used within Buddhist texts.3* A strategy used to justify Brahmanical
references within Buddhist texts is based on diminishing the value of the
oral transmission of these texts. The reasoning behind this assumption is
that if the oral transmission of texts is not reliable, we can assume that there
were interpolations and so this may justify the presence of Brahmanical
references, which could be later additions. Hence, Bronkhorst wrote:

It is frequently pointed out that according to the Ceylonese tradition
canonical texts were not written down until the first century BCE, which
leaves several centuries between the first composition of at least some
of these texts and their fixation in writing. During this long period they
were preserved orally; the reliability of this oral tradition cannot be
verified. (2007, 208)%?

There are many misconceptions in a statement like this one. The basic
bias is that of an unreliable transmission in the case where an oral
transmission is assumed. This has been done without citing any work

29 See, for instance, the reviews of Cort (2007); Neelis (2008); Sarao (2008); Fynes (2011);
Wynne (2011); Lubin (2015). Even Lubin, who seems the most enthusiastic, wrote: “I have not
been convinced on every point” (2015, 99).

30 Witzel (2009) discussed the idea that the late Vedic texts may overlap to some extent with
Buddhist texts - as Bronkhorst’s work (2007) would imply - and highlighted how, on the basis
of historical, archaeological, and textual evidence, there should be a time gap between the
late Vedic and early Buddhist texts. Wynne (2010) discussed the attempt made by Bronkhorst
to date the Yajiavalkyakanda (chapters 3-4 of Brhadaranyakopanisad) later than the Buddha
(cf. Bronkhorst 2007, 237-8). Wynne (2010, 207-9) showed that Bronkhorst’s argument
demonstrates only that the Yajiavalkyakanda was not included in the Vedic corpus before or
during the Buddha’s life, whereas its creation and circulation as an independent text could safely
have taken place in a period which is previous to - or at least contemporary with - the Buddha'’s
life. Notably, according to Wynne (2011, 1-2), this was Bronkhorst’s main argument in trying to
establish a later date of the Upanisads.

31 See Pande 1957, 575-6; Cohen 2018b, 78. For other Buddhist reference in the
Maitrayaniyopanisad, see Jayatilleke 1963, 66-8.

32 A similar assumption was also made by Schlieter (2012), a scholar who seems to take
seriously the new periodisation outlined by Bronkhorst. In fact, Schlieter writes: “[a]s Buddhist
texts were transmitted orally for at least 150 years, and the canonical scriptures were finalized
even later, a significant amount of the Buddhist depictions of Brahmins and the ‘ideological
system of Brahmanism’ might have been conceptualized and inserted at a much later date”
(2012, 138).
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related to the oral transmission of the Buddhist texts.** Another fallacy is
the so called argumentum ad ignorantiam, namely since the reliability of
the oral transmission cannot be proved (this is, of course, questionable), the
oral transmission itself is used to corroborate the main argument, almost
assuming that it was not a reliable transmission. Bronkhorst tried to support
his statement, but with a wrong example. He wrote that:

[TThe Assalayana Sutta of the Majjhima Nikaya (M[ajjhima]N[ikaya] II
p. 149) refers to the Greeks (yona), which suggests that the passage which
contains this reference was composed after - perhaps long after - the
conquests of Alexander the Great, and therefore perhaps a century
or more after the death of the Buddha. (Bronkhorst 2007, 209; square
brackets mine)34

However, contra Bronkhorst, there are reasons to believe that people from
North-West India had already come into contact with the Greeks of Asia
Minor at the time of Darius I (522-486 BC) and, indeed, the Persian word
yauna (Pali: yona; Sanskrit: yavana), which indicates the Ionian Greeks,
actually occurs in an inscription of Darius I. The Sanskrit form yavana is
also found within the Astadhyayi of Panini (ca. the IV century BC). Moreover,
in the year 480 BC when the Persian King Xerxes attempted an invasion of
Greece, an Indian contingent of archers was present within his army. These
Indians may have brought with them information about Greeks when they
returned to their homeland.3® These examples demonstrate that there is no
need to await the invasion of Alexander to expect references to the Greeks.
Finally, the degree of openness for the Pali texts assumed by Bronkhorst
cannot provide justification to some of their peculiarities. It was noted as
early as the time of Rhys Davids ([1903] 1911, 174) that the Pali discourses
do not mention Asoka, though the texts notably do not fail to mention other
kings. Furthermore, the Pali texts do not appear to have traces of Sinhalese
dialects (Norman [1978] 1991, 34-7; 1997, 90). If the texts remained open to
so many interpolations - as Bronkhorst’s hypothesis would assume - until
the I century BC it would be odd to not find any reference to one of the
greatest rulers of India, who was also most likely the greatest supporter of
Buddhism. It would also be strange, if so many modifications (as assumed by
Bronkhorst) had occurred in Sri Lanka from the III century BC onwards (the
date in which Buddhism arrived in Sri Lanka), that the Sinhalese language
did not affect the texts in any way.®

In addition to investigating chronological issues, we should also wonder
how we can understand a possible direction of influence on the basis

33 Among the works not even mentioned in the final bibliography, there are Gombrich [1988]
1990; Allon 1997a; Allon 1997b; Wynne 2004. Furthermore, perhaps an even improvisatory oral
transmission does not necessarily allow the degree of changes assumed by Bronkhorst: “[t]o
be clear, orality does not necessarily imply fluidity and a performative expression of texts that
is different from their fixed versions. But it does recommend that performances did not reduce
only to fixed recitation, and that ‘transmission’ is a complicated idea” (Shulman 2025, 165).

34 There is also mention of this view in Bronkhorst 2011, 35-6.

35 Foramore detailed account, see Sircar [1951] 1960, 101-2; Halbfass 1991, 199-202; Analayo
2009a; 2011, 552, n. 116; 2012, 245-6.

36 The lack of references to Asoka and to Sinhalese dialects in Pali texts is highlighted also
by Wynne (2007, 4).
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of appropriateness of a similar passage in each tradition. If we assume
that a particular tradition is the original source of a particular passage
(e.g. metaphor, story, etc.), we would expect that in this particular tradition
the passage would have full sense and perfectly fit the context. On the other
hand, in the instance where the passage is borrowed, we might expect to find
some inconsistencies, or at least we would not be able to fully understand
why it is formulated in a particular way. Good examples are some Upanisadic
echoes within the Brahmajalasutta (D 1) detected by Richard Gombrich
(1990, 13) in a section concerning the reason why some people believe
that the world and the soul are partly eternal and partly not (D I 17-18).
Gombrich shows that it reiterated, in a satirical form, the creation myth of
Brhadaranyakopanisad 1.4.1-3. However, this idea of Gombrich is rejected
by Bronkhorst (2007, 217-18). He stated that:

The Brahmajala Sutta certainly knows the idea of Brahma as creator god,
who creates because he is lonely, but one cannot seriously maintain that
this belief was the exclusive property of one passage in the Brhadaranyaka
Upanisad. (2007, 218)

Bronkhorst also warns not “to exaggerate the importance of superficial
similarities” (2007, 218). I think that this similarity is not so superficial and
meaningless. There is a peculiarity in this story, which is present within
both Buddhist and Upanisadic accounts, namely that the first being felt
fear. It is worth noting that this feature fits very well with a certain Vedic
and Upanisadic modus operandi. In this regard, the Brhadaranyakopanisad
(1.4.2) stated: “this one [i.e. the first being] became afraid, for this reason
one who is alone becomes afraid”.?” In addressing this passage, Carlo Della
Casa (1973, 37) highlights that there is an inversion of the logical process,
because the cause is seen as a consequence since the observation of the
particular case (the fear of the lonely person) should precede the general
statement about the fear of the first being.*® Similar cases, in which there
is an inversion of the logical process, appear elsewhere in the account
(see Brhaddranyakopanisad 1.4.1-3) and also appear in Satapathabrahmana
9.5.1.16-17 and Chandogyopanisad 1.2.3 (Della Casa 1973, 37, n. 10).
However, this overturning of the logical process cannot be found within
the Brahmajalasutta’s account (D I 17-18) in which the fear due to the
loneliness of the first primordial being is not compared with the same
situation experienced by the common person. Thus, the ‘fear’ is a common
feature of both accounts,?® but within the Upanisadic account it is also a
mythological device to explain fear due to loneliness; it is an etiological tool.
The presence of fear is fully understandable in the Upanisadic text because

37 so ’bibhet tasmad ekaki bibheti (BU 1.4.2).

38 “Laconvinzione dell’esistenza d'una realta stabilita e alla base del travestimento mitologico
per cui la causa e vista come conseguenza, ché logicamente 1'osservazione del fatto particolare
(la paura di chi e solo) dovette precedere 'affermazione generale della paura dell’'Uno” (Della
Casa 1973, 37).

39 I should strictly acknowledge that Brahmajalasutta’s account (D I 17-18) uses different
vocabulary (viz. paritassana; the PED [s.v. “paritassati”] suggests that, phonetically, it is from
the Sanskrit paritrsyati [= pari-vtrs], but probably in meaning it is from the Sanskrit pari-
vtras) from the Brhadaranyakopanisad 1.4.2 (viz. abibhet, bibheti, bhaya, from vbhi). However,
the close parallel is reinforced by the use of anabhirati (D I 17) and na ramate (BU 1.4.3), both
of which mean ‘not delighting’.
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it is significant, whereas in the Buddhist account it could be facultative
and so its presence only makes complete sense in light of the Upanisadic
passage.

3.3 Conclusive Remarks

Given that I see no reason to accept Bronkhorst’s new periodisation, I will
proceed assuming the classical periodisation as my working hypothesis,
namely, [ will assume that the oldest Upanisads (esp. Brhadaranyakopanisad
and Chandogyopanisad) predate Buddhism. The recent findings concerning
the similarities of narratives and some literary tropes will also be taken into
account. It seems, indeed, that not only ideas, but also the mode of expression
of some Upanisads influenced the Buddhist discourses.* This is particularly
evident in Buddhist discourses such as the Samafinaphalasutta (D 2)** and
the Ambatthasutta (D 3),*? both of which, perhaps unsurprisingly, belong to
the Silakkhandhavagga, which seems to include the earliest stratum of the
Dighanikaya.*®

With more secure presuppositions in adopting Vedic texts and the
Upanisads in particular to investigate early Buddhism,** we shall move
towards the exegetical sources. In this regard, the Abhidhamma is the first
methodical attempt to systematise the canonical material. Although the
exegetical sources in the present book will be mostly Pali commentaries,
some ideas in them originate from within the Abhidhamma or are, at least,
presented by using an Abhidhammic way of exposition. Indeed, I will argue
later (see Chapter 5) that I regard the exegesis as an ongoing process. For
this reason, the next chapter deals with some doctrines which originated
during the development of the Abhidhamma that will be assumed and
considered by the commentarial exegeses. These doctrines are the doctrine
of momentariness (khanavada) and the doctrine of the consciousness process
(cittavithi).

40 “Many scholars note that the Upanisads have influenced early Buddhism. Yet similar to
how Upanishadic philosophy is characterized in general, the influence of the Upanisads on
early Buddhism is described as taking place in the hermetically sealed realm of ideas. The
early Buddhist texts, however, like the Upanisads, use both narrative and dialogue to present
the message of the Buddha’s teachings. Furthermore, there are a number of specific literary
tropes and narrative situations that are quite similar [...] These similarities suggest that one of
the major influences of the Upanisads on the early Buddhist texts is the mode of presentation”
(Black 2007, 174).

41 In this regard, see Deussen [1897] 1980, 475; Goto 2005, 71, n. 4; Black 2007, 70-4; 2011,
158, n. 31.

42 See the study of Black (2011), who spotted similarities betweeq the narratives involving the
Buddhist character of Ambattha and the Upanisadic character of Svetaketu.

43 SeeNorman 1983, 32. Asnoted in Chapter 2, all thirteen suttas within the Silakkhandhavagga
have a parallel within the Sanskrit Mulasarvastivada Dirghdgama in the corresponding section
called Silaskandhanipéta (Bucknell 2014, 64-5). It is also worth noting that the Sanskrit
Mulasarvastivada Dirghagama is also divided into three sections (see Table 2.2, Chapter 2),
but the first two of them are fundamentally different from those of the Dighanikdya, whereas,
as stated by Hartmann, “the third, named Silaskandha in Sanskrit and Silakkhandha in Pali,
shares not only the name, but also the basic arrangement” (2004, 121). Assuming an increasing
differentiation and diversification of texts over time due to the split of Buddhism into different
schools, these details make the supposed antiquity of the Silakkhandhavagga even more probable.

44 Concerning the use of the concept of ‘early Buddhism’ in the present book, see below § 6.4.
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Index 4.1 The Doctrine of Momentariness. - 4.2 The Doctrine of the Consciousness Process.
- 4.3 Conclusive Remarks.

In the development of Buddhist literature, the Abhidhamma reflects the
need to organise the scattered teachings of the Buddha and to provide an
exposition of the Doctrine with a sense of unity and consistency. The re-
elaboration of the early canonical materials aims to present the Buddhist
doctrine in light of a new register of language that is supposed to convey
the ultimate meaning. Therefore, the Buddhist tradition itself makes
distinctions between the method of exposition used by the suttas, and
that of the Abhidhamma. The latter, indeed, is said to provide teachings
in a way that is called nippariyaya, namely ‘without pariyaya’. The term
pariyaya indicates an allegorical or parabolic way to put things (pari-vi, lit.
‘going around’), and therefore implies a peculiar explanation based on the
context, namely ad hominem, whereas nippariydya expresses an abstract,
general, literal and more ‘universal’ way to present the teachings since
it is decontextualised from an audience.* These two styles of expositions
are often referenced in Pali commentaries and are used to explain
apparent inconsistencies in the scriptures (e.g. As 154, 222). Incidentally,
this suggests that the commentarial literature is not totally detached
from the Abhidhammic speculations, and so a basic acquaintance with
the Abhidhamma’s style and doctrines should be reasonably considered

1 Concerning pariyaya and nippariyaya, see Ronkin 2005, 26; Gombrich [1996] 2006, 65; 2009,
9; Heim 2015, 152-3; De Notariis 2022a, 214-15.
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a precondition to properly understand the Pali commentaries, or at least
some of their exegeses. Indeed, it would not be possible to understand the
Visuddhimagga'’s treatment regarding the iddhividha and abhififids without
considering how Pali literature developed the Abhidhammic doctrine of the
consciousness process (cittavithi or vithicitta) and how it became connected
with the doctrine of momentariness (khanavada; Sanskrit: ksanavada).2 The
doctrine of momentariness concerns the idea that phenomena (Sanskrit:
samskrta, samskara, dharma), which constitute both the mental and physical
world, can come into being and disappear within just one moment (khang;
Sanskrit: ksana). It does not concern so much the passage of time or the
existence of time, but rather the construction of temporal experience
(Ronkin 2010, 350). The doctrine of the consciousness process, instead,
concerns the process that takes place in the mind when a psychophysical
event happens, or, to put it better, how the mind changes according to a
predetermined pattern. In this chapter, the two doctrines will be briefly
introduced in order to provide some background information that will prove
useful when these two doctrines are involved in the commentarial exegeses.

4.1 The Doctrine of Momentariness

On the doctrine of momentariness there are two extensive reference works
that are in some ways complementary. The first study is essentially the
PhD thesis of Alexander von Rospatt (1995) who predominantly analysed
the textual sources of North Buddhist schools, and so he did not provide
a full account of how the doctrine took place in Theravada texts. This gap
was filled by the PhD thesis of Wan Doo Kim (1999), recently published as a
monograph (= Kim 2023), who analysed the doctrine of momentariness with
its origin and development within the Theravada tradition. The elaboration
of a theory concerning the mental activity as a series of consciousness
processes could seem, according to mainstream theory, a by-product of the
doctrine of momentariness as it was accepted by the Theravada school. In my
opinion, there could be evidence to argue that the relationship between the
doctrines of momentariness and consciousness process was more nuanced
than hitherto recognised.?

Concerning the doctrine of momentariness, it is possible to find within the
Kathavatthu - probably the earliest source that attests a sort of debate about
the nature of these moments - an interesting rejection. It rejects the idea
that material entities last the same period of time as a mental phenomenon:

“Are all phenomena (dhamma) momentary as one mental moment
(ekacittakkhanika)?”

“Yes!”

“[So, do you think that] the great earth, the great ocean, the mount Sineru
which is the king of mountains, water, fire, wind, grass, sticks, and a
forest tree last (santhati/santhanti) a mental unit (citta)?”

2 Inthisregard, see De Notariis forthcoming-a.

3 Iexposed myreasonsin an Appendix in my PhD thesis, which has been revised and published
as De Notariis forthcoming-a.
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“No, it should not be said in that way”.*

Alexander von Rospatt (1995, 19) suggests that this passage might imply that
at that time the Theravadins had not already accepted the momentariness
of all phenomena. However, as suggested by Kim (1999, 106 = 2023: 95-6),
it seems more likely an indication that mental and material phenomena are
not equally short-lasted, and thus material entities change more slowly than
mental phenomena.

Although it is not stated so clearly, the rapid change of the mind has
already been attested within the Pali suttas. Therefore, the Buddha claims
that he does not see any phenomenon that changes more quickly than the
mind.®* Moreover, in the Assutavatasutta (S II 94-5) the temporary lasting of
the physical body is compared with the rapid change of the mind. The body
is seen to last for one year, for two years... for a hundred years,® whereas
the mind arises in a way and ceases in another way by day and night,
just as a monkey that passes from one branch to another in a forest.” The
characteristic of the changeability of the mind complies with the doctrine of
momentariness, but how it changes is a matter that falls within the scope of
the consciousness process. The fact that material and mental phenomena have
not the same duration and that mental phenomena are shorter than material
ones led to speculation about the duration ratio of a material phenomenon
compared to a mental one. As early as the *Mahavibhasa (II century AD
onwards),® it is possible to find a doctrine that claims that in the time of
one material phenomenon there are three mental phenomena.® In this case,
the ratio of material to mental phenomena would be 1:3. According to Kim
(1999, 145 = 2023, 131), the *Mahavibhasa’s theory of three moments that
circulated among ascetics could be an early stage of the theory developed
by the Theravadins. Both the Kathavatthu and the *Mahavibhasa suggest a
period in which the theory of momentariness was debated among Buddhist
schools. Another school, that of the Vatsiputriya-Sammatiyas, believed that
only the mental phenomena were momentary, whereas the material ones
(except flames and sounds) were non-momentary (see von Rospatt 1995,
37-9). The accepted ratio of material to mental phenomena in Theravada’s

4 ekacittakkhanika sabbe dhamma ti? | amanta. | citte mahapathavi santhati, mahasamuddo
santhati, Sineru pabbatardja santhati, dpo santhati, tejo santhati, vayo santhati,
tinakatthavanappatiyo santhanti ti? | na h” evam vattabbe - pe - (Kv 620).

5 naham bhikkhave afifiam ekadhammam pi samanupassami yam evam lahuparivattam
yathayidam cittam yavan ¢’ idam bhikkhave upama pi na sukara yava lahuparivattam cittan ti
(AT110).

6 dissatayam bhikkhave catumahabhutiko kayo ekam pi vassam titthamano dve pi vassani
titthamano [...] vassasatam pi titthamano (S 11 94).

7 seyyathapi bhikkhave makkato arafine pavane caramano sakham ganhati tam muficitva afiiam
ganhati. evam eva kho bhikkhave yad idam vuccati cittam iti pi mano iti pi viinanam iti pi tam
rattiya ca divasassa ca afifiad eva uppajjati aiiiam nirujjhati (S I1I 95).

8 The dating is only tentative since it is based on the controversial date of the Kusana king
Kaniska. In this regard, see von Rospatt 1995, 25-6, n. 38; Buswell and Jaini 1996, 110-12;
Willemen, Dessein and Cox 1998, 148-9, 229-39; Kim 1999, 110, n. 266 (= 2023, 99, n. 268).

9 T1545.27.0787¢22-0788a9 translated by von Rospatt (1995, 35-6, n. 61). This passage
discusses the refutation of a doctrine attributed to some ascetics (samana; Sanskrit: Sramana;
Chinese: shamén /"), who believed that during the time of a material phenomenon, three
mental phenomena rise and pass away. This theory is presented in two typologies: 1) the theory
of mixed origination; 2) the theory of succession. These theories were analysed in Kim 1999,
124-7 (= 2023, 112-15).
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early post-canonical texts is either 1:16 or 1:17; the latter is the one adopted
by the later Abhidhamma manuals such as the Abhidhammatthasangaha of
Anuruddha. A different duration of material and mental phenomena is also a
good expedient adopted by Theravadins to avoid a representational theory of
perception (sakara-jiiana-vada), namely the theory that claims that existing
things are perceived indirectly in a particular form (akara). Therefore,
being on the side of a non-representational theory (nirakara-jiiana-vada),
the Theravadins believed in the existence of a direct perception of existing
things without any mediating form (akara). This is possible, allowing the
material dhammas to last long enough for the mind to know them. A different
strategy was adopted by the Sarvastivadins, who, claiming that a past
momentary material dharma still exists, allowed a present mental moment
to know the materiality.*®

4.2 The Doctrine of the Consciousness Process

The doctrine of the consciousness process concerns the mind flow patterns
according to specific psychophysical events. The basic assumption is that
the mind will follow a specific pattern of stages according to some stimuli
and thus there is a sort of natural order (cf. citta-niyama in As 274), an
unvarying sequence of predetermined mental states conforming to a certain
situation. As highlighted by Lance Cousins (1981), the first signals of this
doctrine are already present in some Abhidhammic works, such as the
Dhammasangani and Patthana, whereas more detailed and comprehensive
presentations occur in the Pali commentaries and late Abhidhamma
manuals. These accounts have some important variations that would allow
some speculation regarding the development of such a doctrine. However,
for the sake of this study concerning the exegeses on the extraordinary
capacities, it is important to pay attention to the systematic and concise
exposition of the Abhidhammatthasangaha, which is, in principle, quite close
to some Visuddhimagga’s exegeses on the iddhividha and abhififias, which
will be later analysed.

In developing a doctrine concerning the consciousness process,
Buddhists, to some extent, also elaborated an epistemological doctrine,
given that the paradigmatic process is the sensory perception. In particular,
the texts use the sensory process of seeing as a model, presenting a schema
that is supposed to be roughly the same for the other physical senses. The
process in its shortest and among the oldest accounts (e.g. Sv I 194) counts
up to seven stages: bhavanga ‘life-continuum’, avajjana ‘adverting’, dassana
‘seeing’, sampaticchana ‘receiving’, santirana ‘investigating’, votthapana
‘determining’, and javana ‘impulsion’. In a more developed classification
(*Vimuttimagga, T1648.32.0449b06-08) we find an additional stage:
tadarammana ‘registration’. Moreover, later accounts even emphasise that
the stages are believed to last for one or more moments and the entire
mental process endures sixteen (e.g. Vism 614) or seventeen (e.g. Abhidh-s

10 I am grateful to Rupert Gethin, who pointed out to me the connection of the doctrine of
momentariness with more general arguments among Indian schools of philosophy about what
we exactly perceive. The terms sakara-jiiana-vada and nirakara-jiiana-vada are not emic to the
Theravada tradition but can be described, in the words of Kellner and McClintock (2014, 430),
as ‘doxographical labels’. These are, indeed, terms typical of some later Buddhist, and more
generally Indian, philosophical speculations.
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18) moments, which are tantamount to one moment of materiality, and thus
a moment of materiality endures enough to be grasped by the mind. In order
to understand in a practical way what happens during these stages, we
shall consider the Buddhist simile of the mango fruit. The simile occurs in
an old version without tadarammana at As 270-1, and in a more developed
version including tadarammana at Abhidh-s-mht 110-11. Here, the latter is
translated as follows:

A certain man, it seems, was sleeping at the foot of a mango tree in fruit
with his head covered. When a mango fruit fell near him, he was woken
by the sound. He removed the cloth from his head, opened his eyes, and
saw it [i.e. the fruit]; he took it, squeezed it, smelled it, [then] knowing its
ripe condition, ate it, swallowed what was in his mouth together with the
saliva (semha),** and then he went back to sleep right there.

In this context, the time of sleeping is like the time of bhavanga. The
time when the fruit falls down is like the time when the object strikes
the sensitivity [of the physical senses]. The time of awaking through the
sound is like the time of adverting (avajjana). The time when he sees
after having opened his eyes is like the time of the activity of the eye-
consciousness (cakkhuvinfana). The time of taking [the fruit] is like the
time of receiving (sampaticchana). The time of squeezing is like the
time of investigating (santirana). The time of smelling is like the time of
determining (votthapana). The time of eating is like the time of impulsion
(javana). The time of swallowing what is in the mouth together with the
saliva is like the time of registration (tadarammana). The time of going
back to sleep is like the time of going back to the bhavanga.*?

The simile illustrates the process. The state of sleeping parallels the
inactive mode of the consciousness known as bhavanga, but when an object
enters into the field of perception (i.e. when a fruit falls) the man awakes,
interrupting the previous inactive stage; an action which parallels the stage
of avgjjana (‘adverting’). Then, the action of seeing (‘dassana’), which is
performed by the cakkhuvififiana (‘eye’s consciousness’), occurs and it is
like the man that sees the fallen fruit. The process is not yet completed.
Three stages occur, sampaticchana (‘receiving’), santirana (‘investigating’),
votthapana (‘determining’) and are like taking, squeezing and smelling the
fruit: three actions that help the man to know that the fruit is ripe (and then
ready to be eaten). The man eats the fruit, and this is like the stage of javana
(“impulsion’) in which there is actual enjoyment of the object. Thereafter, the

11 Since semha literally means ‘phlegm’, I understand it in this context as ‘saliva’, meaning
the phlegm located in the throat, just as in Wujastyk 2008, 220.

12 eko kira puriso phalitambarukkhamtle sasisam parupitva niddayanto dasanne patitassa
ekassa ambaphalassa saddena pabujjhitva, sisato vattham apanetva, cakkhum ummiletva, disva,
ca tam gahetva, madditva, upasinghitva, pakkabhavam fiatva, paribhufijitva, mukhagatam saha
semhena ajjhoharitva, puna tatth’ eva niddayati.

tattha purisassa niddayanakalo viya bhavarigakalo. phalassa patitakalo viya arammanassa
pasadaghattanakalo. tassa saddena pabujjhanakalo viya avajjanakalo. ummiletva olokitakalo viya
cakkhuvinifianappavattikalo. gahitakalo viya sampaticchanakalo. maddanakalo viya santiranakalo.
upasinghanakalo viya votthapanakalo. paribhogakalo viya javanakalo. mukhagatam saha semhena
ajjhoharanakalo viya tadarammanakalo. puna niddayanakalo viya puna bhavangakalo (Abhidh-
s-mht 110-11).
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man swallows the last morsels together with the saliva before going back to
sleep; these actions are like the last stage, viz. tadarammana (‘registration’),
which precedes the act of going back to the inactive mode of bhavanga. In the
Abhidhammatthasangaha, the process that involves the five senses is called
the ‘five-door process’ (paficadvaravithi) and the only stage that can change
is the arising of the eye’s consciousness (cakkhuviffiana) that performs
the function of seeing (dassana), which can be substituted with the ear’s
consciousness that performs the function of hearing and so on. The process
that involves the mental sense is referred to in the Abhidhammatthasangaha
as the ‘mind-door process’ (manodvaravithi). In its full length, namely, in
the case of manifestation of a clear (vibhtta) object in the range of mind-
perception, this process occurs in the following manner:

But if a clear object comes in the field of perception in the mind-door,
then [occurs] vibration of bhavanga (bhavangacalana), adverting to the mind-
door (manodvaravajjana), and at the end of the javanas two registration
(tadarammana) resultants occur, then there is the relapse into bhavanga.*®

The steps designated by the passage are: bhavangacalana -
manodvaravajjana — javana — tadarammana. It is worth noting that this
passage, compared to the previous account, is shorter and so there is a
direct transition from the stage of adverting (avajjana) to the javana stage.**

A particular application of the mind-door process (manodvaravithi) is
the explanation of what happens during the attainment of the jhana state:

But during the occurrence of the javanas in the absorption (appana), there
isno distinction between clear and unclear [object], in the same way [there
is not] the arising of the registration (tadarammana). In this context, one
out of the eight javanas of the sense sphere connected with the knowledge
arises and ceases four or three times in the succession of ‘preparatory
work’ (parikamma), ‘access’ (upacara), ‘conformity’ (anuloma), ‘change
of lineage’ (gotrabhu) and, immediately following, whatever javana
among the twenty-six javanas, which are sublime or supramundane, in
the fourth of fifth [moment] depending on the circumstances, descends
upon the process of absorption according with the application [of the
mind]. Thereafter, at the end of the absorption, there is the relapse into
bhavanga.*®

13 manodvare pana yadi vibhutam arammanam apatham agacchati, tato param bhavargacalana-
manodvdravajjana-javanavasane tadarammanapakani pavattanti. tato param bhavangapato
(Abhidh-s 19).

14 Furthermore, to put it more precisely, in the five-door process (paficadvaravithi) the
action of adverting is performed by the kiriyamanodhatu, whereas in the mind-door process
(manodvaravithi) the action of adverting to the mind-door is performed by the (ahetuka-)
kiriyamanovifinanadhatu, which performs the function of determining (votthapana) in the five-
door process. Evidence to the two different dhatus involved in the processes occurs in Vism
458. In this regard, see also Gethin 1994, 17, n. 19. A reference to the kiriyamanovinidanadhatu
performing the function of determining (votthapana) in the five-door process occurs in Vism 21.

15 appandjavanavare pana vibhutavibhutabhedo natthi. tatha tadarammanuppado ca. tattha
hi Aanasampayutta-kamavacarajavananam atthannam affatarasmim parikammopacaranuloma-
gotrabhunamena catukkhattum tikkhattum eva va yathakkamam uppajjitva niruddhe
tadanantaram eva yatharaham catuttham paficamam va chabbisati mahaggata-lokuttara-
Jjavanesu yathabhiniharavasena yamkifici javanam appanavithim otarati. tato param appanavasane
bhavangapato va hoti (Abhidh-s 19).
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I mentioned this particular application of the consciousness process within
the Abhidhammatthasarngaha since there is also an interesting account in the
Visuddhimagga (that will be analysed later at § 7.4.4) and the terminology
involved is connected with that used in the explanation of extraordinary
capacities. Indeed, we will see how the attainment of the extraordinary
capacities resembles the action of entering in the state of jhana.

4.3 Conclusive Remarks

Reviewing the doctrine of momentariness and the doctrine of the
consciousness process is also a way to deal, in a broader sense, with the
Abhidhamma. These two doctrines involve the world of the infinitely small,
the first concerning the temporal existence of phenomena, and the latter
concerning the necessary and irreducible mental stages in some processes
(especially the act of knowing through a physical or mental sense). As it
may be noted, the language involved is rather technical. This means, for
example, that a reference to this technical terminology in an exegetical text
would recall a wide range of metaphysical ideas, theories and doctrines.
In particular, the use of the consciousness process in the explanation of
an extraordinary perception can help to better understand the difference
between this perception and a normal or ordinary one from the point of
view of the Buddhist metaphysics. Conversely, its oversight can easily lead
to a misrepresentation of the real message conveyed in the text. Let us
consider, for example, how Bradley Clough understood the stage of adverting
to the mind door (manodvaravajjana) in the commentarial exegesis of the
dibbasotadhatu:

In this state, one resolves, ‘divine ear element will now arise.’ Taking any
sound as its object, another yogic power called ‘mind-door adverting’
(mano-dvara-ajjanam [sic., mano-dvara-avajjanal) arises. (Clough 2012,
87; square brackets mine)

As we know from the expositions of the consciousness process, the
manodvaravajjana is not, strictly speaking, a yogic power since it also occurs
in the ordinary mental process, namely when a mental object enters the
range of perception of the mind-door. What is potentially interesting is
that a mind-door process (manodvaravithi) is involved, that is to say, the
act of hearing is purely mental.® Therefore, a proper understanding of
some Abhidhamic doctrines seems necessary for a proper understanding
of the commentarial exegesis. Now, we shall finally contextualise the Pali
commentaries among the Buddhist literature and their importance for the
study of the extraordinary capacities.

16 This topic will be analysed in § 9.4.
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Studies in Pali commentarial literature are relatively a new area of
research even in the field of Theravada Buddhist studies. Why the Pali
commentaries have been neglected for serious research undertakings
as a collective source-material, can be ascribed to several reasons. One
of them is certainly a lack of their translation into modern languages.
(Endo 2013, XIII)

The words of Toshiichi Endo are still relevant and the commitment of scholars
in this field, although increased, still remains limited. Commentaries are a
kind of exegesis, but a detailed understanding of the degree of reliability
of this literature as a hermeneutical tool to interpret the canon is still a
desideratum.

The study of commentarial literature started relatively late compared to
the study of canonical sources. In the beginning, there was the pioneering
work of E.W. Adikaram, Early History of Buddhism in Ceylon, a doctoral thesis
published in 1946 which dedicates the first forty-two pages to introducing
commentaries as the main source for the reconstruction of the history
of Buddhism in ancient Ceylon. After some years, two other works were
published (in the form of doctoral theses), which focused mainly on the study
of commentaries. The first one is the work of F. Lottermoser, entitled Quoted
verse passages in the works of Buddhaghosa (1982), followed two years later
by the work of S. Mori, Study of the Pali Commentaries: Theravadic Aspects
of the Atthakathads (in Japanese, with an English summary).* These works
certainly laid the groundwork for the future study of the commentaries, a
field of study that flourished, especially in Japan, subsequently providing

1 The original Japanese title is Pali Bukkyo-chtushaku-bunken no Kenkytu: Atthakatha no Jyozaku-
teki Yoso (Tokyo: Sankibo Busshorin, 1984).
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some valuable works in English? as well as some other works which are
unfortunately only in Japanese.?

For the scopes of the present work, this chapter will discuss the concept
of ‘commentary’, which is often used to translate the Pali term ‘atthakatha’,
highlighting how the exegetical process was an ongoing process, not limited
to the commentaries of the V century AD. Moreover, the importance of the
commentarial literature and some scholarly approaches will be considered,
and the necessity of the commentaries in the analysis of the extraordinary
capacities will be highlighted.

5.1 The Problem of Being a Commentary

What a commentary is or what we should consider a commentary are
questions that are not easy to answer. What is commonly translated in
English as ‘commentary’ is the Pali word ‘atthakatha’, a term that can be
roughly translated as ‘exposition of meaning(s)’, given that it is composed
of the word attha (sometimes attha) ‘meaning, sense, significance’ and the
word katha ‘talk, story, exposition’.* However, Japanese scholars consider
‘commentary’, as part of the ‘atthakatha literature’, a huge group of texts
that do not necessarily include works that comment upon other works, or
works that define themself as atthakatha (including the term in their title).
Therefore, according to Japanese scholars, a list of Pali commentarial
literature would contain:

1. direct commentaries on the Tipitaka plus the compendium called
Visuddhimagga;

2. some other important commentaries, such as the
Nettippakaranatthakatha, Catubhanavaratthakatha, and the
Vinayasangahatthakatha;

3. chronicles and narratives, such as Dipavamsa, Mahavamsa,
Sthalavatthuppakarana, and Sahassavatthuppakarana;

4. abhidhammic summary works (e.g. Abhidhammavatara,
Abhidhammatthasangaha), grammatical works (e.g.
Abhidhanappadipika, Kaccayanasara), works related with poetry
(e.g. Jinalankara, Vuttodaya).®

This above list is still coherent with the interpretation of the term ‘atthakatha’
as opposed to the term ‘pali’, indicating the canonical text(s) (Norman 1983,
1). The opposition between canon and commentaries shows all its limitations
as an interpretative tool when we consider the existence of texts such as
the Niddesa. The Niddesa is a canonical text (pali) that comments upon two
vaggas and one sutta of the Suttanipata (another canonical text), and so it can
be defined, at least considering its structure, as an atthakatha, even though,

2 A special mention must go to the seminal works of Mori (1989a) and Endo (1997; 2013).

3 Forareview of the most important works in Japanese on the topic updated to the year 2007,
see Mori 2007.

4 Endo (2013, 3-4) discusses in more detail the problem of the interpretation of the term
‘atthakatha’. The texts that define themself as atthakathds are silent concerning the formation
of the term ‘atthakatha’ and often the so-called sub-commentaries (tika) alone provide some
definitions of the term.

5 Thisis the classification provided by Mori (1984, 1-2) reported into English by Endo (2013, 3).
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strictly speaking, is not so, and indeed it has its own atthakatha (Niddesa-
atthakatha = Saddhammapajjotika).® This fact highlights that for the
Buddhist tradition, the term atthakatha does not only indicate the function of
the text as being a commentary and so to clarify the meaning, but indicates
primarily that the text is not part of the older stratum of texts considered
canonical, regarded as Buddhavacana ‘the word of the Buddha’.” Other
canonical texts contain, indeed, what is in effect commentary: the Vinaya
has its padabhajaniya; Vibhanga has sections which function as exegeses
such as the suttantabhajdjaniya, abhidhammabhajdjaniya, paihapucchaka;
Dhammasangani has its final section which serves as a commentary and
is called either atthuddharakanda (As 6) or atthakathakanda (As 409) (Dhs
234-64, see Norman 1983, 99); and there is finally the Patisambhidamagga
in which “[i]n most cases, a sitra is first presented and then explained”
(Frauwallner 1995, 87). Here, we have seen that the fact of being an
atthakatha, namely a text that explains the meaning [of other texts], does
not entirely cover the range of meanings that our conception of the word
‘commentary’, or the expression ‘exegetical work’, may cover. Thus, it would
only be appropriate to further discuss the topic.

What is a commentary? A tautological definition is that a commentary is
a literary work that comments upon another literary work. This definition is
not totally useless since it highlights that there should be something worthy
of being commented on. This latter work can be referred to as the ‘original
text’ or what the Indian traditions often call the ‘root (mula) text’, namely
a work from which something else originates. Commenting on a text is an
option among others to review, explore, and generally speaking, ‘deal’ with
an original text. Here, it is worth citing the words of St. Bonaventure (13th
century) about the modus facendi librum (method of making a book):

There are four ways of making a book. Sometimes a man writes others’
words, adding nothing and changing nothing; and he is simply called
a scribe [scriptor]. Sometimes a man writes others’ words, putting
together passages which are not his own; and he is called a compiler
[compilator]. Sometimes a man writes both others’” words and his own,
but with the others’ words in prime place and his own added only for
purposes of clarification; and he is called not an author but a commentator
[commentator]. Sometimes a man writes both his own words and others’,
but with his own in prime place and others’ added only for purposes of
confirmation; and he should be called an author [auctor]. (Passage quoted
in Burrow 2008, 31; see also Freschi 2015, 94)

In the above excerpt, the commentator is the one who gives pre-eminence
to the original work, but provides the addition of some other words for the
sake of clarification. Therefore, a commentary implies an addition that may
occur only with the aim of clarifying the original text, but may also have the
aim of modifying it. However, the original work provides a crucial matrix
to the commentary. The commentary is, indeed, strictly connected with
the original work upon which it comments. This fact, according to B. Smith

6 Whereas we know that a commentary upon another commentary is usually called tika.

7 The term does not only indicate the words spoken by the Buddha, but “sometimes it means
what the Buddha would have said, had he been there, or sayings about the Buddha, or sayings
in accordance with the Buddha'’s teaching” (Norman 1997: 136).
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(1991, 1), influences the structure of the commentary to mirror the same
structure and expository order of the original text.® Now we know something
more about the commentary, namely that it is a literary work that, following
an original work, makes some additions on it. Given that the additions may
have an effect on the reception of the original text, we may also say that a
commentary may attempt to modify or affect the reader’s understanding of
an original text. As some scholars point out,® a commentary is also a useful
tool in India to introduce innovations, because the claim of originality would
have diminished the authority of the author(s). However, in the case of the
production of early Buddhist commentarial literature, it makes more sense
to follow, in particular, one among the many observations that B. Smith
made about the commentaries, namely that a commentary is “a device
which enables the transmission of the textual force or content of an object
text from one age or culture or group to another” (1991, 2). The correct
transmission of the Buddha’s doctrine was a problem present from the very
beginning of the Buddhist tradition. Endorsing an emic perspective, we may
even assume that it was a problem which also occurred when the Buddha
was still alive.*® However, the first disciples had the good fortune of being
able to turn directly to the Buddha or to some of his closest followers to seek
clarification, just as it is recommended by the textual tradition:

O monks, when you understand the meaning (attha) of what I said, then
you could memorise it, but when you do not understand the meaning of
what I said, then you should ask me or the learned monks.**

At that time, a factor that could have influenced understanding could be
the linguistic one. For example, in the Aranavibhangasutta (M 111 230-7),
the Buddha provides seven synonyms for the word ‘bowl’. Considering
the multilingual environment of early India (a situation still prevalent
today), linguistic problems were likely among the major challenges faced
by early Buddhists. Therefore, it is no wonder then if the commentary on
the Patimokkha, one of the texts that is supposed to be among the oldest,*?
elucidates the meaning of the text for the most part through synonyms and
clarification of terms. In fact, the very name of this commentary, namely
padabhajaniya, means ‘Analysis of words’.

The nature of the commentary as a tool which enables the transmission
of the Buddhist canon from one age or culture or group to another is also

8 There are some differences between a commentary and a work of secondary literature: “[wlhere a
commentary is of its nature oriented around the text of some given object work, a work of secondary
literature is standardly oriented around ideas and arguments, the latter conceived at what may be
some distance from their specific original formulations. The commentary may, certainly, deal with
the arguments of its object text. But it will follow an order of exposition that is determined not, in
the first place, by the content of these arguments, but rather by the order of the text itself, and it
will strive to do justice to this text as a unitary object to be taken as a whole” (Smith 1991, 1-2).

9 See Preisendanz 2008, 606-8 and Freschi 2015, 97-9.

10 The following reasoning remains valid even if we replace the figure of the historical Buddha
with a generic group of early Buddhists.

11 bhikkhave yassa me bhasitassa attham ajaneyyatha tatha nam dhareyyatha, yassa ca pana me
bhasitassa attham na ajaneyyatha aham vo tattha patipucchitabbo ye va pan’assu viyatta bhikkhu
(M1134).

12 Seevon Hiniiber 1996, 9-12; 1998; Norman 1983, 18; 1997, 43, 149; Kieffer-Piilz 2020-21, 157-61.
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demonstrated by the treatment that the commentarial literature had when
it was transmitted in Sri Lanka:

The commentary [to the Dighanikaya], from the beginning, was recited by
five hundred masters [monks], and re-recited later. So, it was brought by the
master Maha-Mahinda to the island of the Sihalas, where it was rendered
into the Sihala language for the benefit of the inhabitants of the island.*?

The existence of the possibility that a commentary could be translated
into another language highlights another important characteristic of the
commentarial literature, namely that it was a more fluid and dynamic
literature than the canonical one. If, on the one hand, the canonical texts
do not seem to have traces of Sinhalese dialects (although, according to the
tradition, Buddhism was brought to Sri Lanka in the III century BC),** on the
other hand, the commentaries were not only translated into the Sinhalese
language, but a commentarial tradition was even started in Sri Lanka, and
this was an open corpus of texts until the III century AD.**

The very existence of a corpus of commentarial literature in an early
period should make us more confident about an early existence of another
corpus of texts that was fixed or, at least, quite strict. This latter corpus
of texts is what we normally know as the Buddhist canon. The exegetical
activity, indeed, presupposes a fixed material with which it is not possible
to intervene. In this regard, Jonathan Z. Smith writes that:

Where there is a canon, it is possible to predict the necessary occurrence
of a hermeneute, of an interpreter whose task is continually to extend the
domain of the closed canon over everything that is known or everything
that exists without altering the canon in the process. (Smith 1982, 48)

Concerning the Buddhist literature, we may note that a hermeneutic
process started quite early, not only thanks to texts like the Niddesa or the
padabhdjaniya of the Patimokkha, but also through some texts that aimed to
systematise and explain in a more objective way the teaching of the Buddha.
The corpus I am referring to is the so called Abhidhamma literature. In the
words of Rupert Gethin:

The term abhidharma (Pali abhidhamma) means approximately ‘higher’
or ‘further’ Dharma. In many ways the extant works of ‘the basket of
Abhidharma’, the third part of the ancient canon of Buddhist scriptures,
can be seen as continuing the process of systematization already evident
in the Nikayas. That some form of commentary and interpretation formed
part of Buddhism almost from its inception is indicated by certain of the
sutras in the Nikayas. [...] But it is the Abhidharma par excellence that
represents the earliest attempt to give a full and systematic statement of
the Buddha’s teaching on the basis of what is contained in his discourses.
(Gethin 1998, 47-8)

13 atthakatha adito vasisatehi paficahi ya sangita anusangita ca paccha pi Sthaladipam pana
abhata 'tha vasina Maha-Mahindena thapita Sthalabhasaya dipavasinam atthaya (Sv11 =Ps11;
SpkI1; MpI1),this passage is quoted also by Endo (2013, 11-12).

14 See Norman [1978] 1991, 34-7; 1997, 90.
15 See Mori[1988] 1989.
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The exegetical process was then an ongoing process, and the Pali
commentarial literature of the V century AD onwards is only the acme of
a process that worked in the background for centuries. This process also
had its milestones; each Abhidhammic text, for example, is an end point in
itself, or the Abhidhamma collection in its whole marks a boundary. The
Abhidhamma, indeed, was included among the canonical texts and then
became closed at a certain point. Therefore, when we consider the Theravada
exegesis, we should be aware that the actual Pali commentarial literature
is only the tip of the iceberg. Starting from a basic kernel, new strata were
added. The most recent stratum is the most malleable and tender, but
gradually becomes crystallised, and when it turns into a fixed state, a new
stratum is added. As time goes on, new layers overlap the old ones, making
the latter more and more fixed. What was conceived as a commentary on
an authoritative text in the past can itself become an authoritative text in
the future which will require, in turn, a commentary. This, for instance,
happened quite clearly in the Vedic tradition. As Timothy Lubin (2019)
highlighted, the Brahmana texts are, for a large extent, commentaries of
the mantras. Nonetheless, they came to be considered as sruti, the Vedic
revelation, namely primary texts rather than secondary. Therefore, we may
note that not only the stylistic features of an oeuvre make it a commentary,
but also the historical time.

The study of the exegesis is, therefore, a dynamic task since it should take
into account periods in which the textual material was floating, despite that
what came down to us is a fossilised version belonging to a certain historical
time. Therefore, since the Pali commentaries are a crystallised record in
the exegetical process, we shall see how their value as a hermeneutical tool
for the study of the Pali canon is ambiguous, but their use is nonetheless
necessary concerning some topics.

5.2 Pali Commentaries: A Problematic, Albeit Necessary,
Research Source

The actual Pali commentaries are works usually dated from the V century AD
onwards,*® which, however, are supposed to have preserved older material.
The claim made by the commentarial literature to be the result of an exegesis
that was started centuries ago, even potentially started at the time of the
Buddha, is problematic. We do not really know when it started. What we
do know is that there are, at least, two recognisable strata of texts, named
by Sodo Mori (1989b, 3-4) ‘Indic older elements’ and ‘Sri Lankan newer
elements’. These ‘elements’ are based upon historical and geographical data®”
which, however, provides little information about the chronology of certain
types of exegesis. If, for instance, in a given piece of exegesis, historical or

16 Cousins ([2013/2014] 2015, 390-1) even suggests the IV century AD as dating.

17 According to Mori the most ancient Indian characteristics can be recognised from: 1)
quotations from Indian texts (Tipitaka, Milindapafiha, Nettipakarana, Petakopadesa, etc.); 2)
presence of Indian characters (the Buddha himself, followers, disciples, kings, Asoka and his
contemporaries etc.); 3) names of kingdoms, cities, rivers, mountains and, in general, Indian
places. In a similar way, the more recent Sinhalese characteristics are exposed: 1) quotations
from the literature of the Sthalatthakatha (originated in Sri Lanka); 2) presence of people from
ancient Sri Lanka (monks, kings, believers, ministers, etc.); 3) names of cities, areas, villages,
rivers, mountains, monasteries and, in general, places in Sri Lanka. See Mori 1989b, 3-5.
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geographical data do not occur, it would be difficult to even establish an
approximate chronology. Furthermore, even if we find in a textual passage
‘Indian elements’, is it really safe to backdate the passage at stake to a period
before the arrival of Buddhism in Ceylon? Although the answer may depend
on the specific situation, generally speaking, we can answer in a negative
way. The reason is that we cannot exclude a priori the existence of a network
which would connect the island of Ceylon with the Indian mainland. Not only
do we have the proof of a movement of texts from the north to the south and
vice versa,*® but also of people. The South Indian mainland could have played
an important role in the development of Theravada. As Oskar von Hiniiber
([2013/2014] 2015, 356-8) highlights, not only was Buddhaghosa of South
Indian origin, but also some of the people (three monks and one layman) who
requested Buddhaghosa to compose the commentaries on the four principal
Nikayas had connections with South India.

Therefore, one of the major problems in dealing with Pali commentarial
literature is that, quite often, it is difficult to establish an approximate
dating for the exegetical material recovered. The scholar is, indeed, in a
sort of limbo. Since, theoretically, the Buddhist exegetical efforts started
quite early, potentially even during the time of the Buddha, it would seem
likely to find in the commentaries quite ancient interpretations. On the
other hand, the final form in which the commentaries reached us is through
compositions belonging to the V century AD, whose authors (who may have
had the functions of compilers, redactors, editors and critics) could have
affected it in ways that we do not know. Although the commentaries are
based on older sources, we do not know to what extent they are faithful to
them, given that we do not even have a single example of these older sources.
What we can be sure of is that the authors were people belonging to their own
historical time that were writing for an audience historically (and perhaps
also geographically) determined. The Pali commentarial literature is not a
literature created for us. The Pali commentaries are not speaking with us,
but we are just eavesdropping on a conversation that they had with their old
audience. Their purpose is to determine the Theravada doctrine (especially
the one of the Mahavihara)!® at the time of their composition. The Pali
commentaries have their own agenda that is not the same as the academic
scholar’s one. Therefore, we have to listen to what they have to say, but
trusting them only partially. The ambiguous value of the Pali commentaries
as a hermeneutical tool is reflected by the various positions that scholars
had towards them. As soon as the first edition of the Sumangalavilasini was
published in 1886, Thomas W. Rhys Davids identified the importance of the
commentary as an auxiliary tool to understand the canonical Dighanikaya:

18 The Milindapafiha, for instance, was a text of North Indian origin (Norman 1983, 111) which
found its own way into the Theravada tradition. The *Vimuttimagga, contra, was a text belonging
to the Theravada tradition (see Cousins 2012, 87) that arrived somehow in China, and that now
survives in its entirety only in the Chinese version (Jiétué dao lun fi#fitiEs#; T 1648).

19 Almost all the Theravada material we have is from the Mahavihara tradition (a notable
exception is the *Vimuttimagga, which is reasonably assumed as deriving from the Abhayagiri
tradition; see Cousins 2012). However, we have no reason to believe that the other Sri Lankan
sub-sects (viz. Abhayagiri and Jetavana) had a different canon (in this regard, see Bechert
1992, 96; Cousins 2012, 99; Analayo 2013, 225, n. 43), whereas the authors of the actual Pali
commentaries overtly claim connections with the Mahavihara tradition, e.g. Mahaviharavasinam
desananayanissitam | Visuddhimaggam bhasissam (Vism 711); see Gethin 1998, 254; 2012,
14-17 and von Hintiber [2013/2014] 2015. This implies that the exegetical material is mainly an
expression of the Mahavihara’s understanding of the Buddhist canonical material.
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In the Digha we have the most essential points of Buddhism, the details
of Arahatship, not only set out in full, but compared with the Brahman
ideal on the one hand and with the ordinary morality of good layman
on the other. The exposition is enforced from every variety of point of
view, and with a wealth of illustration that renders it as interesting to
the student of contemporary life as to the student of Buddhist ethics. On
both sides - on the ethical terms and on the names of things in use in
daily life - we are in constant want of Buddhaghosa’s learning to help us
to understand the exact meaning of what is said. For these reasons we
have determined to give, as an auxiliary to our edition of the text of the
dialogues, the text also of the whole of his commentary upon them. (Rhys
Davids [1886] 1968, VII)

We may note that the importance of the Sumangalavilasini, in the words of
Rhys Davids, depends upon the contribution it can make to understanding the
canonical text. It is not treated as an important text in itself. It has a relative
importance, in the sense that its importance is related to the existence of
another text. A more circumspect position is the one adopted in the present
time by Richard Gombrich, who detected some systematic shortcomings in
the commentarial literature that may affect the interpretation of the canon.
The first one is the homogenisation of the tradition, that is the tendency of
levelling out the discrepancies. The other two are the literalism and the loss
of the historical context:

This homogenization is the first of three systematic defects which I find in
the Pali exegetical tradition. The second is excessive literalism, a failing
that the Buddha himself foresaw and warned against. Once the texts had
been formulated, their words were carefully preserved. Sometimes too
much was read into them, and a technical significance was ascribed to
some quite normal and innocent expression [...] The third deficiency in
the commentaries, from our point of view, is that they have largely lost
the memory of the Buddha'’s historical context. (Gombrich 2009, 107)

Notwithstanding the warnings Gombrich provides in dealing with
commentaries and, generally speaking, with exegetical texts, we should
admit that the understanding of some topics depends upon the exegesis.
As Rupert Gethin (2004, 202-3) highlighted, the method of how to practice
meditation is not revealed in early texts (such as the Samafnifnaphalasutta),
but the scholar should rely upon later, and often exegetical, texts. In the
case of the procedure to develop the manomayakaya, iddhividha and other
abhinfas, the situation is even worse. These extraordinary capacities often
appear in early canonical texts in stock passages, a fact that does not lend
further insight on the topic. Moreover, we may note that meditation was
quite a common practice that is popular still today, whereas the attempt
to develop these powers would sound a bit naive to the people of our time.?°

20 Atleast, for the non-Buddhists. The beneficial effects of the meditation practice are, instead,
recognised by both Buddhists and non-Buddhists. An example is the increasing practice of
meditation in many fields of contemporary knowledge. In this regard, Giuliano Giustarini writes
that “[iln the past 50 years, Buddhist ideas and meditative techniques have been more and
more applied in various fields including cognitive psychology, management, military training,
post-traumatic clinical cases, self-help remedies, peacemaking strategies, environmental and
sociological issues, etc.” (2018, 1225).
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We do not know about the state of affairs in the past, but we may note that
at least the displaying of the capabilities to lay people was forbidden,?* and
then we may wonder if there were potential disincentives from focusing too
much on these powers. Alternatively, or simultaneously, we may assume
that the development of the extraordinary capacities was a kind of esoteric
knowledge that was then transmitted secretly.?? This might imply that
the various kinds of information concerning the development of these
powers that can be detected in our sources are only the tip of the iceberg.
Although we cannot completely exclude the possibility that secret texts, or
the materials related to the marvellous capabilities, were included in the
actual Pali commentaries. In any case, the exegetical works, and the Pali
commentaries in particular, are not only necessary, but are also the only
sources that we have to detect the ancient method to develop extraordinary
capacities.?®

5.3 Conclusive Remarks

Hopefully, this chapter has shed light on some issues inherent to Pali
commentarial literature, which play a role when we evaluate the reliability
of the exegetical information it provides. Nevertheless, the commentaries
resulted to be fundamental sources for the diachronic study of the
extraordinary capacities. Therefore, the commentaries will be both sources
for the diachronic study of the extraordinary capacities and an object of
researchinitself. Given that their value for the understanding of the canonical
material is debated, the approach adopted to use the commentaries as
sources and simultaneously study them consists of gathering all exegetical
accounts on the specific topic, highlighting differences and similarities. In
this way, we refrain ourselves from limiting to a priori value judgement, using
the commentaries according to their intrinsic nature of potentially valuable
sources that still need a conclusive and overall systematic assessment. It
is an impartial observation of how the commentaries ‘behave’ in providing
exegeses. In the final analysis, it is almost impossible to reach an absolute
and definitive truth on the nature of the commentaries considering the
limitations of the present work. However, it will be noted that the existence
of a recurring pattern not only helps us to evaluate the exegetical accounts
referring to the canonical material, but also provides a basic commentarial
behavioural pattern that can be useful when considering future studies.

21 “Omonks, the miracle of the iddhis which is something beyond [the average reach of] human
beings should not be shown to the householders” (na bhikkhave gihinam uttarimanussadhammam
iddhipatihariyam dassetabbam; Vin 11 112).

22 Gethin (2004, 212, esp. n. 19) highlighted that the Buddhist texts mention some ‘secret-
books’ (gulha-gantha), that have not been yet recovered.

23 More recent sources studying the extraordinary powers are provided by the so called
‘Esoteric Theravada’, to which Kate Crosby (2020) has relatively recently dedicated a book.
These wondrous elements not only occur but are also well integrated in what has been defined
as ‘Pre-modern Theravada meditation’, namely the boran kammatthdna (translatable as ‘ancient
meditation’). This meditative tradition, although older than many modern practices, does not,
however, seem to be reflected in the most ancient textual testimonies, thus leaving us with
doubts about its potential relevance to our object of study in terms of methodology. However,
evidence from the Esoteric Theravada could suggest us that elements considered magical or
extraordinary are not mere relics of an ancient past but still survive in some corners of society
and play a part in modern and contemporary religious discourses and spiritual practices.
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What I am referring to will be named the ‘interpretative accretion process’
in Chapter 7 (§ 7.4.4.1).

With the present chapter, Part I of the book, which introduces some
preliminary remarks, ends. The background information provided so far
will be tacitly assumed in Part II, which concerns the main core of the book.
Therefore, I hope the information provided thus far in Part I should justify
my direct approach and handling of the sources. This approach directly
derives from the way I conceive the history of some corpora of texts (viz.
Vedic texts and Pali commentaries) and some doctrines (viz. khanavada and
cittavithi). At the same time, Part I strengthens the theoretical premises and
reasons to undertake the study of the extraordinary capacities in the way
in which it will be done. May the reader forgive me if only now the main
topics of the book will be treated, but I am convinced that the preparation
for a race is as important as the race itself, if not more.
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« Manomayakaya

Index 6.1 Introduction.-6.2 Pericope (Basic Formula + Simile) and Analysis of Some Elements.
- 6.3 The Vedic Background with Particular Reference to the Upanisadic Context. - 6.4 From the
Canon to the Commentaries. - 6.5 General Conclusions.

6.1 Introduction

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

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

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

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

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

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

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

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

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

Basic Formula

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

Simile

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

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

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

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

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

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

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

6.2.1 Interpretation of the Compound ‘Manomaya’

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

Heartwood (sara)

Sapwood (pheggu)
Inner bark (taca)

QOuter bark (papatika)

Branches and foliage
(sakhd-paldsa)

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

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

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

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

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

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

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

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

6.2.3 Summary

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

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

6.3 The Vedic Background with Particular Reference
to the Upanisadic Context

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

6.3.1.1  SamarAaphalasutta (D 2), and the Centrality

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

Ol wn

2

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

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

Five kinds of atman (Taittiriyopanisad 3.10.4-5)

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

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

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

Brhadaranyakopanisad 4.4.5

Made of consciousness

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

Brhadaranyakopanisad 1.5.3

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

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

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

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

1. the gross (olarika) attan;

2. the mind-made (manomaya) attan;

3. the formless (artipin) attan.

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

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

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

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

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

57 DI177andDI186.

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

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

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

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

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

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

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

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

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

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

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

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

6.3.1.3 Brahmajalasutta (D 1), a Hidden Centrality

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

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

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

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

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

68 deva rupino manomaya [...] deva artpino safinamaya (M I 410).
69 manomaya ti jhanacittamaya. sainamaya ti artupajjhanasannaya saniamaya (Ps II1 122).

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

6.3.1.4 Luminosity

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

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

71 It is very typical of the pericopes to be adapted to the context with the most minimal
changes, cf. Analayo 2007, 8.

Maestri, testi e fonti d’Oriente | Masters, Texts and Sources of the East 6 84
Extraordinary Capacities in the Buddhist Path of Liberation, 61-120



De Notariis
6 « Manomayakaya

There is a time, o monks, when after a long lapse of time, at a certain
point, this world contracts. When the world contracts beings are, as a
rule, born in the Realm of Radiance. There, they are mind-made, feeding
on joy, self-luminous, moving through the atmosphere, abiding splendidly,
thus they remain for a long and lasting period of time.

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

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

6.3.1.5  Atmosphere

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

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

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

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

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

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

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

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

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

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

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

76 bhumir antariksam dyaur ity astav aksarani | astaksaram ha va ekam gayatryai padam | etad u
haivasya etat | sa yavad esu trisu lokesu tavad dha jayati yo 'sya etad evam padam veda (BU 5.14.1).
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Thus, it remains to be seen to what extent it is possible to claim that
there is a connection between the Upanisadic antariksa and the use of
the corresponding term antalikkha within the Pali texts. The concept of
manomaya, found within the Buddhist texts, has been demonstrated to
have some characteristics in common with the same concept which occurs
in the Upanisads. Unfortunately, the Upanisadic term antariksa does not
appear - as faras I know - tobe closely related with the concept of manomaya.
However, it is possible to assume that there exists, within the Upanisads, a
connection between the atmosphere (antariksa) and the mind (manas), or,
at least, that such a connection does not prove to be entirely unreasonable
for the Upanisadic worldview. In this regard, Brhadaranyakopanisad 1.5.4
stated that: “the three worlds are really these: this very world is the speech,
the intermediate world (antariksa) is the mind (manas), the world up there
is the breath”.”” In this passage, a connection between manas and antariksa
has been made explicit, allowing us to assume that the mind-made beings of
the Pali texts are described to move (-cara) in the antalikkha not by chance.

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

6.3.2 Summary

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

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

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

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

6.4 From the Canon to the Commentaries

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

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

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

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

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

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

6.4.1 The Relative Chronology of the Texts

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

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

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

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

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

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

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

82 Inthis case, it could be difficult to discuss a locus classicus in the absolute sense. Therefore,
as reported by MacQueen (1988, 179-80), within the Chinese version of the Dharmaguptaka
Dirghdgama, this pericope is reported in full in the Amézhou jing IR 4 (= Pali: Ambatthasutta,
D 3) because it is the first sutta in the Chinese collection in which this pericope appears,
whereas it is shortened in the other texts. Within the Mulasarvastivada’s canon, the pericope
appears in the Lohityasttra (Sanskrit; Pali: Lohiccasutta, D 12) as pointed out by Melzer (2010,
20; and quoted also in Gethin 2020, 14, n. 24). However, it is possible to assume that the
Samanfiaphalasutta is the best candidate to embody the locus classicus of this pericope within
the Dighanikaya of the Theravadins, at least because it is reported in full in this discourse only.

83 In this regard, see Analayo 2011, 423.

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

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

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

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

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

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

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

90 This fact is attested in Sv I 15, quoted also by Adikaram (1946, 27) and Norman (1983, 9).
Moreover, Warder referring to Upatissa’s work, the *Vimuttimagga, wrote that: “[ilt is curious
that four passages which appear to be direct quotations from the Patisambhidamagga are
referred to by Upatissa as ‘in the Abhidhamma’” (1982, XL).
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An early exegetical occurrence of manomayakaya is in the Chinese text
entitled Jiétuo dao lun fgthiiid s (T 1648), which is more commonly referred to
as *Vimuttimagga.®* This text is believed to have been written by a monk called
Upatissa (= Sanskrit: Upatisya) in either India or Sri Lanka, and there was
a long debate among scholars concerning the geographical origin of the text
and the original language in which it was written.?2 It was initially thought to
be an Abhayagiri text, however the school affiliation has been a point debated
among scholars, although an origin within the Abhayagiri school seems to be
the most likely so far.?® The text is extant in its Chinese translation made in
the sixth century AD, more precisely 515 AD,** during the Liang % dynasty
(502-587 AD) by a person known as Séng-qié-po-Iud (f4n44#),°® and a part of
it has been preserved in Tibetan.?® In spite of its late translation, the text is
reasonably older than the sixth century and, indeed, the Pali Visuddhimagga
seems to be aware of it.?” Regarding the Indian composition of the text, there
is no exact information, but it should predate the Visuddhimagga, and Bapat
(1937, LV) even suggests to date the *Vimuttimagga around the I-II century AD
on the basis of the comparison with the Petakopadesa and Nettipakarana. Kim
(2018) suggests that the *Vimuttimagga was composed not later than 200 AD
on the basis of the comparison with the occurrences of the term ‘bhavanga’
within the Milindapafiha (Kim 2018, 756) and Patthana (Kim 2018, 757, 769).

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

tothell century BC.
v

*Vimuttimagga

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

N

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

¥

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

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

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

Figure6.3 Chronology of the texts

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

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

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

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

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

6.4.3 Patisambhidamagga: The First Significant Developments

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

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

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

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

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

ten powers are listed in response:

psychic power of resolution (adhitthana iddhi);

psychic power of transfiguration/transformation (vikubbana iddhi);

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

psychic power of expansion of knowledge (fianavipphara iddhi);

psychic power of expansion of concentration (samadhivipphara iddhi);

psychic power of the Nobles (ariya iddhi);

psychic power that arises from Karmic results (kammavipakaja

iddhi);

psychic power of the meritorious (pufifiavato iddhi);

psychic power made by sciences (vijjamaya iddhi);

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

Nk wh =

© o

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

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

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

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

Later, the ten iddhis are explained in succession, one by one. At this point,
it is clear that the reference text from which the Patisambhidamagga draws
the definition of manomaya iddhi was, probably, the pericope reported in
the Samafinaphalasutta. Therefore, when it is asked, “What is the psychic
power of the mind-made [body]?” (katama manomaya iddhi?), the answer is
a quotation of the periscope that occurs in the Samarifiaphalasutta (Patis II
210-11 =D 177). However, the mind-made body appears in another previous
occurrence, namely within the explanation of the first psychic power: the
psychic power of resolution (adhitthana iddhi). This iddhi is explained in the
Patisambhidamagga quoting what the Samanfaphalasutta explains as the
many kinds of psychophysical powers (anekaviditam iddhividham; Patis II
207 = D 178). In the Samanfaphalasutta, these kinds of iddhi show that the
meditator has attained mastery over matter and so he is no longer bound by
the limitations of the physical world. He is able to multiply his physical form
or return to a single unit, he can become invisible or visible, he can pass
through physical obstacles, he can sink into the earth and walk on water,
he can fly through the air, he can touch the moon and sun and, lastly, he can
exercise bodily power as far as the Brahma world. This last ability, namely
the possibility to go as far as the Brahma world, involves the creation of
a mind-made body in the Patisambhidamagga. It is narrated that “in front
of Brahma, he creates a material form (rupa) which is mind-made, with all
limbs and [bodily] parts, without defect of any faculty”.*** This particular
use of the manomayakadya does not appear in the Samannaphalasutta,
nor does it appear in the entire Dighanikaya. It seems borrowed from the
Samyuttanikaya, from a chapter called “The Connected [Discourses] on
the Bases of Psychic Powers’ (Iddhipadasamyutta). In this passage, it is
recounted that Ananda, after having approached the Buddha, asked: “O

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

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

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

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

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

Having known my own intention,

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

Samyuttanikaya\Vl 282 Patisambhidamagga 11209

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

Tathagato (1) kayam pi

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

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

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

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

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

6.4.4 *Vimuttimagga: A First Method

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

What is the iddhi (3%) produced by the mind (Z/r{E; manomaya)? The
meditator creates from this body another body, made by the mind
(B Prits; manomaya),** with all bodily parts (—¥J54%y; sabbanga,
cf. sabbangapaccanga) and faculties (##; indriya, cf. ahinindriya).*?® This
is called ‘the iddhi produced by the mind’ (Z )22

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

Then, the meditator who desires to develop the iddhi (3%) of the manomaya
(ZFrik), having mastered the mind in this way, cultivates the iddhipadas,
enters the fourth jhana and serenely emerges from it. He pays attention
(F%& = manasikaroti) inwardly, inside the body: “[Let it be] like an
empty pot”. The meditator pays attention in this way: “Within my own
empty body, [let there be] a creation (53#{t = nirmana)**” conditioned
according to the will”. He adverts (& = avajjati)*?® “Let me accomplish
accordingly”, having adverted he resolves (%4} = adhitthati) with the
knowledge “Let me accomplish accordingly”. Having paid attention in
this way, in a similar way (F&4Hf1), by means of this suitable method
(BAUE7f) he creates many creations (5#4t). Having created a creation,

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

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

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

126 A TR EE? A ARMENAE U S A R B, BEREPTIE, DB, e ARRR . BhEE EOIT AR
4%, (T1648.32.0441b06-08).

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

128 Eharaetal.’stranslation ([1961] 1995, 218) does not recognise that the Chinese character
i is the rendition of avajjati. This way to understand the character i will be apparent in the
case of the *Vimuttimagga’s accounts about the iddhis (see, for instance, § 7.4.6). Nyanatusita
(2021, 527) rightly understands ¥ as a rendition for avajjati.
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he moves (47).*?° If the meditator with the created body desires to go to
the Brahma world, in front of the Brahma world he creates his own body
which is similar to the physical form of Brahma.**® [The form is] created
by the mind (ZJiTi& = manomaya),*** with all limbs and bodily parts (-]
5y B . = sabbangapaccanga), without defect of any faculty (FEHEAD> =
ahinindriya).*®? If the possessor of psychic power (i \) walks back and
forth there, then the created person (Jift \) also walks back and forth;*33
if the possessor of psychic power sits, lies down there, emits smoke,
flames, if he asks a question, if he answers, then the created person also
sits, lies down, emits smoke, flames, asks a question, answers. This is
the creation (31t = nirmana) made by the psychic power (f#ifi i =
*iddhimaya); the created person is created accordingly.***

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

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

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

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

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

134 FIREAAEANARGR SOITIESE, W O ATE, BAEE, NERDUML R AL MR, “RE =i
P AR WA “TA A G PIBEILITEE R b o “BEILE S B, CURLA 2R “BEILE R o AR
T, SREEATRL, DA AR ARSI AT A LA SR A, A SR T A B S AR
bR, - DIE R, REARAS D il A A G I I, A% i NTREIE IE . 5 e R AT AR RN, B
JUN, A R, WP NIRAR, JREN, RN, JRRS, IR S LAl Fris s qn; A i NJRCARESE i
%, (from T1648.32.0442¢22 to T1648.32.0443a04). The final Chinese passage j& Ml i it 5
1h; BT NIRABEYE /2 4% (T1648.32.0443a03-04) is translated by Ehara et al. ([1961] 1995,
218) as “[blecause that made form springs from supernormal power, it does so”. Nyanatusita
translates: “Whatever the one who possesses supernatural power and who has performed the
miraculous transformation does, that created person also does” (2021, 528). I translated it as
“this is the creation (34t = nirmana) made by the psychic power (il fiTii = *iddhimaya); the
created person is created accordingly”.

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

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

6.4.5 Visuddhimagga: Further Developments

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

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

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

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

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

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

139 Inthis passage the term ‘karanda’ is oddly feminine because it is inflected in the ablative
feminine (karandaya; it could also formally be a masculine dative, however, the passage requires
an ablative), whereas in the same simile within the Samanfnaphalasutta, it is clearly masculine:
ayam ahi ayam karando (D 177). Moreover, I reported a double translation for karanda because,
on the one hand, I will argue that the original meaning is ‘basket’, but, on the other hand,
Buddhaghosa clearly understands it as the ‘slough’ of the snake (see Sv I 222, translated below
at §6.4.6).
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mind-made form is similar to the possessor of psychic power; the simile
has been said in order to point out that. This is the psychic power of the
mind-made [body].*4°

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

6.4.6  Sumangalavilasini: A Stretched Interpretation

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

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

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

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

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

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

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

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

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

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

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

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

Table 6.3 ‘Karanda’inthe Tipitaka

‘Karanda’ in the Tipitaka

Texts References
Vinaya
seyyatha pi pana maha-raja puriso ahim karanda uddhareyya
Dighanikaya [...]1 (D177,and the other Dighanikaya’s suttas in which the

pericopeis repeated verbatim)

Majjhimanikaya (Mil18)

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

Samyuttanikaya

Anguttaranikaya

seyyathapiva pana puriso ahim karanda uddhareyya [...]

(Patis 11 211); tumbake ca karande ca karayin tadanucchave (Ap

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

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

Table 6.4 Acomparison between the similes of the Patisambhidamagga

and Dighanikaya

Patisambhidamagga | 145 Dighanikaya | 77

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

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

seyyathapi mani karandake

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

karandako, so kho panayam mani ubbhato ti
imasmim karandake ti

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

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

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

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

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

149 apadesu ahi nama sassamiko ahigunthikadihi gahitasappo. yam kilapento addham pi padam
pi kahapanam pi labhanti. muficantapi hirafiiam va suvannam va gahetva 'va muficanti. te kassaci
bhikkhuno nisinnokasam gantva sappakarandam thapetva niddayanti va katthaci va gacchanti.
tatra ce so bhikkhu theyyacittena tam karandam amasati dukkatam, phandapeti thullaccayam,
thana caveti pardjikam. sace pana karandakam ugghatetva sappam givaya ganhati dukkatam,
uddharati thullaccayam, ujukam katva uddharantassa karandatalato sappassa nangutthe
kesaggamatte mutte parajikam (Sp II 362). A piece of this passage was quoted above in § 6.2.2.
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Abandoning the skin (taca) which is called old (purana) because it
belongs to an old time, [and it is called] deteriorated (jinna) because
of its withering state, [the snake] gives it up in four ways: (1) remaining
in its own kind (sgjatiyam thito), (2) while loathing (jigucchanto), (3) in
reliance (nissaya), (4) through vigour (thamena). Its own kind (sajati) is
the name for the kind of a snake, whose nature is to be long, for snakes
do not pass beyond their kind in five behaviours: (1) rebirth, (2) passing
away, (3) going into hibernation, (4) mating with their own species, and
(5) removing the deteriorated skin. Hence, when it gives up the skin, it
then gives up, only remaining in its own kind, and while it remains in
its own kind, it gives it up while loathing. “While loathing’ means when
it is half freed, half unfreed it hangs on, then while feeling tormented it
gives it up. And while loathing in this way, in reliance on the gap between
sticks, roots, or rocks it gives it up. And while giving it up relying [on this
gap], it gives up the skin having generated endeavour, made an effort,
vigorously bending its tail and spreading its hood while exhaling. Having
done it, the snake can go wherever it wants. In just the same way a
monk, desiring to abandon this and the other shore, gives them up in four
ways: (1) remaining in his own kind (sajatiyam thito), (2) while loathing
(jigucchanto), (3) in reliance (nissaya), (4) through vigour (thamena). His
own kind (sagjati) means the morality (sila) of the monk, because of the
statement ‘born in a noble lineage’, and for this reason it says: “a man,
established in morality, is wise [...]” (S I 13). Then, remaining in his
own kind in this way, the monk, by seeing danger everywhere, loathes
(jigucchanto) this and the far shore in the form of his own and other
existences, which produce suffering like an old worn out skin; he relies
on (nissaya) the good friend; he produces extraordinary vigour (thama) in
the form of right effort (sammavayama); dividing the day and night into six
parts he strives and struggles in the way stated as “walking and sitting
during the day he purifies the mind of obstructive thoughts (avaraniyehi
dhammehi)” (A1 114); like the snake bending its tail, he folds his legs; like
the snake exhaling, he too strives with unyielding effort; like the snake
spreading its hood, he produces an expansion of his knowledge; finally
like the snake its skin, he gives up this and the far shore. And once he
has given them up, like a snake that has given up its skin, he too as one
who has laid down his burden goes where he wants, to the element of
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Nibbana which is without residue of fuel.*s°

The similarity between Paramatthajotika II and Sumangalavilasini poses
some theoretical problems. If, on the one hand, the commentary on the
Suttanipata, the Paramatthajotika II, seems later than the commentary
on the Dighanikaya, namely the Sumangalavilasini, on the other hand, the
commentarial explanation made by the Paramatthajotika II is much clearer
and more appropriate to the context than Sumangalavilasini’s explanation.
Therefore, the passage in Paramatthagjotika II comments on the first
verse of the Suttanipata which actually concerns a simile of a snake who
abandons its old slough (urago jinnam iva tacam puranam; Sn 1), whereas the
Sumangalavilasini comments upon a passage which concerns an extraction
of a snake from a karanda which is realistically - as has been previously
demonstrated - a basket (ahim karanda uddhareyya; D 1 77). Both texts
describe how the snake gives up its skin and they state, with different words,
that it gives up the skin through four actions (imehi catthi karanehi; Sv1222),
or in fourfold ways (catubbidhena; Pj II 13). The Paramatthajotika II, unlike
Sumangalavilasini, states clearly what the fourfold ways are: catubbidhena
jahati: (1) sajatiyam thito (2) jigucchanto (3) nissaya (4) thamena ti (Pj II
13). Successively, the Paramatthajotika II explains each point in detail,
whereas the Sumangalavilasini does not. The different way of exposition is
also reflected by the lexicon. Therefore, both texts recount that the snake,
in order to give up its skin, leans on something. The Sumangalavilasini
reports that the snake leans inside a branch or inside a tree (katth-antaram
va rukkh-antaram va nissaya; Sv 1 222), whereas the Paramatthajotika II
states that the snake leans inside a branch or among roots or among rocks
(dandantaram va mulantaram va pasanantaram va nissaya; Pj I1 14). Then, it
can be questioned how the similarity and differences between these texts
can be interpreted. The answer lies in the method used to compose the Pali
commentaries which have come to us. The commentaries are the result of

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

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

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

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

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

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

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

6.4.6.1 Snakes Freed from the Old Skin in Brahmana Literature

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

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

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

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

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

6.4.7 Saddhammappakasini: A Melting Pot of Ideas

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

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

“r,

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

Saddhammappakasinill 666

Critical notes and references

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

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

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

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

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

the mouth. Even this latter detailis an
addition.

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

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

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

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

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

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

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

Critical notes and references

»

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

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

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

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

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

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

replaced in some texts by light and limited space.

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

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

in a new form.
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1
Patisambhidamagga

2 4
*Vimuttimagga and Patisambhidamagga-

) ) atthakatha
Visuddhimagga (Saddhammappakasini)

3
Sumangalavilasini
(= Dighanikaya-
atthakatha)

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

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

6.4.8 Conclusion of the Diachronic Study

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

Comment on Text 1

Concept X2+ \ Text3

Concept X*at®

Text2

Concept X**

Text contemporary

Text 1
to the Text 1

Concept X
Concept X

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

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

6.5 General Conclusions

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

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

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

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

Finally, summarising some conclusions from this chapter, we can state
that the Buddhist manomayakaya is an ancient and exogenous concept, not
exclusively Buddhist but part of the Indian milieu. It escaped the first and
early process of systematisation and, therefore, the first exegesis it received
(viz. from the Patisambhidamagga) already shows a high degree of innovation.
The later exegeses (commentaries) further add details and explanation.
There occurs the description of the method to perform a creation of a mental
body. This set of instructions is a kind of exegesis that will also occur for
the other extraordinary capacities (as we will see in the next chapters).
More relevant from a philological point of view is the interpretation of the
similes, in particular the extraction of a snake from a basket. This gave us
the opportunity to reflect on the reliability of the commentarial exegesis.
If the pattern of accumulation of details over time would be confirmed,
could we really trust an interpretation that clearly introduces innovations?

Maestri, testi e fonti d’Oriente | Masters, Texts and Sources of the East 6 119
Extraordinary Capacities in the Buddhist Path of Liberation, 61-120



De Notariis
6 « Manomayakaya

For instance, can we understand a concept X like X*2*>*¢, where ‘a’, ‘b’ and
‘c’ are new information gradually introduced by the exegetical literature?
In some cases, to believe or not to believe the exegesis would be based
on the propensity of the reader to trust this literature. However, in other
cases - such as the interpretation of karanda - this chapter has shown that
is possible to conduct a thorough analysis on some issues, and so a reliable
evaluation of some exegetical accounts is possible, it simply depends on how
much effort one wishes to invest.
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After the manomayakaya, the iddhividha is probably the second most
controversial category among the extraordinary capacities. Just as the
term ‘manomaya’, the term ‘iddhi’ is quite problematic and, therefore, after
the introduction of the canonical pericope (§ 7.1), the reasons to adopt the
compound iddhividha and translate it as ‘a variety of psychophysical power’
will be discussed (§ 7.2). Unlike the manomayakaya, for the iddhividha I
have not found a corresponding meaningful term in the Vedic texts to
systematically search for and analyse. However, this does not mean that
there are no linguistic similarities at all. By way of example and suggestion
for future studies, the first iddhi concerns the multiplication of the body, a
performance that is described by the phrasing eko pi hutva bahudha hoti (D
1 78) “having been one, he becomes many” and, similarly, cosmogonic myths
in the Upanisads deal with a primordial being that multiplies itself: bahu
syam prajayeyeti (CU 6.2.3). This linguistic similarity is even more striking
if we compare the Samarifiaphalasutta with the Taittiriyopanisad.* When we
consider the sequence of the stages in the Samanfaphalasutta’s Buddhist
path of liberation, we may note that after the creation of the manomayakaya
the practitioner attains the ability to perform psychophysical feats: the so
called iddhis. The first among these powers is the capability to multiply the
physical body. Similarly, we can note that the Taittiriyopanisad, after the
presentation of the five levels of inner embodiments (among which there is
a manomaya-atman), reports a significant passage:

1 Awider comparison between Buddhism and Taittiriyopanisad has been presented in De Notariis
forthcoming-b, which also includes the analysis of the common narrative pattern incorporated in
the present book (and which will be exhibited shortly). Further observations on the relevance of
the Taittiriyopanisad for the study of Buddhism were made in De Notariis 2025, 56-9.

C@ Maestri, testi e fonti d’Oriente LMasters, Texts and Sources of the East 6
updaed DOl 10.30687/978-88-6969-974-0/007 121


https://crossmark.crossref.org/dialog/?doi=10.30687/978-88-6969-974-0/007&domain=pdf&date_stamp=2026-03-25

De Notariis
7« Iddhividha

He desired: “Let me be many! Let me get progeny!” So, he developed
ascetic fervour, and once developed, he emanated everything.?

In the Taittiriyopanisad, we thus find the same narratological pattern: after
a kind of shifting from denser levels to subtler ones, the practitioner can
multiply himself. In Buddhism, the levels of embodiments are simplified,
there are only two: the coarse physical body and the subtler body made of
mind. Notably, the Taittiriyopanisad reports the Sanskrit expression bahu
syam, which resembles in its structure and meaning the Pali bahudha hoti.
Therefore, we may wonder whether it is really by chance that the first power
in the Buddhist canonical list of iddhis is the multiplication of the body.?

Another linguistic similarity concerns the iddhi of becoming manifested
or concealed, which is conveyed by the phrasing avibhavam tirobhavam (D I
78), a couple of terms echoed by the Upanisadic atmata avirbhavatirobhavau
(CU 7.26.1).

In the present chapter, the Vedic texts have been used to examine the
speculative idea sustained by some scholars that would see the body made
of mind (manomayakaya) as the base of and tool with which to perform iddhis
and abhififias (§ 7.3). This is a means of investigating the interconnections
among the extraordinary capacities. Finally, the exegetical accounts
concerning the iddhividha will be analysed (§ 7.4), treating each power
individually. The study of the first iddhi will involve the Culapanthaka’s
story (§ 7.4.4.2), which provides the opportunity to inquire into possible
connections between the power of the multiplication of the body and the
manomayakadya. Generally speaking, the diachronic study from the canon
to the commentaries of the iddhividha will be predominantly focused on the
analysis of the method to perform these powers. Therefore, we shall start
with the canonical pericope that introduces our object of study.

7.1 Pericope (Basic Formula + Simile)

The performance of the iddhividha is the fifteenth of the twenty elements
of the path of liberation in the Samannaphalasutta, according to our
classification (see Chapter 2). The pericope runs as follows:

Basic formula

When the mind is concentrated in this way, purified, cleaned, unblemished,
deprived of impurities, malleable, fit for work, steadfast, having attained
impassibility, he directs and turns the mind to the variety of iddhis. He
experiences a variety of iddhis in many ways: having been one he becomes
many, having been many he becomes one, he becomes manifested, he
becomes concealed, he goes beyond walls, ramparts, mountains not
sticking to them just as he were in the ether, he sinks into and emerges
from earth just as he were in the water, he walks on the water without
sinking in it just as he were on the earth, he goes cross-legged through
the ether just as he were a winged bird, he touches and strokes with the

2 so’kamayata | bahu syam prajayeyeti | sa tapo ‘tapyata | sa tapastaptva | idam sarvamasrijata
(TU 2.6.1; see also TU 3.4.1).

3 Apossible connection between the manomayakaya and the first iddhi was also suggested by
Gombrich (1974, 228), without mentioning the Upanisadic evidence.
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hand the sun and the moon which have so great power and splendour, he
exercises bodily power as far as the Brahma world.*

Simile

Just as, O great king, an adroit potter or a potter apprentice would make
and produce with well-prepared clay precisely the earthenware product
that he wanted. Just as, O great king, an adroit ivory worker or an ivory
worker apprentice would make and produce with well-prepared ivory
precisely the ivory product that he wanted. Just as, O great king, an adroit
goldsmith or a goldsmith apprentice would make and produce with well-
prepared gold precisely the golden product that he wanted.®

As it might be noted, I left the term iddhi untranslated. The reason lies in
the controversial nature of this Pali term, to which no English term perfectly
corresponds (see PED s.v. “iddhi”). Therefore, the next section will serve
as a reconsideration of the issue of translating iddhi, in an attempt to find
a satisfying solution.

7.2 The Terminology Reconsidered

Among the various Indian terms used to denote extraordinary capacities
achieved through meditation or yogic practice, the Buddhist term ‘iddhi’
in Pali language (Sanskrit: rddhi) is particularly interesting.® In fact, this
term is often connected with other kinds of achievements which are not
extraordinary or miraculous in our sense of the term. King Mahasudassana,
for instance, was endowed with four iddhis: beauty, long life, good health,
and he was beloved by brahmanas and householders (D II 177-8). The young

4 so evam samabhite citte parisuddhe pariyodate anangane vigatupakkilese mudu-bhtite kammaniye
thite anejjappatte iddhi-vidhaya cittam abhiniharati abhininnameti. so aneka-vihitam iddhi-vidham
paccanubhoti - eko pi hutva bahudha hoti, bahudha pi hutva eko hoti, avibhavam tiro-bhavam tiro-
kuddam tiro-pakaram tiro-pabbatam asajjamano gacchati seyyatha pi akase, pathaviya pi ummujja-
nimmujjam karoti seyyatha pi udake, udake pi abhijjamano gacchati seyyatha pi pathaviyam, akase
pi pallarikena kamati seyyatha pi pakkhi sakuno, ime pi candima-suriye evam mahiddhike evam
mahanubhave panina parimasati parimajjati, yava Brahma-loka pi kayena va samvatteti [vasam
vatteti] (D I 78). Analayo (2016, 15, n. 16) prefers the alternative way of breaking words vasam
vatteti in place of va samvatteti in the last phrase. The first should be preferred because: (1) it
is supported by the Sanskrit parallel (vase vartayati; SBhV II 246); (2) this is clearly how the
commentaries read the passage (Vism 401); (3) it makes better sense syntactically.

5 seyyatha pi maha-raja dakkho kumbha-karo va kumbhakarantevasi va suparikammakataya
mattikaya yam yad eva bhajana-vikatim akankheyya tam tad eva kareyya abhinipphadeyya. seyyatha
pi pana maha-raja dakkho danta-karo va dantakarantevasi va suparikammakatasmim dantasmim
yam yad eva danta-vikatim akankheyya tam tad eva kareyya abhinipphadeyya - seyyatha pi pana
maha-raja dakkho suvanna-karo va suvannakarantevasi va suparikammakatasmim suvannasmim
yam yad eva suvannavikatim akankheyya tam tad eva kareyya abhinippadeyya (D I 78).

6 Jacobsen (2012, 2-3) provides a list of some Sanskrit terms used in India to indicate
extraordinary powers. In the Yogasttra, words such as jiiana, aisvarya, siddhi are used, as
well as vibhiiti; in hathayoga the word guna is often used; in some Tantric Saiva texts appears
gunastaka; in Buddhism, in addition to rddhi/iddhi, we find that abhijfia (Pali: abhifiia), adhisthana
(Pali: adhitthana), and vikurvana (Pali: vikubbana) are frequently used; in Digambara Jainism
rddhi is common; whereas Svetambara Jainism prefers labdhi. In this regard, there is a small
clarification to be made: Jacobsen wrote in his exposition that “[iln Mahayana Buddhism iddhi/
rddhi is often replaced by adhisthana and vikurvana” (2012, 3), however I should specify that the
equivalent Pali terms adhitthana and vikubbana are also commonly used in Pali texts, at least
from the Patisambhidamagga onwards.
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Gotama, during his life as a prince, was endowed with some materialistic
iddhis: a beautiful garden with lotus ponds, pleasant garments, different
houses for different seasons, and good food (A I 145). Iddhi is also the
craft of a hunter (M I 151-2) and the ability of the hunted animal to escape
(M I 155). The ability of geese to fly is also called iddhi (Dhp 175). This
term could also mean a sort of richness since its opposite (aniddhi) means
‘poor’, ‘poverty’ (DOP s.v. “iddhi”).” It is worth noting that although iddhi
is a term used to refer to extraordinary capacities, it has an incredibly
broad range of applications. So, it is not surprising that there are many
kinds of translations, each of which stresses a different aspect of the
term. According to the etymology, the root vrdh, from which the cognate
Sanskrit term rddhi derives, means ‘to grow, increase, prosper, succeed’.®
Therefore, it is common to find iddhi translated as ‘accomplishment’ and
‘success’ (e.g. Gombrich 1997, 176; Gethin 2011, 221), or it is remarkable
the eclectic ‘wondrous gifts’ by Rhys Davids (1899, 88). These translations
could be applied when the term is referring to the extraordinary capacities
achieved through meditation and the translator wants to remain close to the
etymological root of the term. Other translation attempts try to contextualise
the term a little more when it occurs in passages involving extraordinary
performances. The result consists of expressions such as ‘psychic powers’
(PED s.v. “iddhi”), ‘supernatural accomplishment’ (DOP s.v. “iddhi”), and
‘superhuman quality or characteristic’ (Fiordalis [2010] 2011, 386, n. 13).
So, it seems that there are two different kinds of possible translations: 1)
the etymological translation, which tries to convey as many meanings as
possible at the same time; and 2) the contextualising translation, which
primarily stresses the context in which the term appears. However, there
might be a solution to avoid the situation in which the translator has to take
an arbitrary decision. This solution is not applicable to all occurrences of the
term iddhi, but only to the passages in which it introduces the basic formula
describing some varieties of extraordinary abilities. A person who develops
these abilities is able to multiply his physical form or return to a single
unit, can become invisible or visible, can pass through physical obstacles,
can dive in the earth and walk on the water, can fly through the air, can
touch the moon and sun and, lastly, can exercise bodily power as far as the
Brahma world (e.g. D I 77-8). This basic formula is not introduced by the term
iddhi, but rather by the compound iddhividha (e.g. so aneka-vihitam iddhi-
vidham paccanubhoti; D 178). So, checking all occurrences of the compound
iddhividha within the Tipitaka, it is possible to state that in almost 100% of
the cases this compound is in connection with the basic formula describing
the extraordinary capacities.® This might solve in part the ambiguity due

7 Various applications of the term iddhi in different contexts are also mentioned by Rhys Davids
(1899, 88, n. 4); Fiordalis (2008, 123-4); French (1977, 43-4); Gethin (2011, 221). See also the s.v.
“iddhi” in PED; DOP; and CPD.

8 SEDs.wv. “Vrdh”.

9 Iddhividh* in the Tipitaka:

1. iddhividham: D178 (D 2; abbreviated in D 3-8, 10-12); D1212-13; D11 213; D III 112; D III 281;
MI34;,MI169; M1494; MII18; MIII 11; MIII 98; SII 121; SII 126; SII 212; SV 264; SV
267; SV 271; SV 274-5; SV 276; SV 280; SV 282; SV 283-4; SV 286 (pathamananda); SV
286 (dutiyananda); S V 287 (pathamabhikkhi); S V 287 (dutiyabhikki); SV 288; SV 289; S
V303; A1170-2; A1255; A1258; AIII 17; AIII 28; A 111 82; A III 280; A Il 425-6; A1V 421;
AV 199; Patis I 111; Patis II 207; Patis II 227; Mil 359;

2. iddhividhafndnam: Tikap II 166;
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to the action of translating. Therefore, unlike the term iddhi, the compound
iddhividha does not have a wide range of applications because it is used in
only one context. This context concerns the extraordinary capacities and so a
‘contextualising translation’ could be applied to iddhividhd, which, however,
does in this case include all possible meanings and applications of the term
(namely only one). Obviously, there is still a certain degree of arbitrariness
in translating the compound since it contains the term iddhi, but at any rate
it has a univocal context. The translation itselfis an enterprise that conveys
a certain degree of arbitrariness and it often constrains the translator to
make a choice within a range of possible translations. One possible option is
to translate iddhividha as ‘a variety (vidhd) of psychophysical powers (iddhi)’.
I like this translation because the reference to the psychic component
highlights the fact that this is an action made through the mind: “when the
mind is concentrated in this way [...] he directs and turns the mind to the
variety of psychophysical powers” (so evam samahite citte [...] iddhi-vidhaya
cittam abhiniharati abhininnameti; D 1 77-8, see also below at § 9.2). I also
think that the word ‘power’ is particularly appropriate, considering it as the
ability to do something or to act in a particular way.*® The psychic component
is involved in the abhififids as well, since they are likewise performed
through the mind, whereas the word power is definitely more appropriate
for iddhis, since, as it will be shown, for the abhififias it may seem reasonable
to highlight the cognitive characteristic. Therefore, one of the most peculiar
characteristics of the iddhividha conceived as meditation attainments is
that the emphasis is on the physical performance and experiential factors.
Iddhis, in this context, are something that one can experience: paccanubhoti
(D I 78). Another peculiarity concerns the fact that the power which is a
product of the mental activity involves a body (kaya); this fact might justify
the adjective “psychophysical”. The word kdya occurs in the last phrase of
the stock passage, which was handed down in two variants (although the
first seems likely to be an editorial misreading by the editor):

1. yava Brahma-loka pi kayena va samvatteti “he goes even with the

body as far as the Brahma world”;
2. yava Brahma-loka pi kayena vasam vatteti “he exercises bodily power
as far as the Brahma world”.

3. iddhividhafidanassa: Dukap 10; Dukap 42; Dukap 43; Dukap 62; Dukap 75; Dukap 76; Dukap
96; Dukap 97; Dukap 112; Dukap 127; Dukap 140; Dukap 159; Dukap 182; Dukap 210; Dukap
226; Dukap 251; Dukap 270; Dukap 296; Dukap 329; Dukap 343; Tikap II 154; Tikap II 156;
Tikap II 157; Tikap II 165; Tikap II 166;

iddhividhafianaya: Patis I 111;

iddhividha: Nett 149;

iddhividhaya: D 1 77-8 (D 2; abbreviated in D 3-8, 10-12);

iddhividhayo: alternative reading at D III 112 (note 1) in place of iddhiyo;

iddhividhasu: D IIT 112-13;

iddhividhe: Patis I 2; Patis I 111; Vibh 334.

e

10 Fiordalis, for instance, prefers the translation ‘superhuman power’ since the term iddhi
is sometimes glossed with uttarimanussa-dhamma (2008, 122; [2010] 2011, 386, n. 13), he also
wrote his reasons against the translation ‘psychic power’ (2008, 123), which I have already
discussed in De Notariis 2019a, 238. Regarding uttarimanussa-dhamma, which, according to
Fiordalis, “can be translated more literally as a superhuman quality or characteristic” ([2010]
2011, 386, n. 13), I would suggest that a more literal translation could be ‘things/qualities which
are beyond [the average reach of] human beings’. In fact, since these acts are performed by
human beings, they are not, strictly speaking, out of the reach of all human beings, but just of
most of them.
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The first variant would seem, at first, to involve the body only with regard
to the performance of going up to the Brahma world. However, the other
performances that precede this last one can certainly involve, somehow,
the body: a monk can multiply his body or reduce it to a single unit, can
become visible or invisible, can overpass physical obstacles, can walk on
water or sink into the earth, he can fly, or he can touch the sun and the
moon. The second variant seems to summarise the whole stock passage,
highlighting that the corporeal power can reach the Brahma world, implying
that the whole stock passage is dealing with a bodily power. It is worth
noting that from the stock passage is not clear if the body (kaya) is only the
physical one or if it might be mental (manomaya). As the Samyuttanikaya
would remind us, the Buddha was able to go to the Brahma world with
both the physical body (catumahabhititikena kayena, lit. the body composed
of the four great elements) and the body made of mind (manomayena
kayena).** The Vibhanga provides some synonyms for iddhi which clearly
indicate the connection of iddhi with the field of corporeal experience,
such as ‘phusana’ and ‘sacchikiriya’.*® The word phusana is connected with
the verb phusati ‘to touch’ (PED s.v. “phusana”), and the word sacchikiriya
with the verb sacchikaroti, which means ‘to experience’ in the sense of ‘to
see with one’s eyes’ (PED s.v. “sacchikaroti”). The record provided by the
*Vimuttimagga corroborates the hypothesis that would see a preeminent
corporeal dimension involved in the concept of iddhi. In fact, when in the
*Vimutimagga the five abhififias (wit shéntong 1if1i8) are listed, the iddhis
are called shéntong £l which can be literally translated as the ‘power
(i) of the body (£)’ or the ‘physical (&) power (i)’ (T1648.32.0441a27).
In this regard, translations such as ‘psycho-kinetic activity’ adopted by
Jayatilleke (1963, 422), or ‘psychokinesis’ by Kalupahana (1975, 104), seem
to comply, to some extent, with my reading but I think they are a little
misleading. The word ‘kinetic’ indicates a kind of movement (most likely a
physical one) which is in agreement with some North Indian Buddhist sources
offering some classifications of iddhi/rddhi which stress the act of moving.
The *Mahavibhasa reports that “there are three kinds of spiritual activity
(#f1f): 1) transportation of the body (i 5); 2) resolve (J}fi#); 3) speed of
mind (7%4)".*2 Similarly, with its commentary (bhasya), the Abhidharmakosa
subdivides (Abhidh-k-bh 424-5) the rddhis into two categories one of which
concerns the movement (gamana) and the other the act of creating (nirmana).
The first category involves a threefold way of displacement (gatistridha)
which consists of the classification of rddhis provided by the *Mahavibhasa,
namely: 1) transportation of the body (Sariravahini); 2) resolve (adhimoksiki);
3) speed of mind (manojava).** These sources testify that the act of moving is
quite a widespread action, but is unable to cover the whole range of power
that the word iddhi/rddhi encompasses. Even in the story of Culapanthaka
we find an example of an iddhi power that does not involve, specifically, a

11 abhijanati nu kho bhante Bhagava iddhiya manomayena kayena Brahmalokam upasankamita
[...] abhijanati kho pana bhante Bhagava imina catumahabhttikena kayena iddhiya Brahmalokam
upasankamita (S'V 282).

12 The full passage is iddhi ti: ya tesam dhammanam iddhi samiddhi ijjhana samijjhana labho
patilabho patti sampatti phusana sacchikiriya upasampada (Vibh 217).

13 ARAT R RS, TSR, 3. (T1545.27.0725b23-24).

14 For a discussion on these sources, see Fiordalis 2008, 129-32.
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movement: “when a clean bit of rag was created through the psychic power
(iddhi) [...]".*

Therefore, a translation such as ‘psychophysical power’ for iddhi in the
context of the Buddhist path of liberation in which the practitioner attains
some meditational powers can be of some convenience. It is descriptive
enough of the kinds of performance involved, but at the same time, it
somehow remains a generic category. ‘Psychophysical’ can indicate both
the human mind (psycho-) and body (-physical), meaning the individual
and microcosmic dimensions of being in the world and, simultaneously,
suggests orders of reality. ‘Physical’ can refer to the body but can also
indicate the tangible and material reality. Similarly, we may argue that
there is a dimension of being which is purely mental. Correspondences
between microcosm and macrocosm have been often highlighted in the field
of Buddhist studies,*® and what is attained at the individual meditative level
can have a cosmological rebound. The manomayakaya is, indeed, a body
created through a mind (citta) purified by the meditative practice and also
the way of existence of some beings in certain cosmological realms, such as
the gods known as the Radiant ones (abhassara) in the cosmological world
of form (rupadhatu), which corresponds, on a psychological level, to the four
jhanas belonging to the so-called form-sphere (riupavacara).*” Therefore the
term ‘psychophysical’ can be understood as referring to the individual mind
and body involved in such practices and, simultaneously, the mental and
physical dimensions in which such performances can occur.

Hence, having shed some light on the meaning and translation of iddhi/
iddhividha in the context of this study, we will explore how the use of the
Vedic texts will help us to gain some valuable insight into a scholarly issue.

7.3 The Vedic Background with Particular Reference
to the Upanisadic Context

The iddhis*® are marvellous performances made through the power of a mind
trained in meditation.!® Since in the Samannaphalasutta the performance of
iddhis is preceded by the creation of the body made of mind (manomayakaya),
some scholars argue that the performance of extraordinary capacities is
realised through this mental body.?® However, the Samannaphalasutta does
not explicitly state it, and this assumption seems to be based on the fact
that the body made of mind is created before attainment of the ability to

15 iddhiya abhisankhatam parisuddham pilotikakhandam (Patis-a II 658).
16 In thisregard, see the often-quoted work of Gethin (1997).

17 See De Notariis 2019b, 66-70. We can also consider a passage in the Majjhimanikaya (already
quoted at § 6.3.1.3), which clearly states that “gods which have a form are mind-made” (deva
rupino manomaya; M I 410) and its commentary which specifies that “mind-made means made
through the mind in meditative absorption” (manomaya ti jhanacittamaya; Ps 111 122).

18 This paragraph is mainly based on part of my previous article, see De Notariis 2019a, 240-5.
19 This will be more thoroughly discussed later in § 9.2.

20 This opinion is supported by Swearer (1973, 449); Harvey (1993, 36); Hamilton (1996,
162-3); Radich (2007, 257); Clough ([2010] 2011, 417); Lee (2014, 67); Buswell, Lopez (2014,
528) Analayo (2016, 16).
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perform iddhis.?* This argument, however, could be subject to the logical
fallacy named post hoc ergo propter hoc, namely the assumption that what
happens before is the cause of what follows after. As a matter of fact, the
temporal connection does not necessarily imply a causal one. However, it
should be noted that on the one hand, many steps of the path of liberation in
the Samannaphalasutta seem to be connected with each other, such as the
elimination of the five hindrances (pafica-nivarana) which seems to lead to
the attainment of the first level of meditative absorption (pathamajjhana) (D
1 73). Yet, on the other hand, some steps are not directly influenced prima
facie by each other, such as the knowledge by comprehension of the minds
[of others] (cetopariyaiiana) which is not attained thanks to the previous one,
the element of the divine ear (dibbasotadhatu).?* Obviously, the iddhis and
the other abhififias could be considered in a very scholastic and synchronic
way as only one step, the chalabhiffia, but this interpretation would not
take into account the fact that this classification might have not yet been
developed when this passage was composed, since the word ‘abhififia’ does
not even appear within this sutta with this kind of meaning.?* Moreover,
there is a paradox, namely that later texts regard the creation of the mind-
made body as an iddhi (e.g. Patis IT 205 and Vism 378), and not a requisite
to perform iddhis. In conclusion, it is likely that there is reasonable doubt
as to whether the extraordinary capacities are performed through the body
made of mind since it is not clearly stated what its function is.?*

21 This is the argumentation, for instance, of Radich (2007, 257) and partly of Analayo (2016,
16), although the latter presents it as a possibility (as he restated in Analayo 2021b. Cf. my
rejoinder in De Notariis 2021).

22 However, later in Chapter 9, I will highlight a possible connection of the stages from a
narrative point of view which involves a crescendo.

23 All these attainments are listed in a section that could be a “coherent and separate work,
which occurs in many other sutras both in the Pali and non-Pali traditions” (MacQueen 1988,
179). The term ‘abhifiia’ occurs in the phrasing sayam abhifiia sacchikatva pavedeti (D 162), but
here it is just a short form of the absolutive abhififidya (from the verb abhijanati). Finally, I should
specify that I do not rule out the possibility that the stages - or at least some of them - in the path
of liberation are connected to each other (see below Chapter 9), but I think that more nuanced
interpretations should be considered as well. In fact, even other stages such as the practice of
the monk to be mindful and fully aware in all his activities (sati-sampajaniia; D I 70-1) and the
fact that the monk becomes content with his frugal life (santuttha; D I 71) are not strongly linked
to each other. Another instance is when the monk finds a secluded dwelling (vivittam senasanam
bhajati; D 171), he does this endowed with (samannagata) many factors earlier developed, not
just the previous one. These examples highlight that it is too simplistic to assume that a stage
is developed only on the basis of the previous one.

24 This is also evident from the way in which scholars have asserted that the iddhis are
performed by means of the body made of mind. I will consider by way of example three recent
works. Hamilton wrote that: “though it is not explicitly stated in the text, it would appear that it
is the mind-made body which is subsequently directed by the mind to perform the iddhis, use its
divine hearing and seeing, have insight into the minds of others, and recall former existences,
and ultimately eradicate the asavas” (1996, 162-3). The fact that this statement is not certain is
due to the modal verb ‘would’, which implies that Hamilton considered it a possibility and not a
certainty. Radich wrote that “[n]Jow, I suggest that, though the text never explicitly says so, there
is a clear implication here that the sequence we have just rehearsed is a sequence of necessary
prerequisites for the elaboration of each successive step on the path [...] it is only on the basis
of this thorough and clear-sighted disillusionment with the fleshly body that it is possible to
elaborate the manomayakaya; it is only on the basis of the elaboration of the manomayakaya that
it is possible to attain the superpowers” (2007, 257). As previously stated, this argument could be
affected by the logical fallacy named post hoc ergo propter hoc. Lee wrote, concerning the body
made of mind, that “[t]his special body has the ability to perform many supranormal activities”
(2014, 67), without providing any reference or justification for this statement. In brief, it seems
that there was a deficiency in past academic research on this topic.
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A solution to this problem may require further attention and consideration
of the Vedic texts, whose descriptions of extraordinary capacities are likely
earlier than Buddhist ones. A very interesting example is found in the
Brhadaranyakopanisad in a passage that deals with a self (Gtman) which
is “the person made of consciousness (vijianamaya) among the breaths,
the brightness inside the heart” (vijianamayah pranesu hrdy antarjyotih
purusah; BU 4.3.7). This selfis able to move in the intermediate world, which
is an oneiric state that connects this world with the other world:

He, being common to both worlds, moves across them, just so he
contemplates them, just so he oscillates [among] them. Thus, having fallen
asleep, he goes beyond this world, these forms of death.?

The oneiric state is the intermediate state between this world and the other:

For this or that person there are indeed two states: this [world] and the
state of the other world. The state of dream is the third and it is the
junction point. Staying in this rendezvous point, he looks at both states:
this [world] and the state of the other world.?®

In this dreamlike state, this person made of consciousness displays the
creative power of the mind?” and so is able to manipulate matter to create
objects and parts of the landscape:

When he falls asleep, having taken away the matter of this entire world,
having taken apart from his own, having created by his own, he dreams
with his own splendour, with his own light. Then this person becomes
his own light. In that place there are no chariots, there are not what is
yoked to chariots (i.e. horses), there are no roads. Then he emits chariots,
what is yoked to chariots, and roads. In that place there is no happiness,
delight, gladness. Then he emits happiness, delight, gladness. In that
place there are no ponds, tanks, and rivers. Then he emits ponds, tanks,
and rivers. Hence, he is the creator.?®

This passage is also quoted by Sue Hamilton, who seems to suggest that, all
in all, vijianamaya and manomaya could be synonyms to indicate the subtle
body (lingasarira) in the early Upanisads.?® However, it seems that she has

25 sa samanah sann ubhau lokav anusamcarati dhyayativa lelayativa | sa hi svapno bhitvemam
lokam atikramati mrtyo rupani (BU 4.3.7).

26 tasya va etasya purusasya dve eva sthane bhavata idam ca paralokasthanam ca | sandhyam
trtiyam svapnasthanam | tasmin sandhye sthane tisthann ete ubhe sthane pasyatidam ca
paralokasthanam ca (BU 4.3.9).

27 As it was pointed out by Hamilton (1996, 147).

28 sayatra prasvapity asya lokasya sarvavato matram apadaya svayam vihatya svayam nirmaya
svena bhasa svena jyotisa prasvapiti | atrayam purusah svayamjyotir bhavati || na tatra ratha na
rathayoga na panthano bhavanti | atha rathan rathayogan pathah srjate | na tatrananda mudah
pramudo bhavanti | athanandan mudah pramudah srjate | na tatra vesantah puskarinyah sravantyo
bhavanti | atha vesantan puskarinth sravantih srjate | sa hi karta (BU 4.3.9-10).

29 After arguing that in the Upanisads there is a subdivision of reality according to three
modes of existences (quoting CU 6.5.1-4, see Hamilton 1996, 146), she writes, with reference
to the Brhadaranyakopanisad’s passage: “[iln this context, the term manomaya is not used to
describe the intermediate level of sleep/dream, but three levels are nevertheless indicated. [...]
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underestimated the Taittiriyopanisad’s account in which the vijianamaya
self is a level more rarefied than the manomaya self. In fact, in this text
it appears in a list which develops from the grossest element to the most
rarefied (e.g. TU 3.10.4-5). The list exhibits five kinds of self and each of
them is made (-maya) of a different substance: food (anna), breath (prana),
mind (manas), consciousness (vijiiana), and bliss (ananda). Hamilton (1996:
146) proposes the existence of a theory in the Upanisads according to which
reality and human existence is divided into three modes of existence; she
relies upon the Taittiriyopanisad only to reinforce her argument, since the
central part of the list of the five kinds of self (pranamaya, manomaya,
vijianamaya) resembles a list found in Brhadaranyakopanisad 4.4.5
(vijianamaya, manomaya, pranamaya).

Moreover, it may seem that in the Brhadaranyakopanisad’s passage - in
which the person made of consciousness is able to move in an intermediate
oneiric world between this world and the other - vijidnamaya has a very
peculiar application. What I am arguing here is that in this passage the word
vijiiana was not used to indicate the mind by chance. In this regard, within
another Brhadaranyakopanisad passage concerning a dialogue between
Ajatasatru and Gargya, the one who is able to move in the oneiric state is,
indeed, a person (purusa) made of consciousness (vijiidnamaya):

Ajatasatru told him: “When he has fallen asleep, this person made of
consciousness (vijianamaya), having taken consciousness by means of
consciousness of these vital functions (prana), settles down in the empty
space inside the heart. When he takes these [functions], then this person
is called ‘sleeping’. The vital breath is seized, seized is the speech, seized
is the sight, seized is the hearing, seized is the mind (manas). Wherever
he roams into the dream, these worlds become his own, he becomes also
a great king or a great brahmana, he settles in high and low [worlds].
Just as a great king, having seized the population (janapada), would roam
wherever he wants in his own country (janapada), exactly in the same way
he, having seized the vital functions (prana), roams by himself wherever
he wants in his own body”.3°

Once again, in this latter passage, which concerns the oneiric world, a person
made of consciousness (vijianamaya) is involved. One might be tempted to
speculate about an equivalence between the terms used to indicate the
‘mind’: citta, manas, and vijiiana. Buddhist texts, indeed, often lack a clear
distinction between these terms. In the Samyuttanikaya there is even a
passage which states directly the equivalence of these terms: cittam iti pi
mano iti pi viiAdnam iti pi (S 11 94; quoted also in C.A.F. Rhys Davids 1914, 17).
Moreover, Buddhaghosa also accords in a specific context the same meaning
to these expressions used to designate the mind: vifiianam, cittam, mano

In the early Upanisads, it is the terms manomaya and vijianamaya (and possibly dreams) which
suggest the subtle self” (Hamilton 1996, 147).

30 sa hovacdjatasatruh | yatraisa etat supto ‘bhiud ya esa vijiianamayah purusas tad esam
prananam vijiidnena vijiidnam adaya ya eso ‘ntar hrdaya akasas tasmin chete | tani yada grhnaty
atha haitat purusah svapiti nama | tad grhita eva prano bhavati | grhita vak | grhitam caksuh
| grhitam srotram | grhitam manah || sa yatraitat svapnyaya carati te hasya lokah | tad uteva
mahardjo bhavaty uteva mahabrahmanah | utevoccavacam nigacchati | sa yatha maharajo
janapadan grhitva sve janapade yathakamam parivartetaivam evaisa etat pranan grhitva sve
Sarire yathakamam parivartate (BU 2.1.17-18).
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ti atthato ekam (Vism 452). However, although these terms are sometimes
synonyms, it seems that in Buddhist texts they frequently also have specific
applications. In the partial investigation made by Johansson?! it is shown how
citta, manas, and vififiana have some attributes in common, but also differ
in some aspects (Johansson 1965, 209).32 For instance, in the Pali canon
the term manas is only used to indicate that a body (kaya) is made of mind:
manomaya. Alternative options such as *citta/ceto-maya and *vifiianamaya
are not attested within neither the canon nor its commentaries.3* This could
also be the case in the examined Upanisadic passages, wherein the mention
of a person made of consciousness (vijianamaya) might reveal a specific way
to indicate the personification or embodiment which acts in the oneiric state.
It is worth noting that this person seizes the vital functions and among them
there is also the mind (manas): tad grhita eva prano bhavati | grhita vak |
grhitam caksuh | grhitam srotram | grhitam manah (BU 2.1.17). Therefore,
vijiiana and manas should not be regarded as synonyms in this context since
they carry out different functions.

So, if vijianamaya and manomaya are not perfect synonyms it would seem
that to demonstrate that the extraordinary performances were really made
through the body made of mind, we should find a direct reference to it. In this
regard, it might be useful to quote a passage from the Satapathabrahmana,
a text probably older than the Upanisads. The text states:

He should meditate on the atman which is made of mind (manomaya),
whose body is vital breath, with a luminous appearance (bharupa), with
an ethereal essence, which has the form it desires, which is swift as
thought, which has the desire of the truth, which supports the truth,
which consists of all odours, which consists of all tastes, which extends
and pervades throughout the whole regions, which is speechless, which
is disinterested.3*

This self made of mind exhibits mastery of physical matter, since it ‘has the
form it desires’ (kamartpin), it is endowed with a super-velocity since it ‘is
swift as thought’ (manojavas), and also ‘extends and pervades throughout
the whole region’ (sarva anu disah prabhtutam sarvam idam abhyaptam);

31 Iwrote ‘partial’ since Johansson stated that: “[a]s this is not a statistical investigation, no
completeness was aimed at, but an attempt was made to include as many different contexts as
possible: T aimed at semantic completeness” (1965, 166).

32 Itseems that although these terms correspond to different mental functions, they are also
strongly connected to each other. Therefore, Swearer writes: “in the Pali suttas the terms citta,
mano, and vififiana were used either synonymously or as essentially related aspects of the same
empirical consciousness” (1972, 258). Years later, a similar statement was written by Somaratne:
“[iln sum, citta, manas and vififidana, though notionally, can separately be identified on the basis
of their specific mental functions, though the three are aspects of the same mind” (2005, 201).
On this argument, also see Skorupski 2014, 54-5.

33 It is remarkable that the term vifiidnamaya is found in late sub-commentarial literature,
such as in the puranatika of the Dighanikaya-atthakatha, in which, however, it appears in a
passage which is an Upanisadic quotation: annamayo panamayo manomaya anandamayo
vifilanamayo ti paficadha attanam vedavadino vadanti (Sv-pt I 202). The sub-commentary refers
here to the doctrine of the five kinds of atman presented in the Taittiriyopanisad, oddly inverting
anandamaya and vifiianamaya.

34 sa atmanam updsita manomayam pranasariram bhariupam akasatmanam kamarupinam
manojavasam satyasamkalpam satyadhrtim sarvagandham sarvarasam sarva anu disah prabhitam
sarvam idam abhyaptam avakkam anadaram (SB 10.6.3.2).
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basically, it is free to move wherever it wants, such as the monk who
performs iddhis “goes beyond walls, ramparts, mountains unattached by
them just as he was in the ether” (tiro-kuddam tiro-pakaram tiro-pabbatam
asajjamano gacchati; D 1 78).

This Satapathabrahmana’s passage shows an datman made of mind
(manomaya) which is endowed with extraordinary capacities, just like the
person made of consciousness (vijiianamaya) in the oneiric state within
the Brhadaranyakopanisad’s passage. So, it would seem that manomaya
and vijianamaya could actually represent similar functions, although the
Taittirtyopanisad’s account and the peculiar presence of the person made of
consciousness (vijianamaya) in the accounts concerning the oneiric state do
not allow them to be regarded as perfect synonyms. It could be stated that
at least part of the Vedic tradition would justify a connection between an
atman made of mind and the acquisition of capacities that are extraordinary.
Therefore, the linguistic similarity of the term manomaya among distinct
traditions reveals some shared features, though the contexts in which it
occurs should always be carefully analysed in order to avoid a levelling of
its function and use within different Indian traditions and different contexts
within the same tradition. Now, shall we continue our analysis with the
exegetical accounts on the iddhividha.

7.4 From the Canon to the Commentaries

Immediately after the consciousness of resolution,
he becomes [in a certain way]
according to the resolution

saha adhitthana yathadhitthitam eva hoti;
(Vism 390)

This becomes just what one desires

yam yam icchati, tam tad eva hoti;
(Vism 394)

In order to better analyse the development of the iddhividha, it may be useful
to treat each element in the list of these various psychophysical powers
separately. But, how many powers are listed? Unfortunately, it is not so
easy to find an answer since the iddhis are not explicitly divided within the
root text. Therefore, it is possible to find different opinions among scholarly
treatments of this topic. For instance, Fiordalis (2008, 124) divides the iddhis
involved into a list of eight items, the Pali-English Dictionary counts up to
ten iddhis (PED s.v. “iddhi”), Gethin (2001, 82, n. 6) suggests that the list
within the Nikayas implies only seven iddhis, whereas the Visuddhimagga
takes avibhavam tiro-bhavam as involving a distinct iddhi. I divide the list
into eight elements as follows:

(1) eko pi hutva bahudha hoti, bahudha pi hutva eko hoti, (2) avibhavam tiro-
bhavam (3) tiro-kuddam tiro-pakaram tiro-pabbatam asajjamano gacchati
seyyatha pi akase, (4) pathaviya pi ummujja-nimmujjam karoti seyyatha pi
udake, (5) udake pi abhijjamano gacchati seyyatha pi pathaviyam, (6) akase
pi pallankena kamati seyyatha pi pakkhi sakuno, (7) ime pi candima-suriye
evam mahiddhike evam mahanubhave panina parimasati parimajjati, (8)
yava Brahma-loka pi kayena va samvatteti/vasam vatteti.

Maestri, testi e fonti d’Oriente | Masters, Texts and Sources of the East 6 132

Extraordinary Capacities in the Buddhist Path of Liberation, 121-164




De Notariis
7« Iddhividha

7.4.1 Some Preliminary Remarks Concerning the Exegeses

The exegeses of the iddhividha occur in Patis I 111; Patis II 207-10;
*Vimuttimagga (T1648.32.0442a23-c05); Vism 373-406; Sv1222-3 (translated
in Appendix 2); Patis-a I 343-51; Patis-a II 656-63 (translated in Appendix
5). The exegeses are chronologically (and often logically) connected to each
other in the following way:

1. Patis I 111 - *Vimuttimagga — Patis-a I 343-51

2. Patis I1 207-10 - *Vimuttimagga - Vism 373-406 — SvI1222-3 - Patis-a
I1 656-63

The second sequence of exegeses is the most interesting since it involves
the long explanation reported in the Visuddhimagga. But how do we know
that these exegeses are linked to each other? We know this because the
Visuddhimagga'’s starting point is, indeed, the list of ten iddhis present in
Patis I1 207-10, Sv I 222-3 refers directly to the Visuddhimagga and Patis-a II
656-63 is the comment upon Patis IT 207-10. Although the second sequence
of exegeses is the one mainly treated in the present work, the first sequence
is also worthy of consideration, especially the Patisambhidamagga’s account.

7.4.2  Patis|111 on the Iddhividha

The account in Patis I 111 seems to have influenced the *Vimuttimagga
explanation. A particular emphasis on the development of the ‘bases of
psychic powers’ (iddhipada) occurs in the Patisambhidamagga’s account,
which does not occur in the Samanfiaphalasutta, but is quite common in the
Iddhipadasamyutta of the Samyuttanikaya.®® The text begins with a question
to which an answer will follow.

How is it that understanding (panfia) by way of approaching both
perceptions of pleasure and lightness by determining (adhitthana) body
and mind to be one is knowledge of the iddhividha?3¢

A connection between the iddhipada and the iddhividha is highlighted: “He
develops the bases of psychic powers [...] He, with the mind developed in
this way, purified, cleaned, directs and turns the mind to the variety of
iddhis”.*” The text basically borrows the treatment of the iddhividha from the
Iddhipadasamyutta of the Samyuttanikaya. The Patisambhidamagga, then,

presents a similar kind of exegesis for the abhinfias,*® which will be essential

is no other exposition of the abhififias in the Patisambhidamagga. However,

35 evam bhavitesu kho bhikkhu catusu iddhipadesu evam bahulikatesu anekavihitam
iddhividham paccanubhoti (S V 264).

36 katham kayam pi cittam pi ekavavatthanata sukhasaiifan ca lahusafifiafi ca adhitthanavasena
ijjhanatthe panna iddhividhe nanam? (Patis I 111).

37 iddhipada bhavetil...] so tatha bhavitena cittena parisuddhena pariyodatena iddhividhafianaya
cittam abhiniharati abhininnameti (Patis I 111).

38 See below Chapter 8.
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concerning the iddhividha, the sequence of exegeses which includes Patis II
207-10 has been preferred, given that it consists of a quite long and detailed
exposition.

7.4.3  Patis 11 207-10 and the Visuddhimagga: An Overview

The Patisambhidamagga (at Patis IT 207-10) behaves like a real commentary.
Therefore, after having quoted the canonical text, it comments upon each
single phrase. The comment follows more or less the same structure in
commenting on each iddhi except for the last one, which receives a longer
explanation. The basic structure is as follows:

1. The text provides a method to perform the iddhi under analysis. This
explanation is sometimes preceded by an explanation of the terms
involved, or the explanation of the method to perform the iddhi contains
itself an enrichment of the terminology involved.

2. The text often mentions a simile or a story to better explain the power.

The same commentarial method of exegesis seems to have also been adopted
by the Visuddhimagga, which, however, splits the first item of the above list
into two discrete phases:

1. A brief explanation of the phrasings which compose the iddhividha
basic formula and/or analysis of the terms one by one.

2. Explanation of the method used to perform the iddhi power.

3. Narration of stories (often even canonical) in which the iddhi power
would be involved (even if it is not explicitly mentioned). If a story is
not reported, supplementary material to better understand the iddhi
at stake is anyway present.
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Table 7.1 Exegetical explanation of the iddhividhd in the Visuddhimagga

Visuddhimagga explanation of the iddhividha

Brief Narration of stories (often even canonical)
explanation Explanation of the in which the iddhi power would be involved
of the passage | method used to perform | (evenifitis not explicitly mentioned), or
and/or analysis |theiddhipower supplementary material to better understand
of the terms the iddhi at stake
(1) eko pi hutva bahudha Vism 384-7,in particular
Zgz_, bahudha pi hutva eko | Vism 384 at 386-7 and 389-90 Calapanthaka’s story in Vism 387-9
avibhava: story of the Blessed one who performs
the miracle in Vism 390-2 + Sri Lankan story in
o . _ . avibhava: Vism 390; tiro- V.Ism 39_2; S . .
(2) avibhavam tiro-bhavam | Vism 390 bhéva: Vism 392-3 ’ tiro-bhdava: in Vism 393-4, the main stories are
’ the one concerning the Blessed one, and the one
of the Elder Mahinda; there are many references
to the canon and other commentaries
(3) tiro-kuddam tiro-
pakaram tiro-pabbatam . . Report of awrong view of the monk Tipitaka-
asajjamano gacchati Vism 394 Vism 394 Culabhayain Vism 394-5
seyyatha pi akdse
gir?r%?j%%iﬁoiﬁ@%%d Vism 395 Visrp 395, mainly quoting | Report ofso_mevariatic_ms pfthe transformation
pi udake : Patis 11208 of the earth into water in Vism 395-6
é,sc),cﬂ,‘;l;fsi'y?,g?ﬁéagano Vism 396 Vism 396 Report of some variatiqns pfthe transformation
pathaviyam of the earth into water in Vism 396
Itis stated thata monk who wants to travelin
(6) akase pi pallarnkena the space should attain the divine eye; there is
kamatiseyyatha pi pakkhi | Vism 396 Vism 396-7 areport of a different opinion stated by another
sakuno Elder (maybe the monk Tipitaka-Culabhaya) in
Vism 397
Report of a different opinion stated by the Elder
Tipitaka-Culabhaya. In order to understand
(7) ime pi candima-suriye . . . better this opinion, itis narrated the storyin
evam mahiddhike evam Vi Vism 398.'5 ma.mly.the .| which Maha-Moggallana defeats the snakes’
- - s ism 397-8 explanation given in Patis |, . S
mahanubhave panina 11208-9 king Nandopananda in Vism 398-401, plus the
parimasati parimajjati variation of this power and the example of
several hundred thousand monks that see the
moon into different vessels in Vism 401
The method is provided
by commenting on Patis
11209-10: ddre pi santike
adhitthati|...] at Vism 402
and in other passages
(8) yava Brahma-loka pi after some stories at Vism
kayena va samvatteti/vasam | Vism 401 404-5.Thereoccursalso | There are many stories starting from the one

vatteti

aquestion asked by a
monk concerning the way
to go with aninvisible
body which is followed
by an answer (itis clearly
involved the doctrine of
cittavithi)

concerning the Blessed one in Vism 402-4

It seems that the kernel of what would be the commentarial structure of the
Visuddhimagga was already present within the Patisambhidamagga. Bearing
in mind these preliminary remarks on the exegetical macrostructure, we
shall start with the analysis of the iddhividha one by one.
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7.4.4 (1) eko pi hutva bahudha hoti, bahudha pi hutva eko hoti,
Detailed Analysis on the Multiplication of the Body

The exposition of this power within the canonical literature is expressed
by a very brief statement: eko pi hutva bahudha hoti, bahudha pi hutva eko
hoti (e.g. D I78). This statement is taken on by the Patisambhidamagga and
expanded:

Having been one, he becomes many. Naturally one, he adverts
to multiplicity, he adverts to a hundred, or a thousand, or a hundred
thousand. Having adverted, he resolves with the knowledge “Let me be
many”, and he becomes many. Just as Cilapanthaka having been one
becomes many, so in the same way the possessor of psychic powers, who
has attained mastery over the mind, having been one becomes many.

Having been many, he becomes one. Naturally many, he adverts to the
unity. Having adverted, he resolves with the knowledge “Let me be one”,
and he becomes one. Just as Culapanthaka having been many becomes
one, so in the same way the possessor of psychic powers, who has attained
mastery over the mind, having been many becomes many.**

As previously noted, the Patisambhidamagga basically expands the phrasing,
providing some details concerning the method to perform the power, and
mentions a narrative which is supposed to include the iddhi at stake. The
method to perform the power is a very basic one, it consists of only two steps.
At first, the performer should turn (the mind) towards the expected result,
and then secondly expresses a formal resolution which will turn to be true:

(1) he adverts + (2) he resolves with the knowledge = hebecomes
to multiplicity “Let me be many” many
bahulam avajjati Adnena adhitthati bahulo homr ti bahulo hoti

In this regard, the Visuddhimagga introduces, at first, a method which is
almost the same, just slightly expanding the wording:

tattha pakatiya eko (1) bahukam avajjati, satam va sahassam va
satasahassam va avajjitva (2) ianena adhitthati bahuko homi ti. (Vism 378)

In this context, naturally one (1) he adverts to the multiplicity, having
adverted to hundreds, thousands, hundreds of thousands (2) he resolves
with the knowledge “Let me be many”.

39 eko pi hutva bahudha hoti ti. pakatiya eko bahulam avajjati, satam va sahassam va
satasahassam va avajjati; avajjitva nanena adhitthati bahulo homi ti, bahulo hoti. yathayasma
Culapanthako eko pi hutva bahudha hoti, evamevam so iddhima cetovasippatto eko pi hutva
bahudha hoti. bahudha pi hutva eko hoti ti. pakatiya bahulo ekam avajjati; avajjitva fianena
adhitthati eko homi ti, eko hoti. yathayasma Ctlapanthako bahudha pi hutva eko hoti, evamevam
so iddhima cetovasippatto bahudha pi hutva eko hoti (Patis IT 207).
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The Visuddhimagga, however, also provides a slightly different basic
method as an answer to the question: “how does he do it [i.e. the iddhi of
the multiplication of the body]” (katham pandyam evam hoti?; Vism 384):4°

(1) Iddhiya catasso bhumiyo, cattaro pada, attha padani, solasa ca
milani (Patis II 205) sampadetva + (2) fianena adhitthahanto. (Vism 384)

The second stage here is identical to the second stage in the
Patisambhidamagga, with just slightly different wording, whereas the first
stage, however, seems quite dissimilar. The first stage is prescribing to
first accomplish (sampadetva) the four grounds (catasso bhumiyo), four
bases (cattaro pada), eight steps (attha padani) and sixteen roots (solasa ca
miulani) of the power.** These groups of things that should be accomplished
are listed at the beginning of the Patisambhidamagga’s Iddhikatha and
are said to lead to the attainment of the iddhis (Patis II 205-6). Therefore,
the Visuddhimagga compares the initial part of the Patisambhidamagga’s
Iddhikatha with the initial part of the basic canonical formula. As a result,
according to the Visuddhimagga, the canonical statement “when the mind
is concentrated in this way” (evam samahite citte; D I 78) is the equivalent
of the accomplishment (sampadetva) of the four grounds, the four bases,
the eight steps, and sixteen roots, reported within the Patisambhidamagga:

And, according to preference, this meaning is already established by the
phrasing ‘when the mind is concentrated in this way’ (D I 78), but, for
what begins with the first jhana etc., it is stated again in order to indicate
the condition of grounds, bases, steps, and roots of the psychic power.
And the first [method] is the one given in the suttas, this one [is given]
in the Patisambhidamagga. Then, the meaning of both is stated again for
the sake of clarity.?

It seems that there is an attempt to reconcile the canonical explanation
with the Patisambhidamagga’s one. This might mean that Buddhaghosa
recognises a difference between the suttas and Patisambhidamagga. In
fact, the Visuddhimagga’s exposition of the method of performing the
power is not only quite different and longer than the one expounded in the
Patisambhidamagga, but is also a little odd as it is expounded more than once
with different formulations. The basic Patisambhidamagga process composed
of avajjati + adhitthati was subjected to a more detailed exegesis. The process
in the Visuddhimagga is expounded as follows in what we can call Method 1:

Resolving with the knowledge. He - having accomplished these
factors consisting of grounds, bases, steps, and roots of his own psychic
power - having attained the jhana that is the foundation of the higher

40 I followed the reading of Be and Vism Ae, whereas Ee reads katham pana ‘yam etam hoti?

41 The four grounds are the four jhanas (Vism 384), the four bases are the four iddhipadas
(Vism 385), the eight steps are the four iddhipddas each one considered as two steps (Vism
385-6), the sixteen roots are the state of imperturbability of the mind through sixteen modes
(Vism 386).

42 kaman ¢’ esa attho evam samahite citte ti (D 178) adina pi siddho yeva, pathamajjhanadinam
pana iddhiya bhiumipada-pada-mulabhavadassanattham puna vutto. purimo ca suttesu agatanayo;
ayam Patisambhiddayam. iti ubhayattha asammohattham pi puna vutto (Vism 386).
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knowledges (abhifiia), after having emerged [from it], if he desires [to be]
a hundred: “Let me be a hundred, let me be a hundred!”, having done the
preparatory work (parikamma), having attained again the jhana that is
the foundation of the higher knowledges, after having emerged [from it],
he resolves (adhitthati). He verily becomes a hundred immediately after
the adhitthanacitta (resolution-consciousness).*?

In addition, there would be another exposition which we will call Method 2:

Then, in this context as well ‘avajjati’ is said precisely on account of
the preparatory work (parikamma).** ‘avajjitva nanena adhitthati’ is
said on account of the knowledge of the higher knowledges, that is why
he adverts to multiplicity. Then, he also attains [the jhana] at the end
of these consciousnesses of the preparatory work (parikammacitta).
Having emerged from the attainment (samapatti), having adverted again
to “Let me be many”, after this, he resolves with only one knowledge
called ‘adhitthana’, on account of the fact that it brings [the process] to
completion (sannitthapanavasena), which arises between the three or four
preceding consciousnesses (pubbabhdgacitta) that occurred. Here, the
meaning should be understood in this way.*®

These two methods can be compared with the short method set out in the
Patisambhidamagga and schematised in Table 7.2.

Here, some details are worthy of consideration. The words ‘avajjati’
and ‘parikamma’ seem interchangeable or equivalent,*® although avajjati
is used on one occasion after the parikamma: parikammacittanam avasane
samapajjati. samapattito vutthahitva puna bahuko homi ti avajjitva (Vism 387).
This latter passage is quite odd for another reason, namely that it relates
the phrase ‘bahuko homi’ to ‘avajjati’, whereas in the Patisambhidamagga is
related to ‘adhitthati’: ianena adhitthati bahulo homi ti (Patis II 207). Another
controversial point is, in my opinion, the presence of the word ‘puna’ that
should indicate either that the process of entering in and going out from the
Jjhana occurs twice or that the text is providing another similar explanation for
the same phenomenon.*” In this regard, it would seem that the commentary on

43 fanena adhitthahanto ti svayam ete iddhiya bhumipada-padamulabhiite dhamme

adhitthanacittena sah’ eva satam hoti (Vism 386-7).

44 Cf. yadi evam avajjitva nanena adhitthati ti patisambhidavacanam kathan ti aha yampi
ti adi. tatra pi ti patisambhidayam pi. avajjati ti bahukam avajjati ti idam pathapadam
parikammavasen’ eva vuttam, na avajjanavasena (Vism-mht II 21).

45 tatra pi avajjati ti parikammavasen’ eva vuttam. avajjitva fianena adhitthati ti
samapajjati. samapattito vutthahitva puna bahuko homi ti avajjitva tato param pavattanam tinnam
catunnam va pubbabhagacittanam anantara uppannena sannitthapanavasena adhitthanan ti

46 tatra pi avajjati ti parikammavasen’ eva vuttam (Vism 387); avajjati ti bahukam avajjati ti
idam pathapadam parikammavasen’ eva vuttam, na avajjanavasena (Vism-mht II 21); avajjitva

47 “tu, kim tu, param tu, punar, and the like share the meaning ‘but’ and often introduce a
slightly different idea or (more strongly) a modification or correction of what has been said
before” (Tubb, Boose 2007, 257).
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the Patisambhidamagga understands the process assuming two attainments
of the jhana: “here, having done the preparatory work, the attainment of
the jhana which serves as foundation is not stated again. Whatever is not
stated [here], then [it is stated] in the commentary (atthakatha)”.*® Finally,
it is worth noting that in the Patisambhidamagga’s account the access to the
jhana does not occur,* whereas in the Visuddhimagga it seems to be a central
stage. In order to fully understand the presence of the jhana stage within the
method to perform the power, it is useful to consider another text, namely
the *Vimuttimagga. So, the method to perform the power is reported in the
*Vimuttimagga in the following way:

Through the iddhi (3%)%° [he becomes] either a hundred or a thousand or a
hundred thousand (lit. a myriad, viz. 10.000, /%), etc. He enters the fourth
jhana and serenely emerges from it, immediately after he resolves (%
= adhitthati) with the knowledge “Let me be many” and becomes many,
just as Arahant Culapanthaka [did].5*

This text clearly highlights the necessity to attain the jhana and to emerge
from it, a fact that does not occur in the Patisambhidamagga, but is well
attested in the Visuddhimagga. As will be highlighted later (in Chapter
9), the Samafifiaphalasutta already explains how the iddhis are achieved
on the basis of the mind trained in the fourth jhana. However, the early
canonical account does not establish a necessary sequence through a clear
statement which declares that the power is performed immediately after
the emergence from the jhana. Furthermore, the *Vimuttimagga identifies
the iddhipadas ([PY]417% /) as a prerequisite to perform these marvellous
abilities:
How iddhi (5%) is developed? Here a monk cultivates the iddhipada (41
4&) which is endowed with forces of endeavour and with concentration
due to the desire to act (ik = chanda), concentration due to the effort (
FiE = viriya), concentration due to the mind (:0» = citta), concentration
due to the investigation (i = vimamsa).*?

48 ettha parikammam katva puna padakajjhdnasamapajjanam na vuttam. kifica-pi na vuttam,
atha kho Atthakathaya (Patis-a II 657). Here, the quotation from the ‘atthakatha’ is actually a
quotation from the Visuddhimagga (387).

49 The jhanas are mentioned in the catasso bhumiyo (Patis II 205), albeit they seem, here,
prerequisites and not stages.

50 Thisterm is quite difficult to translate because, on the one hand, the *Vimuttimagga states
that it is a synonym of the term that actually could be the translation of iddhi, namely &ii: “the
term 5ifl means %" (4 il#4%3%; T1648.32.0441a28). On the other hand, in the *Vimuttimagga
there are ten %%, a fact that would resemble the ten iddhis of the Patisambhidamagga and
Visuddhimagga. Radich (2007, 273) also found the term hard to translate. In my interpretation,
we should understand il as iddhi in contexts in which the term is opposed to abhififia (= #
i), whereas %# is the rendition of iddhi when more specific kinds of iddhi are involved, such
as the adhitthana iddhi (3%2#§5%). In effect, we cannot ignore the fact that the *Vimuttimagga
seems to translate the Pali aneka-vihitam iddhi-vidham (D I 78) through the phrasing A~—Fffi%#
(T1648.32.0442a24), namely “many (A—7f = aneka-vihitam) varieties of psychophysical power
(3 = iddhi-vidham)”.

51 s pE - TEC - EAERISE NIRPUML LR, DORDI AR B BT IR E, Wb R A
(T1648.32.0442a29-b02).

52 [AfTEGREE? Sk rmiEnoe BT LR L, R, L5, BoE. (T1648.32.0441c17-19).
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It seems that all accounts are sharing the same macrostructure, which
is, however, formulated in a slightly different way within the accounts.
This macrostructure may be expressed as follows: 1) the attainment or
development of some prerequisites; 2) a preparatory phase; 3) a resolution
that will result in the performance.

Table 7.3 Macrostructure of the multiplication of the body in the sources

MACROSTRUCTURE

Attainment Preparatory phase Resolution that will result
or development in the performance
of some prerequisites

Patisambhidamagga catasso bhiimiyo, cattaro avajjati Adnena adhitthati bahulo homi ti
pada, attha padani,
solasa ca malani

*Vimuttimagga iddhipadas ([FU]30E ) Heentersthefourth  Heresolves (3% = adhitthati)
jhana and serenely with the knowledge “Let me be
emerges fromit many” and becomes many
(ASEPOEZR ) MEZHF HEZ KZ)

Visuddhimagga catasso bhiimiyo, cattdro avajjana/parikamma:  adhitthati

pada, attha padani, enteringinto and
solasa ca malani emerging from the

fourth jhana twice,
he advertsto the
multiplicity

It would seem that the Visuddhimagga in its ‘preparatory phase’ is combining
the Patisambhidamagga’s and *Vimuttimagga’s accounts together since it
mentions both avajjana (Patisambhidamagga) and the jhana (*Vimuttimagga):
samapattito [i.e. the jhana] vutthahitva puna bahuko homi ti avajjitva (Vism
387). Jhana occurs under the guise of the word samapatti, which indicates
a ‘[meditative] attainment’.

The occurrence of the jhana stage is not meaningless, and an analysis of
what happens in the cosmological and psychological levels might be useful to
better understand some stages of the process. It is evident from the account
that there is a shifting between different cosmological/psychological levels,
and the access to a higher level allows the marvellous phenomena to take
place. The desired result becomes the object of the mind which enters the
fourth jhana, the object in the fourth jhana is just the mental reflex (nimitta)
of the object, which turns again into the normal object when the meditator
comes out from the jhana state and, although it was initially a mental object,
it gains a sort of objectivity and so comes into existence in some ways.
The Visuddhimagga makes clear what the object is in some stages of the
process, and the comparison with its tika would reveal an odd process. The
text states that:

In this context, the consciousness of the jhana which serves as
foundation (padakajjhanacitta) has the sign (nimitta) as object. But
the consciousnesses of the preparatory work (parikammacittani) have
hundred as objects or thousand as objects [...] Also the adhitthanacitta,
likewise, has hundred as object or thousand as object in this way. This
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[the adhitthanacitta],® is like appandcitta, which immediately follows the
gotrabhtu which arises once only, as stated previously, and belongs to the
fourth jhana in the sphere of the pure form (riipavacaracatutthajjhanika).’*

The tika specifies that:

‘Having performed the preparatory work’: he emerges from the jhana
which serves as foundation, making here the preparatory work, thinking
only with the consciousness of the kamavacara starting as “Let it be
hundred”, and then there is adverting (avajjana).5®

This data results in the following chart portraying the implications of the

alternation of the stages on the cosmological level:

= adhitthanacitta
Jjhéana

R ) . with hundreds
riipavacarda with a nimitta

. or thousands as
asobject .
/ \4 / object \4

parikamma with

. stages before hundreds or hundreds
kamavacara . orthousands
the jhana thousands as
. become real
object

Figure 7.1 Alternation of the stages on the cosmological level

The adhitthanacitta seems to be equivalent to the jhana, but interestingly
enough it has the same object of the parikamma. 1t is as if the adhitthanacitta
takes the object of the preparatory work and brings it up to the ripavacara,
the divine realms - which are from a cosmological point of view the realms of
the gods, realms that are also connected with the manomayakaya.5¢ After the
adhitthanacitta, the same object magically becomes a reality in our world, in
the kamavacara. This parallelism between the jhana (in which the appanacitta
arises) and the adhitthanacitta can help us to understand the reason why
the Visuddhimagga states that the arising of the adhitthanacitta is preceded
by three or four past mental moments, namely the pubbabhdgacittas ‘the
preceding consciousnesses’. These mental moments would be three or four,
so adding the adhitthanacitta it would result in a maximum number of five
mental moments. Here, to understand the significance of these five mental
moments, it is worth considering the Visuddhimagga’s explanation of how
the jhana is achieved, occurring in the Pathavikasinaniddesa (Explanation of

53 tam adhitthanacittam (Vism-mht II 21).

54 tattha padakajjhanacittam nimittarammanam. parikammacittani satarammanani va
sahassarammanani va [...] adhitthanacittam pi tath’ eva satarammanam va sahassarammanam
va. tam pubbe vuttam appandcittam iva gotrabhi anantaram ekam eva uppajjati
rupavacaracatutthajjhanikam (Vism 387).

55 parikammam katva ti padakajjhanato vutthaya kamavacaracittena satam homi ti adina
cintanam ev’ ettha parikammakaranam, tath’ avajjanam eva ca avajjanam (Vism-mht II 20).

56 Although there are kamadhatu devas and rupadhatu devas (= brahmas), only the latter are
more openly connected with the manomayakaya (in this regard, see above Table 6.1 in § 6.3.1.3).
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the Earth kasing; IV chapter). This explanation involves the consciousness
process theory (which was discussed in Chapter 4). The account is as follows:

[Then knowing:] “Now the absorption will succeed!” (idam appana
ijjhissati), having interrupted the bhavanga, making the earth kasina
the object, which is established through the method [of repeating] “Earth!
Earth!”, the adverting in the mind door (manodvaravajjana) arises.
Thereafter, only four or five javanas impel on this object, at their end one
rupavacara [ javana occurs], the rest [of them] belongs to the kamavacara
[...] Avoiding repetitions,®” here the first is the parikamma, the second
is the upacara, the third is the anuloma, the fourth is the gotrabhu. Or
also, the first is the upacara, the second is the anuloma, the third is the
gotrabhu. The fourth or fifth [as appropriate] is the mental moment of
absorption (appana cittam).®®

Therefore, in this account describing how to enter into the jhana (from the
perspective of the consciousness process theory) there is an appandcitta
preceded by three or four moments (i.e. parikamma, upacara, anuloma,
gotrabhu), whereas in the methodology to develop the first iddhi there is an
adhitthanacitta preceded by three or four pubbabhagacittas. The parallelism
is even more evident if we consider another couple of elements. First, the
access to the jhana state is attained through a kind of repetition: ‘Earth!
Earth!, in the same way the adhitthanacitta is preceded by another kind of
repetition: ‘bahuko homi’. Second, the parallelism is strengthened by the
Visuddhimagga itself, which reports that “this [i.e. adhitthanacitta] is like
appandcitta, which immediately follows the gotrabht which arises once only,
as stated previously, and belongs to the fourth jhana in the sphere of the
pure form (rupavacaracatutthajjhanika)”.®®

It seems that there is actually equivalence between the action of entering
into an absorption state and the performance of the power:

[...] ‘ (parikamma) ‘ upacara ‘ anuloma ‘ gotrabhu ‘ appandcitta

[...] ‘ (pubbabhagacitta) ‘ pubbabhagacitta ‘ pubbabhagacitta ‘ pubbabhagacitta ‘ adhitthanacitta

Figure 7.2 Comparison between the attainments of the absorption state and adhitthanacitta. Note: since there can be
either four or five moments, the stages in brackets are omitted in the case of the occurrence of only four javanas

The presence of the pubbabhagacitta is only justified by the comparison
with the action of entering into the jhana state. An in-depth analysis of the
relationship between the extraordinary capacities and the state of jhana
will be provided in § 9.4.1.

57 Here, I followed Nanamoli’s ([1956] 2011, 579, n. 35) interpretation of the compound
agahitaggahana.

58 idani appana ijjhissati ti bhavangam upacchinditva pathavi pathavi ti anuyogavasena
upatthitam tad-eva pathavikasinam arammanam katva manodvaravajjanam uppajjati. tato
tasmim yev’ arammane cattari paiica va javanani javanti, tesu avasane ekam rupavacaram, sesani
kamavacarani, [...] agahitaggahanena pan’ ettha pathamam parikammam, dutiyam upacaram,
tatiyam anulomam, catuttham gotrabhu. pathamam va upacaram, dutiyam anulomam, tatiyam
gotrabhu, catuttham paficamam va appana cittam (Vism 137-8).

59 tam pubbe vuttam appandcittam iva gotrabhu anantaram ekam eva uppajjati
rupavacaracatutthajjhanikam (Vism 387).
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74.4.1 Saddhammappakasini: Further Additions
and Justifications

The Saddhammappakasini specifies the kasina involved during the
performance of this iddhi: “having attained the fourth jhana that is the
foundation of the higher knowledges and has the earth kasina as object [...]".°
The kasina used is the earth kasina (pathavikasina). It is worth noting that
the specification of the kasina involved is a kind of exegesis that occurred
also for the manomayakaya (Patis-a II 666, see § 6.4.7).

A further interesting point is that the Saddhammappakasini provides
conciliation between the short and long methods used to perform the
psychophysical power. The Saddhammappakasini, indeed, comments upon the
Patisambhidamagga using the innovations reported in the later Visuddhimagga.
Since the two versions of the process differ from each other in terms of length
and detail, it seems that it was felt necessary to justify the existence of the
two different expositions. Therefore, the commentary states that:

As when it is said “Having eaten, he lies down (bhunjitva sayati)”, the
meaning is not that “Having not drunk the beverage, having not washed
the hands, he lies down immediately after eating”, but what is said is
that “Although there are other closely following activities in the interval
[between the two actions], he lies down after having eaten”. Here also it
should be understood in this way. For although the first is the attainment of
the jhana which serves as foundation, this was not stated in the text (pali).5*

Here, there is, it seems, a process that could be defined as an ‘interpretative
accretion process’, in which a simple topic (i.e. eko pi hutva bahudha hoti)
collects, during the centuries, more sophisticated explanations, which,
however, need to be justified. This is consistent with the findings of the
chapter concerning the manomayakaya (see Chapter 6). In this context, the
commentator tries to explain the reason why the canonical version is shorter
than the Visuddhimagga’s one. Therefore, he suggests that the Visuddhimagga’s
explanation was already included in the canonical text, although it was not
explicit. This means that the commentator does not see the Visuddhimagga’s
explanation as a modification, but only as a further specification.

74.4.2 Notes on the Cllapanthaka’s Story: Is there a Hidden
Continuity with the Canonical Tradition?

The Patisambhidamagga makes use of the Culapanthaka’s story as an
example of the multiplication of the body. A similar mention occurs in the
*Vimuttimagga, which ascribes the power of multiplication to the Arahant
(BiT4Ey5:) Culapanthaka (/h#%).92 The Visuddhimagga provides the full story of
Culapanthaka (Vism 387-9) and so does the Saddhammappakasini (Patis-a II
657-60, see Appendix 5). These accounts seem to connect this kind of iddhi

61 yatha bhufijitva sayati ti vutte paniyam apivitva, hatthadhovanadini akatva bhuttanantaram
eva sayati ti attho na hoti, antarasannesu pi anfiesu kiccesu bhutva sayati ti vuccati; evam idha-pi
ti datthabbam. pathamam padakajjhanasamapajjanam pi hi paliyam avuttam eva ti (Patis-a I1 657).

62 L hEBAEE (T1648.32.0442b02).
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with the creation of a body made of mind. To be more specific, it seems that
the multiplication of the body is nothing more than the creation of many
mind-made bodies. The Saddhammappakasini seems quite explicit about
it since it states that “he became one who has attained manomayal-kayal
and jhanas (manomaya-jhana-labhin), he became able to become many after
having been one, and one after having been many”.%® Successively, after
having finished narrating the story, the Saddhammappakasini goes on to
write:

Other monks, having created a body made of mind (manomaya) through the
resolution (adhitthana), create three or four [mind-made bodies]. Having
made only many identical ones, they create [creations that] do only a type
of action. But the Elder Culapanthaka turning [the mind] (avajjana) only
once, created a thousand of monks. He did not make two people identical
and they did not perform only one type of action. For this reason, he has
become the foremost among the monks who create a body made of mind.®

This last passage seems to refer to the canonical account of the
Anguttaranikadya, in which it is stated that Culapanthaka is the foremost
among the disciples of the Buddha in creating a mind-made body.%
The connection between the creation of the mind-made body and the
psychophysical power (iddhi) of either multiplying the physical form or
returning to a single unit could also be supported by the reported account
in the canonical Theragatha (557-66). This seems to be a shorter version
of the story found in the Visuddhimagga and Saddhammappakasini. In the
Theragatha as well, Cillapanthaka creates one thousand copies of himself.¢¢
Therefore, although a more direct reference to the manomayakaya in the
Culapanthaka’s story occurs in the post-canonical literature, the character
of Cillapanthaka was already connected with the manomayakaya as early
as the canonical literature. It might be possible that this story already
existed during the period of formation of the first canonical texts, but it
was transmitted in a less authoritative channel and was officially embedded
only later. Therefore, it is possible to find a full canonical account within
the jataka called Cullakasetthijataka (Ja 1 114-23).57 The Jataka’s account
reports the same verses which occur in the Theragatha in which copies of
Culapanthaka are created (JaI 118 = Th 563). So, it actually makes sense to
understand the Anguttaranikaya (A 124) in the light of the Jataka’s account.
However, we should recognise that the connection with the manomayakaya

63 so manomaya-jhanalabhi hutva eko hutva bahudhd, bahudha hutva eko bhavitum samattho
ahosi (Patis-a IT 659).

64 anne bhikkhi adhitthanena manomayam kayam abhinimminitva tayo va cattaro va
abhinimminanti. bahuke ekasadise yeva ca katva nimminanti ekavidham eva kammam kurumane.
Ctlapanthakatthero pana ekavajjanen’ eva bhikkhusahassam mapesi! dve ‘pi jane na ekasadise
akasi na ekavidham kammam kurumane. tasma manomayam kayam abhinimminantanam aggo
nama jato (Patis-a II 660).

65 etad aggam bhikkhave mama savakanam bhikkhiinam manomayam kayam abhiniminnantanam
yadidam Culla-panthako (A1 24).

66 sahassakkatthum attanam nimminitvana Panthako | nisidi ambavane ramme yava
kalappavedanam (Th 563).

67 For additional references, see Malalasekera 1974, 897-8.
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is only explicit in post-canonical literature, whereas in canonical literature
it was, perhaps, taken for granted.

7.4.5 (2) avibhavam tiro-bhavam

Concerning this iddhi, the Patisambhidamagga does not provide any
explanation regarding the method used to perform the power. It only
provides clarifications for the terms avibhava and tirobhava:

Becomes manifested (avibhava), it is not veiled by something, not
covered, exposed, evident.

Becomes concealed (tirobhava), it is veiled by something, it is covered,
hidden, enclosed.®®

The explanation of the method to perform the power is reported in the
Visuddhimagga:

Then, the possessor of psychic power who desires to make a manifestation,
illuminates (alokam karoti) the darkness, or exposes what is covered,
makes perceivable what is not perceivable. How? He, who desires to make
visible - although covered or being distant - himself or another, having
emerged from the jhana which serves as foundation, having adverted in
this way: “Let this condition of darkness become bright” or “Let what
is covered become exposed” or “Let what is not perceivable become
perceivable”. Then, having done the preparatory work, he resolves in
the way already explained. Immediately after the resolution, he becomes
[in a certain way] according to the resolution. Others, although being
distant, see; he also, desiring to see, sees.®®

The method can be summarised as follows:

68 avibhavan ti. kenaci anavatam hoti appaticchannam vivatam pakatam. tirobhavan ti. kenaci
avatam hoti paticchannam pihitam patikujjitam (Patis II 207).

69 tatra 'yam iddhima avibhavam katukamo andhakaram va alokam karoti, paticchannam va
vivatam anapatham va apatham karoti. katham? ayam hi yatha paticchanno pi dure thito pi va
dissati, evam attanam va param va katukamo padakajjhanato vutthaya: idam andhakaratthanam
alokajatam hotu ti va: idam paticchannam vivatam hotu ti va: idam anapatham apatham hotu ti
va avajjitva parikammam katva vuttanayen’ eva adhitthati, saha adhitthana yathadhitthitam eva
hoti. pare dure thita pi passanti, sayam pi passitukamo passati (Vism 390). The explanation of
tirobhava is almost the same: “But he who desires to make a concealment, darkens the light, or
covers what is uncovered, or makes not perceivable what is perceivable. How? He, who desires to
make invisible - although not covered or being close - himself or another, having emerged from
the jhana which serves as foundation, having adverted in this way: ‘Let this condition of luminosity
become dark’ or ‘Let what is not covered become covered’ or ‘Let what is perceivable become not
perceivable’. Then, having done the preparatory work, he resolves in the way already explained.
Immediately after the consciousness of resolution, he becomes [in a certain way] according to
the resolution. Others, although being close, do not see, he also, desiring to not see, does not
see” (tirobhavam katukamo pana alokam va andhakaram karoti, appaticchannam va paticchannam,
apatham va anapatham karoti. katham? ayam hi yatha appaticchanno pi samipe thito pi va na dissati,
evam attanam va param va katukamo padakajjhanato vutthaya: idam alokatthanam andhakaram
hott ti va, idam appaticchannam paticchannam hott ti va, idam apatham anapatham hotu ti va
avajjitva parikammam katva vuttanayen’ eva adhitthati; saha adhitthanacittena yathadhitthitam
eva hoti. pare samipe thita pi passanti, sayam pi apassitukamo na passati; Vism 392-3).
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having emerged from the jhana having adverted in this way: “Let it be X"/ heresolves
which serves as foundation . having done the preparatory work . in the way already explained
padakajjhanato vutthaya [X hotu] avajjitva/parikammam katva vuttanayen’ eva adhitthati

The *Vimuttimagga treatment of this iddhi is connected with the next
iddhi and, therefore, we will examine this exegetical evidence below.
Concerning the Saddhammappakasini, the text does not provide further
useful information (Patis-a II 260-1).

7.4.6  (3) tiro-kuddam tiro-pakaram tiro-pabbatam asajjamano
gacchati seyyatha pi akase

Patisambhidamagga:

Naturally (atfirst), heisonewhohasobtained theattainment (i.e. meditative
absorption: samapatti) through the space kasina (akasakasina), he adverts
(avajjati) beyond walls, ramparts, mountains; after having adverted, he
resolves with the knowledge “Let there be space!” [and so] there is space.
He goes beyond walls, ramparts, mountains unattached™ by them. Just as
men who naturally are not possessors of psychic powers go unattached
when [the place] is not obstructed and enclosed by something, so in the
same way the possessor of psychic powers, who has attained mastery over
the mind, goes beyond walls, ramparts, mountains unattached by them.™

Visuddhimagga:

Then, for one who desires to go in this way, having attained the [jhana
produced by the] space kasina (akasakasina), emerged, adverted to wall,
or rampart, or also to certain mountain such as Sineru and the Cakkavala
mountains, through the preparatory work which was done, he should
resolve “Let there be space”. The space really exists. It becomes hollow
for him who wants to descend or ascend; it becomes perforated for him
who wants to go penetrating. He goes there freely.”

*Vimuttimagga:

This meditator, having practiced the space (F%¥) kasina (——VJ\), enters
the fourth jhana and serenely emerges from it. Having adverted (2 =

70 In the translation of this term, I followed Be: asajjamano.

71 pakatiya akasakasinasamapattiya labhi hoti, tirokuttam tiropakaram tiropabbatam avajjati;
avajjitva fanena adhitthati akaso hotu ti, akaso hoti. so tirokuttam tiropakaram tiropabbatam
avajjamano [Be asajjamano] gacchati. yatha manussa pakatiya aniddhimanto kenaci anavate
aparikkhitte asajjamana gacchanti, evamevam so iddhima cetovasippatto tirokuttam tiropakaram
tiropabbatam asajjamano gacchati, seyyathapi akase (Patis II 208).

72 evam gantukamena pana akasakasinam samapajjitva vutthaya kuddam va pakaram va Sineru-
cakkavalesu pi afiiataram pabbatam va avajjitva kataparikammena: akaso hotu ti adhitthatabbo,
akaso yeva hoti; adho otaritukamassa uddham va arohitukamassa susiro hoti; vinivijjhitva
gantukamassa chiddo. so tattha asajjamano gacchati (Vism 394).
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avajjitva = /%44 = avajjitva)™ to go beyond walls, ramparts, mountains, he
resolves (% FF = adhitthati) with the knowledge “Let there be space” and
the space is attained. This yogin in space goes beyond walls, ramparts,
mountains, he moves unattached as he would be in space.™

It would seem that the Patisambhidamagga, Visuddhimagga, and
*Vimuttimagga transmitted the same method to perform this specific
iddhi. Furthermore, the same terminology seems to also be involved. The
comparison is summarised in the following table:

Table 7.4 Comparison of sources

Jhana attained through  Avajjatijavajjitva/ S 2R  Adhitthatijadhitthatabbo/
the space kasina 255
(akasakasina/[EZ=—1IN)

Heis one who has
obtained the attainment
Patisambhidamagga (i.e. meditative absorption:
samapatti) through the
space kasina (aGkasakasina)

He resolves with the
He adverts (avajjati) beyond  knowledge “Let there be
walls, ramparts, mountains  space!” [and so] thereis
space

Heresolves (% =

Havingadverted (B8 = 2o ith the

Having practiced the space avajjitva = i = avajjitva) to

*Vimuttimagga (REZE) kasina (—HIA), knowledge “Let there be
: o go beyond walls, ramparts, ” .
enters the fourth jhana mountains space” and the spaceis
attained
He adverted to wall, or Through the preparatory
Visuddhimaaaa Having attained the space  rampart, oralso to certain work undertaken, he should
99 kasina [jhana] mountain such as Sineruand resolve “Let there be space”.
the Cakkavala mountains The spacereally exists

Concerning these three accounts we can note that the use of parikamma
in the Visuddhimagga (kataparikammena) is reasonably referring to the
previous stages, namely the attainment of the jhana and the action of
adverting (avajjati). Moreover, it seems that the *Vimuttimagga connects
this iddhi with the one that is previous in our subdivision of iddhis, namely
the ability to become manifested or concealed (avibhavam tiro-bhavam):

What does ‘he becomes manifested (237 = avibhava)’ mean? [It means]

73 This is translated by Ehara et al. ([1961] 1995, 215) as “[iln going along”. In my
interpretation, the character #4 indicates avajjati/avajjana, just as in the phrasing zhuanjian-xin
fili 0y (T1648.32.0449b07-08), which reports two stages, avajjana (%) and dassana (), of the
consciousness process as expressed in the *Vimuttimagga (the passage seems to be corrupted
as it should be .02 .0; in this regard, see Kim 2018, 758). It is also possible that the phrasing
CiE i is the equivalent of avajjati avajjitva (this seems to be the reading also adopted in
Nyanatusita 2021, 524), although both characters ! and J% seem to indicate a past or a completed
action. I am basing my reading on the Patis I 208 tirokuttam tiropakaram tiropabbatam avajjati;
avajjitva fianena adhitthati akaso hott ti, akaso hoti; and Vism 394 kuddam va pakaram va Sineru-
cakkavalesu pi aifiataram pabbatam va avajjitva kataparikammena: akaso hotu ti adhitthatabbo,
akaso yeva hoti. It may be possible that there was an inversion of characters as in Jf#. Clf#
(T1648.32.0442¢25), in which % is a verb which refers to the former phrase, i is avajjati and
i is avajjitva.

74 DA, WURLUMEAT AU, NEEDUR LR . A B A O L R, DU “UbE
B CUBME 2o A AR AT R 2 At B e e L, AT ANRBERS il . (T1648.32.0442b05-09).
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‘to open (BH)’. What does ‘he becomes concealed (24 = tirobhava)’
mean? [It means] ‘to not open (“AF]). The meditator opens what is not
open, and he goes beyond walls, ramparts, mountains.™

It seems that the passage implies that the meditator is able to create a
breach or an opening in the physical obstacle. This might explain why the
Visuddhimagga states: “it becomes hollow for him who wants to descent
or ascent; it becomes perforated for him who wants to go penetrating”
(adho otaritukamassa uddham va arohitukamassa susiro hoti; vinivijjhitva
gantukamassa chiddo; Vism 394). Furthermore, this passage would highlight
that the *Vimuttimagga endorsed a different and otherwise unknown
exegesis of the canonical avibhavam tiro-bhavam (cf. § 7.4.5).

Concerning the Saddhammappakasini, the only further information
detected regards the kasina involved. The text specifies that only the space
kasina is allowed to develop this power (idha akasakasinass’ eva vuttatta
tattha-bhavitam eva jhanam akasakasinassa paccayo hoti, na afiiam; Patis-a
11 661).

7.4.7  (4) pathaviya pi ummujja-nimmujjam karoti seyyatha pi udake

Patisambhidamagga:

Naturally, he is one who has obtained the attainment (i.e. meditative
absorption: samapatti) through the water kasina (apokasina), he adverts
(avajjati) to the earth (pathavi). Having adverted, he resolves with the
knowledge “Let there be water!” [and so] there is water. [Then,] he sinks
and emerges from the earth. Just as men who naturally are not possessors
of psychic powers sink and emerge from the water, so in the same way
the possessor of psychic powers, who has attained mastery over the mind,
sinks and emerges from the earth as if it were water.”®

Visuddhimagga:

He attains the [jhana produced by the] water kasina (apokasina) - desiring
to perform in this way - and emerges [from the jhana]. Having determined
(paricchinditva) “Let the earth in this quantity become water”, having
done the preparatory work, he should resolve precisely in the way already
explained. Therefore, immediately after the resolution the quantity
of earth determined (paricchinna) becomes water, then he sinks and
emerges.”

75  RBIFEAT? FHH o TOANBE T2 FEAGH o ALK ANGH 4B, A EE Al s o . (T1648.32.0442
b09-11). Nyanatusita (2021, 523-4) translates T1648.32.0442b09-11 before T1648.32.0442b05-09.

76 pakatiya apokasinasamapattiya labhi hoti, pathavim avajjati; avajjitva nanena adhitthati
udakam hotu ti, udakam hoti. so pathaviya ummujjanimujjam karoti. yatha manussa pakatiya
aniddhimanto udake ummujjanimujjam karonti, evamevam so iddhima cetovasippatto pathaviya
ummujjanimujjam karoti, seyyathapi udake (Patis II 208).

77 evam katukamena dpokasinam samapajjitva utthaya: ettake thane pathavi udakam hott ti
paricchinditva parikammam katva vuttanayen’ eva adhitthatabbam; saha adhitthanena yatha
paricchinne thane pathavi udakam eva hoti, so tattha ummujjanimmujjam karoti (Vism 395).
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*Vimuttimagga:

He sinks in and emerges from the earth as if it were water. Thus, the
meditator, through the mind cultivated in the water kasina, enters the
fourth jhana. He emerges serenely and adverts (i) to a delimited (fk#
= paricchinna) [amount of] earth, he resolves with the knowledge “Let
there be water”. The meditator sinks and emerges from earth as if it
were natural water.”®

It is worth noting that the Visuddhimagga quotes the Patisambhidamagga
as canonical evidence for the method used to perform the power (tatra
‘yam pali; Vism 395), quoting Patis IT 208, although its exegesis is strongly
connected with the *Vimuttimagga account. Both Visuddhimagga and
*Vimuttimagga prescribe to delimit the portion of earth on which the power
will be applied. The Visuddhimagga states: “having determined ‘Let the
earth in this quantity become water’” (ettake thane pathavi udakam hotu ti
paricchinditva), whereas the *Vimuttimagga reports “he emerges serenely
and adverts to a delimited (f£F%) [amount of] earth” (Z&fHEMbIERE). My
translation from the Chinese passage is based on the fact that the character
f% can mean something like parichinna.”™ The method used to perform this
specific iddhi seems to be the same in all three texts:

entering the jhdna through the

water kasina and emerging from he adverts he resolv‘e‘s withthe thereis
it (N.B. the act of emerging from to the earth knowledge “Let there be water
the jhana does not occurin Patis)  + + water! =
apokasinam samapajjitva pathavim Adnena adhitthati udakam udakam hoti
utthaya avajjati hota ti :

Paradoxically, the method explained in the Visuddhimagga is less clear than
in the other texts. The Saddhammappakasini does not provide further useful
information and quotes the Visuddhimagga almost verbatim (Patis-a II 661
does not mention the power and Patis-a I 349 quotes the Vism).

7.4.8  (5) udake pi abhijjamano gacchati seyyatha pi pathaviyam

Patisambhidamagga:

Naturally, he is one who has obtained the attainment (i.e. meditative
absorption: samapatti) through the earth kasina (pathavikasina), he
adverts (avajjati) to the water (udaka). Having adverted, he resolves with
the knowledge “Let there be earth!” [and so] there is earth. [Then,] he
walks on the water without sinking in it. Just as men who naturally are

78 AL AAELEA IR PRI, BLCMEAT /K —UIN, NIRSEDUAR 225 E b RS, DI R
O RK” o AR AR 7 S R /K . (T1648.32.0442b12-15).

79 See Hirakawa 1997, 1216 and DDB s.v. “f%” . Nyanatusita translates: “Emerging mindfully

from it, he adverts to earth, demarcates [an area of earth]” (2021, 524).
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not possessors of psychic powers go on the earth without sinking in it,
so in the same way the possessor of psychic powers, who has attained
mastery over the mind, goes on the water without sinking in it as if it
were in the earth.®

Visuddhimagga:

He attains the [jhana produced by the] earth kasina (pathavikasina)
- desiring to go in this way - and emerges [from the jhana]. Having
decided “Let the water in this quantity become earth”, having done
the preparatory work, he should resolve precisely in the way already
explained. Therefore, immediately after the resolution the quantity of
water decided becomes earth, then he goes.®*

*Vimuttimagga:

Thus, the meditator, through the mind cultivated in the earth kasina,
enters the fourth jhana. He emerges serenely and adverts (%) a delimited
(1%F%) [amount of] water, he resolves with the knowledge “Let there be
earth” and there is earth. The meditator goes on the water not obstructed,
as if it were going on natural earth.®?

The Saddhammappakasini does not provide further useful information and
quotes the Visuddhimagga almost verbatim (Patis-a II 661 does not mention
the power and Patis-a I 349-50 quotes the Vism). This iddhi resembles the
previous one, inverting the earth with the water.

7.4.9 (6) akase pi pallarnkena kamati seyyatha pi pakkhi sakuno

Patisambhidamagga:

Naturally, he is one who has obtained the attainment (i.e. meditative
absorption: samapatti) through the earth kasina (pathavikasina), he
adverts (avajjati) to the space (akasa). Having adverted, he resolves with
the knowledge “Let there be earth!” [and so] there is earth. He walks,
stands, sits, and lies down in the empty space, in the atmosphere. Just as
men who naturally are not possessors of psychic powers walk, stand, sit,
and lie down on the earth, so in the same way the possessor of psychic
powers, who has attained mastery over the mind, walks, stands, sits, and

80 pakatiya pathavikasinasamapattiya labhi hoti, udakam avajjati; avajjitva fianena adhitthati
pathavi hott ti, pathavi hoti. so abhijjamane udake gacchati. yatha manussa pakatiya aniddhimanto
abhijjamanaya pathaviya gacchanti, evamevam so iddhima cetovasippatto abhijjamane udake
gacchati, seyyathapi pathaviyam (Patis II 208).

81 evam gantukamena pana pathavikasinam samapajjitva vutthaya: ettake thane udakam pathavi
hott ti paricchinditva parikammam katva vuttanayen’ eva adhitthatabbam; saha adhitthanena
yatha paricchinnatthane udakam pathavi yeva hoti, so tattha gacchati (Vism 396).

82  [RARMHALIE, LLCMBATHE— VI, NEEDUME. 223 th R, LU “Us it T, AL
NIRZKAT AN BE, AnAT M. (T1648.32.0442b16-19).
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lies down in the empty space, in the atmosphere as if it were a winged bird.%3
Visuddhimagga:

He attains the [jhdna produced by the] earth kasina (pathavikasina)
- desiring to perform in this way - and emerges [from the jhana]. If he
desires to go seated, having determined an area of the size of a sofa,
having done the preparatory work, he should resolve precisely in the way
already explained. If he desires to go lying down [should determine an
area of] the size of a bed. If he desires to go on foot [should determine
an area of] the size of a road. Then, having determined an area in this
way, he should resolve precisely in the way already explained: “Let it be
earth”. Immediately after the resolution, it becomes earth.%

*Vimuttimagga:

He goesin the space as a winged bird (/i€ £%). In this context, there are three
kinds of movement: 1) movement on foot, 2) movement on air, 3) movement
through the mind. Then, the meditator attains the concentration with
the earth kasina, resolves (%2%f = adhitthati) for a path in the space and
goes on foot. Or if [the meditator] attains the concentration with the air
kasina, he resolves for the air and so just as cotton wool he goes on air.
To move by mind, he suffuses mind and body with perceptions of pleasure
and lightness (B840 o€ A8 = sukhasanifiari ca lahusarifiari ca). With the
body permeated [by these perceptions], the body becomes buoyant, and
he goes through the mind-movement just as a winged bird. Like this is
the movement through the mind.2*

The account in the *Vimuttimagga reports three kinds of movement. The first
one (viz. movement on foot) is the one also treated in the Patisambhidamagga
and Visuddhimagga, whereas the other two (viz. movement on air and
movement through the mind) seem to recall the canonical account in the
Iddhipadasamyutta (S V 282-4). Here, I report an example:

Just as, Ananda, a tuft of cotton wool or wadding, which is light, supported
by the wind, with little difficulty, from the earth rises up into the sky,
so in the same way, Ananda, on the occasion when the Tathagata unifies
the body in the mind and the mind in the body, he dwells having reached
perceptions of pleasure and lightness in the physical body, on that

83 pakatiya pathavikasinasamapattiya labhi hoti, akasam avajjati; avajjitva nanena adhitthati
pathavi hotu ti, pathavi hoti. so akase antalikkhe cankamati pi titthati pi nisidati pi seyyam pi
kappeti. yatha manussa pakatiya aniddhimanto pathaviya cankamanti pi titthanti pi nisidanti pi
seyyam pi kappenti, evamevam so iddhima cetovasippatto akase antalikkhe cankamati pi titthati
pi nisidati pi seyyam pi kappeti, seyyathapi pakkhi sakuno (Patis II 208).

84 evam katukamena pana pathavikasinam samapajjitva vutthaya, sace nisinno gantum icchati,
pallankappamanam thanam paricchinditva parikammam katva vuttanayen’ eva adhitthatabbam;
sace nipanno gantukamo hoti maficappamanam; sace padasa gantukamo hoti maggappamanan
ti evam yathanurupam thanam paricchinditva vuttanayen’ eva: pathavi hotu ti adhitthatabbam;
saha adhitthanena pathavi yeva hoti (Vism 396-7).

85 TR MIMESy e JAIE =AT 24T, JBUAT, (0T WO ARMALI VI, MR 52 FF T B AT

AR VINGE,  SERPRIARIRAT. LLOATAM S0, SAEARBEAR . DA 5, 5 U, DLOT, AT
Fro WUELLLMAT. (T1648.32.0442b19-24).
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occasion the Tathagata’s body with little difficulty, from the earth rises

up into the sky.%¢

This passage can be compared with the *Vimuttimagga account in order to
highlight the similarities between the two accounts:

Table 7.5 Comparison between the *Vimuttimagga and Iddhipadasamyutta

*Vimuttimagga

Iddhipadasamyutta (SV 284)

Just as cotton wool he goes on air 0434240
[E1T (T1648.32.0442b22).

Atuft of cotton wool or wadding, which
is light, supported by the wind, with little
difficulty, from the earth rises up into the
sky (talapicu va kappasapicu va lahuko
vatupadano appakasireneva pathaviya
vehasam abbhuggacchati).

To move by mind, he suffuses mind
and body with [...] BUMT &S0
(T1648.32.0442b22-23).

He unifies the body in the mind and the
mind in the body (kayam pi citte samadahati
cittam pi kdye samadahati).

Perceptions of pleasure and lightness.
With the body permeated [by these
perceptions] [...] SRS ICE. MES
(T1648.32.0442b23).

He dwells having reached perceptions

of pleasure and lightness in the physical
body (sukhasafifiai ca lahusaffiaf ca kaye
okkamitva viharati).

The body becomes buoyant and he goes
through the mind-movementjustasa
winged bird HBE&, DUOMT, ITAIRS
(T1648.32.0442b23-24).

The body, with little difficulty, from

the earth rises up into the sky (kayo
appakasireneva pathaviya vehasam
abbhuggacchati). Notably, thereis also the
phrasing: “the body becomes even lighter”
(kayo lahutaro ceva hoti; SV 283).

The comparison might indicate that the account in the Iddhipadasamyutta
(S V 282-4) actually reports a method to perform the powers or that, at
least, the *Vimuttimagga drew material from this or a similar account to

compose its exegesis.®?

It is also worth analysing another passage reported in the Visuddhimagga:

And the monk who desires to go in the space should be also one who
possesses the divine eye. Why? There may be in between mountains,
trees, etc. originated by temperature (utusamutthana) or envious nagas,
supannas, etc. create them; so, the purpose is to see them. But after
seeing them what should be done? Having attained the jhana that is the
foundation, having emerged from it, having done the preparatory work
thus: “Let there be space”, he should resolve. But the Elder [Tipitaka

86 seyyathdpi Ananda tiilapicu va kappasapicu va lahuko vatupadano appakasireneva pathaviya
vehasam abbhuggacchati evam eva kho Ananda yasmim samaye Tathagato kayam pi citte
samadahati cittam pi kaye samadahati sukhasafifiaf ca lahusanfan ca kaye okkamitva viharati
tasmim Ananda samaye Tathagatassa kayo appakasireneva pathaviya vehasam abbhuggacchati

(SV 284).
87 See also De Notariis 2022b, 404-9.
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Cula-Abhaya]®® said: “O Friend(s), what is the purpose to have attained
the [meditative] attainment? Is his mind not concentrated? Then, all
areas on which he resolves: ‘Let it be space’, it, therefore, becomes
space”. Although he spoke in this way, the method already explained
in the miracle of [going beyond] walls should be followed, nevertheless.
Moreover, he should become one who has obtained the divine eye for
the purpose of descending in a suitable space (okasa). Therefore, if he
descends in an unsuitable space (anokasa), such as a bathing ford or a
village gate, he would be visible to the crowd. For this reason, having
seen with the divine eye and abstained from an unsuitable space, he
descends in a suitable space.®

According to this passage, the development of the divine eye (dibbacakkhu)
would seem to be a prerequisite to perform this specific iddhi. This fact
would indicate that for Buddhaghosa iddhis and abhififias are not developed
in sequence. So, we can infer that Buddhaghosa did not regard the path of
liberation in the Samarifaphalasutta as a progressive list of attainments, or
at least he did not regard iddhis and abhifiias as stages developed on the
basis of the previous stage within the list (this stage is treated in more detail
below at § 9.2). Another interesting part of this passage regards the fact
that the monk should use the divine eye to find in advance a suitable place
(okasa) to descend by flying. This need is justified by the text stating that
“if he descends in an unsuitable space (anokasa), such as a bathing ford or a
village gate, he would be visible to the crowd” (sace anokase nahanatitthe va
gamadvare va orohati, mahajanassa pakato hoti; Vism 397). In this regard, it
is worth remembering the Vinaya rule that forbids to the monks to show the
miraculous power of the iddhis to the lay people: “O monks, the miracle of
the iddhis which is something beyond [the average reach of] human beings
should not be shown to the householders”.?® It would seem, indeed, that the
use of the divine eye is necessary in order to not break the monastic rule.
The Saddhammappakasini does not provide further useful information
(Patis-a II 661 barely mentions the power and Patis-a I 350 quotes the Vism).

7.4.10 (7)ime pi candima-suriye evam mahiddhike evam mahanubhave
panina parimasati parimajjati

Patisambhidamagga:

Here, the possessor of psychic powers, who has attained mastery over the
mind, either sitting or lying down, adverts to the moon and sun. Having

88 According to Vism-mht II 27.

89 akadse gantukamena ca bhikkhuna dibbacakkhu-labhina pi bhavitabbam. kasma? antare
utusamutthana va pabbatarukkhadayo honti, nagasupannadayo va ussuyanta mapenti nesam
dassanattham. te pana disva kim katabban ti? padakajjhdnam samapajjitva vutthaya: akaso
hott ti parikammam katva adhitthatabbam. thero pan’ aha: - samapatti-samapajjanam, avuso,
kimatthiyam? nanu samahitam ev’ assa cittam, tena yam yam thanam: akaso hotu ti adhitthati,
akaso yeva hotiti. kificapi evam @ha, atha kho tirokuddapatihariye vuttanayen’ eva patipajjitabbam.
api ca okase orohanattham pi imina dibbacakkhu-labhina bhavitabbam. ayam hi sace anokase
nahanatitthe va gamadvare va orohati, mahdjanassa pakato hoti; tasma dibbacakkhuna passitva
anokdsam vajjetva okase otarati ti (Vism 397).

90 na bhikkhave gihinam uttarimanussadhammam iddhipatihariyam dassetabbam (Vin II 112).
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adverted, he resolves with the knowledge “Let it be at hand (hatthapadsa)”
and it becomes at hand. He, either sitting or lying down, handles, touches
and strokes with the hand the sun and the moon. Just as men who are
not naturally possessors of psychic powers handles, touches and strokes
whatever physical form at hand, so in the same way the possessor of psychic
powers, who has attained mastery over the mind, either sitting or lying
down, handles, touches and strokes with the hand the sun and the moon.**

Visuddhimagga:

But here, if he desires to touch them, sitting or lying down, he resolves: “Let
itbe at hand”. He either touches [them] through the power of resolution when
they, after having come, stay at hand just as a fruit of Palmyra tree released
by the stalk, or after having extended the hand. But when he is extending,
does he extend what is animate (upadinnaka)? Or what is inanimate
(anupadinnaka)?®? He extends what is inanimate (anupadinnaka) for the sake
of what is animate (upadinnaka). In this regard, the Elder Tipitaka-Ctlanaga
said: “O Friend(s), but does not what is animate (upadinnaka) become big and
small as well? Is it not that when a monk comes out from a keyhole, etc., then
what is animate (upadinnaka) becomes small? When he makes his body big,
then does he not become big, just as in the case of Elder Maha-Moggallana?”.®®

*Vimuttimagga:

He touched with the hand the sun and moon, which have so great power
and might.*® The meditator is a possessor of psychic powers, who has
attained mastery over the mind, having cultivated the mind in this way,
enters the fourth jhdna, emerges serenely and touches with the hand the

91 idha so iddhima cetovasippatto nisinnako va nipannako va candimasuriye avajjati; avajjitva
fianena adhitthati hatthapase hott ti, hatthapase hoti. so nisinnako va nipannako va candimasuriye
panina amasati paramasati parimajjati. yatha manussa pakatiya aniddhimanto kificid eva
rupagatam hatthapase amasanti paramasanti parimajjanti, evamevam so iddhima cetovasippatto
nisinnako va nipannako va candimasuriye panina amasati paramasati parimajjati (Patis 11 208-9).

92 According to the exegetic understanding, upadinnaka is matter (ripa) in one’s body that is
produced by one’s kamma; anupadinnaka is matter that is not produced by kamma (for further
details see Karunadasa 1967, 103-7). Concerning upadinnaka, “[t]he idea to be conveyed is
that of the material-form of the physical body, in other words ‘organic matter’, which owes its
peculiar mode to the effect or ripening of the past clining (upadana) that constituted action
(kamma). In the Commentaries the body is also called ‘action-born’ (kammaja, karaja). Stones,
trees, etc. are called anupadinna(ka)” (Nanamoli 1978, 63, n. 51). Therefore, in this regard I see
the contraposition between the organic matter (animate) and the physical matter (inanimate).

93 yadi pana idh’ eva nisinnako va nipannako va paramasitukamo hoti: hatthapase hotu ti
adhitthati, adhitthanabalena vantamuttatalaphalam viya agantva hatthapase thite va paramasati,
hattham va vaddhetva, vaddhentassa pana kim upadinnakam vaddhati? anupadinnakan ti?
upadinnakam nissaya anupadinnakam vaddhati. tattha Tipitaka-Culandagatthero aha: - kim pan’
avuso upadinnakam khuddakam pi mahantam pi na hoti? nanu yada bhikkhu talacchiddadihi
nikkhamati, tada upadinnakam khuddakam hoti, yada mahantam attabhavam karoti, tada
mahantam hoti, Maha-Moggallanattherassa viya ti (Vism 398).

94 The Chinese passage /LA, Wiftsi /s is the equivalent of evam mahiddhike evam
mahanubhave (D 178) and is translated by Ehara et al. ([1961] 1995, 216) as: “[i]n the (greatness
of) supernormal power and might”. Oddly, Nyanatusita translates “such is his great power, such
is his great might” (2021, 525), although it is clear from the Pali passage that the adjectives refer
to the sun and moon and not to the meditator. Remarkably, the Chinese rendition of mahiddhika
seems to be #1#, which in other parts of the *Vimuttimagga is used to translate abhififia (see
Fiffim; T1648.32.0441a27).
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sun and the moon. He resolves with the knowledge “Let it be at hand” and
it becomes at hand. The meditator, either sitting or lying down, touches
and strokes with the hand the sun and the moon.%

Given that the Patisambhidamagga does not specify any kasina, in the
Visuddhimagga it is written that there is not any specific kasina attainment.®®
This is sustained also by the Saddhammappakasini (Patis-a II 661). The
Saddhammappakasini does not provide further information on this power.
The Visuddhimagga narrates a method to perform this power that seems
to involve the enlargement of the sun and the moon (the anupadinnaka
‘inanimate’ things). The text specifies that it is not the body of the meditator
(the upadinnaka ‘animate’) that becomes bigger. However, before this
explanatory passage, there is a phrase that would suggest the existence
of another method that can be adopted in order to touch the sun and the
moon. That is the possibility to go, perhaps either with the physical body or
with the mind-made body, up to the sun and the moon to touch them. The
Visuddhimagga introduces this possibility as follows: “if he desires to go and
touch [the sun and the moon], he goes and touches”.*” This method seems to
be the application of the previous iddhi, namely the power to go through the
ether as a winged bird, to the task of touching the sun and the moon. This
case portrays that there were disputes about how these powers actually came
into being. Exegetes seem to ask questions such as: “What actually happens
when the text says that the monk touches the sun and the moon?” “Does the
monk touch the sun and the moon by extending his arm?” “Does he bring
the sun and the moon within his reach of touch?” “Does he go to them and
touch them?”, etc. These powers were, therefore, the object of theoretical
investigation and one could almost argue that they were taken seriously.

7.4.11 (8) yava Brahma-loka pi kdyena va samvatteti/vasam vatteti

Patisambhidamagga:

He exercises the bodily power as far as the Brahma world. If the possessor
of psychic powers, who has attained mastery over the mind, desires to go
to the Brahma world, although far he resolves on closeness “Let it be close”
and it becomes close, although close he resolves on farness “Let it be far”
and it becomes far; although many he resolves on the paucity “Let it be few”
and it becomes few, although few he resolves on the abundance “Let it be
many” and it becomes many; he sees the form of Brahma through the divine
eye, he hears the sounds of Brahma through the divine ear, he understands
the mind of Brahma through the knowledge by comprehension of the minds
[of others]. If the possessor of psychic powers, who has attained mastery
over the mind, desires to go to the Brahma world with a visible body, he
changes the mind according to the body, he fixes the mind according to
the body; having changed the mind according to the body, having fixed the

95 ATLFHIHA, WA, Wit AR AT AW, 0 81, BUZBAT L, AHFIY
M, 2R, TR T DU SRR “BUE O T 45 E T BABHEN, sARERER, BLTEx S840 H .
(T1648.32.0442b24-29).

96 n’ atth’ ettha kasinasamapattiniyamo (Vism 398).

97 svayam yadi icchati gantva paramasitum, gantva paramasati (Vism 398).
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mind according to the body, having reached perceptions of pleasure and
lightness he goes to the Brahma world with a visible body. If the possessor
of psychic powers, who has attained mastery over the mind, desires to go to
the Brahma world with an invisible body, he changes the body according to
the mind, he fixes the body according to the mind; having changed the body
according to the mind, having fixed the body according to the mind, having
reached perceptions of pleasure and lightness he goes to the Brahma world
with an invisible body. He creates, in front of Brahma, a physical form
which is made of mind, with all limbs and [bodily] parts, without defect
of any faculties. If the possessor of the psychic power walks up and down,
then the creation as well walks up and down; if the possessor of the psychic
power stands, then the creation as well stands; if the possessor of the
psychic power sits, then the creation as well sits; if the possessor of the
psychic power lies down on the bed, then the creation as well lies down
on the bed; if the possessor of the psychic power emits smoke, then the
creation as well emits smoke; if the possessor of the psychic power flames,
then the creation as well flames; if the possessor of the psychic power
expounds the Doctrine, then the creation as well expounds the Doctrine;
if the possessor of the psychic power asks a question, then the creation as
well asks a question; if the possessor of the psychic power answers to the
asked question, then the creation as well answers to the asked question;
if the possessor of the psychic power stands in front of Brahma, talks with
him, enters into a conversation with him, then the creation as well stands
in front of Brahma, talks with him, enters into a conversation with him;
therefore, whatever the possessor of the psychic power does, verily, the
creation does the same.®®

Visuddhimagga:
The text explains the method commenting upon the Patisambhidamagga:

In this context, ‘although far he resolves on closeness’ [means that]
having emerged from the jhana which serves as foundation, he adverts to

98 yava Brahmaloka pi kayena vasam vatteti ti. sace so iddhima cetovasippatto Brahmalokam
gantukamo hoti, dure pi santike adhitthati santike hott ti santike hoti, santike pi dure adhitthati
dure hotu ti dure hoti; bahukam pi thokam adhitthati thokam hotu ti thokam hoti, thokam pi
bahukam adhitthati bahukam hotu ti bahukam hoti; dibbena cakkhuna tassa Brahmuno riupam
passata, dibbaya sotadhatuya tassa Brahmuno saddam sunati, cetopariyafidanena tassa Brahmuno
cittam pajanati. sace so iddhima cetovasippatto dissamanena kayena Brahmalokam gantukamo
hoti, kayavasena cittam parinameti, kayavasena cittam adhitthati; kayavasena cittam parinametva
kayavasena cittam adhitthahitva sukhasannan ca lahusafifian ca okkamitva dissamanena kayena
Brahmalokam gacchati. sace so iddhima cetovasippatto adissamanena kayena Brahmalokam
gantukamo hoti, cittavasena kayam parinameti, cittavasena kayam adhitthati; cittavasena
kayam parinametva cittavasena kayam adhitthahitva sukhasafifaf ca lahusaifian ca okkamitva
adissamanena kayena Brahmalokam gacchati. so tassa Brahmuno purato rtupam abhinimminati
manomayam sabbargapaccangam ahinindriyam. sace so iddhima cankamati, nimmito pi tattha
cankamati; sace so iddhima titthati, nimmito pi tattha titthati; sace so iddhima nisidati, nimmito
pi tattha nisidati; sace so iddhima seyyam kappeti, nimmito pi tattha seyyam kappeti; sace so
iddhima dhiupayati, nimmito pi tattha dhiipayati; sace so iddhima pajjalati, nimmito pi tattha pajjalati;
sace so iddhima dhammam bhdsati, nimmito pi tattha dhammam bhasati; sace so iddhima paiiham
pucchati, nimmito pi tattha paitham pucchati; sace so iddhima pafiham puttho visajjeti, nimmito
pi tattha paiiham puttho visajjeti; sace so iddhima tena Brahmuna saddhim santitthati sallapati
sakaccham samapajjati, nimmito pi tattha tena Brahmuna saddhim santitthati sallapati sakaccham
samapajjati; yan fiad eva hi so iddhima karoti, tam tad eva hi so nimmito karoti ti. ayam adhitthana
iddhi (Patis II 209-10).
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the farness of either the gods’ world or the Brahma world [thus:] “Let it be
close”; having adverted, having done the preparatory work, he attained
again [the jhana] and resolves with the knowledge “Let it be close” and it
becomes close. Thisis the method also concerning the remaining passages.®®

The method seems to be as follows:

) he adverts to the target . .
emerging from the in order to change it (this he attains he resolves with the
jhana which serves as act seems to be defined again knowledge “Let it itbecomesY
foundation +  as‘preparatorywork’) [the jhana] + bey” =
padakajjhanato [X] avajjati puna Aanena adhitthati (Y] hoti
vutthaya (= parikamma) [Y hotu] samapajjitva [Y hotu]

This method resembles the one exposed to the multiplication of the body,
in which the meditator enters into and emerges from the jhana twice (see
above § 7.4.4).

*Vimuttimagga:

The body rises up to the Brahma world. The meditator is a possessor
of psychic powers, who has attained mastery over the mind, and goes
to the Brahma world at will. Having cultivated the mind with the four
iddhipadas, although far he resolves on closeness, although close he
resolves on farness, although many he resolves on the paucity, although
few he resolves on the abundance. He sees the form of Brahma through
the divine eye, he hears the sounds of Brahma through the divine
ear, he understands the mind of Brahma through the knowledge by
comprehension of the minds [of others]. The meditator has three kinds
of movements, but he goes to the Brahma world through two movements.
This is the teaching of the power of resolving (324 = adhitthana iddhi)
[explained] in full.®®

My translation of this *Vimuttimagga’s passage significantly differs in some
points from the one made by Ehara et al. ([1961] 1995, 216-17). For instance,
I assume that the Indian form behind the Chinese translation of i/ZPY
B2, A2 EAT0 (T1648.32.0442¢01-02) was something like *ye cattaro
iddhipada, tehi bhavetva. This is supported by textual passages such as: so
imesu catusu iddhipadesu cittam paribhavetva (Patis I 111). My translation
highlights the influence of Patis I 111 on the *Vimuttimagga, whereas the
expression is less common in the Visuddhimagga. I should also highlight that
the translation by Ehara et al. ([1961] 1995) does not make any sense and
so it strongly requires a revision. In the former translation, after having

99 tattha dure pi santike adhitthati ti padakajjhanato vutthaya, dire devalokam va
Brahmalokam va avajjati: santike hotu ti, avajjitva parikammam katva puna samapajjitva fianena
adhitthati: santike hotu ti santike hoti. esa nayo sesapadesu pi (Vism 402).

100 R LSS PAREAT HEAT 0 FAE, GATREE WO PUIE AL, BIR IBAT 0, PEZFRHE, AT
AR, WD, B DR L URIRRAER G, URHRIERE, DUl AR L. BB =47, LA
AT AT S — V)52 £ 82 (T1648.32.0442029-c05).
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declared that the meditator can reach the Brahma world, it is stated that
“[t]hese are the four bases of supernormal power. By training the mind
thus, he resolves [...]” (Ehara et al. [1961] 1995, 216). However, this is wrong
since the action of reaching the Brahma world or the other iddhis are, at
the very most, iddhividha and not iddhipddas. Therefore, it would make
sense to assume a relative-correlative construction for /& [...] LAI2.
Furthermore, in having to hypothesise the Indian form which underpins
the Chinese translation, it would seem that bhavetva or something similar
is the best choice to translate 14417. Nyanatusita’s translation is closer to my
interpretation: “with such [development of the] four bases of supernormal
power, and with such development of mind” (2021, 525), although in mine it
is clearer that the cultivation of mind concerns the iddhipadas.

Another important correction concerns the passage #A# N =17, LL 47,
ATIMAE (T1648.32.0442¢04-05), which I have translated as: “the meditator
has three kinds of movements, but he goes to the Brahma world through two
movements”. This passage was translated in English as: “That yogin has three
formations. He goes to the Brahma’s world through two formations” (Ehara
etal. [1961] 1995, 216) and “The meditator, having three formations, goes to
Brahma’s world through two formations” (Nyanatusita 2021, 526). Moreover,
footnote 4 of Ehara et al. specifies that ‘formations’ is the translation of
sankhara, an interpretation somewhat supported by Nyanatusita (2021,
526 n. 45). Nonetheless, these interpretations are not entirely convincing.
Therefore, it makes more sense to assume that the characters —17 indicate
the three kinds of movement just as in T1648.32.0442b20: & =47 17/&
17037 “In this context, there are three kinds of movement: 1) movement
on foot, 2) movement on air, 3) movement through the mind”. Furthermore,
the *Vimuttimagga states that the meditator goes to the Brahma world with
two kinds of movement and in the Visuddhimagga’s section concerning the
power to go up to the Brahma world it is written that:

And when he goes, if he wishes, he can go by walk after having created a
path in the space through the power of the earth kasina. If he wishes, he
can go through the air just as a tuft of cotton wool after having resolved
for the air through the power of the air kasina.***

This passage resembles the first two kinds of movement exposed in the
*Vimuttimagga in the section concerning the possibility to go through the
space as a winged bird:

101 evam gacchanto ca sace icchati, pathavikasinavasena akase maggam nimminitva padasa
gacchati. sace icchati vayokasinavasena vayum adhitthahitva tulapicu viya vayuna gacchati (Vism
404).
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Table7.6 Comparison between the *Vimuttimagga and Visuddhimagga

*Vimuttimagga Visuddhimagga 404

Then the meditator attains the
concentration with the earth kasina,
resolves for a path in the space and goes on
foot IRERALBABRM—IAE, REEZEZH
JBIRDASS1T (T1648.32.0442b20-21).

He can go by walk after having created a
path in the space through the power of the
earth kasina (pathavikasinavasena akase
maggam nimminitva padasa gacchati).

Or if [the meditator] attains the He can go through the air just as a tuft of
concentration with the air kasina, he cotton wool after having resolved for the
resolves for the air and so just as cotton airthrough the power of the air kasina
wool he goes on air H1E—YIAE, Z3FE  (vayokasinavasena vayum adhitthahitva
UN4R4BANEIT (T1648.32.0442b21-22). talapicu viya vayuna gacchati).

Interestingly enough, it seems that in the account concerning the possibility
of rising up to the Brahma world, the Visuddhimagga reports in full the two
kinds of movement that are only mentioned within the parallel passage in
the *Vimuttimagga. However, the *Vimuttimagga reports all three kinds
of movement in the account which concerns the possibility to go through
the space as a winged bird (§ 7.4.9), whereas the Visuddhimagga does not
mention them at all. It seems to me that both texts borrowed this passage
from a common source, which may be the Samyuttatthakatha.*®® The reasons
for this hypothesis are as follows:

1. The Visuddhimagga in its Iddhividhaniddesa shows to make use
of the Samyuttatthakatha to explain what a meditator should do
in case the expected marvellous performance does not succeed
the first time (Vism 387; see below § 7.5). This is evidence that in
the old Samyuttatthakatha there was a treatise concerning iddhis
(notably, it seems that the same account is not reported in the actual
Saratthappakasini).

2. The three kinds of movement in the *Vimuttimagga, as it has been
already shown above (§ 7.4.9), are connected with an account in
the Iddhipadasamyutta (S V 284). This account that involves the
unification of the body in the mind and vice versa, and the reaching
of perceptions of pleasure and lightness, occurs only in the
Samyuttanikaya among the four principal Nikayas (Digha-, Majjhima-,
Samyutta-, Anguttara-). This allows us to assume that a comment on
this passage was originally part of the Samyuttatthakatha.

3. The Visuddhimagga reports the account concerning the kinds of
movement, whereas the *Vimuttimagga just mentions it and does
not report it when the Visuddhimagga does. These facts allow us to
assume that the Visuddhimagga did not borrow the account from
the *Vimuttimagga, but from another source, and the fact that the

102 Here, I do not mean the actual Pali commentary known to us also as Saratthappakasini,
but the old commentary (sihala-atthakatha) that served as a source for the writing down of the
actual Pali commentary. Concerning the problem of the names of the commentaries, see Endo
2013, 8. Therefore, in what follows, I will use Samyuttatthakatha for the lost commentary that
served as a source, whereas the Saratthappakasini is called Samyutta-atthakatha.
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Visuddhimagga reports two kinds of movement that are the first two
kinds of movement exposed in the *Vimuttimagga would allow us to
think that the source was the same.

The exegesis of the Saddhammappakasini (Patis-a II 656-63) can be found
translated in full in Appendix 5. We may note that the commentary seems
to suggest many methods to perform the power. It is possible, indeed, to
physically go to the Brahma world, using the power of resolution (adhitthana).
Alternatively, it is possible to remain in the sitting position of meditation and
communicate with Brahma using the abhififias. Moreover, it is mentioned that
itis possible to send a creation (nimmita). Finally, the Saddhammappakasini
reports a query (Patis-a II 662-3), asking if the practitioner goes to the
Brahma world by himself (viz. with the physical body) or if he sent a creation
(nimmita; viz. sent a manomayakaya). An Elder answered that he does as he
likes, but what has been handed down is the first, probably referring to the
short description of the Dighanikaya, according to which the practitioner
exercises bodily power. Thus, in this way, the commentary provides a
justification of the expanded explanation provided by Patisambhidamagga.

7.5 Conclusion on the Iddhividha

At first, this chapter has highlighted that when in the Buddhist texts the
pericope occurs concerning some extraordinary performances, the term
iddhividha (rather than the plain iddhi) is always involved. Therefore,
iddhividha is less ambivalent than iddhi, since it occurs in only one context.
Its translation can be something like ‘a variety (vidha) of psychophysical
powers (iddhi), considering that ‘power’ indicates the ability to do
something, a performance, which is ‘psychophysical’ because it is an act
that involves the body (kaya) and is produced through the action of the mind
(citta). Furthermore, the thorny problem concerning the involvement of the
body made of mind (manomayakaya) in the execution of the extraordinary
capacities has been analysed. Although many scholars sustained that these
kinds of marvellous performances were thought to be performed through the
body made of mind, no one provided strong evidence to support this thesis.
A glance into the Vedic texts that deal with similar topics has shown that
it could be reasonable to believe that the body made of mind is involved in
these kinds of extraordinary performances. However, it should be stressed
that this does not mean that the use of the body made of mind is mandatory
to perform these extraordinary acts. In the Samyuttanikaya (i.e. S V 282),
the Buddha can go up to the Brahma world with either the body made
of mind (manomayena kayena) or the physical body (catumahabhutikena
kayena). A possible interconnection among powers is also highlighted by
the Culapanthaka’s story. The cross reference of the literary records has
shown that when Cillapanthaka performs the first iddhi of the multiplication
of the body he creates mind-made bodies (manomayakaya). Although this is
only made explicit in the exegetical literature, there is evidence that would
suggest that this interconnection could have already been in existence at
the time of the canonical texts. Therefore, this could be a good example of
how the exegetical literature made explicit something implicit. Here, in the
process of adding information, the exegetical literature reported the story
of Ctulapanthaka which could have also already been in existence, however,
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it would have been transmitted only orally and in a less authoritative
channel as well as in connection to a more performative context.!®® This
case study shows a virtuous interaction between canon and commentaries
in reconstructing the reliability and antiquity of a story. Turning to the
diachronic study of the iddhividha, it must be specified that the analysis of
Culapanthaka’s story was part of the diachronic analysis of the first iddhi,
the multiplication of the body (eko pi hutva bahudha hoti, bahudha pi hutva
eko hoti), and was a short digression from the main purpose of the section.
Indeed, the analysis of the iddhividha from the canon to the commentaries
has been mainly narrowed to some relevant accounts concerning the
methodology to perform the powers. The first iddhi, the multiplication of
the body, involved some difficulties, which were due to the idiosyncratic
exegetical formulation of the Visuddhimagga. The analysis showed the
involvement of part of the consciousness process doctrine (cittavithi) and
allusions to the Buddhist cosmology; the result was an exegetical account
that underlined the transformative power of the fourth jhana. It is interesting
to note that despite how the exegesis provides explanations involving both
the microscopical (i.e. cittavithi) and macroscopical (i.e. cosmology) levels,
it does not really explain how it is possible that these supernatural feats
can occur. From the analysis of the Visuddhimagga’s account, it seems that
the meditator brings the object of meditation, which is the expected result,
up to the divine realm, called ripavacara, and this act ensures that the
expected result would then become real in the humankind realm, which
is part of the kamavacara. How this is possible, however, is not explained.
After the adhitthanacitta, which seems to have the same nature of the
jhana and belongs to the rupavacara, the desired feat almost magically
becomes real in the kamavacara, in our world. It is like the meditator’s act
of getting in touch with the subtler and more rarefied divine realm of the
rupavacara (which corresponds to the cosmological riupadhatu, the realm
with mind-made gods) would provide access to some of the divine power,
which can be - metaphorically for us but factually from the perspective of
the Buddhist narrative - brought down to our coarser world. The body made
of mind, manomayakaya, belongs to that same rarefied level of existence, the
rupadhatu, and thus it may make sense that, before being able to perform
extraordinary psychophysical feats in this world, the meditator must come
into contact with its own body belonging to another and higher divine
realm. What seems clear is that in the performance of these extraordinary
capacities there is an interaction between different levels of existence which
conflate one into the other; the boundaries between different realms of
existence get blurred.***

Turning to a more general overview of the exegetical accounts, the
comparison between the sources highlighted both differences and similarities
in the expositions of the method to perform iddhividha. On the one hand,
we have the similarities which might lead us to believe that the sources
are recounting the same method. This is exemplified by the third iddhi
(tiro-kuddam tiro-pakaram tiro-pabbatam asajjamano gacchati seyyatha pi
akase), for which the same method is prescribed in the Patisambhidamagga,

103 On the performance of narrative, see for instance Brancaccio 2022.

104 A study on the boundaries between the human and divine worlds that blend in relation to
festive activities is provided in De Notariis 2024.
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*Vimuttimagga and Visuddhimagga. In this case, we even find the use of
avajjatifavajjitva (2% 4%) in the *Vimuttimagga, which often omits it. On
the other hand, there are sometimes so many differences in the expositions
that might lead us to believe that the methods recounted in the sources
are different. This is exemplified by the fact that on some occasions the
Visuddhimagga seems to prescribe a double entrance in the jhana state.
This is the case for two iddhis: the first (eko pi hutva bahudha hoti, bahudha
pi hutva eko hoti) and the eighth (yava Brahma-loka pi kayena vasam
vatteti). In the case of the latter, given the paucity of information in the
Patisambhidamagga and *Vimuttimagga concerning the method, we would
have difficulties in determining whether the Visuddhimagga is moving a step
further away from previous sources, or whether it is just providing an ancient
exegesis. However, in the case of the iddhi concerning the multiplication of
the body (the first one), a departure from the previous sources is quite clear
since they report the full process with only one occurrence of the action of
entering into the jhana. Therefore, we may wonder why the Visuddhimagga
enlarged the exposition. The definitive answer probably lies in the sources
used by Buddhaghosa to write it, although the Visuddhimagga itself provides
some hints to construct a hypothesis. In this regard, there indeed occurs
a prescription about what the practitioner should do in the case that the
method to perform iddhis does not provide the expected results:

If he does not succeed (ijjhati) in this way, having done again the
preparatory work (parikamma), having attained also for the second time
[the jhana that is the foundation of the higher knowledges], emerged,
he should resolve a second time. Therefore, it is stated within the
Samyuttatthakatha: “He continues to attain [the jhadna] once, twice”.2%®

This passage provides evidence that an older source (i.e.the
Samyuttatthakatha) preserved an account in which the action of entering into
the jhana more than once is significant. As it has already been highlighted in
the section concerning the eighth iddhi (§ 7.4.11), the lost Samyuttatthakatha
was reasonably an exegetic source used by Buddhaghosa to write his
treatise on the iddhis. Then, perhaps we may assume that the methods
used to perform iddhis with a double entering into the jhana, is the result
of a reshaping of older sources in which some accounts prescribing multiple
attainments of the jhana state (like the one cited above) are conflated with
the basic method to perform the iddhis.

Furthermore, in the Visuddhimagga we find a lexicon change that might
affect the comprehension. The kasinas, for instance, are used metonymically
to indicate the jhana state attained through them. The Visuddhimagga also
makes extensive use of the word parikamma, which does not occur in the
Patisambhidamagga and *Vimuttimagga’s accounts. The term seems to
be mostly used as a synonym for dvajjana. In the case of the fourth iddhi
(pathaviya pi ummujja-nimmujjam karoti seyyatha pi udake), for instance, the
Visuddhimagga'’s explanation seems to be even less clear than the previous
ones, since it loses the stage of avajjana, replacing it with parikamma. The
term avajjana seems, however, to survive in the *Vimuttimagga: “adverts

105 sace evam na ijjhati, puna parikammam katva dutiyam pi samapajjitva vutthaya
adhitthatabbam. Samyuttatthakathayam hi ekavaram dvevaram samapajjitum vattati ti vuttam
(Vism 387).
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(i = avajjati) a delimited [amount of] earth” (i bff:; T1648.32.0442h14).2¢
The *Vimuttimagga turned out to be, in fact, a source of paramount
importance for understanding the Theravada process of developing
psychophysical powers. It connects the canonical explanation of the
Patisambhidamagga with the more elaborated version provided by the
Visuddhimagga. 1t testifies, for instance, to a narration of the process in
which the action of entering into and exiting from the jhana state is explicitly
included. Generally speaking, the *Vimuttimagga often provides justification
of some Visuddhimagga statements, showing that they are actually based
on older sources and are not a mere addition by Buddhaghosa. Moreover,
the comparison between the *Vimuttimagga and Visuddhimagga reveals
that these two texts can provide complementary information for the study
of the Theravada exegesis. An example is the three kinds of movement to
travel in the air. The list of the three movements (—47) is only given in
full in the *Vimuttimagga’s account concerning the sixth iddhi (akase pi
pallankena kamati seyyatha pi pakkhi sakuno), but the kinds of movement are
also attested within the Visuddhimagga, which, however, does not provide
the full list when it mentions some of them.**” Cross-checking data, it would
seem reasonable to believe that the two texts had independently drawn
material from a third source, which was most likely the old and nowadays
lost Samyuttatthakatha. This would demonstrate that the *Vimuttimagga
should be taken into account in the study of the Pali commentarial literature,
and more generally in the diachronic study of the Theravada exegesis.

Finally, we should highlight that this chapter on the iddhividha also
reconfirms a tendency already noted in the previous chapter concerning
the manomayakaya, namely the propensity of the commentarial literature
to increasingly add exegetic material over time. It has been decided to
provide it with a name: the ‘interpretative accretion process’. During this
process, the innovations are seen, from an emic point of view, as further
specifications, despite the fact that they can deeply affect the actual
interpretation of a topic. Notwithstanding the presence of innovations, we
may note that the inner structure of the method remains the one provided
by the Patisambhidamagga, which once again proves to be a key text in the
exegetical development of Theravada Buddhism.

106 Cf. “having decided (paricchinditva) ‘Let the earth in this quantity become water’, having
done the preparatory work (parikammam katva) [...]" (ettake thane pathavi udakam hotu ti
paricchinditva parikammam katva; Vism 395).

107 Incidentally, we found reference of a movement towards the world of Brahma also in the
*Vimuttimagga’s account concerning the manomayakaya (see § 6.4.4). This, I suppose, is referring
to the movement through the mind (:(+47) given that the description of that kind of movement
(see *Vimuttimagga’s account at § 7.4.9) resembles the Patisambhidamagga’s account (§ 7.4.11)
in which the meditator creates, in front of Brahma, a physical form which is made of mind.
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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 abhinfa
does not appear within the exposition of the extraordinary capacities in
the Samarnfaphalasutta 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 abhinfias occurs (cha abhififia; D III 281). In the
Samannaphalasutta, the term abhififna occurs in the phrasing sayam abhiffia
sacchikatva pavedeti (D 1 62), but here it is just a short form of the absolutive
abhinfiaya, from the verb abhijjanati, 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 Vji@ 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 affie samana-brahmane pucchita ti; D 1 51).
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This meaning occurs, for instance, 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 pafifna 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 Suttanipdta; 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-idana, cutupapata-fnana,
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 fiana, 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

~o =

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 abhifina 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 vigatipakkilese
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 1 79).
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How is it that the understanding (pafifa) 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. ayan 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 (riipavacara). In this context,
the knowledge (fana) which arises together with the absorption mind
(appandcitta) 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 grossand impel ; -
element of the divine
subtle sounds _ ,
+ + + = ear
cattari, . .
s s P appanacittena saddhim
abhififdpadakajjhanam . o paficava s ’
samapaiiitva vutthaya parikamma manodvardavajjana avanani uppannam Adanam,
pa} Fhan fa . ayam dibbasotadhatu ti
Jjavanti !

After entering and emerging from the abhififiadpadakajjhana (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 arafifie 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&; manasikaroti) to the sound sign (& #; 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 (iH; 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, dibbasotanidna) 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’ (45VU##) 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 fAAEAUELMEAT O, LH SR, A0ATHHR . 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/ %%, [ 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.*®

Saddhammappakasini:

The Saddhammappakasinireports a detail 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. dibbasotadhatunanam 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? LA . R VIR o B9 22 il 5 Akt 2l AR IR A8, DU R 2 AL
FFETE NAEVUL R, SR E TR FY, 5 A BB, DL AR A, A5 R AE RO, 4
ATV AT REAEEAR, 25 O BAE BB, WOk D107 PR WL MEAT O A, DL A, 4
VAT R o A AR AN LUK T 35 93 3 N [ W 228, T R, RS B0 . AR S A A A A
NSEIA B 5 R, i AR S AN SRR, D SR AR MK T A AR, WO IR SR RO R . 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 A, s, sOR i, s, MERH E.

TR AAS A BT g r] B AT LU P i) 52 S EE 2, 7 T R B AR — e/
&, BUETR, gt R EEE, RE SRR TR AEAHEE I A A, [T MR, S Rt dee e, 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 Samanfiaphalasutta’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. so evam tattha bhavitena cittena parisuddhena
samabhite citte parisuddhe pariyodate pariyodatena sotadhatuvisuddhinanaya
anangane vigatiupakkilese mudu-bhite cittam abhintharati abhininnameti (Patis
kammaniye thite Gnejjappatte]...] 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 from it 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 vutthaya

Through the mind in its preparatory-work

. arikammasamadbhicittena [...] saddo
concentration [...] he should advert to the pari 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 appandcittena 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’
(&4, 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] (cetopariyarnana)
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 Samafnnaphalasutta.

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 rupam 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].3* 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 ripa (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 LTI, HLOMEER L, 1
PRI (T1648.32.0443b13-14), which is the translation of the following Pali passage: idam
rupam somanassindriyasamutthitam, idam ripam domanassindriyasamutthitam, idam rupam
upekkhindriyasamutthitam (Patis I 113). On another occasion, the character {4 clearly translates
the Pali term vanna, namely in the following Chinese passage: # Bl HUAEEOTUR, & O IEK T
6, (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 catusu 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 (.0v&
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 (/i) is the purple colour (¢
). 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 (f£/; 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 (fi:£+) 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 HJARHEAULEMEIIUIEE, LV EILE, WEAAEIAOL—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 (T1648.32.0443b12) seems to resemble the Pali yam nissaya
manodhatu ca manoviiianadhatu 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 & {4 can be ‘mental form’.

40 See saddhacaritassa kanikarapupphavannam, paiiidcaritassa 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 (&17; bhavita),
purified and brightened (i%H; parisuddha, pariyodadta) 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.*s

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 #ERUO S (T1648.32.0443b23) as “only takes the mind as object”
(2021, 531).

43 The Chinese phrasing A0 “HENL, BUEERLAT: “IE507, FA R OM: “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 % 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
5 (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 KIil) 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 IT 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 cetopariyaianalabhi
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-
mahatikad, 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 panna.

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

56 anukkamena sabbam pi kamavacaracittam rupavacararupavacaracittan 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 ripavacara 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 Samanfaphalasutta 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 sampayuttafianam

(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 pubbenivasanussatifiana.
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 (namarupa); 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).

Maestri, testi e fonti d’Oriente | Masters, Texts and Sources of the East 6 187
Extraordinary Capacities in the Buddhist Path of Liberation, 165-228



De Notariis
8« Abhifina

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 pubbenivasanussatifana.

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 vinfnanam, 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

>

Figure 8.1 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 II 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].5*

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 abhififias, 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 (D181-2).

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).

Maestri, testi e fonti d’Oriente | Masters, Texts and Sources of the East 6 190
Extraordinary Capacities in the Buddhist Path of Liberation, 165-228



De Notariis
8« Abhifina

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
namartupa 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
(namartpa) 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 pavattitanamariupam
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 (it {E; vififianasota): 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 (£ H7£), 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 ¥ %)% 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 {# as “Having seen the means, he becomes
very glad”.

94 For the passage MM 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 Itdoesnotappearinthe Visuddhimagga, but occurs in SvI1408 (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 ST R D)o RN A, AR Al A IEIRTERE LT D SRV, (RSN
=R, BANZIR, FAN IR, 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 1 114). 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 cuttpapatanana). 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 pubbenivasanussatifiana: [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, namarupa,
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 pubbenivasanussatifiananiddese: evam pajanatitiadi catusu iddhipadesu paribhavitacittassa
pubbenivasanussatinanam uppadetukamassa taduppadanavidhanadassanattham vuttam. kamato
hi paticcasamuppadam passitva vifnfiana-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%;
vififidanasota)”.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 pubbenivasanussatinana can be
schematised as follows:

100  LLOARAUE, 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
jhanasin 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

(=*k@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
& + of death as object N N — jhanaofthe ripavacara
. . cutikkhana .
patisandhim _ _ o . appandcitta
. (n@mardpam manodvaravajjana 4/5 javanas o .
atikkamma (=*rapavacara-Aana)

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 namartupa
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
(ML, = 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 kﬁandhap attpa,t:y a . . .
. pianussaranti Like the light of a lamp Log bridge
disciples 100 kappas L . S - .
. - cutipatisandhivasena pi - (dipappabhésa-sadisa)  (dandakasetugamana)
(pakatisavaka) . .
sankamanti
- khandhapatlpa_tlya Likethelightofa . .
Great disciples pianussaranti ) _ _ Walking bridge
_ 100.000 kappas L . . firebrand (ukkapabhasa- .
(mahasavaka) cutipatisandhivasena pi sadisa) (janghasetugamana)
sankamanti
Foremost . cutipatisandhivasen’ Like the “g_ht of
.. 1 asarikheyya + . - the osadhistar .
disciples eva sankamanta o _ Cartbridge (sakatasetugamana)
_ 100.000 kappas . (osadhitarakappabha-
(aggasavaka) gacchanti .
sadisa)
2 asarikheyya + cut/pat‘/sandhlv?sen 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 cart road
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”.1®¢ 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 (¥ %)”.**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 MANEEDI+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] (cuttipapatanana), together
with the former abhififid, 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” (DARHRIRa: AL 922k Bt b 3632 2E; T0001.01.0086b27-28). While the Féshué jizhi gud
Jjing MhaREE S 4 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” (5L AR/, 358, IFER, i #iE; 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 abhififids, 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 fiana-dassana-patilabhdaya 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 cutuipapataniana.

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 cuttupapatanana 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 yathakammipagafianakicca (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 fianadassana: ettha ditthivisuddhi ti
Aanadassanam kathitam (Sv 111 984).

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 cutiupapate nanan ti pi dibbacakkhunanan ti pi vuccati ti (Vism 429).

127 The passage ZGHLEL, JEWR 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 (ZE X T;
= *kammavipakanibbatta, cf. sucaritakammanibbatta; Vism 423),*?® the
one that is created by the mental culture (1817/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 jhadna, 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 (/f/; 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 (H)%
A}{%).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 (%¢; vicikiccha),
wrong mindfulness (AN IEJE; *micchasati, cf. amanasikara in M 111 158),
sluggishness and sleepiness (. &HEHY; thinamiddha), pride (%; mana),
wrong delight (46%), slanderous talk (1), an excessive vigour (SRsIE;
accaraddhaviriya), too little vigour GEEK5iE; atilinaviriya), too much talk

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

129 Nyanatusita (2021, 536) translates 3447 as kammavipakaja and 1&17)J7 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 4L as either a corruption or
synonym of .

131 alokasanfiam manasikaroti divasafinam 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 ripanam in M III 160).13*
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 I 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% 3%,
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 obhdasam 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 abhiifia, 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, ZE B0, AR, T, SR, B, MRS %, DR AL BT EIE, T
TR PSR T R iR A LR, (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 upakkilesavimuttatdya dire
pidrammanam sampaticchanasamattha
dibbappasadasotadhatu hoti. ayaf ca pi
imassa bhikkhuno viriyabhdvanabalanibbatta

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 ripavacaram
catutthajjhanikam. tattha yam tena appandcittena
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 MR HREE (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 abhififia 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 abhinifa 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].14¢

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 cuttpapatanana. The *Vimuttimagga states that:
“with the knowledge of what is reached according to the kamma (4047 3£%;
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 dibbacakkhufiana (although the right
question is why dibbacakkhunana replaced cutiipapatafiana). First of all, we
may note that the cutiipapdatanana is more descriptive than dibbacakkhufiana.
The cutupapatanana is the ‘knowledge of the fall and rise [of beings]’, whereas
the dibbacakkhufiana 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  DIWATEER, WONAER, DAESE A e itz (T1648.32.0444b17-18).

149 tena sahajatam fianam sattanam cutiipapate fianan ti pi dibbacakkhuiianan 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); cutipapata-inanam 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 cutipapata. 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 uppattifi 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 1548 is translated with si 76 (W.4:%€; T0001.01.0086b26-27),
whereas in the Foshuo jizhi guo jing Mzt &R 4 is translated with mo ¥
(R34 T0022.01.0275¢14-15). In the *Vimuttimagga is translated with
zhong # (W4 /Eoig&ai/k; 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 cutupapadtam janami sattanam agatim gatim (Th 917).

152 satta sandhavanti samsaranti cavanti upapajjanti (DI 14). See also te ca satta sandhavanti,
ito afifiattha 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-kammipage 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 cutupapatanana’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 Cutiipapataiana

As previously discussed (§ 7.3), in the Brhadaranyakopanisad, during the
oneiric state, a person made of consciousness (vijiadnamaya) 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
| asanigo hy ayam purusa iti | evam evaitat yajnavalkya | 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 ydjiavalkya | so "ham bhagavate sahasram dadami | ata irdhvam
vimoksayaiva bruhiti ||

sa va esa etasmin buddhante ratva caritva drstvaiva punyam ca papam ca punah pratinyayam
pratiyony dadravati 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 cutipapatanana, 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 abhintharati 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 cutiipapataniana, 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: utdapy uccavacam uccam ca devatvady avacam ca tiryaktvadi,

163 tattha yada tassa bhikkhuno mamsacakkhussa anapathagatam anto kucchigatam
hadayavatthunissitam hettha pathavitalanissitam tirokuddapabbatapakaragatam
paracakkavalagatan ti idam rupam fAdnacakkhussa apatham dgacchati, 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
abhififias 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 cutupapatariana 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 cuttpapataniana’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 W
AR RERE3E 2/, T0001.01.0086b27-28).
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term ‘dibbacakkhu’ to designate the cutiipapatanana 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 abhinria
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 fidnadassana 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 (alokasafnna) and later to fix the
attention (adhitthati) on the perception of the day (divasannia). 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 saifiam 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 nannam 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 yathakammitipagarnana
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 fanam 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 (3£
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 ({£&; 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 WP, AR A 7F (T1648.32.0444a14-15).
174 WD L (T1648.32.0444a19-20).
175 O UIA, NEEDURHE, 1EROGAR, M HARSZRE: “obH g, seacinH” . (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 + (alokasanfia) and later to fix the attention (adhitthati) on
(in an 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

cutipapatananain 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 cuttipapatafiana 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 LOGHIMIAA, 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 dibbacakkhufianan 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 cuttipapatariana 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 saggapdayan 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
11 265). 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-rtpa). 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 dsavakkhayandna (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-pdrisajja
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 e 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 abhififids, 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
(amurchayat) 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).
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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 dlt’grizttl;lle 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 Correspondencesin theAitareyopanisad. 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) = devatadl: ‘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 (vififatti),**® 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’ (asammohasampajanna).*#®

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-viifattim 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 abhifinas 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 abhififias,*®® 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 abhiffia, 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 goesto 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 cutipapatanana was subjected to a longer analysis when
compared with the other abhififiags. The exegetic equivalence between
the cutiupapatafiana 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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Index 9.1 The Manomayakaya, Iddhividhd and Other Abhififias in the Path. - 9.2 From What are
the Manomayakaya, Iddhividhé and Other Abhififids Developed? - 9.3 The Body in the Final Stages
of the Path. - 9.4 Extraordinary Perception and Powers in the Light of the Cittavithi Doctrine. -

9.5 Conclusion: Balancing the Data.

The Elder Phusamitta dwelling at Kurundaka said: “O
friend, for sure the mind of the fourth jhana which is the
foundation of the higher knowledges is necessarily both

malleable and fit for work”.

Kurundakanivdsi Phusamittatthero pan&ha ekantam mudu

ttam eva avuso ti
(Mp 159)

When the mind is endowed with these eight qualities in
this way it becomes capable of being guided to directly
experience by higher knowledges the things that should be
directly experienced by higher knowledges

evam atthangasamanndagatam cittam abhiniharakkhamam
hoti abhififidsacchikaraniyanam dhammanam
abhififiasacchikiriyaya

(Vism 377)

9.1 The Manomayakaya, Iddhividha and Other Abhififias
in the Path

The Buddhist path of liberation in the Samanfaphalasutta gives the
impression of being a paradigmatic account, which, however, does not
provide clear instructions of how to perform what it prescribes. Concerning
the meditation practice, Rupert Gethin writes that “if one set off into
the forest with only a copy of the Samafnnaphala Sutta as one’s guide, it
is doubtful that one would make very much progress in one’s meditation
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practice” (Gethin 2004, 202). This is also valid for what concerns the method
to develop the manomayakaya, iddhividha and other abhifiids, given that
a full range of instructions are only provided by later texts, not before
the Patisambhidamagga elaboration.® Furthermore, not only the method
of developing, but also the significance of the manomayakaya, iddhividha
and other abhififias are absent in the account of the Buddhist path. The
only abhiffia that has a clear Buddhist connotation is the last one, the
asavakkhayariana, in which the insight into the four noble truths is achieved.
This is, according to the Samanfiaphalasutta, the best among the fruits of the
ascetic life, while it might seem to us, from a secular point of view, the least
marvellous. However, we should not forget that the Samanfiaphalasutta is
presenting a path that is supposed to lead to liberation. This reminds us of
the soteriological purpose of the account. Therefore, we may wonder if the
manomayakdya, iddhividha and other abhififias as well have a soteriological
significance within the path. In this regard, it is worth considering the fact
that not all of these elements are present in the various Buddhist accounts
of the path of liberation.? On the one hand, it may be stated with Clough that
“it must be pointed out that a thorough reading of the Pali Nikayas reveals
that the abhififias were not always deemed a necessary part of the path to
nibbana” ([2010] 2011, 414).3 On the other hand, the last three abhifinas,
generally called ‘three knowledges’ (tisso vijja), are often part of the accounts
that narrate the awakening of the Buddha himself.* It is worth noting that
the Samanrfiaphalasutta’s version is probably one among the most inclusive
accounts, if not the most, concerning the Buddhist path of liberation. Other
accounts, compared with the Samanfiaphalasutta’s one, omit some stages
and one of the most omitted is the creation of a manomayakaya.® If stages
can be omitted, this might indicate that they are not mandatory, but it
would be better to understand them as ideal type stages. And by that,
it means that the prescriptive account of the Buddhist path of liberation
describes only an ideal path that could be in reality, and according to needs,
quite flexible and adaptive. The adaptive characteristic of the path is not
a mere hypothesis, but is evidence supported by the many accounts that
would present a different list of stages. This fact would affect the view that
would see the various stages of the path as necessary prerequisites. As
previously highlighted (§ 7.3), the logic of this concatenation of prerequisites
led scholars to maintain that the practice of the extraordinary capacities
was due to the development of the manomayakaya. 1 have demonstrated
that in the Vedic thought as well, the development of a mental embodiment
can have the extraordinary capabilities as an outcome. However, I have

1 It would be fair to wonder whether some passages in the early canonical texts, and especially
in the Iddhipadasamyutta of the Samyuttanikaya, could represent a first elaboration of a method
to develop these capabilities. E.g. “he unifies the body in the mind and the mind in the body”
(kayam pi citte samadahati cittam pi kaye samadahati; S V 284). A detailed analysis of this
part of the Samyuttanikdya is required for the future, while for some remarks see De Notariis
2022b, 404-9.

2 See Gethin 2020, in which it is highlighted as the stages occur differently in the various
accounts (see especially the tables in Gethin 2020, 18, 23, 32, 36, 37, 44, 47).

3 Supported also by Gémez ([2010] 2011, 515).
4 E.g. Bhayabheravasutta (M 4), Mahasaccakasutta (M 36), Verarjasutta (A IV 172-9).

5 This can be inferred from the detailed account of the various versions of the path in the
Nikayas and Agamas (Gethin 2020).
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also highlighted that it should be stressed that this does not mean that the
use of the body made of mind is mandatory to perform these extraordinary
acts. It is attested, for instance in the Samyuttanikaya, that the Buddha was
able to go to the Brahma world (i.e. the last iddhi) with both the physical
body (catumahabhttikena kayena, lit. the body composed of the four great
elements), and the body made of mind (manomayena kayena).®

9.2 From What are the Manomayakaya, Iddhividha

and Other Abhinnas Developed?

According to the canonical accounts, at the base of the development of
the manomayakadya, iddhividha and other abhififids there seems to be the
development of the jhanas. All the stages that follow the development of the
fourth jhana in the Buddhist path of liberation (viz. from Aana-dassana to
asavakkhayanana) begin with the stock phrase:

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 develop a specific
power].”

Therefore, it would seem that all the stages from the fiana-dassana to
asavakkhayandana have the same state of mind as the basis. This idea is
not completely new, but seems to be sustained also by Rupert Gethin.®
Furthermore, it seems to also be the exegetical interpretation of the
Theravadins to some extent. This is noticeable from the evidence provided
by the Sumangalavilasini. The commentary, at the end of the comment on
the asavakkhayanana, lists ten knowledges (dasafiana) that are supposed to
correspond to the stages from the fiana-dassana to asavakkhayanana:

Ten knowledges are expressed so far: 1) vipassana-fiana; 2) manomaya-
fiana; 3) iddhividha-fiana; 4) dibbasota-iana; 5) cetopariya-nana; 6)
pubbenivasa-iiana; 7) dibbacakkhu-fiana, which has the double knowledge

6 abhijanati nu kho bhante Bhagava iddhiya manomayena kayena Brahmalokam upasankamita
[...] abhijanati kho pana bhante Bhagava imina catumahabhttikena kayena iddhiya Brahmalokam
upasankamita (S'V 282).

7 so evam samahite citte parisuddhe pariyodate anangane vigatupakkilese mudu-bhite
kammaniye thite anejjappatte [specific power inflected in dative/genitive] cittam abhiniharati
abhininnameti.

8 “In the account of the gradual path the state of mind reached by the practice of the fourth
jhana is one that is characterized as concentrated (samahita) thoroughly purified (parisuddha)
and cleansed (pariyodata), stainless (anangana), without defilements (vigatupakkilesa), sensitive
(mudubhiita), workable (kammaniya), steady (thita), unshakable (anefija-ppatta). Such a state of
mind can be applied to mastery of various meditational powers [i.e. iddhis] [...] it can be applied to
developing various higher knowledges [i.e. abhififias]” (Gethin 2019, 180; square brackets mine),
and also “[i]t seems clear that in broad terms Buddhaghosa’s conception of the development of
insight reflects the canonical account of the gradual path where the state of mind developed in
the fourth jhana is then applied to the development of various knowledges, culminating in the
liberating knowledge of the destruction of the defiling tendencies (asava)” (Gethin 2019, 195).
See also Gethin 1998, 185-6; 2011, 219-20.

Maestri, testi e fonti d’Oriente | Masters, Texts and Sources of the East 6 231
Extraordinary Capacities in the Buddhist Path of Liberation, 229-244



De Notariis
9.« Assessment of Manomayakaya, Iddhividhé and the other Abhififias

of: 8) yathakammipaga and 9) the knowledge of the future (anagata)
accomplished through the power of the divine eye; 10) asavakkhaya-fiana.?

With the term vipassana-nana, the Sumangalavilasini clearly refers to
the fAiana-dassana.*® The commentary, moreover, mentions two additional
knowledges based on the stage of the cutupapatanana (which is called
dibbacakkhunana): yathakammipaganana and andgatafiana. These two
further knowledges demonstrate that the exegesis recovered in the
Visuddhimagga and in the *Vimuttimagga (with some variations) is taken
into account in this context as well. This account highlights that the stages
after the fourth jhana are possible outcomes of the application of a particular
state of mind.** However, in another commentarial passage, it seems that
these knowledges find support one upon the other. The passage is part of the
commentary on the Kutadantasutta (D 5), wherein the Buddha explains to
the brahmana Kutadanta more profitable sacrifices (yanfa) than the bloody
ones that Kitadanta wanted to perform. Yafina, indeed, corresponds to the
Sanskrit yajia, the so-called ‘sacrifice’, which in Vedic culture often involved
the use of violence. The story repeats the path of liberation found in the
Samannaphalasutta in an abbreviated form and the commentary comments
upon it as follows:

The vipassanariana too - because the one who practices it, having found
support in the qualities which are the perfections of the fourth jhana,
is not in distress, then - involves little exertion (appattha) and injury
(appasamarambha); but because of the [usual] absence of the happiness
similar to the happiness derived from the vipassana,*? it is of great fruit;
and because of the sacrifice (pariccaga) of the defilements which are
enemies, it is a sacrifice (yafifia). The manomayiddhi too - because the
one who practices it, having found a support in the vipassananana, is
not in distress, - is without exertion and injury; because of its ability
to create a physical form similar to one’s own, it is of great fruit; and
because of the sacrifice of defilements which are one’s own enemies,*? it
is the sacrifice. The knowledges beginning with iddhividha too - because
one who practices them (viz. the iddhis), having found a support in the
knowledges beginning with manomaya, is not in distress - are without
exertion and injury; and because of the abandoning of the defilements
which are each one’s enemies, they are a sacrifice. But among these,
iddhividha should be understood as of great fruit, because of its ability
to reveal the manifold appearances and transformations; dibbasota
because of its ability to hear sounds of gods and humans; cetopariyaniana

9 ettavata vipassana-ianam manomaya-fianam iddhividha-fianam dibba-sota-fianam ceto-pariya-
fianam pubbe-nivasa-iianam dibba-cakkhu-vasena nipphannam andgatam yathakammipaga-iiana-
dvayam dibba-cakkhu-fianam asava-kkhaya-fianan ti dasa-nanani niddittha honti (Sv I 227).

10 idha pana nana-dassanaya cittan ti idam vipassand-ianam fiana-dassanan ti vuttam (Sv
1220).

11 This seems to also be confirmed by Mp I 59 and Vism 377, which are the epigraphs of this
chapter.

12 “The [commentary] says ‘vipassana brings much joy and delight for the mind of the one gifted
with vipassana’ [referring to] ‘vipassana...pe...abhava’” (vipassana vipassakassa anappakam
pitisomanassam samavahati ti aha vipassana...pe...abhava ti; Sv-pt I 438).

13 Here, I followed the reading attano paccanika in Be.
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because of its ability to know the sixteen kinds of consciousness of others;
pubbenivasanussatifiana because of its ability to recollect the states [of
existence] as desired; dibbacakkhu because of its ability to see physical
forms as desired; asavakkhayanana because of its ability to accomplish
the happiness derived from the excellent and sublime path.**

Seemingly, in this passage the vipassananana is based on the jhana’s qualities
(catutthajjhana-pariyosanesu gunesu patitthaya), the manomayariana is based
on the vipassananana (vipassana-nane patitthaya), and the iddhividhafiana
and the following fianas, respectively, are based on the manomayariana and
the following respective Aiadnas (manomaya-fianadisu patitthaya). The text,
however, does not specify if the preceding fiana is an essential prerequisite
or whether it may just bolster the development of the following one. The
latter seems to be the right interpretation, given that many stages are often
omitted in the accounts of the Buddhist path of liberation. However, despite
the variance of the stages involved in the various Buddhist accounts of the
path, we cannot ignore the existence in the Samarifnaphalasutta’s Buddhist
path of liberation of a narrative climax focused on the body’s improvement.*>

9.3 The Body in the Final Stages of the Path

Ideas about extraordinary embodiment are not merely
proposed, they are celebrated; they present not merely ‘an’
alternative, but much better alternative. [...] Such perfected
bodies, then, are often at the very center of what a given
tradition has to say about embodiment, particularly about
its existential or salvific significance

(Radich 2016, 22)

In the Samannaphalasutta, the body seems, indeed, the main character of
the story and also the connecting element of many stages. Starting from the
attainment of the jhanas, an increasingly refined joy permeates the body.
This physicality of contentment starts from the first jhana:

He (the monk) drenches, completely fills, permeates, saturates this very
body with joy and happiness born of seclusion, there is not any [single

14 vipassana-fianam pi, yasma catutthajjhana-pariyosanesu gunesu patitthaya nibbattento na
kilamati tasma appattham appa-samarambham, vipassana-sukha-sadisassa pana sukhassa abhava
mahapphalam, paccanika-kilesa-pariccagato yafifio. manomayiddhi pi, yasma vipassana-iiane
patitthaya nibbattento na kilamati tasma sa appattha appa-samarambha, attano sadisa-riupam
nimmana-samatthataya mahapphala, nappaccanika-kilesapariccagato [Be attano paccanikal
yanno. iddhi-vidhafianadini pi, yasma manomaya-fianadisu patitthaya nibbattento na kilamati
tasma appatthani appa-samarambhani, attano attano paccanika-kilesa-ppahanato yafino. iddhi-
vidham pan’ ettha nanavidha-vikubbana-dassana-samatthataya, dibba-sotam deva-manussanam
sadda-savana-samatthataya, cetopariyaiianam paresam solasavidha-cittajanana-samatthataya,
pubbenivasanussati-fianam icchit-icchita-tthana-samanussarana-samatthataya, dibba-cakkhu
icchit-icchita-rupa-dassana-samatthataya, asava-kkhaya-fianam atipanita-lokuttara-maggasukha-
nipphadana-samatthataya mahapphalan ti veditabbam (Sv I 307).

15 Asimilarattempt to analyse the connections among the final stages of the path is provided
by Radich (2007, 255-66). I have found very intriguing his hypothesis that would see the
manomayakaya, iddhividhd, and the other abhififids as necessary for liberation in terms of means
of knowledge, to touch with the body (kayena phusitva) the spiritual truths. I think that what
follows is somewhat in line with Radich’s theory.
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point] of the whole body which is not suffused by the joy and happiness
born of seclusion.*®

The accounts of other jhanas follow the same structure, changing some
details. The second jhana has joy and happiness born of concentration
(samadhija),*" the third jhana has only happiness without joy (nippitika),*®
and in the fourth jhana the monk suffuses the body with the purified
mind, which is cleansed.?® Here, it is worth referring to the passage in the
Iddhipadasamyutta of the Samyuttanikaya in which body and mind are put
together (e.g. kayam pi citte samadahati cittam pi kaye samadahati; SV 283),
and perceptions of pleasure and lightness in the physical body are reached
(e.g. sukhasannan ca lahusafnnan ca kaye okkamitva; S V 283). Turning
back to the Buddhist path of the Samarnfiaphalasutta, we may note that
after the achievement of the fourth jhana, the stage of the fiana-dassana (=
vipassananana in the commentary) occurs. During this stage, a sort of gnosis
arises; the monk reaches awareness of the relationship between mind and
body. He discovers that the body is impermanent and that the consciousness
(vinAana) is attached to it. Then, there seems an actual enhancement of
the body that is followed by the manifestation of some marvellous bodily
capabilities. The next stage, indeed, concerns the creation of the body made
of mind (manomayakaya), a kind of body that is also owned by some gods in
some realms.2® Thereafter, the monk is able to perform many psychophysical
powers (iddhividha) and even to get in touch with deities, since he is able
to go as far as the Brahma world. According to the Patisambhidamagga,
the monk in the Brahma world even enters in conversation with the god
Brahma (Patis IT 209-10). It might be argued that a real divinisation of the
body occurs, the monk reaches a kind of divine condition, and is equated
with the gods themselves. Therefore, the monk develops the divine ear
(dibbasota), which is also, according to the Visuddhimagga, the kind of ear
that is owned by the deities (Vism 407). Here, I would like to put forward a
hypothesis that might seem, at first, a little bold, but which actually is quite
reasonable. What I want to argue is that, at least during the stage in which
the divine ear is developed, the divinisation of all the physical senses occurs.

9.3.1 Divinisation of the Physical Senses: Dibbasotadhatu
and Dibbacakkhu

The only senses that, according to the texts, are divinised are the ear (sota)
and the eye (cakkhu). These two senses are, not by chance, the most occurring
sense faculties in the Upanisads. That is, whilst in the Upanisads there are
lists of faculties in which physical senses occur, mostly only the ear/hearing

16 soimam eva kayam vivekajena piti-sukhena abhisandeti parisandeti pariptreti parippharati,
nassa kifci sabbavato kayassa vivekajena piti-sukhena apphutam hoti (D I 73).

17 soimam eva kayam samadhijena piti-sukhena abhisandeti parisandeti paripureti parippharati,
nassa kifici sabbavato kayassa samadhijena piti-sukhena apphutam hoti (D I 74).

18 so imam eva kayam nippitikena sukhena abhisandeti parisandeti pariptureti parippharati,
ndssa kinci sabbavato kayassa nippitikena sukhena apphutam hoti (D 1 75).

19 so imam eva kayam parisuddhena cetasa pariyodatena pharitva nisinno hoti, nassa kinci
sabbavato kayassa parisuddhena cetasa pariyodatena apphutam hoti (D 1 75-6).

20 E.g. DI17; DIII 84-5; see Radich 2007, 240-2.
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(srotra) and the eye/sight (caksus) are listed.?* In the Samanfnaphalasutta’s
Buddhist path of liberation, after the stage in which the monk develops
many psychophysical powers (iddhividha), only the development of the divine
ear is listed. The dibbacakkhu occurs in the account of the cuttipapatanana
and later texts (Patisambhidamagga, *Vimuttimagga, Visuddhimagga, and
often commentaries) mostly refer to this stage using the dibbacakkhu
in a metonymic way. However, the dibbacakkhu is used in the canonical
account as a mere instrument to achieve this kind of knowledge. It has
not been reported anywhere that the dibbacakkhu is created during the
stage of the cuttipapatafiana. Then, when is the dibbacakkhu developed? A
way to answer to this question involves looking at the evidence that would
attest the use of the dibbacakkhu. A suggestive account is reported in the
Visuddhimagga'’s exposition of the cetopariyafiana. The text clearly states:
“how should this knowledge (i.e. cetopariyafiana) be produced? This is
indeed accomplished through the power of the divine eye (dibbacakkhu)”.??
Relying on this exegetical account, we should assume that the dibbacakkhu
had already been developed before the cetopariyaniana. Otherwise, it could
hardly be used as a tool to obtain this higher knowledge. Still relying on the
exegetical sources, we may note that the description of the dibbacakkhu is
quite similar to the one that concerns the dibbasotadhatu.*® This means that,
in principle, the dibbasota and the dibbacakkhu are not different, but are
only the divine version of the ear and the eye. From a soteriological point
of view, however, the dibbacakkhu brings forth a kind of knowledge which
is more pregnant with soteriological relevance (viz. the cuttupapatafana).
In the Buddhist path of liberation there seems to be a kind of escalation of
soteriological significance, culminating in the achievement of liberation.
However, before being able to get this kind of knowledge, the practitioner
should boost his own physical means of knowledge, the senses. He had
already enhanced his mind, which is the easiest thing to change. As the
Buddha is reported to have said: “O monks, I do not see any other thing
that once has been cultivated frequently becomes malleable (mudu) and
workable (kammanfia) as the mind (citta)”.?* Thereafter, the practitioner
uses his own mind to achieve a new kind of gnosis about himself, the very
nature of the body, and the relationship between his body and mind (iana-
dassana); he can create a new mental body (manomayakaya); he becomes
able to perform marvellous actions (iddhividha); he becomes able to know
what normally is precluded (abhififia). The first step towards this knowledge
is the divinisation of the sensory way of knowing. A knowledge that is, at
least partly, based on the sense functions is also the cetopariyafiana. The
way in which the dibbacakhu is involved in this abhififia has been already

21 Concerning the translation of srotra and caksus, see Killingley 2006: 80. Some examples
of Vedic texts in which lists of faculties include only the sensory functions of hearing and sight
are: RV 10.90.13-14; $SB 9.2.2.5; SB 10.1.3.4; $B 10.5.2.20; BU 1.3.2-7; BU 1.4.17; BU 3.2.13; BU
6.1.7-14; CU 3.18.2; CU 4.3.3; TU 1.7.6 (+ tvac ‘touching’); AU 1.1.4; KauU 2.3 (Killingley 2006,
105 n. 35 reports that there is the variant reading ghrana ‘smell’ in place of prana, which is,
incidentally, the one adopted by Olivelle 1998); KauU 2.14; KeU 1.1; KeU 1.2; KeU 1.3; KeU 1.5-9.
This list is not comprehensive; it only aims to highlight as the occurrence of solely hearing and
sight is a recurring pattern.

22 katham pan’ etam fianam uppadetabban ti? etam hi dibbacakkhuvasena ijjhati (Vism 409).
23 Cf. Vism 407 with Vism 423 and Vism 408 with Vism 429, see also above in § 8.4.3.

24 aham bhikkhave na afitam ekadhammam pi samanupassami yam evam bhavitam bahulikatam
mudu ca hoti kammanfan ca yathayidam cittam (A19).
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highlighted. However, it may sound a bit striking that also the function of
hearing could be involved. To be more precise, there is evidence that not
only the normal function of hearing is involved, but also an extraordinary
one; just like not only a divine eye can be involved, but also a normal one.
The miracle of telepathy known as adesanapatihariya at A 1 170-1 (cf. D
IIT 104) is performed in four ways: 1) by observing some signs, thanks to
body language signals (i.e. through the normal observation, the physical
eye should be involved); 2) by hearing from other humans, non-humans
(i.e. spirits), deities (the physical or a supernormal ear should be involved);
3) by hearing the sub-vocal sound produced by the diffusion of thought (a
supernormal kind of hearing should be involved); and 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) (if we assume that this stage is the equivalent of the
one reported in the Samafinaphalasutta’s, this is the one that involves the
dibbacakkhu). Therefore, we may say that at the basis of the telepathy or
mind-reading there is a refined use of the sense faculties, although this
abhifiia does not seem to have a soteriological function. At this point of
the path, it seems that the practitioner, through the enhancement of the
body, is able to move in the physical world at will through the power of the
iddhividha, his senses are divine and so able to perceive everything, even
the other thoughts (N.B. according to Indian thought, the mind is the sixth
sense). Thereafter, through the pubbenivasanussatifiana, he can use his sati?®
to move in the past space-time continuum.?® The phraseology of this abhifina
makes clear that this knowledge concerns the understanding of samsara.
The canonical account emphasises the sequentiality of rebirths, when one
dies in one place will be reborn in another one: tato cuto amutra upapadim
[...] so tato cuto idhupapanno (D I 81). This is precisely the definition of
samsara provided by the Milindapariha:

The king said: “Venerable Nagasena, what you call ‘samsara’, what is
it?”. “What is born here, great king, dies truly here; what died here
somewhere else arises; what is born there, dies truly there; what died
there somewhere else arises. In this way, great king, the samsara is”.?”

25 “‘Recollection of former existences (pubbe nivasanussati)’ is the memory (sati) through
which he remembers (anussarati) the former (pubbe) existence (nivasa)” (pubbe nivasanussati
ti yaya satiya pubbe nivasam anussarati; Vism 410). According to the Milindapariha, sati arises
in sixteen ways (solasahi akarehi maharaja sati uppajjati; Mil 78) (according to Horner 1969,
108 n. 1, seventeen ways are given). The first of these ways is called abhijana ‘knowing by
experience’, and the Milindapanha explains it as follows: “When, great king, both the venerable
Ananda and the lay follower Khujjuttara, or some others who have remembrance of [former] (re-)
births, remember the [former] (re-)birth, thus sati arises from knowing by experience (abhijana)”
(yatha mahardja ayasma ca Anando Khujjuttara ca upasika ye va pan’ afifie pi keci jatissara jatim
saranti, evam abhijanato sati uppajjati; Mil 78-9).

26 In the Milindapafiha (82), the remembrance of some business undertaken in the past in
another city is compared with a monk who possesses psychic powers (iddhimant) and thus
can go as far as the Brahma world very quickly. In the account, when the king remembers
something he has done in the city of Alasanda, which is a distant two hundred yojanas from the
place where the dialogue took place, the monk Nagasena congratulates him as if he had had
actually travelled that distance. See kiva diuro maharaja ito Alasando hoti ti. dumattani bhante
yojanasataniti. - abhijanasi nu tvam maharaja tattha kificid-eva karaniyam karitva sarita ti. - ama
bhante, sarami ti. - lahum kho tvam mahardja gato si dumattani yojanasatani ti (Mil 82).

27 rdja aha: Bhante Nagasena, yam pan’ etam brusi: samsaro ti, katamo so samsaro ti. - idha
maharaja jato idh’ eva marati, idha mato afifiatra uppajjati, tahim jato tahim yeva marati, tahim
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This fact is also confirmed by the exegetical explanation provided by the
*Vimuttimagga, in which it is reported that during the implementation of this
abhinfa, the practitioner “contemplates the stream of consciousness (ki
i, vififianasota): the two [births] are linked and uninterrupted, the birth in
this world, the birth in that world”.?® During the pubbenivasanussatifiana,
the working of samsara is observed with regard to the personal experience.
In the next abhififia, the cutupapatanana, the working of samsara is observed
with regard to the other beings. The future condition of existence is observed
according to the kamma (yathakammiipaga). This abhififia as well is achieved
through an enhanced sensory faculty, namely the dibbacakkhu. It might seem
prima facie that the only abhififia that does not make use of an enhanced
sensory faculty is the pubbenivasanussatifiana, in which, however, we may
note that the faculty of memory (sati) goes beyond the normal reach of the
human memory. It brings the meditator back to the first-hand experiences
of his past, experiences that, we might suppose, were the result of sensory
perceptions. Moreover, sati as a mental function could be regarded, to some
extent, as a sense faculty, assuming that the mind itself is the sixth sense.

The last abhiffia, the asavakkhayafana, left outside the present book,
is the most Buddhist among all abhififids since it is a final insight into the
very nature of suffering and the noxious influxes that pollute the mind.
Then, when the meditator knows and sees in this way (evam janato evam
passato; D 1 84) he achieves the liberation. The text seems to refer to a type
of knowledge that is not merely intellectual (janato), but is also experiential
(passato), hypostatizing it through the reference to the action of seeing.
The sight is probably the sensory perception par excellence, and so the best
candidate to embody the experiential knowledge.?®

From the textual evidence, we have found that, on the one hand, the
stages after the development of the fourth jhdna are quite flexible, given that
they are omitted in other accounts of the path in the Pali canon. The stages
that follow the fourth jhana are all based on the state of mind that results
from the meditative practice. Therefore, even if the stages may bolster each
other, it could be argued that the basis for the development of each stage is
only the fourth jhana. On the other hand, we have noted that from a narrative
point of view there is a growing climax that regards the enhancement of the
body. Divine senses seem to underlie the majority of the higher knowledges.
Therefore, it seems that in order to achieve knowledges that transcend the
ordinary experience, the practitioner should develop extraordinary senses.
The long account of the Buddhist path of liberation in the Samafinaphalasutta
can have, indeed, its raison d’étre, despite the existence of shorter versions.3®
The theoretical nature of the extraordinary perception (and, generally

mato afifatra uppajjati; evam kho maharaja samsaro hoti ti (Mil 77).
28 IRV VRN, AT, A4 (T1648.32.0443¢23-24).

29 Just to give a few examples, we may note that the account of the sensory perception, from
the point of view of the cittavithi doctrine, is more often exposed using the visual perception as
an example (see Vism 21; Abhidh-s 18). Another example can be the word sacchikiriya, which is
connected with the verb sacchikaroti, which means ‘to experience’ in the sense of ‘to see with
one’s eyes’ (PED s.v. “sacchikaroti”). Finally, it is worth highlighting that the Buddhist Doctrine
itself, the Dhamma, is described with the adjectival compound ehipassika, which is composed of
two imperatives ehi ‘come!” and passa ‘see!’. Then, the Dhamma has, literally, the characteristic
of ‘come and see’, that means it is approachable to the experiential knowledge.

30 Pace some authors who sustained that shorter versions of the path occurring in the
Majjhimanikaya were more ‘authentic’. In this regard, see § 2.1.
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speaking, of extraordinary capacities) can be understood thanks to the
exegetical accounts that describe how the knowledge is reached from the
point of view of the cittavithi doctrine.

9.4 Extraordinary Perception and Powers in the Light
of the Cittavithi Doctrine

Before analysing what the cittavithi doctrine may tell us about the
extraordinary perception, it is worth remembering how the ordinary
perception of a sensory stimulus is conceived. The ordinary perception is
seen as the interaction between the physical sensory organ and the mind.
This is evident from a Visuddhimagga passage in which a statement from
the ancient teachers (porana) is quoted:

But the Ancients said: “The eye does not see the form, because it is
without mind (acittakatta), the mind does not see [the form], because it
is without eye (acakkhukatta); but when there is the coming together of
the [sense-]door and object, he sees by means of the consciousness which
has the eye-sensitivity as basis”.3

This example shows the interdependence of eye and mind. Neither of them
can see a physical form alone. In the case of a dibbacakkhu or a dibbasota
as well, the physical organ is necessary. The role of the physical sensory
organ, however, is relegated to that of basis. It seems to be fundamental
only for what concerns the process of obtaining the divine sense. Here, it is
worth remembering the evidence of the Saddhammappakasinti:

[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”.??

From this passage it is clear that the physical sensory organ is necessary in
the first step to develop the divine ear, but not to keep using it. The reason
behind it lies in the method prescribed to achieve it. The meditator should
pay attention (manasikaroti) to the ordinary sounds, an action that would
be definitely impossible for the deaf. The same applies to the dibbacakkhu.
In order to develop it, the exegetical texts prescribe a preparatory work
on luminous kasinas. The kasinas prescribed are all connected with the
luminosity: fire (tejas), white (odata), and light (aloka) (Vism 427-8). In order
to perceive a kasina, which could be an artefact or a natural phenomenon,
intuitively, we need the physical eye. The physical sensory organ is then
necessary for the development, but not for the use of the divine sense itself.

The process described in the light of the cittavithi doctrine makes clear
that it is not a common sensory perception - as one that results when a
physical form comes into contact with the eye-door - but is a mental process,
which notably resembles one that occurs in the achievement of a jhana. In

31 porana pan’ ahu: cakkhu ripam na passati acittakatta, cittam na passati acakkhukatta;
dvararammanasanghatte pana cakkhu-pasadavatthukena cittena passati (Vism 20).

32 dibbasotam pakatisotavato yeva uppajjati, no badhirassa. paccha pakatisote vinatthe pi
dibbasotam na vinassati ti vadanti (Patis-a I 353). This passage is also quoted above in § 8.1.2.
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the words of Cousins, the mind-door process “describes the situation of
the individual who is absorbed in thought or memory without any direct
perception of his sensory environment” (1981, 27). However, in the case of
an extraordinary perception, the knowledge that is supposed to originate,
according to the emic perspective, is not mere imagination but is objective
and may concern the external world. The Visuddhimagga specifies that the
dibbacakkhu is used to perceive forms which do not come into the range of
perception of the fleshly eye, and it lists potential forms to perceive, which
are in all respects real forms: “inside the belly, belonging to the heart-base,
under the surface of the earth, beyond walls, mountains, and ramparts, or
in another sphere of existence”.*®* Normally, the mind does not see because
it is something that is without eye (cittam na passati acakkhukatta; Vism 20),
but in the case of a divine eye, it can do it. With the dibbacakkhu and the
dibbasota, the mind can see and hear without being limited by the matter.
Similarly, the absence of limitation from the matter occurs also during the
performance of iddhis, in which, for instance, the monk can go beyond walls,
ramparts, mountains, unattached by them (tiro-bhavam tiro-kuddam tiro-
pakaram tiro-pabbatam asajjamano gacchati; D I 78). There is a progressive
liberation of the mind from the bounds of the matter. This will result in the
extinction of the noxious influxes, which is described in a common stock
passage as liberation of the mind (ceto-vimutti):

The monk, because of the extinction of the noxious influxes, he stays in this
immanent condition (ditthe va dhamme),** having known, experienced,
reached by himself the liberation of the mind (ceto-vimutti) and by insight
(panfa-vimutti) that is without noxious influxes.3®

In summary, the analysis of how extraordinary perception is possible
through the lens of the cittavithi doctrine makes clear that perception is no
longer bound to the fetters of materiality. The final attainment of liberation
is revealed in advance by the gradual liberation attained by the body and
sensory organs. Furthermore, the microscopical analysis of the cittavithi
doctrine not only highlights that the process is mental, but is also jhana-like
(see §§ 7.4.4 and 8.1.3). This point requires further elaboration.

9.4.1 Extraordinary Capacities and the State of Jhana: Canonical
and Exegetical Evidence

The fact that the extraordinary capacities succeed in a jhana-like state
demands discussion of some ideas of Eviatar Shulman (2014), whose work

33 anto kucchigatam hadayavatthunissitam hettha pathavitalanissitam
tirokuddapabbatapakaragatam paracakkavalagatam (Vism 428).

34 ‘Immanent condition’ is an attempt to translate the Pali expression ditthe va dhamme,
which is often translated as ‘in this world’, ‘in the phenomenal world’, ‘in the present existence’
(see PED s.vv. “dhamma” and “dittha”). Given that dhamma is a difficult word to translate, the
expression could be literally rendered as ‘in what is visible’. I regard here ‘visible’ as something
that can be experienced and, therefore, I translate it as ‘immanent’ in the sense of ‘what is within
the limits of possible experience’ (opposite to ‘transcendent’). The dhamma here indicates the
‘state of being immanent’, so the ‘immanent condition’.

35 bhikkhu asavanam khaya anasavam ceto-vimuttim panfa-vimuttim ditthe va dhamme sayam
abhinfa sacchikatva upasampajja viharati (D I 156).
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put forward some interpretations relevant to our analysis. Shulman, indeed,
bestows to the experience a prominent importance in the early Buddhist
thought which is consistent with the findings of the present chapter. He
writes, concerning the early Buddhist philosophy, that it was “both a
description of and a prescription for meditative experience” (2014, X). This
‘meditative experience’ was, according to Shulman, both at the base of the
Buddhist teachings®® and part of the process of liberation.?” In particular,
he emphasises the importance of the fourth jhana. Indeed, he sustains that
the liberation of the Buddha himself occurred through the experience of the
three knowledges (tisso vijja) - namely the last three stages of our Buddhist
path - in the fourth jhana.®® Shulman, apparently following Schmithausen
(1981, 216),%* believes that the three knowledges arise in the very state of the
fourth jhana. In my mind, this is questionable for at least two reasons. First,
Shulman sustains his position with an argument that is not really conclusive.
After admitting that “it is also possible that the understandings arise after
the emergence from the jhana” (2014, 21, n. 45), Shulman quotes a personal
communication from Analayo, who believes that there is an emergence from
the jhana, and then writes that:

The short passage between the description of the attainment of the fourth
jhana and the arising of the three understandings - so evam samabhite citte
(“then when my concentrated mind was...” [...]) - clearly states that the mind
is in samadhi. The so evam - being thus” - suggests that what is now being
described is happening in the state just described, i.e. in the fourth jhana.
(Shulman 2014, 21, n. 45)

The passage quoted by Shulman is the abbreviation of a stock passage that
precedes the arising of the three knowledges:

When the mind is concentrated in this way, purified, cleaned, unblemished,
deprived of impurities, malleable, fit for work, steadfast, having attained
impassibility, he turns the mind to the knowledge of recollection of former
existences.*®

This passage is from the Bhayabheravasutta (M 4), which reports the
autobiographical account of the Buddha’s awakening. In this text, only
the three knowledges occur. However, a similar passage precedes the
development of the extraordinary capacities also in the Samarfnaphalasutta:

When the mind is concentrated in this way, purified, cleaned, unblemished,
deprived of impurities, malleable, fit for work, steadfast, having attained

36 “The early Buddhist teachings were first of all verbalized reflections on meditative events”
(Shulman 2014, X).

37 “[Alwakening was perceived as a philosophical perception and not as a philosophical
understanding, which was experienced in the deep meditative state of jhana” (Shulman 2014, XI).

38 For the full discussion, see Shulman 2014, 16-32.
39 See Shulman 2014, 21, n. 45.

40 so evam samahite citte parisuddhe pariyodate anangane vigatipakkilese mudu-bhute
kammaniye thite anejjappatte pubbenivasanussatifianaya cittam abhininnamesim (M 1 22).
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impassibility, he directs and turns the mind [to develop a specific
power].** (See also above § 9.2)

This detail is relevant here because Shulman was interpreting this passage
in a context in which only three knowledges were produced. Therefore, in
this narrowed context, it could actually seem likely that a meditator in a
seated position with a concentrated mind can give rise to the emerging
of some sort of knowledge.* However, if we consider that the same stock
passage precedes the pericope concerning the iddhividhd, the interpretation
provided by Shulman sounds less convincing. The psychophysical powers
are, indeed, physical performances or feats, not information that somehow
arises in the mind. To some extent, psychophysical powers are also
regarded as knowledges (fidna) in the Abhidhamma and commentarial
literature,* but it is not possible to disregard the evidence that would
highlight that the iddhis were regarded as real feats and not only a mere
product of the imagination. This is particularly evident when we consider
the iddhipatihariya, the display (patihariya) of miraculous powers (iddhi).
The very word ‘patihariya’ involves the notions of ‘display’ and ‘spectacle’
and thus involves an audience.*® Therefore, iddhis are not only mere acts
that happen in the meditator’s mind, but are also special performances
that can be shown.? These performances also involve a certain degree

41 so evam samahite citte parisuddhe pariyodate anangane vigatupakkilese mudu-bhiite
kammaniye thite anejjappatte [specific power inflected in dative/genitive] cittam abhiniharati
abhininnameti.

42 This is not, however, without problem. Indeed, even Shulman (2014, 25) noted that the
three knowledges entail a sort of verbalisation, which is, however, supposed to be absent in
the fourth jhana.

43 See above the introductory part of Chapter 8 and De Notariis 2019a, 235-9.

44 On patihariya, see Gethin 2001, 98-101, and note 84 and Fiordalis 2008, 47-55. Moreover,
see Vin II 112 in which monks are forbidden to display such powers in front of lay people.

45 I should highlight that there are examples in the Buddhist tradition that would suggest
that the iddhis were also experienced in a sort of meditative state or visualisation. In the
Mahavastu the Buddha-to-be touches the moon and the sun when he is seated cross-legged
in the hermitage (svayam asrame paryamkena nisanno candramandalam ca sturyamandalam ca
panina paramrsati; Mvu I 284, see also Vism 401 in which many monks affect and influence the
moon and the sun but these latter remain unaffected in the reality). An often-quoted passage
in the *Vimuttimagga seems to suggest that the loss of the meditative state during a levitation
would not produce real effects, as if the meditator is doing it in his mind only: “is it possible that
the meditator in the empty sky would lose the meditative state (f#; perhaps = jhana; see the
discussion below) and from the empty sky he would fall down to the earth? Not at all! He arises
from the meditation seat and if he travels far and loses [the meditative state] he returns to the
meditation seat” ([ A4 A HE 25 BEAE LR, DAl S VR MER? B AR S HSE AR BRI, A7 AT
EEIE T AL ; T1648.32.0442a20-22). These passages are quoted also by Analayo (2016, 16).
The interpretation that would see iddhis experienced in sorts of meditative trances seems to
also be endorsed by Dieter Schlingloff (2018, 1-9), who writes that “[t]he canonical explanations
of the legal texts, however, leave no doubt that such faculties originally referred to trance
experiences and not to displays of magical powers” (2018, 2), later describing the iddhis as
“psychic experiences that arise in this fourth state of trance [viz. the fourth jhanal” (2018, 4;
square brackets mine). However, it seems to me that Schlingloff’s argument (2018, 2-3) is based
on the fact that the Vinaya (Vin I 96-7) speaks about the prohibition to lay claims of having
attained uttari-manussa-dhammas and that this broadly indicates many kinds of meditation
attainment (and not only iddhis; concerning uttari-manussa-dhamma, see also Gethin 2001, 99,
n. 75). Schlingloff emphasises the phrasing sufiidagare abhiramamiti (Vin 1 97), as indicating the
act of choosing a proper place to meditate (cf. D I 71), thus suggesting that the text originally
referred to the practice of meditation. Although interesting, this argument does not seem,
at least to my mind, definitive. In the Buddhist texts there are likewise examples that would
indicate that the iddhis would have real effects, just as when the Buddha goes to the Brahma'’s
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of movement, such as when the meditator walks on the water, and indeed
I am unsure whether the mobility fits well with the still state of jhana. In
summary, since it is not possible to state in an absolute sense whether the
iddhis were mere visualisations or were regarded as real feats given the
existence of evidence in support of both views, the explanation that would
see the iddhis developed in the jhana seems implausible if they are to be
considered as real performances.

The second reason that can lead one to be sceptical concerning Shulman'’s
position concerns the exegetical literature. In this regard, Shulman clearly
writes that the latter is not part of his research sources.*® However, from the
*Vimuttimagga onwards, it is clear that the Theravada tradition conceived
the action of emerging from the jhana state as part of the process to develop
iddhividha and abhififids.*” This fact is so endemic that it would certainly
demand attention, evenifitis attested only in textslater than the ones analysed
by Shulman. Interestingly, despite that the *Vimuttimagga prescribes the
entrance into and emergence from the jhana, at least on one occasion it raises
the issue of the consequences of losing the meditative absorption (#) during
a levitation ([M4 A4 A E 2= B AR ; T1648.32.0442a20). Concerning the
power of levitation, the Visuddhimagga clearly mentions the emergence: “he
attains the [jhana produced by the] earth kasina (pathavikasina) - desiring
to perform in this way - and emerges [from the jhana]”.*® In this regard, we
can assume from the *Vimuttimagga’s evidence that the meditator who is
performing levitation is in a sort of meditative state (i), although we may
wonder whether it is really the fourth jhana, which is often referred to in
the *Vimuttimagga’s exegesis of the extraordinary capacities as /U (e.g.
T1648.32.0442b26). What is clear is that the text assumes the presence of a
meditative state which is at least similar to the jhana. Therefore, concerning
the issue of whether or not the meditator is in the state of jhana during the
execution of extraordinary capacities, we can endorse the suggestion of Peter
Harvey (2018a, 25; 2018b, 295), according to whom the mind could “step
slightly aside from such a state [i.e. the fourth jhana], while retaining its
qualities, to focus on attending to the knowledges” (2018b, 295; emphasis in
the original, square brackets mine). This seems the best solution to interpret
the fact that the exegetical texts prescribe the actions of entering into and
emerging from the jhana, and also describe through the cittavithi doctrine
the process of performing extraordinary capacities as a mental process
similar to the act of entering into jhana. The mind seems to be in an altered
state similar, but not identical, to the fourth jhana. This possibility can be
inferred even from the canonical texts. The Mahalisutta (D 6) testifies to the
possibility to perceive divine (dibba) forms and sounds in a particular type of

world with the own physical body (S V 282), or when the Buddha is said to be able to prolong
his lifespan through the mastery of the iddhipadas (D II 103; see Kv 456-8 which uses iddhibala
in the context of prolongation of life). Let alone that these powers were subjected to legislative
regulation and occur in many accounts as visible feats, just as when a monk levitates in order
to take a sandalwood bowl, an act that led to the regulation of these kinds of miraculous display
(Vin IT 110-12).

46 “[Clommentarial and Abhidhammic materials will generally be not treated as well as they
reflect a later stage in which the discourses were subject to doctrinal classification” (Shulman
2014, 59).

47 Thisis quite evident from the primary sources I quoted and translated in Chapters 7 and 8.

48 evam katukamena pana pathavikasinam samapajjitva vutthaya (Vism 396).
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samadhi, which is not strictly said to be the state of jhana (D I 152-3).° Divine
forms and sounds seem likely to be perceived through divine eyes and ears
and this would point to the fact that there is no need to assume specifically
the jhana state, although the state involved is not so different according to
the exegesis.

9.5 Conclusion: Balancing the Data

Finally, trying to draw conclusions from the gathered data, we may note
that the Buddhist path of liberation seems to have a double facet. On the
one hand, there is the narrative climax, in which an escalation of the body’s
improvement occurs. On the other hand, there is what we can call ‘the
pragmatic use’ of the Buddhist path of liberation. By the ‘pragmatic use’
I mean the fact that the path is malleable enough to allow the omission of
some stages according to the circumstances and the contexts. If we consider
the path from the point of view of a practitioner, we may note that the only
stage that really matters is the last one, the asavakkhayanana. However,
there are some accounts that even omit the dsavakkhayafiana, presenting
short versions of the path, which probably fit a peculiar narrative context.*°
The path of liberation presented by the Samafiniaphalasutta seems to be the
most exhaustive version of the path. Then, we may wonder whether the long
version was the result of a synthesis of the short versions or whether the
short versions are abbreviated forms of the long one. A definitive answer
would involve a further study on the many versions of the path, but certainly
we can note that in the short versions we may partly lose the narrative
crescendo of the body’s improvement. This narrative climax may actually
have its own coherence from the viewpoint of a gradual divinisation of
the body, which would, however, be partially lost in the shortened forms.
Therefore, it is difficult to establish whether the stages in the path are
autonomous or whether they are linked to each other. The exegetical texts
as well provide ambiguous hints. As noted above, the Sumangalavilasini
seems to suggest that the stages can, at least, bolster each other (Sv I
307). However, in the Visuddhimagga we find the prescription of developing
the divine eye (dibbacakkhu) before performing the iddhi consisting in
the capability to fly like a winged bird (Vism 397), despite the fact that
the iddhis are developed before the abhififids in the canonical accounts
of the path. Therefore, it may be relevant to note that at that point of the
path, a divine body made of mind had already been created. Indeed, the
Patisambhidamagga’s exposition of the iddhi which concerns the capability
to travel up to the world of Brahma suggests that the divine senses of the
abhinnas are used to communicate with Brahma. What we may conclude is
that the path is a gradual, ideal type of path, coherent in its entirety, and
valid in its partitions.

The Samannaphalasutta’s long version of the path could suggest a process
of divinisation of the body, whose senses are divinised as well. Therefore,
the meditator becomes acquainted with the divine realms through the
practice of jhana meditation. This practice is transformative and, indeed,

49 This was noted by Harvey (2018a, 20).
50 E.g.D 25and M 107, see the tables in Gethin 2020, 23, 32.
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also affects the meditator’s body. Hence, the knowledges the meditator
gains are attained through enhanced senses, which were described as
divinised all together, at least at the stage of the development of the divine
ear. We might even wonder whether the senses were already divinised at
the stage of development of the body made of mind, which is a divine body.
As noted above (and also in § 7.4.9), in Vism 397 the dibbacakkhu is used
during the performance of an iddhi. This might, however, seem to affect the
hypothesis that would see all the senses divinised during the stage of the
dibbasotadhatu (which is later than the iddhividha). Although, rather than
it being mandatory for the mechanical execution of the power of flying, the
use of the dibbacakkhu seems to be a formalistic expedient to not break
the Vinaya’s rule that forbids one to display such powers to lay people. This
does not exclude, however, that the hypothesis remains valid according to
which as one obtains a divine body, divine senses develop simultaneously.

The analysis of the extraordinary perceptions through the lens of the
cittavithi doctrine highlights that these perceptions are completely mental,
in the sense that a physical support (e.g. the fleshly eye) is required only at
the beginning for the preparatory work, but not to keep using the power.
Furthermore, it is a perception attained through a mental process that
resembles the entrance into the jhana. The state in which the meditator
performs the extraordinary capacities seems indeed to be quite similar,
although not identical to the jhana state. We can wonder whether this may
indicate, as suggested above in the chapter on the iddhividha (see § 7.5),
that the boundaries between different realms of existence get blurred, and
different levels of existence conflate one into the other, allowing a human
being on earth to be and act like a god of the heaven. As far as I know,
the Buddhist path of liberation is not usually regarded as a process of
divinisation nowadays, but this does not mean that it was not so in the past.
Therefore, this study suggests the existence of an actual divine dimension
in the pursuing of the Buddhist path of liberation.
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10.1 Some General Thoughts on How Things Currently Stand,
and How They Perhaps Should Stand,
according to the Literary Evidence

This research, contrary to the usual approach to the Buddhist path of
liberation, has analysed the final stages. A conventional approach to the
Buddhist path of liberation would consist of dealing with the stages, starting
from the first up until the last one. There is, of course, an evident benefit
in doing so, namely that it is possible to analyse its gradual progress from
the very beginning. What is less evident is that usually a researcher has a
limited amount of time for pursuing research, and starting full of optimism
from the very beginning, probably, as the time goes on, will start to abandon
the idea of analysing all stages. The action of narrowing the research in
order to respect a deadline is something that many researchers, if not all,
have experienced at least once in their career. This fact highlights a risk
for academic research in general, namely that if we all start from the same
point, some topics will receive much more attention than others. Indeed, as
noted at the beginning of the book (§ 2.1), studies on the Buddhist path of
liberation mainly focused on the early stages, while extraordinary capacities
are the final stages of the path and remained de facto neglected.

In the case of the extraordinary capacities, a further widespread bias
might have affected the propensity among scholars to consider them as their
object of research. As Rupert Gethin writes:

The attempttomarginalize the practice of miraculous powersin the earliest
Buddhist texts must be considered a feature of Buddhist modernism, and
related to the late nineteenth- and early twentieth-century preoccupation
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with recovering a historical Buddha congenial to the rationalist and
ethical sensitivities of certain Buddhist apologists. (Gethin 2011, 223)

This, of course, is not only a problem that concerns Buddhist studies, but it
seems to be shared with the broader field of Indian studies. For instance, it
was noted by David G. White that the third chapter of the Yogasttra, which
deals with the supernatural powers of yogis, “has historically been the least
studied portion of that text, in spite of the fact that it comprises over one
fourth of the entire work” (2012, 61). The poor academic consideration of the
extraordinary capacities is, indeed, not supported by the textual evidence.

In the case of Buddhism, we find that in the Samanfiaphalasutta the
manomayakadya, iddhividha and the other abhififias are even greater
achievements than the fiana-dassana, which is equated with the vipassana
by the commentarial literature.! It is therefore noteworthy that vipassana,
both as a subject of study and as a Buddhist practice, has certainly received
more attention thus far. There is, indeed, not any a priori reason to believe
that the extraordinary capacities were not an integrated part of early
Buddhist thought. It seems rather that we overlook what we do not like.
Eager to find signs of philosophy, rationalistic thought and similar sorts
of things, we emphasise these topics to the detriment of others.? To some
extent, this is a kind of appropriation of the Buddhist doctrine, not unlike
the Western appropriation of Yoga. I wonder how many Yoga teachers in
the West say to their pupils that they will achieve extraordinary capacities
by practising Yoga. I would anticipate that not many do, despite that this
is what the oldest text on Yoga states. The tendency, it seems to me, is that
a tradition takes from another tradition what seems to fit its values and
beliefs, without hurting the common-sense. Then, unsurprisingly, Yoga is
nowadays recommended to stay fit, regardless of the higher purpose that
the practice aims.?

Scholars are, of course, part of a tradition that may drive individuals to
conform to its values, beliefs, etc., and then they may be subjected to the
same biases that a tradition has towards another one. However, scholars
interested in Buddhism, dealing with textual sources, should not fail to
recognise the widespread presence of extraordinary capacities in the
Buddhist texts. These marvellous abilities are as much real for Buddhists
as anything else we can find in the canonical texts and exegetical literature.
As something that really exists, they need a legal regulation. Therefore, the
monastic code, the Vinaya, contains some rules to regulate the performance
and the attitude towards them. Hence, in the Cullavagga section of the
Vinaya, the Buddha forbids monks to exhibit and flaunt the superhuman
miracle of powers in front of lay people (Vin II 112). On another occasion, it
is stated that claiming to have experienced phenomena beyond [the average

1 idha pana fiana-dassanaya cittan ti idam vipassand-iianam fana-dassanan ti vuttam (Sv I
220).

2 “The promoters of the study of Indian philosophy often saw it as their job to emphasize the
rational in Indian traditions against a Eurocentrism that saw rationality and philosophy mainly
as an exclusively Western phenomenon” (Jacobsen 2012, 14).

3 My father, for example, was advised to practice Yoga and Pilates to relieve back pain, whereas
we can hardly imagine ancient yogins suggesting such a practice primarily for this worldly
purpose.
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reach of] human beings (uttari-manussa-dhamma)* when this is not true is
an offence that results in expulsion from the monastic order (Vin IIT 91). As
it has been analysed, the manomayakdya, iddhividha, and the other abhififias
are an integrated part of the ideal type of Buddhist path of liberation in the
Samannaphalasutta. The exegetical literature has even handed down to us
a method to develop them. Then, how can we claim that they are of little
value? An old attempt to claim this was put forward by T.W. Rhys Davids,
who seems to interpret the Kevaddhasutta (D 11) as a proof that the Buddha
condemned the practice of wonders and miracles. However, more recent
studies have demonstrated that the Buddha only argues against the displays
of the iddhis as valuable means to arouse faith in people without confidence
in the Buddhist doctrine because they would see them as mere tricks.®
The rejection of the exhibition of extraordinary capacities is only made in
comparison with the exposition of the Doctrine; the latter should be certainly
preferred. However, the extraordinary capacities are not rejected in toto. If
we conceive the path of liberation as a transformative path, we cannot fail
to note that in the Samaniaphalasutta, from a narrative point of view, there
seems to be a gradual enhancement of the corporeality, which would result
in a real divinisation of the body. This is not the final goal, but a part of the
path. Perhaps, not a necessary part, considering the various accounts that
omit many final stages, but nevertheless not a negative one. On the contrary,
the extraordinary capacities may represent the gradual liberation from
matter, applying the power of the mind trained in meditation, and resulting
in the final liberation of the mind itself. Moreover, some of them can actually
be actively involved in the process of liberation. Therefore, the first aim of
the book concerned the in-depth study of these final stages of the Buddhist
path of liberation. The terms of the analysis were dictated by the second
aim, which concerned the development of these final stages over time. To
pursue this research, a third aim has been involved, namely, to improve our
knowledge concerning the Pali commentarial literature, a pivotal corpus
of texts for a diachronic study. We shall, at first, consider the results that
pertain to the study of the exegesis and, later, the individual analysis of the
manomayakdya, iddhividha and other abhiffids will be presented. Finally,

4 This category, although it includes iddhis and abhififids, does not concern them exclusively,
as uttari-manussa-dhammas are defined as any meditation, including ordinary jhana. In this
regard, also see Gethin 2001, 98-9.

5 Inthisregard, see Gethin 2001, 97-101 on Rhys Davids 1899, 272-84. On the Kevaddhasutta,
see also Gomez 1977, 221-2; [2010] 2011, 517-18; Granoff 1996, 83-5; Fiordalis 2008, 31-4; [2010]
2011, 385-9; 2012, 100-1; Clough [2010] 2011, 413-14. It seems to me that since Gethin (2001, 98)
highlighted that the use of the adjective ‘rationalistic’ adopted by Gomez is likely derived from
Rhys Davids, and so brings with it a sort of bias, Fiordalis feels the need to defend the use of
this adjective. In this regard, he writes that “[t]he passage does indeed seem to rationalize the
wondrous in one sense, and that is by classifying it” ([2010] 2011, 385, n. 12) and also “[t]hus,
Luis Gomez may be accurate in characterizing the Kevatta-sutta as ‘rationalistic’ in at least two
senses. First, teaching the Dharma is valued over displays of superhuman power and telepathy,
and second, the wondrous is embedded in a scholastic ratiocination on the various types of
wonder and the different sources of superhuman power, which effectively reduces wonder to
knowledge” (2012, 100-1). It seems to me that rather than being a ‘rationalistic sutta’, the
Kevaddhasutta shows the pragmatic attitude of the Buddha. The Buddha’s mission regarded the
teaching of the Dhamma, so he undoubtedly values the teaching of the Dhamma over everything.
The Kevaddhasutta, actually, not only suggests that the Buddha believed in the possibility of
developing psychophysical powers and the mind-reading through meditation, but that similar
powers could also be developed making use of a sort of esoteric science, namely through the
spell Gandhari (gandhari nama vijja; D I 213), and through talismans (maniko nama vijja; D 1 214).
Therefore, it seems to me that the sutta is definitely not ‘rationalistic’ in our sense of the term.
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the extraordinary capacities will be considered together as the final stages
of the Buddhist path.

10.2 Pali Commentaries and, Broadly Speaking, Theravada
Exegesis

The study of the Pali commentaries ended to conflate in the broader study of
the Theravada exegesis, given that the exegetical process resulted to be an
ongoing process. The observation of how commentaries and exegetical texts
‘behave’ in providing explanations led us to note the existence of a recurrent
pattern. The exegetical texts tend to accumulate innovations and present
them as further specifications in a quite systematic way. This process of
accumulation of innovations and subsequent justification has been called the
‘interpretative accretion process’ (§ 7.4.4.1). This is certainly not the only
way in which the commentaries work, but it is the preeminent one found
so far in this study. Moreover, this pattern prompts us to wonder whether
we can trust an interpretation that clearly introduces innovations. To be
more specific, can we understand a concept X like X*+**¢, where ‘a’, ‘b’ and
‘c’ are new information gradually introduced by the exegetical literature?
Generally, it would be better to not accept anything blindly, even because
the philological analysis of the exegetical interpretation of the term karanda
(§ 6.4) proved that it is sometimes possible to reach a satisfactory evaluation
of a given piece of exegesis. The quest of finding the right interpretation
is naturally connected to the way in which we understand the Buddhist
doctrines. Therefore, I suggested the necessity of adopting a ‘philology of
ideas’ (§ 6.5) through which we can evaluate the original meaning and later
developments of a canonical concept or idea through the analysis of both
its past (e.g. Vedic background) and its future developments (exegesis). In
fact, the exegesis of the term karanda is a case in which the commentarial
interpretation was philologically forced, but in the present book there are
other instances that would prove the value of the commentarial literature.
The study of Culapanthaka’s story (§ 7.4.4.2), for example, would highlight a
positive interaction between commentaries and canonical sources, in which
the latter seem to confirm the version of the first. Still, other cases even
seem to demonstrate that exegetical sources have handed down differing
and competing interpretations. That is the case of the dibbacakkhu’s range
of knowledge, which is different in the Manorathaptrani (Anguttaranikaya-
atthakatha) and Dhammapada-atthakatha (§ 8.4.6). Therefore, we cannot but
recognise the complexity of the exegetical literature and the necessity of
dealing with exegetical material on a case-by-case basis.

Considering the value of some texts taken individually for the study
of the Buddhist doctrine, we can see how commentaries such as the
Sumangalavilasini and Saddhammappakasini had an unsystematic and
sporadic usefulness. The Sumangalavilasini turned out to be of paramount
importance for the study of the manomayakaya, but marginal for the study
of the iddhividha and other abhifiias. While the Visuddhimagga provided
exegeses to the canonical formulae of the extraordinary capacities, the
Sumangalavilasini limited itself to commenting on the explanatory similes,
often through a terminological explanation, that is, a word-by-word exegesis.
In this context, the complementarity between the Visuddhimagga and
Sumangalavilasini is evident, although in the case of the manomayakaya it has
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been observed that the Sumangalavilasini provides not only complementary
but also supplementary information. The Saddhammappakasini has proved to
be largely a repetitive text, although occasionally it has provided fragments
of original exegesis. The *Vimuttimagga also turned out to be a text of
paramount importance, which should certainly be taken into consideration
more by future research.

Furthermore, we might note how the exegetical literature is imbued with
the Abhidhamma'’s expository style. In particular, a proper understanding
of the Abhidhammic doctrine of the consciousness process (cittavithi) was
of a paramount importance in our analysis. The necessity to analyse an
Abhidhammic topic in order to properly understand the exegetic accounts
of the commentaries is a fact that should not be underestimated. The
different layers of Buddhist literature are not separate entities but instead
communicate with each other. The exegesis is not something that belongs
exclusively to the commentarial literature, but it is possible to find it
throughout the entire Pali Buddhist literature. Therefore, studies on the
Pali commentarial literature should consider the sources that precede
the commentaries in order to understand how the commentaries reach a
certain kind of exegesis on a certain topic. Then, Rhys Davids’ wish in
editing the Sumangalavilasini ([1886] 1968, VII; see above § 5.2) that the
commentary would have brought new insight in the comprehension of the
canonical Dighanikaya can be overturned to some extent. The commentaries
themselves need to be properly understood and this task starts from the early
canonical accounts, continuing along the later literature up to the actual
Pali commentaries of the V century AD onwards. Commentaries cannot only
be sources to investigate something else, they should also be regarded as
an object of study. Then, I suggest consideration of the Pali exegesis from
a holistic point of view, in its diachronic development over time. The Pali
literature is a transmitted corpus of texts, a body of knowledge which is an
expression of the Theravada Buddhist culture. Then, in the words of the
great evolutionary biologist Richard Dawkins: “[c]ultural transmission is
analogous to genetic transmission in that, although basically conservative,
it can give rise to a form of evolution” ([1989] 2006, 189). This is, indeed, the
way in which I think we should consider the Theravada tradition, namely a
basic conservative tradition that, nonetheless, for the very fact that it was
(and still is) a living tradition, it was (and still is) subjected to evolution.

10.3 Extraordinary Capacities: Manomayakaya, Iddhividha
and Other Abhifinas

The analysis of the final stages of the path of liberation proved to be
fruitful, also considering that they seem to be quite ancient elements.
The comparison with the Vedic texts, in the case of the manomayakaya,
has highlighted how Buddhist texts tacitly maintain some elements that
characterise the notion of manomaya, especially in the Upanisads. The
fact that the manomayakaya did not receive any elaboration from the first
texts of the Abhidhamma suggests that it is an exogenous element. The
manomayakaya, iddhividha and other abhififids receive greater exegetical
attention only later, with the advent of the Patisambhidamagga. Despite
the fact that the Patisambhidamagga belongs to the Kuddhakanikaya, it is
possible to consider it as an Abhidhammic text, at least in spirit. Concerning
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the diachronic development of the extraordinary capacities, it was decided
to follow two slightly different lines of research. On the one hand there is
the manomayakdya, and on the other hand the iddhividhd and other abhififids.

10.3.1 Manomayakaya

In the case of the manomayakaya, it was possible to start from the Vedic
background, given the existence of the term ‘manomaya’ in the Vedic
texts (especially the Upanisads), and then continue with the canon and its
subsequent exegesis. What is manomaya in the Buddhist early canonical
texts has strong similarities with its Upanisadic equivalent, while from
the Patisambhidamagga onward there is a clear departure from the Vedic
texts. Particular attention was paid to the exegetic interpretation of the
term karanda, which does not seem to be supported in any way by canonical
sources and Upanisadic literature. This particular exegesis would seem to
support a specific reading of the explanatory simile of the manomayakaya
and, therefore, a peculiar interpretation of the extraction process. From the
point of view of the third aim of the book, that is the study of commentarial
literature, it was possible to notice how the exegesis was built through an
accumulation of innovations, which appear to start from a given text, and
influence the later texts’ understanding of the topic commented upon. These
slight changes guide the development and evolution of the manomayakaya,
resulting in an exegetic interpretation that is difficult to infer from the
canonical coeval and older texts. Therefore, in this case, it is clear that, at
the present state of our knowledge, the study of extraordinary capacities
and the study of commentarial literature cannot be separated. We cannot
blindly accept the exegeses, but equally we cannot blindly disregard them.
Commentariescontainsomein-depthmaterial concerning the manomayakaya,
but the antiquity and reliability of that material is far from clear. In the case
of the manomayakaya, for some aspects, the canonical context seems to
be closer to the Vedic background than the Buddhist exegesis itself. Some
results combined together may seem to indicate that the manomayakaya was
a sort of ‘state of being’ or a subtler level of embodiment. Indeed, the very
term ‘manomaya’ could either mean ‘made through the mind’ or ‘made of
mind’ or could maybe even mean both at the same time. The interpretation
‘made of mind” would suggest that the materiality of which the new body is
created is a subtler kind of materiality: a mental one. The canonical similes,
could, indeed, indicate that the mental body is inside the physical body,
compared with which is a more valuable part. Similarly, in Vedic texts there
is a subtler mental embodiment that is manomaya, which has some apparent
characteristics that still survive in Buddhism. It is centrally located within
some lists, is luminous, is connected with the atman (which is, in these
contexts, a body or the trunk of the body). Moreover, it also seems that, in
Buddhist texts, gods with bodies made of mind are not connected with the
atmosphere (antalikkha) by chance, but rather this connection seems to be a
residual influence from the Vedic cosmological view. Therefore, rather than
being a peculiar Buddhist concept, the manomayakaya relates Buddhism
to the ancient Indian religious environment and highlights the existence
of some underlying background ideas which were never made explicit or
fully explained. Therefore, the manomayakaya could represent evidence of a
period when Buddhism was still in dialogue with its religious environment,
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whereas, when the systematic organisation of the Abhidhamma started,
priority was given to the tenets which were distinctively Buddhist, because
the Abhidhamma is a work made by Buddhists for Buddhists. However, the
case of Ctlapanthaka’s story (§ 7.4.4.2) reminds us that there could be some
ancient aspects of the manomayakaya that are more properly Buddhist. This,
of course, is something worthy of further analysis. The story of Ciillapanthaka
highlights that not only could there be a connection between different
meditative powers, namely the first iddhi concerning the multiplication
of the body and the body made of mind,® but also that Buddhism might
have incorporated the manomayakaya with a new facet unknown before.
Therefore, future research on the manomayakaya is certainly desirable.

10.3.2 Iddhividha and Other Abhififids

Concerning the iddhividha and other abhififids, it was decided to proceed
taking into consideration the method prescribed by the exegesis to develop
these capacities. A thorough investigation on the Sanskrit terminological
equivalents to the Pali terms has not been pursued, although the comparison
with the Vedic texts has, nevertheless, brought useful results for the study
of these topics (see § 7.3; § 8.4.4; § 8.5).

Especially, from the iddhividha onwards, the *Vimuttimagga resulted
to be a fundamental source for the diachronic reconstruction of the
Theravada exegesis. The first basic method to develop these psychophysical
powers (found in the Patisambhidamagga) is a set of instructions which
fundamentally consist of the prescription of initially developing some pre-
requisites. Consequently, a mental change (avajjana) and a formal resolution
(adhitthana) should then occur. Although this method is the substratum of
all exegeses, the various accounts are characterised by the differences in
the smaller details. Starting from the *Vimuttimagga, access into the state
of jhana and the act of emerging from it are included in the reports, and a
similar narrative style is maintained in the Visuddhimagga. The latter text
seems to also suggest a double access into the state of jhana for some iddhis,
a fact that could be due to the influence of some other exegetic accounts
on the classical exegesis, which merged together during the reworking
of Buddhaghosa, giving rise to this particular report. The analysis of the
exegetical accounts showed that it is not always possible to reduce the
interpretation to a single model. The presence of multiple and differing
exegetical accounts makes the quest for an archetypical set of instructions
quite an artificial task, in the sense that on the basis of the bare exegetical
accounts, the archetypical set of instructions can sometimes emerge only
if forced to do so. The exegetical accounts are sometimes so different that
in order to find the underlying common bulk, we should assume in advance
that it exists, because it is hard to infer from the plain analysis of the
sources. At times, however, the exegeses provide almost the same method to
develop the power, such as in the case of the third iddhi (§ 7.4.6). Therefore,
it would seem reasonable to state that the exegetical understanding of these
powers should be safely appreciated only on a case-by-case basis, paying

6 Concerning a possible connection between iddhividhd and manomayakdya from a Vedic point
of view, see also § 7.3.
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attention to similarities and differences, simultaneously balancing change
and continuity.

Concerning the abhiffias, the same research methodology adopted for
the iddhividha was followed. Although, for the majority of the abhififids there
is a method to develop them which underpins all accounts over time; from
a diachronic point of view, one cannot fail to note that there have been
changes and additions. In some cases, it can be said that the exegesis was, in
some ways, revolutionary. In the case of the pubbenivasanussatifiana, there
is a sharp contrast between the method exposed in the Patisambhidamagga
and that exposed in the *Vimuttimagga and Visuddhimagga. Regarding the
cetopariyafiana, we cannot fail to note that the method is not exposed in
the Patisambhidamagga, but we must first wait for the testimony of the
*Vimuttimagga and Visuddhimagga.

The analysis of the method to develop each abhififia provided interesting
results, some of which also have important implications for the comprehension
of the significance of such higher knowledges in the path of liberation.
This is the case, for instance, of the cetopariyafiana (§ 8.2). Its exegesis
presented a method to develop it that involved the use of the divine eye
(dibbacakkhu) and a further glance into the canon highlighted that there
is early evidence that sensory perception is involved in the performance
of telepathy (viz. either natural or supernatural hearing or sight). This
fact highlights the involvement of divine senses in the achievement of
some higher knowledges, a kind of data that resulted to be useful in the
assessment of the extraordinary capacities in the Buddhist path of liberation
and in advancing the hypothesis that there is a process of divinisation of
the body and senses, and that the latter are all already divinised during the
stage of the development of the element of the divine ear (dibbasotadhatu).
This is also corroborated by the analysis of the cuttipapataniana (§ 8.4). This
be a metonymic use and the dibbacakkhu resulted to be the mere instrument
through which such higher knowledge is attained.

Some other results of the study of the abhififias highlight the complexity
of the exegetical literature, to which we can only but surrender. I mean
that sometimes the exegetical accounts display such a degree of change
that we can only admit that we are facing either diverging or alternative
interpretations and that some additions occurred over time. The study
of the pubbenivasanussatifiana (§ 8.3) has been a good example of the
aforementioned possibilities. Not only does the Patisambhidamagga provide
a different exegesis from that of the *Vimuttimagga and Visuddhimagga, but
the Visuddhimagga makes extensive reference to two ways of remembering
(viz. khandhapatipati ‘succession of aggregates’ and cutipatisandhi ‘death-
rebirth). It is difficult to establish whether or not these two ways of
remembering were already formulated in the *Vimuttimagga, but even if
so, the Visuddhimagga amply relies on these categories in a way unattested
before. The only raison d’étre for the existence of the khandhapatipati and
cutipatisandhi dichotomy resulted to be that of establishing distinctions
between the various practitioners, especially between the Buddhist ones
and the followers of other schools.

Finally, we may note that the exegetical explanations, through the
perspective of the Abhidhamma method of analysis, may enrich our
comprehension of Buddhism as a whole and provide fresh insights on the
role of meditation in the path of liberation. The exegesis of the first iddhi,
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the multiplication of the body (§ 7.4.4), and that of the element of the divine
ear (dibbasotadhatu) (§§ 8.1.2 and 8.1.3) would highlight through the lens
of the consciousness process (cittavithi) doctrine that in the process of
performing iddhis and abhififias the meditator gets in touch with the divine
realm of the rupavacara. The latter is also the realm in which the meditator
abides in the state of jhana and that, in its corresponding cosmological
sphere (i.e. rupadhatu), hosts the gods whom have a body made of mind
(manomayakaya). It seems, indeed, that the whole process aims to bring to
our world the divine power existing in some rarefied realms of existence,
which are over our sense-sphere of existence (kamavacara and kamadhatu,
respectively from a psychological and cosmological perspective). From an
Abhidhammic point of view, the marvellous performances resemble the
entrance in the state of jhana, although strictly speaking are not performed
in the state of the fourth jhana, which occurs before as a sort of pre-requisite
(see § 9.4.1). The state in which the meditator performs the extraordinary
capacities seems indeed to be quite similar, although not identical, to
the jhana state. Therefore, this jhana-like state may suggest that the
extraordinary capacities could be interpreted as some sort of tangible and
concrete jhanic applications. In this case, we see how the inner psychological
world is connected with the broader cosmological dimension and, at the
same time, brings effects in the real world of the everyday experience. There
is an interaction between the microcosm (psyche) and macrocosm (cosmos),
and this interaction is possible through meditation. In that sense, we can
say that meditation mediates different levels of existence, and the reality is
both determined by the outside and objective world as well as by the inner
world. A mind trained in meditation can access inner psychological states
as well as higher cosmological realms. This process is transformative, in the
sense that can affect the physical body, and, therefore, a mental body which
resembles that one of the gods has been created, many psychophysical feats
can be performed and divine senses are attained.

10.4 Extraordinary Capacities as Final Stages
of the Buddhist Path

In Chapter 9, the manomayakaya, iddhividha, and the other abhififias
were considered within the Buddhist path, investigating their function
and meaning. In this regard, the presence of a narrative climax has been
identified which would seem to indicate a progressive divinisation of the
body. A speculative hypothesis has been put forward that would see the
divine eye created simultaneously with the divine ear (and, perhaps, with
the other divine senses). In other words, it has been hypothesised that the
stage in which the divine ear is developed, actually corresponds to the
divinisation of all the physical senses, including also the eye. In fact, there
was also an extensive involvement of the sensory perception for the other
analysed abhififias. This perception resulted to be extraordinary, and has
therefore often been conveyed by the so-called divine senses. What makes
the senses divine is the mind, which is the only one sense that is connected
with a power capable of affecting reality (§ 8.5). Hence, the manomayakaya,
being a mental body, is also, by extension, divine. The mind is what is divine
in humankind, and it can divinise the body and so also the senses, the
means of knowledge. If once mankind turns its eyes to the heavens and

Maestri, testi e fonti d’Oriente | Masters, Texts and Sources of the East 6 253
Extraordinary Capacities in the Buddhist Path of Liberation, 245-254



De Notariis
10« Conclusion

attributes to what is up there, what is wonderful in the world and in itself
in Buddhism, the attention is turned inside. Mankind finds within itself the
transformative force that is not only able to interact with the outside world
but is also capable of transforming it. The mind has this transformative
power, through which it can free itself. Now, I hope the reader would allow
me an impromptu:

Buddhism is thus a tale of redemption,

where a human being can train their mind to free itself,
passing from protagonist to spectator,

free is the mind and those who helped it to free itself.

This reading of the Buddhist path of liberation would suggest that it is quite
unrealistic to regard Buddhism as only a rationalist body of practices and
ideas. Rather, it seems that at least part of the tradition retains a connection
with forces beyond the ordinary world and experience and conceived
the path of liberation as a process of interactions with these forces. The
meditator, through meditation, establishes a connection with the higher
realms; this contact is transformative, and the physical and limited body is
transformed, as well as the senses. The meditator’s own experience radically
changes and, it could be said, they are then able to know things on earth as
it is in heaven. Therefore, experience takes on a preeminent role in the path
of liberation, and this kind of experience is extraordinary and related to
the meditative practice. This can lead us to a more balanced understanding
which would more seriously consider the mystical or magical aspects of the
Buddhist doctrine.

Finally, we cannot but recognise the narratological crescendo of the
Buddhist path. The meditator, once they have developed a divine body, gains
a sort of freedom of movement and mastery over the matter. They are able
to know everything in the universe through divine senses, know the minds
of others, and even know things from the past. It is like the meditator is able
to expand themself spatially and temporally into the universe, reaching the
apex of a cosmological dimension. But, in the end, they return back to their
own mind, knowing that they are free from the noxious influxes: “During
liberation, there is the knowledge ‘[The mind] is liberated’” (vimuttasmim
vimuttam iti ianam hoti; D 1 84). The text passes from a cosmic to a more
intimate and private dimension, replacing the opulent list of exceptional
feats with a more personal experience. The latter, if compared with the
astonishing miraculous feats, almost conveys a sense of normality, as it does
not seem to be anything special, although according to Buddhists it is the
best among the fruits of the ascetic life. Therefore, I want to conclude with
a pertinent verse from Lucio Dalla, a polymath songwriter born in Bologna
(like me) on the 4th of March (like me) in 1943, who used to sing these words:

But the exceptional feat, believe me,

is to be normal.

Ma l'impresa eccezionale, dammi retta,
& essere normale

(Lucio Dalla, Disperato erotico stomp)
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Appendix

1. Materials for the Study of the Knowledge of Extinction (Khayaiiana)
of the Noxious Influxes (Asava): Canonical Pericope and Commentarial
Exegesis

Al.1. Pericope (Basic Formula + Simile)

Basic formula

He knows according to reality: “This is suffering”; he knows according
toreality: “This is the origin of suffering”; he knows according to reality:
“This is the cessation of suffering”; he knows according to reality: “This
is the path which leads to the cessation of suffering”; he knows according
to reality: “These are the noxious influxes”; he knows according to reality:
“This is the origin of the noxious influxes”; he knows according to reality:
“This is the cessation of the noxious influxes”; he knows according to
reality: “This is the path which leads to the cessation of the noxious
influxes”. When he knows and sees in this way, the mind is freed from
the noxious influx of the sensual desire, is freed from the noxious influx
of the existence, is freed from the noxious influx of the ignorance, in the
liberation there is the knowledge “[The mind] is liberated”, he knows:
“The birth is exhausted, the holy life has been lived, what had to be done
was done, from this life there will be not another one”.*

1 soidam dukkhan ti yatha-bhutam pajanati, ayam dukkha-samudayo ti yatha-bhitam pajanati,
ayam dukkha-nirodho ti yatha-bhutam pajanati, ayam dukkha-nirodha-gamini patipada ti yatha-
bhitam pajanati, ime dasava ti yatha-bhiitam pajanati, ayam asava-samudayo ti yatha-bhutam
pajanati, ayam asava-nirodho ti yatha-bhutam pajanati, ayam asava-nirodha-gamini patipada ti
yatha-bhtutam pajanati. tassa evam janato evam passato kamasava pi cittam vimuccati bhavasava
pi cittam vimuccati avijjasava pi cittam vimuccati, vimuttasmim vimuttam iti nanam hoti, khina
jati vusitam brahmacariyam katam karaniyam naparam itthattaya ti pajanati (D I 83-4).
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Simile

Just as, great king, in a valley among mountains there is a lake of water
which is transparent, pure, undisturbed. There, a man equipped with
[good] sight, standing on the shore, would see oyster shells, gravel and
pebble, a shoal of fish, which are moving or staying. He would think:
“This lake of water is transparent, pure, undisturbed, in this place there
are oyster shell, gravel and pebble, a shoal of fish, which are moving or
staying”.?

Al.2. Translation of Sumangalavilasinil 224-7

‘When the mind is concentrated in this way (so evam samabhite citte)’,
in this case, the mind of the fourth jhana which is the basis of the vipassana
should be understood.

‘To the knowledge of extinction of the noxious influxes (asavanam
khaya-nanaya)’ means ‘for the sake of arising of the knowledge of extinction
of the noxious influxes’. Here, the extinction of the noxious influxes is called
path (magga), fruit (phala), Nibbana, dissolution (bhanga). Here [in passages
like] “knowledge concerning the extinction [and] the knowledge concerning
the non-arising” (D III 214 and D III 274) the path (magga) is called ‘the
extinction of the noxious influxes’. Here [in passages like]: “he is an ascetic
because of the extinction of the noxious influxes” (M I 284) it is the fruit
(phala). Here [in passages like]:

One who always contemplates the faults of others,

who always feels like complaining |

his asavas increase,

he is far from the extinction of the noxious influxes || (Dhp 253)

Itis the Nibbana. Here [in passages like]: “extinction of the noxious influxes,
which is their decay (vaya), breaking (bheda), impermanence (aniccata),
disappearance (antaradhana)” (cf. Nidd I 266) it is the dissolution (bhanga).
And here it refers to the Nibbana, but the path of the arahant (arahatta-
magga) is also appropriate.

‘Directs the mind (cittam abhiniharati)’ he makes the vipassana-mind
bend towards it, converge on it.

Concerning the passage which starts in the following way: ‘he [knows
according to reality:] “This is suffering” (so idam dukkham)’, [225] he
knows according to reality, through the comprehension of the characteristics
and essential properties, the whole truth concerning suffering: “[There is]
this much suffering, but not beyond this”. [He knows] the craving (tanha)
which produces this suffering: ‘This is the origin of suffering (ayam
dukkha-samudayo)’. When both (viz. suffering and arising of suffering)
reach the state that once is attained ceases, this is the Nibbana, their
non-manifestation: ‘This is the cessation of suffering (ayam dukkha-
nirodho)’. And the noble path that leads to this [i.e. the cessation]: ‘This

2 seyyatha pi maha-rdja pabbata-sankhepe udaka-rahado accho vippasanno anavilo, tattha
cakkhuma puriso tire thito passeyya sippi-sambukam pi sakkhara-kathalam pi maccha-gumbam
pi carantam pi titthantam pi. tassa evam assa: ayam kho udaka-rahado accho vippasanno anavilo,
tatr’ ime sippi-sambuka pi sakkhara-kathala pi maccha-gumba pi caranti pi titthanti pi ti (D I 84).
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is the path which leads to the cessation of suffering (ayam dukkha-
nirodha-gamini patipada)’. This is the meaning of ‘he knows according
to reality, through the comprehension of the characteristics and essential
properties’.

Having shown the truths in such a form, showing them again figuratively
[in terms of] defilements (kilesa), He [i.e. the Buddha] said [the passage
which starts from] ‘ime asava’.

‘When he knows and sees in this way (tassa evam janato evam
passato)’ [it means] when this monk knows and sees in this way. He [i.e. the
Buddha] explains the path (magga) which has reached perfection (kotippatta
[maybe synonym of Nibbana]) in conjunction with the [practice of] vipassana.
‘From the noxious influx of the sensual desire (kamasava)’ means ‘from
the noxious influx of the sensual desire (kamasavato)'.

‘[The mind] is freed (vimuccati)’; by this [phrase], He [i.e. the Buddha]
shows the moment of the path (maggakkhana); by this [phrase] ‘in the
liberation (vimuttasmim)’, He shows the moment of the fruit (phalakkhana);
and by this [phrase] ‘there is the knowledge: “I am liberated” (vimutt’
ambhi ti nanam hoti)’®* [He shows] the knowledge of reviewing; by [the
phrase] starting as ‘the birth is exhausted (khina jati)’ [He shows] its
plane [i.e. the plane of the reviewing knowledge]. For when the one who has
the noxious influxes destroyed reviews [his liberated-status] through this
knowledge, he knows ‘the birth is exhausted, etc.’

[Query:] which of his births is exhausted? How does he know [that]? It is
not the past birth that is exhausted, because it was exhausted previously; not
the future [birth], because of the non-existence of the striving concerning
the future; not the present [birth], because of [its] being in existence [right
now]. [Reply:] the one which would arise because of the absence of the path
is the birth consisting of the one, four or five khandhas, in one, two or five
constituents of being [respectively]; this one has been exhausted through
the reaching of the characteristic of not coming into existence caused by
the development of the path. The one who has abandoned the defilements
for the sake of developing the path, reviewing that, he knows knowing:
“The lasting kamma concerning the absence of defilements is incapable of
rebirth in future”.

‘It has been lived (vusitam)’ it means lived (vuttha), dwelt (parivuttha).
‘Holy life (brahmacariyam)’ means holy life in the path. Seven people in
training dwell in the state of holy life together with the virtuous ordinary
person, the one who has the noxious influxes exhausted has lived in these
stages. Therefore, contemplating his own dwelling in the state of holy life,
he knows: ‘The holy life has been lived (vusitam brahmacariyam)’.

[226] “‘What had to be done was done (katam karaniyam)’. With
reference to the four truths, the sixteen-kind of function has been
accomplished through the path by means of exact knowledge (parifina),
abandoning (pahdna), experiencing (sacchikiriya), developing (bhavana)* [of
the four truths]. The defilements that should be abandoned are abandoned
precisely by each path; the meaning is that the root of suffering is extirpated.
The virtuous ordinary person, etc., indeed, does this work; the one who has

3 N.B.in the canon the phrasing is different.
4 See Vibh 426-7 and Gethin 2001, 122.
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exhausted the noxious influxes has already done it. Therefore, reviewing his
own duty he knows: “‘What had to be done was done (katam karaniyam)’.

‘From this life there will be not another one (naparam itthattaya)’,
he knows: “Here there is not again for me the obligation of developing
the path for the sake of the present existence, or the existence in sixteen-
functions or the destruction of defilements”. Otherwise, ‘itthattaya’ means
‘from this existence’, because of this arrangement he knows: “I do not have
now from the continuity of the existing aggregates another continuity of
aggregates. But these five aggregates, which were fully known, endure as
trees whose roots were cut off, they cease to exist through the cessation
of the last [moment of] consciousness, like fire without fuel; they will go to
the indefinable state”.

‘In a valley among mountains (pabbata-sankhepe)’ in the summit of
a mountain (pabbata-matthaka). ‘Undisturbed (anavilo)’ free from mud
(nikkaddama).

‘Oyster and shells’ means ‘oyster-shell (sippi-sambuka)’, ‘gravel and
pebble’ means ‘gravel and pebble (sakkhara-kathalam)'.

‘A shoal of fish, a multitude (ghata following Be)’ is ‘shoal of fish
(maccha-gumbam)'.

‘Staying or moving (titthantam pi carantam pi)’. In this place gravel
and pebble remain still, other things are moving or remaining still.

“But when from time to time they are standing, sitting, walking, according
to the moving: ‘these cows are moving’, and others are also defined as
‘moving’”. Accordingly, gravel and pebble only remain still, then it is said
that “the other couple is also remaining still”, [227] and with reference to
the other couple which is moving, it is said that “gravel and pebble also is
moving”.

In this context, the moment of clarification (vibhiita-kala) of the four noble
truths of the seated monk who directed the mind to the extinction of the
noxious influxes should be regarded as the moment of clarification of the
man equipped with [good] sight who sees oyster-shells, etc., standing on
the shore.

Ten knowledges (fdna) are expressed so far as: 1) vipassananana; 2)
manomayanana; 3) iddhividhafiana; 4) dibbasotafiana; 5) cetopariyafiana; 6)
pubbenivasanana; 7) dibbacakkhufiana, which has the double knowledge of: 8)
yathakammiipaga and 9) the knowledge of the future (andgata) accomplished
through the power of the divine eye; 10) asavakkhayanana. The clarification
of their object should be known. In this context, the vipassananana has
an object of seven kinds: limited, exalted, past, future, present, internal,
external. The manomayaniana makes an object which is only a mere form-
sphere creation it is: limited, present, and external. The dsavakkhayafnana
has an object which is measureless, external, and unclassifiable. The
[other] kinds of object of the remaining [knowledges] are reported in the
Visuddhimagga.

~ =

2. The Sumarnigalavilasini on the Iddhividha and the Other Abhififias
Sumangalavilasini on the iddhividha:

In this context, the skilful adroit potter should be regarded as the monk
who has attained the knowledge of the iddhividhd. The well-prepared
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clay should be regarded as the knowledge of the iddhividha. The action
of making an earthenware product as desired should be regarded as
the transformation (vikubbana) of the monk.

tattha cheka-kumbha-karadayo viya iddhividha-fana-labhi bhikkhu
datthabbo. suparikamma-katamattikadayo viya iddhividha-nanam
datthabbam. icchit-icchita-bhajana-vikati-adi-karanam viya tassa
bhikkhuno vikubbanam datthabbam. (Sv I 222-3)

Sumangalavilasini on the dibbasotadhatu:

In the simile of the divine element of ear, since a long road in the
wilderness is fearful, frightening, it is not possible for one who is anxious
and apprehensive to determine “This is the sound of a drum, this is
the sound of a tambour”, therefore not having made reference to the
wilderness, indicating a peaceful road, he says, “Set out on a long road”.
For, having placed a cloth on the head, going slowly along a road that is not
frightening and safe, he easily determines sounds of the aforementioned
kinds. The time those sounds are clear to him should be regarded as
like the time when both the divine and human sounds, differentiated as
distant and close, are clear to the yogin.

dibba-sota-dhatu-upamayam yasma kantaraddhanamaggo sasanko hoti
sappatibhayo tattha ussankita-parisankitena ayam bheri-saddo, ayam
mutinga-saddo ti na sakka vavatthapetum, tasma kantara-ganham
akatva khemam maggam dassento addhana-magga-patipanno ti aha.
appatibhayam hi khemam maggam sise satakam katva sanikam patipanno
vutta-ppakare sadde sukham vavatthapeti. tassa tesam saddanam avibhtta-
kalo viya yogino diira-santikabhedanam dibbanan ¢’ eva manussakanan ca
saddanam avibhtita-kalo datthabbo. (Sv 1 223)

Sumangalavilasini on the cetopariyafniana:

The simile of the knowledge by comprehension of the minds [of others]:
young (daharo) means tender (taruna). Youthful (yuva) means endowed
with youth. Fond of finery (mandana-jatiko) means although he is
young, he is not indolent and does not have dirty clothes and a dirty body,
and then he is naturally fond of ornaments. Having taken a bath two or
three times per day, he has the habit of using ornaments and dressing
with clean cloths, this is the meaning. [The face] is with blemishes
(sakanika) means it has defect, with some blackheads, flaws, blemishes
on the face, boils, etc. In this context, it should be known in this way:
when he contemplates his face image, the facial defect is evident to him,
in the same way after having directed the mind to the knowledge by
comprehension of the minds [of others], the mind of sixteen kinds of
others becomes evident to the seated monk.

ceto-pariya-nana-upamayam daharo ti taruno. yuva ti yobbanena
samannagato. mandanaka-jatiko ti, yuva pi samano na alasiyo na kilittha-
vattha-sariro, atha kho mandanapakatiko. divasassa dve tayo vare nahayitva
suddha-vattha-paridahana-alankara-karana-silo ti attho. sakanikan ti,
katilaka-vanga-mukhadusi-pilakadinam afinatarena sadosam. tattha yatha
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tassa mukha-nimittam paccavekkhato mukha-doso pakato hoti, evam
cetopariyanandya cittam abhiniharitva nisinnassa bhikkhuno paresam
solasa-vidham cittam pakatam hot1 ti veditabbam. (Sv I 223)

Sumangalavilasini on the pubbenivasanussatifnana:

The simile of knowledge of recollection of former existences: since it
is the actions done that day which are evident, only the three villages
gone to that same day are mentioned. In this context, the one who
possesses the knowledge of recollection of former existences should be
understood as a man who visited the triad of villages. Three existences
should be understood as the three villages. The manifestation of the
action performed in the three existences to the seated monk after having
directed the mind to the knowledge of recollection of former existences
should be understood as the manifestation of the action performed during
the day in the three villages to the man.

pubbe-nivasa-fiana-upamayam tam divasam kata-kiriya pakata hoti ti
tam divasam gata-gama-ttayam eva gahitam. tattha gama-ttayam gata-
puriso viya pubbe-nivasa-fiana-labhi datthabbo. tayo gama viya tayo
bhava datthabba. tassa purisassa tisu gamesu tam divasam kata-kiriyaya
avibhavo-viya-pubbe-nivasaya cittam abhiniharitva nisinnassa bhikkhuno
tisu bhavesu kata-kiriyaya avibhavo datthabbo. (Sv I 223)

Sumangalavilasini on the cutupapatanana:

Divine eye simile: ‘Wandering the way’ (vitisaricarante [Be: vithim
sancarante]) means that they are moving to and fro. The reading is
also vidicarante [Be: vithim caranteti] (‘wandering the way’); this is the
meaning. In this context, the physical body (karaja-kaya) of the monk
should be understood as the lofty palace at a crossroads in the middle of
a city. The monk standing who has attained precisely this divine eye is
like the man equipped with [good] sight standing in the lofty palace; those
entering into the mother’s womb by way of relinking (patisandhi) are like
those entering into the house; those leaving the mother’s womb are like
those leaving the house; the beings who are circulating here and there
are like those overpassing the road; the beings who are reborn here and
there in the three states of existence are like those sitting in the middle
of the crossroad, before an open-space; the time when the beings who are
reborn in the three states of existence become manifested to the monk
sitting with the mind directed to the knowledge of the divine eye should
be understood as the time when these men become manifested to the
man standing in the terrace of the lofty palace. And this was said for the
sake of the ease of instruction, but concerning the formless worlds, the
divine eye does not have an action field.

dibba-cakkhu-upamayam vitisancarante ti [Be: vithim safcarante
ti] aparaparam carante. vidicarante ti pi patho [Be: vithim carantetipi
pathol. ayam eva attho. tattha nagara-majjhe singhatakamhi pasado viya
imassa bhikkhuno karaja-kayo datthabbo. pasade thito cakkhuma puriso
viya ayam eva dibba-cakkhum patva thito bhikkhu, geham pavisanta
viya patisandhivasena matukucchim pavisanta, geha nikkhamanta viya

Maestri, testi e fonti d’Oriente | Masters, Texts and Sources of the East 6 260
Extraordinary Capacities in the Buddhist Path of Liberation, 255-276



De Notariis
Appendix

matukucchito nikkhamanta, rathikaya vitisaficaranta viya aparaparam
samsaranaka-satta, purato abbhokasa-tthane majjhe singhatake nisinna
viya tisu bhavesu tattha tattha nibbatta-satta, pasada-tale thita-purisassa
tesam manussanam avibhutakalo viya dibba-cakkhu-fianaya cittam [abhi-]
niharitva nisinnassa bhikkhuno tisu bhavesu nibbatta-sattanam avibhiita-
kalo datthabbo. idan ca desana-sukhattham eva vuttam, aruppe pana
dibba-cakkhussa gocaro natthi ti. (Sv I 224)

3. The Odd Inversion of the Ablative and Instrumental Cases

An interesting point concerning the Samanfaphalasutta’s simile is an odd
inversion of the order of words that does not change the meaning but does
stimulate further reflections.® First of all, when dealing with oral literature,
some scholars argue that the repetitions of parts of the text are one of the
best tools to facilitate the memorisation of texts and their transmission.® It
is therefore possible that the oral nature of the Buddhist texts has strongly
influenced the formal elements present in them.” In fact, as Bhikkhu Analayo
(2007, 8) highlights, when the same topic occurs in both the positive and
negative form, the sentence in the positive form is repeated with the same
words and in the same formulation, adopting only the minimum change
necessary to confer a negative meaning; the same thing happens for the
pericopes, namely formulaic expressions that constitute a unity of complete
meaning, which are used in different texts and adapted with the minimal
possible changes to any specific occasion. Given that there is a principle of
economy in the structure of the composition of texts, it is of some interest
to note that the form in which the Samafnnaphalasutta contains the three
similes is not perfectly identical. The Pali text, in most cases, tries to respect
this principle of economy. Hence, the major changes are often due to the
need to make adjectives and verbs agree with nouns, which are the only ones
that actually change. The only change that is difficult to justify® concerns the

5 Appendix 3 is based on De Notariis 2018, 195-8.

6 On this topic, Allon writes that: “Verbatim Repetition obviously represents the greatest aid
to memory. The greater the percentage of a text that is verbatim repetitive the easier it is to
learn and remember” (1997b, 52).

7 A brief account concerning the formal elements used to facilitate the act of memorising is
provided by Sferra, who writes that the bhanakas ‘reciters’ “per ricordare gli insegnamenti,
si sarebbero giovati delle ripetizioni, ma anche di stock-phrases, di liste (matika), di indici
dei contenuti (uddana), della disposizione in progressione numerica (il caso piu eclatante e
quello dell’Anguttaranikadya), delle allitterazioni, della composizione nominale di termini opposti
mediante la a privativa in funzione di cerniera, e, infine, del cosiddetto Waxing Syllables Principle
e cioe I'espediente per cui le parole sono ordinate secondo un numero crescente di sillabe” (2011,
100). An extensive study concerning the stylistic features of the Pali texts is provided by Allon
(1997a). I should highlight that not all scholars endorse such a view of a fixed oral transmission
of texts in early periods. In this regard, see the recent overview provided by Shulman (2025,
163-8). Notwithstanding the conundrum concerning the early oral transmission, some stylistic
features are nonetheless present in Pali texts and thus the ensuing discussion will be relevant
at least concerning the latter.

8 There is also a change in the verbs used. While for the first two pairs the combination
‘pavaheyya’ and ‘pavalha/o’ (depending on the gender of the noun with which they agree) is
used, the combination ‘uddhareyya’ and ‘ubbhato’ is used for the last pair, i.e. snake/basket.
Probably the action of pulling out a snake from the basket is not felt as identical to the action of
extracting a sword or a stalk, just as if we have to extract a flower or a mineral from the ground
we use two different verbs: ‘to mine’ the mineral and ‘to pick’ the flower.

Maestri, testi e fonti d’Oriente | Masters, Texts and Sources of the East 6 261
Extraordinary Capacities in the Buddhist Path of Liberation, 255-276



De Notariis
Appendix

position taken by the names of what is extracted (stalk ‘isika’, sword ‘asi’,
snake ‘ahi’) and of the containers from which it is extracted (reed ‘munja’,
scabbard ‘kost’, basket ‘karanda’). In fact, the first pair, composed by reed
and stalk, is expressed with the phrasing munjamha isikam “from the reed
the stem [is extracted]”, while the other two pairs are inverted: asi kosiya
“the sword [is extracted] from the sheath”, ahim karanda “the serpent [is
removed] from the basket”. In the first pair, the ablative is used first and is
then followed by the accusative, while in the other two pairs the accusative
is written first followed then by the ablative.

An explanation could be that the couple ‘munjamha isikam’, with first the
ablative and then the accusative, was drawn from a context common to that
of Kathopanisad 6.17,° in which the formulation mufijadivesikam (without
sandhi ‘munjat iva isikam’) occurs. In this passage, indeed, the ablative
occurs first, and then the accusative. The formulation, in both texts, differs
from the older one recorded in Satapathabrahmana 4.3.3.16,% which reports
yathesikam munjad vivrhed, a phrasing in which the accusative precedes the
ablative. Although this inversion of cases may seem an insignificant detail,
it should not be forgotten that these minor changes in the composition of
the text may have implications which, at first sight, may seem irrelevant,
but which, if carefully analysed, can provide new insights.** The impression
is that in dealing with similes which have a flexible nature, these can then

9 According to Olivelle 1998, 13, Kathopanisad is the oldest Upanisad among a group of
Upanisads (which consists of: Isa, Svetasvatara e Mundaka) that probably were created during
the last centuries before the beginning of the Common Era.

10 The same simile occurs in Satapathabrahmana 5.1.2.18.

11 Asimilar example can be taken from the Ariyapariyesanasutta (The discourse of the noble
research; M 26), in which the encounter of the Buddha-to-be (namely a Bodhisatta) with the
two masters is reported: Alara Kamala and Uddaka Ramaputta. In the two episodes the plot is
more or less the same: the Bodhisatta goes first to one teacher then to the other to learn the
doctrine. After having learned it well, the masters recognise that he has learned it completely
and they offer him to stay and lead the group of disciples, but the Buddha-to-be finds these
teachings unsatisfactory and distances himself from them. Doctrinally, the Bodhisatta, at first,
finds the ‘sphere of nothingness’ (akificafifidyatana) taught by Alara Kamala unsatisfactory and,
subsequently, the ‘sphere of neither-perception-nor-no-perception’ (nevasafifnanasaniayatana)
taught by Uddaka Ramaputta suffered the same fate. The two episodes are narrated in a
sequence and form which are identical; the only doctrinal difference concerns the spheres of
meditative absorption. Obviously, the other necessary change is the name of the masters to whom
the future Buddha goes. However, the report of the event presents details that have nothing
to do with the doctrinal message, but are merely descriptive of the episode. In fact, Skilling
noted: “the main difference is one of tense change: while in the account of the first meeting
Alara Kalama is spoken of in the present tense, in the account of the second meeting Uddaka
Ramaputta is spoken of in the present, but Rama is spoken of in the aorist or past tense. This
tense makes it clear that Uddaka Ramaputta and Rama are not one and the same person [...] but
that Uddaka is the disciple, either the spiritual or real son (putta) of the deceased teacher Rama”
(1981-82, 99). The episode was used by Wynne (2005, 62-5) to show that the Buddhist tradition
made a deliberate effort to remember that, when the episode was told, Alara Kalama was alive,
Rama was dead and Ramaputta had not yet realised the doctrine that he taught (but had been
realised by Rama, his father, in the past). This would seem to indicate that, in addition to the
will to transmit a doctrinal message, there was also the effort to hand down a historical account.
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be applied to various contexts.? These similes were part of a shared
milieu and it is not to be excluded that in a given period they acquired a
stereotyped form of expression that was, therefore, inserted verbatim within
the Buddhist oral literature, giving rise to this singularity. In fact, what
can be inferred from texts later than the Samannaphalasutta is that this
ablative and accusative inversion was not normality. An excellent example
occurs within the Visuddhimagga. In this text (Vism 406), within a few of
lines, the simile is mentioned twice. The second time it is cited, it appears
as a quotation from the canon and, therefore, it is quoted word by word,
maintaining the odd ablative/accusative inversion.** However, the first time
the simile occurs, it is paraphrased by the commentator: so tam mufjamha
isikam viya kosiya asim viya, karandaya ahim viya ca abbahati (Vism 406).
It is worth noting that, in conditions of wider compositional freedom, an
author of the calibre of Buddhaghosa, with an undisputed knowledge of the
Pali language, amended the exposition of the three similes by conforming
the position of the ablative and accusative. Thus, if on the one hand the
sensitivity of an expert connoisseur of the language seems, let us say, hurt by
this inversion of cases, on the other hand the commentator shows a certain
care in the re-use of the canonical material that is mentioned verbatim. An
adjustment of the ablative and accusative position is also present in the
Sanskrit version of the Samafifiaphalasutta (Sramanyaphalasiitra) occurring
within the Sanghabhedavastu of the Mulasarvastivadins. In this text, we can
see how the simile is reported more regularly: munjad isikam avrhyat [...]
karandad ahim avrhyat [...] kosad asim avrhyat.** It should also be noted that
in the Sanskrit version a single verb is used for all three of the similes to
indicate the extraction (contra the Pali version). However, when Sanskritised
texts are compared with the equivalent Pali texts, it is not always possible
to systematically claim that the Sanskrit version is the wrong one (Norman
1997, 103).

The singularity of this ablative and accusative inversion found in the
Pali texts and the treatment it received from the Visuddhimagga reveals
a certain fidelity in the transmission of the canonical text. How this
singularity came into being can only be subject to conjecture. Assuming that
this phrasing arose in the period of the oral transmission, the parallelism

12 Part of this simile is also present in a Jain text: the Sutrakrtanga. The passage in which it
occurs was translated by Jacobi: “Those who maintain that the soul is something different from
the body, do not see the following (objections): [...] ‘As a man draws a sword from the scabbard
and shows it (you, saying): “Friend, this is the sword, and that is the scabbard,” so nobody can
draw (the soul from the body) and show it (you, saying): “Friend, this is the soul, and that is the
body.” As a man draws a fibre from a stalk of Muiija grass and shows it (you, saying): “Friend,
this is the stalk, and that is the fibre;”” ([1895] 1964, 340). The simile is used in this case with
another meaning. The use of this simile in different contexts is also discussed by Norman
([1976] 1991, 102).

13 The passage is introduced by ‘tena vuttam’, which often introduces a quotation from the
root text (mila) or from another canonical text (Kieffer-Pulz 2015a, 439-41).

14 tadyatha puruso munjad isikam avrhyat; tam caksusman puruso drstva janiyad <ayam
mufija iyam isikda, mufjad isikam avrhatiti evam e>va*sa tasmat kayat manasam vyutthapyanyam
kayam abhinirmimite riupinam manomayam avikalam ahinendriyam; tadyatha purusah karandad
ahim avrhyat; tam caksusman puruso drstva janiyad ayam karandah ay<am ahih, karandad ahim
avrhatiti; evam eva sa> tasmat kayat manasam vyutthapyanyam kayam abhinirmimite riupinam
manomayam avikalam ahinendriyam; tadyatha purusah kesad asim avrhyat; tam caksusman
puruso drstva janiyad ayam koso’yam asih kosad asim avrha<titi; evam eva sa tasmat kayat
mana>sam vyutthapyanyam kayam abhinirmimite rupinam manomayam avikalam ahinendriyam
(SBhV 1I 246).
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with Kathopanisad 6.17 could be relevant and the later adjustment would
be due to a process of trivialisation. From this point of view, it might seem
a classic case of lectio difficilior potior.*®* In fact, it makes more sense to
assume that it was the tradition preserved in Sanskrit that adapted a version
that presented difficulties, rather than assuming that the Pali tradition
affected an already linear and symmetrical exposition. Whether or not this
hypothesis is true, the Visuddhimagga nevertheless demonstrates that once
the Pali version of the text reached a stable form, there was particular care
in passing it down without amending it.

4. The 0dd Exposition of the Niddesa

The creation of a mind-made body appears within both Maha- and Culla-
niddesas, in a passage which is almost identical in the two texts (Nidd
I 340 and Nidd II 209). Now, I will take into account the Mahaniddesa'’s
version. The explanation provided by the Niddesa, in which a mind-made
body appears, regards the first word of Sn 915. Since the verse starts with
pucchami tam Adiccabandhum [...], the Mahaniddesa begins its explanation
by illustrating various kinds of questions (puccha), introducing them three
at a time. The body made of mind appears within the question regarding
the query of the creation (nimmita):

What is the question from a creation? The Blessed one creates a form
which is mind-made, with all limbs and [bodily] parts, without defect of
any faculties. This creation, having approached the Buddha who is the
Blessed one, asks a question. The Blessed one answers to it. This is the
question from a creation.®

What is unusual in this account is the behaviour of the mind-made body
creation. We do not really know what the function of the mind-made body
is and the method to attain it is not explained in the early canonical texts,
only in later texts.*” What is surprising is that the Niddesa seems to describe
a mind-made body which becomes independent from its creator, and so it
is able to ask questions to the creator. In this report, creation and creator
appear as two independent entities which could have a sort of dialogue.
The most widespread relationship between creation and creator, according
to what is possible to extrapolate from the other Pali texts, is exactly the
opposite. The creation seems to be dependent on the creator, mirroring
his actions. This is evident, for instance, within the Patisambhidamagga

15 This principle of textual criticism has often been used by Gombrich (e.g. 1990, 8-9; [1996]
2006, 11-12; 2009, 217, endnote 27).

16 katamanimmitapuccha? yam bhagava rupam abhinimmindti manomayam sabbangapaccarngam
ahinindriyam, so nimmito buddham bhagavantam upasankamitva paftham pucchati, bhagava tassa
visajjeti; ayam nimmitapuccha (Nidd I 340). On the creation (nimmita) in the Niddesa, see Skilling
2020, 724-5.

17 This fate is shared with the psychophysical powers (iddhividha) and the higher knowledges
(abhififia). Clough ([2010] 2011, 418; 2012, 78-9) notes that only the later manuals provide
some information concerning the techniques that should be used to attain these abilities. In
particular, the technique to create a mind-made body is reported in the *Vimuttimagga (from
T1648.32.0442c22 to T1648.32.0443a04) and Vism 406 (see §§ 6.4.4 and 6.4.5); see also Clough
(2012, 83).
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where an explanation concerning a passage which states the possibility to
go as far as the Brahma world wielding bodily mastery can be found (yava
Brahmaloka pi kayena vasam vatteti; Patis II 209). The last part of this
explanation concerns the possibility of going to the Brahma world with an
invisible body, after having changed the body in accordance with the mind.*®
Therefore, it is stated that:

He creates, in front of Brahma, a physical form which is made of mind,
with all limbs and [bodily] parts, without defect of any faculties. If the
possessor of the psychic power walks up and down, then the creation as
well walks up and down; if the possessor of the psychic power stands,
then the creation as well stands; if the possessor of the psychic power
sits, then the creation as well sits; if the possessor of the psychic power
lies down on the bed, then the creation as well lies down on the bed; if
the possessor of the psychic power emits smoke, then the creation as
well emits smoke; if the possessor of the psychic power flames, then the
creation as well flames; if the possessor of the psychic power expounds
the Doctrine, then the creation as well expounds the Doctrine; if the
possessor of the psychic power asks a question, then the creation as well
asks a question; if the possessor of the psychic power answers to the
asked question, then the creation as well answers to the asked question;
if the possessor of the psychic power stands in front of Brahma, talks
with him, enters into a conversation with him, then the creation as well
stands in front of Brahma, talks with him, enters into a conversation with
him; therefore, whatever the possessor of the psychic power does, verily,
the creation does the same.*®

This account reflects the mainstream attitude concerning the relationship
between the creator and mind-made creation in the Pali texts. The Niddesa
shows a mind-made body’s behaviour, which is unexpected if compared with
this latter passage. In order to shed light on the odd account, it is useful to
note where it appears and what it regards.

First of all, starting with the location of the account, it is possible to
observe that it appears in a canonical text which is, however, a commentary.
Although the Niddesa was included in the canon, and so at a certain point
it did not receive any more changes, it is possible to suppose that, as a
commentarial text, it suffered from a sloppier transmission and was more
open to interpolations. The later Pali commentarial texts, written from
Buddhaghosa onwards, show that the commentarial literature was used
to include stories which were not regarded as canonical within the Pali

18 cittavasena kayam parinametva cittavasena kayam adhitthahitva sukhasannan ca lahusannan
ca okkamitva adissamanena kayena Brahmalokam gacchati (Patis II 209).

19 so tassa Brahmuno purato rupam abhinimminati manomayam sabbangapaccangam
ahinindriyam. sace so iddhima cankamati, nimmito pi tattha cankamati; sace so iddhima titthati,
nimmito pi tattha titthati; sace so iddhima nisidati, nimmito pi tattha nisidati; sace so iddhima
seyyam kappeti, nimmito pi tattha seyyam kappeti; sace so iddhima dhtipayati, nimmito pi tattha
dhupayati; sace so iddhima pajjalati, nimmito pi tattha pajjalati; sace so iddhima dhammam
bhasati, nimmito pi tattha dhammam bhasati; sace so iddhima pafiham pucchati, nimmito pi tattha
paitham pucchati; sace so iddhima paftham puttho vissajjeti, nimmito pi tattha paiiham puttho
vissajjeti; sace so iddhima tena Brahmuna saddhim santitthati sallapati sakaccham samapajjati,
nimmito pi ti tattha tena Brahmuna saddhim santitthati sallapati sakaccham samapajjati; yan fiad
eva so iddhima karoti, tan tad eva hi so nimmito karoti ti (Patis I1 209-10, quoted also in Vism 402).
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canon (and so they were omitted), but were considered canonical in other
traditions.?® Therefore, the commentarial literature could have been a useful
tool to include in the Pali literature texts and ideas that, at first, were not
considered orthodox.

Secondly, it is also important to consider that the Niddesa’s passage
concerns a concept, namely ‘the body made of mind’,2* which has not
one single interpretation. The concept of manomaya, for instance, is also
connected with the concept of ‘intermediate existence’ (antarabhava) in
some Buddhist traditions.?? However, as Lee (2014, 70-1) pointed out, the
antarabhava does not appear within the Pali canon as an individual topic.
Since there could be other employments of the concept of ‘mind-made
body’, it might be possible that the Niddesa’s account reports a trace of an
ancient interpretation of this concept which was rejected by the mainstream
Theravada tradition (represented by the Pali canon), and so it only found
place within a commentarial text (in this case an ancient one, but still a
commentary).

An account similar to the one reported in the Niddesa is found in another
commentary, the Dhammapada-atthakatha.?® In this account, the Buddha,
after having performed the twin miracle (yamaka-patihariya; alternative
form: yamaka-patihira), having seen that there is no one able to ask another
question, creates a copy of himself (nimmitabuddha) and engages in a
dialogue with this creation (nimmita):

Since the Teacher, with the mind [focused] on the assembly, did not see
anyone capable to ask another question, he created a Buddha’s replica;
the replica asked a question and the Teacher answered. In the time of
walking up and down of the Blessed one, the replica performs another
[action] such as standing etc. In the time of walking up and down of the
replica, the Blessed one performs another [action] such as standing etc.?*

In spite of the fact that the word manomaya does not appear in this account,
it is undeniable that the account follows the same pattern of the Niddesa.
Therefore, both passages involve the Buddha, who creates a new entity
(nimmita) which is able to ask questions to the Buddha himself, and the

20 See Norman 1997, 140.

21 It does not appear within the Niddesa the term kaya (body) but in its place is the term riipa
(form). However, it is not unusual that the term ripa might have the meaning of ‘body’ (as, for
instance, within the compound nama-ripa). Moreover, the wording of the passage (yam bhagava
rupam abhinimminati manomayam sabbangapaccangam ahinindriyam; Nidd I 340) follows the
standard formulation which explains the creation of the body made of mind (so imamha kaya
afilam kayam abhinimminati rupim manomayam sabbanga-paccangim ahinindriyam; D I 77).
Finally, if it were not a body, there would be no need to state that it is with all limbs and [bodily]
parts (sabbangapaccarnga), without defect of any faculty (ahinindriya).

22 This connection appears, for example, within the Abhidharmakosabhdsya written by
Vasubandhu: “mind-made, desiring to come in existence, Gandharva, intermediate
existence and coming into being; thus antarabhava is uttered with these expressions by
the Blessed one” (manomayah sambhavaisi gandharvas cantarabhavah | nirvrttis ca
antarabhavo hy ebhir abhidhanair ukto bhagavata; Abhidh-k-bh 153).

23 Inthis regard, see Fiordalis [2010] 2011, 401-2.

24 Sattha pana tasmim samdagame attano manam gahetva anfiam pafiham pucchitum
samattham adisva nimmitabuddham mapesi, tena pucchitam pafiham Sattha vissajjesi. Bhagavato
cankamanakale nimmito thanadisu anfataram kappesi, nimmitassa carikamanakale Bhagava
thanadisu anfataram kappesi (Dhp-a III 216).
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Buddha answers these questions. Another characteristic of this creation
is that it behaves differently from the Buddha: when the Buddha walks, for
instance, the creation remains seated. A similar passage in which a creation
(nimmita) acts differently from the Buddha is present in Patis I 126 in a
section concerning the exposition of the twin miracle (yamaka-patihira).
Therefore, the creation of a Buddha's replica seems a very important event
in the narration of the twin miracle, so much so that some authors argued
that the name ‘twin miracle’ is not due to the double appearance of fire and
water, but is due to the ability of the Buddha to create a double of himself.?
This replica created by the Buddha acts differently from the one created
by the monk, according to the interpretation found in Patis IT 209-10 on the
exposition of the iddhividha present within the Dighanikaya.

It would certainly be interesting to search more systematically in
the future, within texts of other Buddhist traditions, if there is another
mental creation that can acquire independence from its creator, acting as
a separate entity.2® In Theravada tradition, it seems that only a creation
made by a Buddha can be independent from its creator. In this regard, there
is an interesting passage in the Visuddhimagga that clearly highlights the
particular status of a Buddha’s creation: “the creation of a Buddha does
whatever the Blessed one does, and it does other [things] according to the
Blessed one wishes”.?”

5. Translation of Saddhammappakasinill 656-63

[656] [The author of the commented text] says in the beginning: “What is
the power of resolution? (katama adhitthana iddhi?)’. In this context,
the meaning of the words indicated was explained only with reference to
the analytic interpretation of the knowledge of the variety of psychophysical
powers. ‘Here the monk (idha bhikkhu)’, the monk with reference to
this teaching. By all means, it [i.e. the text] illustrates the non-existence
of the performer of the variety of psychophysical powers elsewhere [i.e. in
another context]. The explanation (niddesa) of these two words is the
meaning (attha) explained above. And, therefore, [657] he is endowed
with factors consisting of grounds, bases, steps, and roots of the psychic
power, and within the Visuddhimagga (374-ff.), both the state of having
a mind completely tamed (paridamitacittata) through fourteen or fifteen
methods, and the state of having a mind which has become malleable and
workable (mudukammannakatacittata) by means of passing through the
predominant [elements] one by one starting with the impulse (chanda), etc.,
and through the state of mastering, starting with the adverting (avajjana),
etc. are explained. The monk who is endowed with factors beginning with
grounds, etc., is also defined in this way: “one who is perfected in previous

25 Thistheory is sustained, for instance, by Foucher (1917, 156-7) and more recently by Strong
([2004] 2007, 177).

26 Guang 2009, 402, for instance, reports an account taken from a Chinese translation of the
*Paficavimsatisahasrikaprajiaparamita in which a Buddha has created another Buddha who lived
his life independently. Furthermore, a good deal of references concerning ‘creations’ among
various Buddhist traditions and sources have been provided by Skilling (2020).

27 Buddhanimmito pana yam yam Bhagava karoti, tam tam pi karoti, Bhagavato rucivasena
anfiam pi karoti (Vism 405).
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lives (pubbayoga)?® and powerful, who has a virtue starting with the higher
knowledges obtained only through the attainment of the state of arahant
which is a fortune due to the previous lives”.

“He adverts to multiplicity (balulam avajjati)”, having attained the
fourth jhana that is the foundation of the higher knowledges and has the
earth kasina as object, emerged [from it], if he desires [to be] hundred,
he adverts through making the preparatory work “Let me be hundred, let
me be hundred!”. “Having adverted, he resolves with the knowledge
(avajjitva nanena adhitthati)” having done the preparatory work in this
way, he resolves with the knowledge of the higher knowledges. Here, having
done the preparatory work, the attainment of the jhana which serves as
foundation is not stated another time. Although it is not stated [in the
Patisambhidamaggal, [it is stated] in the commentary (atthakatha):

Then, in this context as well ‘avajjati’ is said precisely on account of
the preparatory work (parikamma). ‘avajjitva nanena adhitthati’ is
said on account of the knowledge of the higher knowledges, that is why
he adverts to the multiplicity. Then, he also attains [the jhana] at the
end of these parikammacittas. Having emerged from the attainment
(samapatti), having adverted again to “Let me be many”, after this, he
be called ‘adhitthana’, on account of the fact that it brings [the process]
to completion (sannitthapanavasena), which arises between the three or
four preceding consciousnesses (pubbabhagacitta) that occurred. Here,
the meaning should be understood in this way. (Vism 387)?°

As when it is said “Having eaten, he lies down (bhufjitva sayati)”,?® the
meaning is not that “Having not drunk the beverage, having not washed
the hands, he lies down immediately after eating”, but what is said is
that “Although there are other closely following activities in the interval
[between the two actions], he lies down after having eaten”. Here also it
should be understood in this way. For although the first is the attainment of
the jhana which serves as foundation, this was not stated in the text (pali).
Therefore, he becomes a hundred only together with the knowledge of the
resolution (adhitthananana). This is also the method with reference to a
thousand etc. (cf. Vism 387)

If he does not succeed (ijjhati) in this way, having done again the
preparatory work (parikamma), having attained also for the second
time [the jhana that is the foundation of the higher knowledges],
emerged, he should resolve a second time. Therefore, it is stated
within the Samyuttatthakatha: “He continues to attain [the jhana] once,
twice”. In this context, the consciousness of the jhana which serves as
foundation (padakajjhanacitta) has the sign (nimitta) as the object. But

28 See purvayoga-sampanna within the s.v. “purvayoga” in BHSD.

29 It is interesting that the Saddhammappakasini attributes to a commentary (atthakatha) a
quotation from the Visuddhimagga. There are probably two possible explanations: 1) the term
‘atthakatha’ is commonly used within the Saddhammappakasini to indicate the Visuddhimagga;
2) the quotation was taken from an ancient source used by both Buddhaghosa (to write the
Visuddhimagga) and Mahanama (to write the Saddhammappakasint).

30 Undetected quotation.
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the consciousnesses of the preparatory work (parikammacitta) have
hundred as objects or thousand as objects in this way. And these are with
reference to the appearance, not to the concept. Also the adhitthanacitta,
likewise, has hundred as object or thousand as object in this way. This
[the adhitthanacitta],* is like appanacitta, which immediately follows the
gotrabht which arises once only, as stated previously, and belongs to the
fourth jhana in the sphere of the pure form (riupavacaracatutthajjhanika).
(Vism 387)

‘Just as the venerable Culapanthaka having been one, he becomes
many (yath’ ayasma Culapanthako eko ’pi hutva bahudha hoti)’ was
said in order to point out a physical witness of this state of multiplicity
(cf. Vism 387). But, here, the present tense (vattamanavacana) is used
because of the nature of doing it in the way of the Elder, and because it was
the time in which he was alive. [658] Thus, it should be understood. Also on
the occasion [of the phrasing:] ‘he becomes one (eko hoti)’, this is indeed
the method. Then, this is the plot (vatthu):

[Beginning of the story]

There were two Elders who were said to be brothers and received the
name ‘Panthaka’ since they were born on the street (pantha). The eldest
among them, Mahapanthaka, became a monk and reached the state of
arahant together with the [four] discriminations (patisambhida).?? After
having become an arahant, he made Culapanthaka become a monk. He
gave him this stanza:

Just as the [red] redolent Lotus Kokanada

would blossom in the morning not without its fragrance,

see He who emits rays from all members (Angirasa)® while shines,
like the sun blazing in the atmosphere.

He was not able to learn it in four months. Then, the Elder said: “You are
incapable regarding this teaching, go away from here!”. At this time, the
Elder was the food assigner. Jivaka Komarabhacca, having taken a perfumed
ointment and a garland, went by himself to the Mango Grove (ambavana),
revered the Teacher, listened to the Doctrine (Dhamma), paid homage to the
One endowed with ten powers (Dasabala), approached the Elder and said:
“O Sir, tomorrow, after having taken five hundred monks headed by the
Buddha, take alms in our house!”. Yet, the Elder answered: “With exception
of Culapanthaka, I consent to the remaining ones”. Having heard thus,
Culapanthaka became even more dejected. The morning of the following
day he went away from the monastery, remained at the gateway of the
monastery despairing because of his affection to the teaching. The Blessed
one, having seen his qualification for the spiritual attainments (upanissaya),
approached him and asked: “Why are you despairing?”. He told him what
had happened. The Blessed one, touching his head with the hand which has a
palm marked by the [characteristic mark of the] wheel, [said]: “O Panthaka,

31 Sincethisisaquotation from the Visuddhimagga, 1followed its tika: see tam adhitthanacittam
(Vism-mht II 21).

32 Itis worth noting that the commentary is commenting on the Patisambhidamagga.

33 Cf. sabbe angato rasminam nikkhantatta angirasa (Sv 111 963).
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do not despair! One who is not able to learn by heart my teaching is not
called ‘incapable’”. He takes him by the arm, enters in the monastery, and
makes him sit in front of the perfumed room (gandhakuti). When a clean bit
of rag was created through the psychic power (iddhi), he said: “O Panthaka,
sit down wiping this rag with the hand [saying]: ‘Removing dirt, removing
dirt’”. He gave him a bit of rag and when the time [for the dinner] was
announced, he went, surrounded by the group of monks, to the house of
Jivaka and sat down on the designed seat. Wiping in this way, his bit of rag
became stained and gradually became dark. He got this perception: “This is
a cleaned bit of rag, there is not fault (dosa) here, but there is fault leaning
on the selfhood (attabhava)”. He made the knowledge descending on the five
aggregates and cultivated insight (vipassana). Then, the Blessed one emitted
splendour, and the form became visible just as he was seated in front [of
him, i.e. Cilapanthakal], thereafter he uttered these enlightening stanzas:

[659] Passion (raga) is dirt (rajas), which is not called dust (renu),

this ‘dirt’ is a synonym for ‘passion’.

The monks having abandoned this dirt,

dwell in the teaching of the one who is without dirt

Hatred (dosa)...

Delusion (moha)...

For he who has a superior intellect, who is zealous,

for the sage, the one who trains in the paths of the sages,

there are no sorrows, such as for him

who is pacified and always mindful. (Vism 388, except the last four verses)

When the stanzas were concluded, the Elder attained the state of arahant
together with the [four] discriminations (patisambhida). He became one
who has attained manomaya [kaya] and jhanas (manomaya-jhana-labhin), he
became able to become many after having been one, and one after having
been many. Only through the arahant path he came to know the three baskets
and the six higher knowledges (abhififia). Although Jivaka offered consecrated
water to the One who is endowed with ten powers (Dasabala), the Teacher
covered the bowl with his hand. “Why Lord?” Jivaka asked. He answered:
“0O Jivaka, there is a monk in the monastery”. Then, the man ordered: “Go!
Having taken the Noble, come back quickly!”. The Elder Ctlapanthaka, just
because of the arrival of this man, since he had the desire to make known
his extraordinary state of the attainment to the brother, created a thousand
monks, each one different to the other and for each one he made a difference
through a different ascetic occupation and a different arrangement of robes,
etc.®* The man went, he saw many monks in the monastery and when he came
back reported: “O Lord, there were many monks in the monastery, I did not
see the Noble that should be summoned”.

Jivaka questioned the Teacher. [Jivaka] having told him [i.e. to the monk] the
name [of Ctlapanthaka] sent him forth again. He went [to the monastery] and
asked [to the monks]: “O lords, which one is called Ctuillapanthaka?” At once, a
thousand mouths replied: “I am Culapanthaka, I am Culapanthaka”. He went
[back] again and said: “Since I heard everybody saying [to be] Ciilapanthaka,
I do not know which one I should summon”. As Jivaka penetrated the truth, he

34 Here, [ followed Be: civaravicaranadisamanakakammam.
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knew in this way: “The monk is one who possesses psychic power”. Then, the
Blessed one said: “Go and after having taken the edge of the garment of the
first one that you see, bring back him saying that the Teacher invites him”.
He went and did in this way. Instantly, all creations disappeared. He let him
go, he performed the bodily needs such as washing the face, etc., he went
as soon as possible and sat down on the designed seat (cf. Vism 389). At that
moment, the Teacher took the offered water, made his meal, made the Elder
Culapanthaka tell a discourse about the Doctrine (Dhamma) which blesses the
meal. [660] The Elder told a discourse about the Doctrine, whose duration is
either that of a long or an intermediate text (Digha-Majjhimagamappamana).

[End of the story]

Other monks, having created a body made of mind (manomaya) through the
resolution (adhitthana), create three or four [mind-made bodies]. Having made
only many identical ones, they create [creations that] perform only one type of
action. But the Elder Culapanthaka, turning [the mind] (avajjana) only once,
created a thousand of monks. He did not make any two people identical and
they did not perform only one type of action. For this reason, he has become
the foremost among the monks who create a body made of mind (cf. AT 24).

But many other creations, having not been defined, are identical to the
possessor of psychic powers. Standing and sitting down, etc., speaking
and in silence, etc. Whatever the possessor of psychic powers does,
[the creations] do the same. But if he desires to create different forms
(nanavanna), some in the young age, some in the middle, some in the old
age, some with long hairs, some half shaved, some shaved, some with mixed
hairs (perhaps half grey; missakakesa), some with a half red robe, some
with a yellow robe, or if he is one who wants [them] to perform manifold
[actions] such as preaching the words [of the scriptures], expounding the
Doctrine, intoning, asking questions, answering questions, boiling the
dye, sewing and washing the robe, then having emerged from the jhana
that is the foundation, having done the preparatory work in this way
“Let all these monks be in the young age”, having attained again [the
Jjhanal, emerged from it, he should resolve. The strongly desired kinds
[of creations and actions] occur only together with the adhitthanacitta.

This is the method concerning ‘having been many, he becomes one
(bahudha ’pi hutva eko hoti)’. But this is the difference: ‘naturally
many (pakatiya bahuko)’ [means that] there are many [replicas]
naturally created within the time of the creation. And having created the
condition of abundance for this monk he thought: “Having been again one,
I will walk up and down, I will study, [ will ask a question”, or meanwhile,
because of the moderation of desires, [he might think]: “This monastery
has few monks, if some [people] would arrive [would ask] whence all these
many identical monks are from. They will think of me: ‘Certainly, this
is the luminous power of the Elder!"”. He attained the jhana that is the
foundation wishing “Let me be one” and emerged from it, having done
again the preparatory work “Let me be one”, he attained and emerged
[from the jhana] and should resolve “Let me be one”. He becomes one only
together with the adhitthanacitta. But when one does not do it in this way,
he becomes one by himself because the time [of the creations] has been
limited [in advance]. (Vism 389-90)

271
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Selecting [first] the word ‘manifested (avibhavam)’, the meaning is defined
as the state of evidence of the word ‘avibhavam’ through the phrase ‘kenaci
anavata’ because of being defined ‘it is not veiled by something (kenaci
anavatam hoti)’. The remaining part of the reading conveys ‘karoti’ through
the word ‘hoti’. Being evident is, indeed, when the manifestation is made
(avibhave kate). ‘It is not veiled by something (kenaci anavatam)’, it is
not veiled by something such as a wall, etc., it is without obstacles. ‘Not
covered (appaticchannam)’, it is not covered on the top. This is exposed
(vivatam) because of the state of not being veiled (anavatatta),® is evident
(pakatam) because of the state of not being covered (appaticchannam).

[661] ‘Concealed (tirobhavam)’, he becomes encased (antarika).
It is hidden (pihitam) since it is veiled by an obstacle. It is enclosed
(patikujjitam) since it is covered (paticchannam) by a covering
(paticchadana).

‘Through the attainment of the space kasina
(akasakasinasamapattiya)’ through the attainment of the fourth jhana,
which is produced with the restriction of the space kasina. An attainer
(labhin) is an attainer since he has the attainment (labho assa atthi).
‘Where there is not enclosure (aparikkhitte)’, in a region without
enclosure everywhere for anyone. Here, given that only the space kasina
was mentioned, the jhana is developed only in this way; the space kasina is
the foundation, not another [kasina]. This should be regarded in this way.
Later (upari), only the jhana that has an object such as the water kasina,
etc. should be regarded; not another one. He adverts to the earth, water...
space... adverts to the natural form of the earth, water, and space. ‘In the
atmosphere (antalikkhe)’ illustrates the state of the empty space that
is distant (durakasabhava), from the earth to the sky (akasa). Having not
established a limitation to a [particular] kasina regarding the stroking of
the moon and sun, and because it is stated without a peculiar distinction
that ‘the possessor of psychic powers who has attained mastery over
the mind (iddhima cetovasippatto)’, there is not, here, limitation on the
attainment of [a meditative absorption caused by a specific] kasina. This
should be known in this way.

‘Sitting or lying down (nisinnako va nipannako va)’, with these
[terms] ‘seated, laid down’, indeed, two postures (iriyapatha) are expressed,
and also the others. ‘Let it be at hand (hatthapase hotu)’, let it be close to
the hand (hatthasamipe hotu) (‘Let it be on the hand side’ is another reading).
This is said on account of the one who desires to perform in this way. He,
having gone in that place, raises the hand, touches. ‘He touches (amasati)’
[means] he slightly (isakam) touches (phusati). ‘He touches (paramasati)’
[means] he strongly (balham) touches (phusati). ‘He strokes (parimajjati)’
[means] he touches (phusati) everywhere (samantato). ‘Material object
(rupagata)’ is only the object that stays within hand’s reach.

‘Although far, he resolves on closeness (diire pi santike adhitthati)’,
having emerged from the jhana that is the foundation, he adverts to the
world of the gods (devaloka) or to the world of Brahma (brahmaloka) [and
he resolves:] “Let it be close! (santike hotu)”. Having adverted, made the
preparatory work, attained again [the jhana], emerged, he resolves with the

35 Ifollowed Be tadeva anavatatta vivatam, whereas Ee has tad eva avatatta vivatam.
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knowledge “Let it be close!” and it becomes close (santike hoti). This is
also the method for the other passages.

But, having explained the transformation of the distance into vicinity with
regard to the one who desires to go to the world of Brahma (brahmaloka),
although it is not helpful for the journey to the world of Brahma, he
said “although close (santike pi)”, showing the extraordinary state of
succeeding (ijjhamana) through this psychic power. In this context, there is
not only the performance [of becoming] many or [becoming] few, but also
whatever he desires - such as “Let what is not sweet become sweet”* - all
these [desires] are successful for the possessor of psychic powers.

Another interpretation: ‘Although far, he resolves on closeness (diire
pi santike adhitthati)’, when there is the far world of Brahma, he resolves
on closeness of the human world. “Although close, he resolves on farness
(santike ’pi diire adhitthati)”, when there is the close human world, he
resolves on the farness of the world of Brahma.

‘Although many he resolves on the paucity (bahukam ’pi thokam
adhitthati)’, if many brahmanas come together, due to the great egotism,
they lose [their good] visual and hearing conducts. Having withdrawn in
the same place visual and hearing conducts, although many, he resolves
on the paucity. ‘Although few he resolves on the abundance (thokam
‘pi bahukan ti adhitthati)’, if [662] he desires to go with a great retinue,
being few due to the loneliness, having resolved on many themselves, he
goes having a great retinue. Here, the meaning should be understood in
this way. When it is so fourfold, there is benefit concerning the journey to
the world of Brahma.

‘He sees this physical form of Brahma with the divine eye (dibbena
cakkhuna tassa Brahmuno rupam passati)’; remaining here, after having
extended the light, he who desires to see the physical form of Brahma,
sees the physical form of Brahma with the divine eye. Therefore, remaining
precisely here, he hears the sound of Brahma who is speaking with
the divine element of ear, he knows the mind of Brahma with the
knowledge by comprehension of the minds [of others] (dibbaya
sotadhatuya brahmuno bhasamanassa saddam sunati, cetopariyananena
tassa brahmuno cittam pajanati). ‘Visible (dissamanena)’ [means that
it] is seen by the eye. ‘He changes the mind according to the body
(kayavasena cittam parinameti)’; he changes the mind according to the
physical body. With the padakajjhanacitta ‘he changes the mind according to
the physical body’ he puts it on the body. [When] light perception belongs to
the body, the journey is slow; the journey through a [physical] body is, indeed,
slow. ‘He fixes (adhitthati)’ this is a synonym of it [i.e. parinameti], the
meaning is ‘he puts together (sannitthapeti)’. ‘'Having reached perceptions
of pleasure and lightness (sukhasaiifian ca lahusainnan ca okkamitva)’,
having reached, entered into, experienced, attained perceptions of pleasure
and lightness concomitant with the iddhicitta which has the support of
the jhana that is the foundation (padakajjhanarammana). The perception
of happiness (sukhasania) is called the perception associated with the
equanimity (upekkhasampayuttasaiina). Therefore, equanimity is defined
as the peaceful (santa) happiness. The perception (safina) should also be
understood as light (lahu) because it is freed from oppositions such as

36 I followed Be: amadhuram madhuran ti adisu pi.
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the initial application of the thought (vitakka), etc., and the five obstacles
(nivarana). The body of one who reaches [these perceptions] becomes light
just as a cotton wool. He is like a cotton wool thrown by the wind and, lightly,
he goes to the world of Brahma with a visible body (dissamanena
kayena Brahmalokam gacchati). And, when he is going, if he desires,
after having created a road into the space through the power of the earth
kasina, he goes on foot. If he desires, having created a lotus in the space
for each foot through the power of the earth kasina, he goes on foot lying
the foot on the various lotuses. If he desires, having resolved upon the wind
through the power of the wind kasina, he goes through the wind just as a
cotton wool. Moreover, here, only the desire to go is the limit (pamana).
Therefore, when there is the desire to go in this way, one who has made the
mental resolution goes visible as thrown by the force of resolution just as
an arrow thrown by the force of a how.

‘He changes the body according to the mind (cittavasena
kayam parinameti)’, having taken the physical body, he put it on the
padakajjhanacitta, it follows the mind and the journey is quick; indeed, the
mind’s movement is quick. ‘Having reached perceptions of pleasure
and lightness (sukhasannan ca lahusaiinan ca okkamitva)’ [he reached
perceptions of] pleasure and lightness concomitant with the iddhicitta which
has the support of the physical body (riipakayarammana). The remaining
part should be understood in the way already explained. But there is only
the mental journey (cittagamana). When it was asked: “When he is going in
this way, with an invisible body (adissamanena kayena), does he go at the
arising moment of his adhitthanacitta? Or [does he go] in the moment of
stability or in the moment of dissolution?” An Elder answered: “He goes in
all three moments”. [It has been asked:] “But does he go by himself or he
send a creation?” [663] He does as he likes. But here, only the journey made
by himself is handed down.

‘Mind-made (manomayam)’, it is mind-made because it is created by
the mind in resolution (adhitthanamana). ‘Has all limbs and [bodily] parts
(sabbangapaccangam)’, it is endowed with all limbs and [bodily] parts
(sabba-angapaccangavant). “‘Without defect of any faculty (ahinindriyam)’
this is said due to the configuration of the eyes, ears, etc., but there is
not sensitivity concerning the created form. ‘If the possessor of psychic
powers walks up and down, the creation as well walks up and down
(sace so iddhima cannkamati, nimmito ’pi tattha cankamati)’ is said with
reference to the creation of the disciple(s). But the creation of the Buddha
does whatever the Blessed one does, and also does something else according
to the thought of the Blessed one.

‘He emits smoke... he flames (dhumayati... pajjalati)’ through
the power of the fire kasina. The three [situations] starting from ‘he
preaches the Doctrine (dhammam bhasati)’ [occurred when there was
something] not explained in detail. ‘He stands (santitthati)’; having met
up, he stands (sangamma titthati). ‘He talks (sallapati)’; having met up,
he talks (sangamma lapati). ‘He enters into a conversation (sakaccham
samapajjati)’; he makes a conversation on account of giving answers
and rejoinders each other. And in this case, only the possessor of psychic
powers that stays here sees the physical form with the divine eye, hears the
sound with the divine element of ear, knows the mind with the knowledge
by comprehension of the minds [of others], and also, he who stays here,
remains together with that Brahma, talks to him, enters into a conversation
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with him, he also has the resolution such as “Although far, he resolves on
closeness, etc.”, and although he goes to the world of Brahma with a visible
or an invisible body; so far he has not yet exercised the bodily power. When
he undergoes the explained variety [of powers] through the method “He
creates, in front of Brahma, a physical form etc.”, at this point he exercises
the bodily power. The remaining part has been said in order to show the
part before the exercising of the bodily power. This (ayam) much is the
success of resolution (adhitthana iddhi).
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Extraordinary Capacities in the Buddhist Path of Liberation

A Diachronic Study Based on the Theravada Sources

Bryan De Notariis

Index

The following index lists relevant technical terms and names in Pali (P.) and Sanskrit
(Skt.), serving also as a glossary. Verbs are listed under the third person singular
of the present indicative and translated in theinfinitive form: e.g. adhitthati ‘to

resolve’; nouns are given in their stem form.

A

abhijia
Skt.; = P. abhififa;
‘higher knowledge’
27n,123n, 165

abhinia
P.; = Skt. abhijfa;
‘higher knowledge’
3,4n,5,8,8n,9, 10, 13, 14, 15, 17,
21,25,26,27,27n,28,31,42,44,
56,89, 102,103, 122, 123n, 125,
126,128, 128n, 133, 138, 140n,
154, 155n, 161, 165, 166, 166N,
167,167n, 169,172,173, 174,
185, 190, 198, 198n, 208, 209, 213,
213n,214n, 216, 220,221, 222,
223,224, 225,226,227, 229, 230,
231,231n,233n, 235, 237, 239n,
242,243,246, 247,248, 264n
P.; ‘knowledge belonging
to the higher knowledges’
138, 138n, 169n, 174, 174n, 268

P.; ‘meditative absorption which
is the foundation of the higher
knowledges’
169, 169n, 173
adesanapatihariya
P.; ‘miracle of telepathy’
27n, 184,236
adhisthana
Skt.;=P. adhitthana; ‘resolution’
102n, 123n
adhitthana
P.;=Skt.adhisthana; ‘resolution’
96,97,102,102n,114,123n, 132,133,
133n, 138, 138n, 140n, 145, 145n,
146n,149n, 151n, 152n, 155n, 157n,
158,161,251,267,268,271,275
adhitthanacitta
P.; ‘resolution-consciousness’
138, 138n, 141, 142, 142n, 143,
146n, 162,269, 269n, 271,274
adhitthanamana
P.; ‘mind in resolution’ 274
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Index

adhitthanafiana
P.; ‘knowledge of resolution’
268
adhitthaniddhi
P.; ‘power of resolution’ 114
adhitthati
P.; ‘to resolve’
100, 101, 102, 102n, 104n, 113,
136, 136n, 137, 138, 138n, 139,
140, 141, 146n, 147n, 148, 148n
149, 149n, 150, 151n, 152, 152n
154n, 155n, 157n, 158n, 163n, 202,
202n,204n, 216, 268,272,273

ahi
P.; ‘snake’
63n,70,71,71n,103n, 105, 105N,
106, 107,107n, 111,113,116, 118
262

ahinindriya

P.; ‘without defect of any faculty’
63n,79,81,83,97n,101, 101n
102, 102n, 264n, 266n, 274
akasakasinasamapatti
P.; ‘attainment [of a meditative
absorption] through the space
kasina’
147n, 272
akasanaficayatana
P.; ‘sphere of infinite space’
81, 83,220
akifcaffayatana
P.; ‘sphere of nothingness’
81,83,220,262n
aloka
P.; ‘light/brightness’
146, 146n, 174, 177n, 178n, 183n,
203,203n,213,217,238
alokasaiiiia
P.; ‘perception of light’) 202n,
204,204n, 216,217
anagata
P.; ‘future’
232,232n,258
anagatamsafiana
P.; ‘knowledge of the future’ 205
anagatanana
P.; ‘knowledge of the future’ 232
ananda
P. and Skt.; ‘bliss’
75,95, 130,211
anandamaya
P. and Skt.; ‘made of bliss’ 76,
76n,78,118n, 131N,

anattan
P.; = Skt. anatman; ‘no-self’
34,35n, 36, 84
anga
P. and Skt.; ‘limb’ 80
anna
P. and Skt.; ‘food’
71,75,95,130
annamaya
P. and Skt.; ‘made of food’
75n,76,78,131n
antalikkha
P.;=Skt. antariksa; ‘atmosphere’
85, 85n, 87, 88,97n, 250, 272
antalikkhacara
P.; ‘moving through
the atmosphere’
85,88,97n
antarabhava
P.; ‘intermediate existence’
266, 266N
antariksa
Skt.; = P. antalikkha;
‘atmosphere’
86, 87, 88
anuloma
P.; ‘conformity/narrative order
from past to present’
46, 143, 168, 189, 192,193, 196
anulomakkama
P.; ‘systematic order’
192,193,196
anupadinnaka
P.; ‘inanimate’
155, 155n, 156
anussarati
P.; ‘to remember’
185, 187n, 188, 188n, 189n, 197
197n,198n, 199n, 236n
anussati
P.; ‘remembrance/recollection’
185, 186, 186n
apokasinasamapatti
P. ‘attainment [of the meditative
absorption] through the water
kasina’ 149n
appana
P.; ‘[meditative] absorption’
46, 46n, 143, 143n,213,213n, 217
appanacitta
P.; ‘absorption mind’
142,143,168, 169, 169n, 173, 183,
183n, 191, 191n, 196, 207, 269
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Index

arammana
P.; ‘object’
45n,46n, 142n, 143n, 144n, 168n,
169, 169n, 171n, 183n, 191n, 196,
203n,207,217,225n
arupa
P.; ‘non-form/formless’
82,83,193,219
arupadhatu
P.; ‘formless world’
73n, 81, 83, 84, 87, 88, 96n, 220
arupavacara
P.; ‘formless-sphere’
81,83,84,177,182
arupin
P.; ‘one who is formless’
64n,71,78,82n, 84, 96n
asafifiabhava
P.; ‘unconscious state’ 198,199
asava
P.; ‘noxious influx’
14,31, 31n, 64,95, 128n, 208,
231n, 232N, 233N, 239n, 255n,
256, 257
asavakkhayaiiana
P.; ‘knowledge of extinction
of the noxious influxes’
4n, 8, 14,25,27,27n,28,77,219n,
225n,230, 231, 233,237, 243, 258
atitamsafiana
P.; ‘knowledge of the past’
190, 195
atman
Skt.; = P. attan; ‘self/
embodiment/vital body/trunk
of the body’
34,66, 74,75,76,76n, 77,78,79,
79n, 80, 80n,84,87,111,117,118,
121,129,131, 131n,222,223n,
225,226,226n

B

bhariipa
Skt.; ‘luminous appearence’
76n, 84,131, 131n

bhavanga
P.; ‘life-continuum’
44,45,45n, 46, 46n,92,92n, 143,
143n, 173n

attan
P.; = Skt. atman; ‘self/
embodiment/vital body/trunk
of the body’
62n,71,78,80,81,81n,82,82n,
83,84,87,118

atthakatha
P.; ‘exposition of meaning(s)/
commentary’

16,50, 50n, 53n, 93,94, 110n, 118,
118n, 131n, 140, 140n, 160n, 177,
219, 248, 266, 268, 268n

avajjana
P.; ‘adverting/turning the mind’
44, 45,45n, 46, 46n,47, 102, 138n,
141, 142, 142n, 145, 148n, 163,
183n, 196, 251,267,271

avajjati
P.; ‘to advert/to turn the mind’
101, 101n, 102, 102n, 104n, 113,
136, 136n, 137,138, 138n, 139,
141, 146n, 147, 147n, 148, 148n,
149, 149n, 150, 151, 151n, 152n,
155n, 158n, 163, 164, 173, 177n,
183n, 268

avibhava
P.; ‘becoming manifested’
122,123n, 132, 135, 146, 146n,
148, 149,272

avicara
P.; ‘without sustained thought’
184, 184n,236

avitakka
P.; ‘without applied thought’
184, 184n,236

Brahma
P.; proper name of a god
38,62n, 68, 83, 85,97, 98,99, 102,
103, 123, 124, 125, 126, 157, 158,
159, 160, 161, 164n, 214, 215, 231,
234,236n, 241n, 243, 265, 272, 273
Brahmaloka/brahmaloka
P. and Skt.; ‘world of Brahma/
world of brahman’
68, 90, 98, 98n, 99, 100, 126n,
157n,158n, 219, 220,221n, 231n,
265,265n, 272, 273, 274
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brahman
Skt.; ‘ultimate reality’
34,66, 74,221

C

cakkhuvififana
P.; ‘eye-consciousness’
45,45n, 46
catumahabhutika
P.; ‘composed of the four great
elements’
63n, 65, 68, 69, 78n, 81, 83,99, 117,
126, 126n, 161,231, 231n
catutthajjhana
P.; ‘fourth meditative
absorption’
24,63,68n, 77,95, 144n, 183n,
190n, 229, 233,233n
catutthajjhanika
P.; ‘belonging to the fourth
meditative absorption’
169n, 191n, 203n, 207

cetasika
P.; ‘mental factors’
184,196

cetopariyanana
P.; ‘knowledge by
comprehension of the minds
of others’
4,9,17,25,27,64, 77,95, 128,
157n, 174,176, 176n, 180n, 182,
183n, 184, 192n, 218, 219, 224,
225,225n,226,232,233n, 235,
252,260,273

cetovasippatta
P.; ‘one who has attained
mastery over the mind’
100, 136n, 147n, 149n, 151n, 152n,
155n, 157n, 272

cetovimutti
P.; ‘liberation of the mind’ 239

D

daiva
Skt.; = P. dibba; ‘divine’
17,221,221n,227

dassana
P.; ‘seeing/vision’
44 45,46, 148n, 203N, 216, 224n,
233n

dhamma
P.;=Skt.dharma;‘phenomenon’
42,43n,44,208,239n, 241n, 247n

Buddhanimmita
P.; ‘creation of a Buddha’
267n

chalabhiniia
P.; ‘six higher knowledges’
31,128

citta
P.; ‘mind/consciousness’
42,44,63,65,67n,68n, 83, 127,
130, 131n, 140, 161, 172, 180, 183
184, 191, 224n,225n

cittavithi
P.; ‘consciousness process’
15,16, 17,39,42,58, 135, 162,218,
237n, 238,239, 242,244, 249, 253

Culapanthaka/Culapanthaka/
Culapanthaka
P.; proper name of a monk
13,15,17,90, 100n, 122, 126, 135,
136, 140, 144, 145, 161, 248, 251,
269,270,271

cutikkhana
P.; ‘moment of death’
191, 191n, 196

cutipatisandhi
P.; ‘death-rebirth/death-
relinking’
188, 188n, 189, 189n, 190, 196,
197,198, 199, 199n, 209n, 210n,
226,252

cutiipapatanana
P.; ‘knowledge of the fall and rise
[of beings]’
4,8,17,25,27,27n,28,31,31n, 64,
77,95, 194,200, 201, 202, 208, 209,
211,213,214,215,216,217,218,
218n, 219,220, 221,225n, 227,
232,235,237,252,260

Dhamma

P.; ‘Doctrine’

186,237n, 247n, 269, 271
dharma

Skt.; = P. dhamma;

‘phenomenon’ 42,44
dhatu

P.; ‘element’ 46n
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dibba
P.; = Skt. divya/daiva; ‘divine’
17,81n, 82, 166, 202, 206, 207
208n,217,219,221,224, 225,227
232n,233n, 242,259, 260

dibbacakkhu
P.; ‘divine eye’
31,31n, 154, 154n, 166, 176,
180, 183n, 200, 201, 203, 203n
204n, 207,208, 208n, 209, 213,
214,214n,216,216n,217,218
218n,219, 220,221,226, 227,231,
233,234,235,237,238, 239, 243
244,248

dibbacakkhukicca
P.; ‘function of the divine eye’
202,202n

dibbacakkhuiana
P.; ‘knowledge of the divine eye’
183n,201n, 203, 203n, 207,208
209, 209n, 218n, 232,258

dibbasota
P.; ‘divine ear’
171n,227,231,232,234,235,238
238n,239

dibbasotadhatu
P.; ‘element of the divine ear’
4,9,17,25,27,28,47,64, 77,95,
128, 166, 166n, 167, 169, 169n
173,206, 207,208, 220,221, 224,

225n,226
G
gotrabhu
P.; ‘change of lineage’
46,46n, 142, 142n, 143, 143n, 168
169n, 207, 269
H
hadaya
P.; = Skt. hrdaya; ‘heart’
181, 183n
hadayamamsa

P.; ‘fleshly heart’

181,181n, 183n
hadayariipa

P.; ‘physical heart’

174,177n,178,178n

dibbasotadhatuiiana

P.; ‘knowledge of the divine

element of ear’ 171n,225n
dibbasotaiiana

P.; ‘knowledge of the divine ear’

170, 183n, 258
ditthivisuddhi

P.; ‘purification of view’ 202n
divasafna

P.; ‘perception of the day’

202n,204,204n, 216,217
divya

Skt.; = P. dibba; ‘divine’

17,221,227
domanassa

P.; ‘grief’

176n, 178,183, 183n
domanassacitta

P.; ‘mind with grief’

177n
domanassindriyasamutthana/

domanassindriyasamutthita

P.; ‘originated by the disposition

to feel grief’

176n,177n,178n, 180n
dutiyajjhana

P.; ‘second meditative

absorption’

24,77

hadayavatthu
P.; ‘heart-base/physical heart’
178,182n,213,214n,218,239n
hrdaya
Skt.; = P. hadaya; ‘heart’
76n,130n, 181,223
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iddhi
P.; = Skt. rddhi; ‘psychic power’
6,17,26n,28,28n,57n, 68, 76N,
96,97,97n,98,98n, 99, 100, 101,
101n,103n,104n, 114,115,121,
122,122n,123,123n, 124n, 125n,

126,126n,127,127n,128,132, 133,
134, 135,136,137, 137n, 138n, 140,

140n, 143, 144, 145, 146, 147, 148,
150, 151, 154, 156, 157n, 158, 159,
160, 161, 162, 163, 166, 211, 223n,
224,224n,231,231n,232,233n,
239,241, 242n, 243, 244, 247, 251,
252,253,267,270

iddhicitta
P.; ‘psychic power
consciousness’
182,273,274

Iddhikatha
P.; ‘Treatise on Psychic Powers’
96, 137

iddhimant
P.; ‘possessor of psychic power
100, 102n, 104n, 113, 114, 136n,
146n, 147n, 149n, 151n, 152n,
155n,157n,177n, 183n, 236N,
265n,272,274

iddhimaya
P.; ‘made by the psychic power
102, 102n

iddhipada
P.; ‘bases of psychic powers’
101, 133, 133n, 137n, 140, 141,
158, 158, 159, 168, 170, 172, 173,
176,177, 177n, 180, 187,192, 194,
194n, 195, 201, 204, 204n, 217,
218,242n

)

J

javana
P.; ‘impulsion’
28n,44,45,45n, 46, 143, 143n,
168, 169, 169n, 173, 174,182,
183, 183n, 191, 191n, 196, 203,
203n, 207

Iddhipadasamyutta
P.; ‘The Connected [Discourses]
on the Bases of Psychic Powers’
97,133, 152, 153, 160, 230n, 234
iddhipatihariya
P.; ‘display of miraculous
powers’
57n, 154n, 241
iddhividha
P.; ‘many kinds
of psychophysical power’
3,3n,4,5,7,9, 10, 13, 14, 15, 16,
17,21,25,26,27,28,42, 44, 56, 64,
76,77,89,95,97, 103,121,122,
124,125,127,132, 133,134, 135,
159, 166, 166n, 173, 178,230, 231,
232,232n,233, 234,235,241, 242,
244,225,226, 246,247, 248, 249,
250, 251,252, 253,244, 258, 259,
264,267
Iddhividhaniddesa
P.; ‘Explanation of the Variety
of Psychophysical Power’
103,160, 173
ijjhati
P.; ‘to succeed’
163, 163n, 177n,235n, 268, 273
indriya
P.; “faculty/disposition’
101, 176, 176n
istka
P.; = Skt. isika; ‘stalk’
16,63n, 70, 70n, 73, 74, 104, 105n,
111,117,262
istka
Skt.; = P. is1ka; ‘stalk’
70,70n, 73,111

jhana
P.; ‘meditative absorption’
8,8n,17,46,46n,47,64n,67n, 82,83,
101,127,137,137n, 138, 138n, 139n,
140,140n, 141, 142, 143, 144, 145,
146, 146n, 147,148,149, 150, 151,
152,153,155, 157, 158, 162, 163, 167,
169,170,170n,172,173,177,183,
184,190, 191, 195, 196, 203, 213, 216,
217,225,226,229,231,231n,232,
233,234,237,238,239, 240, 240n,
241n,242,243,244,251, 253, 256,
268,270,271,272
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K

kamadhatu
P.; ‘world of desire’
73n,81,81n, 83, 84, 87, 88, 96n,
142n, 220, 253
kamaripin
Skt.; ‘one who has the desired
form’ 76n, 131, 131n
kamavacara
P.; ‘sense-sphere’
46n, 81, 83, 84, 142, 143, 143n,
162,174,177,182,183,183n, 191,
191n, 195, 196, 203, 203n, 207,
219,220,253
kamma
P.;=Skt. karma/karman; ‘action’
25,155n, 166, 187,194, 199, 199n,
200,200n,201n, 203, 204, 204n, 209,
214,215,216,217,226,227,237
kammaniya/kammafifia
P.; ‘workable’
68n, 172,231n, 235,267
kammarammana
P.; ‘action as object’ 203n, 217
karanda/karandaka
P.; ‘basket/snake’s slough
(exceptionally)’
10, 16,62, 63,63n, 70, 71, 103,
103n, 104, 104n, 105, 105n, 106,
106n, 107,109,110,111, 113,116,
117,118,120, 248, 250, 262, 263
karma
Skt.; = P. kamma; ‘action’
27,33,34n,200n,215n
kasina
P,; ‘totality/entire’; a meditation
object
113,114, 143,144, 147, 148, 149, 150,
151,152, 156, 156n, 159, 160, 163,
169, 173,177,178n, 191, 203, 204,
213,217,218,238,242,268,272,274

L

lahusaiiiia
P.; ‘perception of lightness’
100, 133n, 152, 153, 153n, 157n,
234,265n,273,274

kaya

P.; ‘body’

3n,63,63n,65,74, 77,78, 80, 85,

87,95,98,121, 125,126,127, 131,

145, 161, 201n, 260, 266n, 270
khana

P.; = Skt. ksana; ‘moment’ 42
khanavada

P.; = Skt. ksanavada; ‘doctrine

of momentariness’

15, 16, 39, 42
khandhapatipati

P.; ‘succession of aggregates’

188, 188n, 189, 189n, 190, 193,

196, 197, 198, 199, 226, 252
khandha

P.; ‘aggregate(s)’

198, 198n, 257
khinasava

P.; ‘one who is free from

the noxious influxes’

179, 180n
kiriyamanodhatu

P.; functional mind

element’ 46n
kiriyamanoviniianadhatu

P.; functional mind

consciousness element’ 46n
ksana

Skt.; = P. khana; ‘moment’ 42
ksanavada

Skt.; = P. khanavada; ‘doctrine

of momentariness’ 42

lingasarira
Skt.; ‘subtle body’ 129
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M

mamsacakkhu
P.; ‘fleshly eye/physical eye’
204,208, 208n, 214n
manas/mano
P. and Skt.; ‘mind’
43n,47,61n,63n, 64,65, 66,66n, 67,
69, 74,75,87,87n,95,117,130, 131n,
178,184n,201n,214,221n, 223
manasikara
P.; ‘action of paying attention’
170,194, 195
manasikaroti
P.; ‘to pay attention’
101, 168, 169n, 170, 171,172, 173,
195,202, 202n, 203n, 204, 204n,
207,216,217,218,238
manodhatu
P.; ‘mind element’
61n,178n, 181, 181n, 182n
manodvaravajjana
P.; ‘adverting to the mind-door’
46,46n,47,143,143n, 168, 169,
169n, 173, 183, 183n, 191, 191n,
196, 203, 203n, 207
manodvaravithi
P.; ‘mind-door process’
46,46n,47
manomaya
P. and Skt.; ‘made of mind/
mind-made’
3n, 14,16,29,61,61n,62,63,63n,
64, 64n,65,65n, 66,66N,67,67n,
68,69, 71,74, 74n,75,75n, 76, 76n,
77,78,79n,80,81,82n, 83, 84, 85n,
87,88,90,91n, 95,96, 96n,97,97n,
98,98n, 99, 101, 101n, 102n, 103,
103n,104n,111,113,114,115, 117,
118,118n,119,121, 126, 126n, 127,
129,129n,131,131n, 132, 145,
145n,157n, 161,214,215, 226n,
231,231n,232,232n,233,233n,
249, 250, 263n, 264n, 265n, 266,
266n, 270,274

manomaya-atman
Skt.; ‘self/lembodiment made
of mind’ 77,84
manomayakaya
P.; ‘body made of mind/mind-
made body’
3,3n,4,5,9,10, 13,15, 16,17, 21,
24,25,27,27n,28,29, 56,61, 62,
62n,63,64n,67n, 70, 74,77,82n,
85n, 88, 89, 90, 91, 92, 95, 97, 98,
102,103, 103n, 104n, 110, 114,
115,116,117,117n,118,118n,
119,121, 122n,127,127n,128n,
142, 142n, 144, 145, 160, 161,
164, 164n, 224,225, 229,230, 231,
233n, 234,235, 246, 247
manomayaiiana
P.; ‘knowledge [of the body]
made of mind’
225n, 233,258
manomayarupa
P.; ‘mind-made form’ 104n
manomayiddhi
P.; ‘mind-made power/psychic
power of the mind-made
[body]’ 113,114,232,233n
manoviiinanadhatu
P.; ‘mind consciousness
element’ 178n, 181, 181n, 182
matika
P.; ‘matrix’ 11,261n
maya
P. and Skt.; ‘made of’
64, 65, 66, 66n, 69, 75, 95, 130, 131
mudu
P.; ‘malleable’
63n,68n,123n,167n,172,172n,
176n,178n,213n,224n, 229, 231n,
235, 235n,240n, 241n, 267
muiija
P. and Skt.; ‘reed/reed grass’
16,63n,70,70n, 73, 74,104, 104n,
105n,111,111n,113,117,262,263n
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N

namarupa
P.; ‘mind-matter’
67,187,188n, 191, 191n, 194,
194n, 196, 266n

P.; ‘knowledge’
24,63,63n, 77,95, 136, 136n, 137,
138, 138n, 141, 147n, 148n, 149n
150, 151n, 152n, 155n, 158, 158n
166, 166n, 169, 182n, 183, 185
196,201n, 209, 209n, 216,218
219,231,232,232n,233, 234,235,
241,246, 246n, 258, 259, 268
nana-dassana
P.; ‘knowing and seeing’
24,63,63n,77,95,201n,202n
215,216,225n,231,232,234,235
nanattekattasaddanimitta
P,; ‘signs of sounds in their
difference and unity’ 168n
nanattekattavinfianacariyapariyogahana
P.; full immersion
of consciousness behaviours in
their multiplicity and unity’
176n
navasattapatubhavaditthi
P.; ‘viewthatnew beingsappear’

202

0

odata
P.; ‘white/bright’
104n,203,213,217,238

P

padakajjhana
P.; ‘meditative absorption which
serves as foundation’
104n, 113, 142n, 146n, 147, 154n,
158,158n, 169, 169n, 174, 174n,
183n, 190n

padakajjhanacitta

P.; ‘the consciousness

of the meditative absorption
which serves as foundation’
141, 142n, 268, 273,274

nevasafianasafnnayatana
P.; ‘sphere of neither-perception-
nor-no-perception’
81,83,220,262n
Nibbana
P.; = Skt. nirvana
109, 256, 257
nimitta
P.; ‘sign/created’
104n, 105, 105n, 141, 170, 172,
184,191, 268
nimittarammana
P.; ‘having the sign as object’
142n
nimmita
P.; ‘creation’
102n, 157n, 161, 264, 264n, 265n,
266, 266n, 274
niratman/nisatman
Skt.; =P. anattan; ‘without a self’
36
nirmana
Skt.; ‘creation’
101, 102n, 126
nirvana
Skt.; =P. Nibbana 6n

olarika
P.; ‘gross’
69n, 71,78, 79n, 84,96n, 169n

padakajjhanarammana
P.; ‘object/support
of the meditative absorption
which serves as foundation’
169n, 174n, 273
padakajjhanasamapajjana
P,; ‘attainment of the meditative
absorption which serves as
foundation’ 140n, 144n
pancadvaravithi
P.; “five-door process’ 46, 46n
paficanivarana
P.; “five hindrances’
24,63,128
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pafina
P.; ‘wisdom’
69, 133, 133n, 166, 166N, 168,
168n, 176, 176n, 182, 182n, 187,
187n, 201, 201n, 239, 239n
pafinacakkhu
P.; ‘eye of wisdom’ 208n
pafinacarita
P.; ‘wise temperament’
178n,181n
pafinavant
P.; ‘one endowed with wisdom’
181
papa
Skt.; ‘demerit’ 211,212n
paramattha
P.; ‘absolute sense’ 67
parikamma
P.; ‘preparatory work’
46,104n, 113,138, 138n, 139n,
140n, 141, 142, 142n, 143, 143n
146n, 147,148, 149n, 151n, 152n
154n, 158, 158n, 163, 163n, 164n,
168, 169, 169n, 176, 177n, 183,
183n, 191, 191n, 206, 207, 268
parikammacitta
P.; ‘consciousnesses
of the preparatory work’
138, 138n, 139, 141, 142n, 268, 269
parikammasamadhicitta
P.; ‘mind in its preparatory-work
concentration’ 169n, 173, 190n
parikammasamadhifiana
P.; ‘knowledge due
to the concentration during
the preparatory work’
190, 195, 195n
parisuddha
P.; ‘purified’
63n,93n,123n,127n,133n, 167n,
168, 170, 170n, 172, 172n, 175n
178n, 179, 181n,213n, 224n, 231n,
234n, 240N, 241n
pariyodata
P.; ‘cleansed/brightened’
63n,123n,133n, 167n, 168, 170,
170n,172,172n,175n,178n, 179,
213n,224n,231n, 234n, 240N, 241n
pathamajjhana
P,; ‘first meditative absorption’
24,77,128,137n

pathavikasinasamapatti
P.; ‘attainment [of the meditative
absorption] through the earth
kasina’ 151n, 152n
paticcasamuppada
P.; ‘dependent origination’
8,188,193, 194, 194n, 195
paticcasamuppadamanasikara
P.; ‘act of paying attention
in the way of the dependent
origination’ 194n, 226
patihariya
P.; ‘miracle/miraculous display’
241,241n, 266
patiloma
P.; ‘reverse/backward’ 189, 196
patilomakkama
P.; ‘reverse order’ 190, 192n, 196
patisandhi
P.; ‘rebirth/rebirth-linking’
188n, 189n, 190, 191, 191n, 195,
196, 209, 209n, 260
pitisomanassa
P.; joy and delight for the mind’
232n
prana
Skt.; ‘breath’
75,80, 80n,87n, 95, 129, 130,
130n, 131, 130n, 221n, 223, 223n,
235n
pranamaya
Skt.; ‘made of breath’
66n, 74n,75,75n, 76, 76N, 78,95, 130
pranasarira
Skt.; ‘vital breath body’ 84, 131n
pubbabhagacitta
P.; ‘preceding
consciousness(es)’
138, 138n, 142, 143, 203, 203n,
207,268
pubbenivasaiana
P.; ‘knowledge of former
existences’ 258
pubbenivasanussatifnana
P.; ‘(knowledge of recollection
of former existences’
4,8,17,25,26,27,27n,31,64, 77,
95, 185, 185n, 186, 187, 187n, 188,
191, 194, 194n, 195, 198, 202n,
213n,219n, 225, 225n, 226, 233,
236, 240n
punya
Skt.; ‘merit’ 211,212n

Maestri, testi e fonti d’Oriente | Masters, Texts and Sources of the East 6 304
Extraordinary Capacities in the Buddhist Path of Liberation, 295-308



Index

purusa
Skt.; ‘person/man’
76,76n, 80,84, 129, 129n, 130,
130n, 212n,222,222n,223,263n

rddhi
Skt.; = P. iddhi; ‘psychic power’
6,123,123n,126

rapa
P. and Skt.; ‘form’
67n,82,82n,93n,97,97n,102n,
104n, 105, 105n, 113, 129n, 155N,
157n,176n,177n,178n, 180n,
183n, 203n, 205, 205n, 207, 214n,
218,219, 233n, 238n, 264n, 265n,
266n, 273

ripabhava
P.; ‘state of existenceof the form’
82n

ripadhatu
P.; ‘world of form’
61n,73n, 81, 83, 84, 87, 88, 96n
127,142n, 162, 170, 191, 220, 253

ripakaya
P.;‘physicalbody/materialbody’
113

S

sabbangapaccanga/sabbangapaccangin
P.; ‘with all limbs and [bodily]
parts’
63n,75,79,80,97n, 101, 101n
102,102n, 111, 157n, 264n, 265n,
266n, 274
saddanimitta
P.; ‘sound-sign’
168, 169n, 171, 173,207
saddha
P.; ‘faith’ 182
saggapaya
P.; ‘heavens and states
of decline’
31n,216,216n,219
samadhi
P.; ‘concentration’
184, 184n, 193,201, 201n, 205
205n, 236, 240, 243
samadhija
P.; ‘born of concentration’
234,234n

Purusasukta
Skt.; ‘Hymn of the Man’ 222
purusavidha
Skt.;‘appearence/formof aman’
75n,118n

rupakayarammana
P.;‘supportof the physicalbody’
274
rupavacara
P.; form-sphere’
81,83, 84,127,142, 143, 143n, 162
169, 169n 174, 177,182, 183, 184,
191, 191n, 195, 195n, 196, 203,
203n, 207,253
ripavacaracatutthajjhana
P.; ‘fourth meditative absorption
in the form-sphere’ 183n
ripavacaracatutthajjhanika
P.; ‘belonging to the fourth
meditative absorption in
the form-sphere’
142, 142n, 143, 143n, 183n, 269
rapin
P.; ‘endowed with a form’
63n, 64n, 65,69n, 78n, 79, 79n, 81,
82n,83,91n, 101n, 103n, 127n,
263n, 266N

samadhivipphara
P.; ‘expansion of concentration’
96
samapajjati
P.; ‘to attain/enter upon/
engagein’
138,138n,157n, 158, 180n, 265n, 274
samapatti
P.; ‘[meditative] attainment’
83,138, 138n, 141, 147, 148, 149,
150, 151, 154n, 180n, 268
sampaticchana
P.; ‘receiving’
44,45,45n, 173
sampaticchanasamattha
P.; ‘to be able to catch/receive’
168n, 207
samsara
P.; ‘round of rebirths’
27,27n, 214,215, 236, 236n
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Samyuttatthakatha

‘[0ld] Commentary on

the Connected [Discourses]’

160, 160n, 163, 164, 268
safifamaya

P.; ‘made of perception’ 64n, 82n
santirana

P; ‘invstigating’ 44,45, 45n, 173
sara

P.; ‘heartwood’ 72, 72n
sarira

Skt.; ‘body/corpse’

79,80, 80n, 130n
sariravahini

Skt.; ‘transportation

of the body’ 126
savitakkasavicara

P.; ‘endowed with applied

thought and sustained thought’

203n, 207

T

taca
P.; ‘skin/slough/inner bark’
72n,105n, 108, 109, 109n, 110n,
111,111n,113
tadarammana
P.; ‘registration’
44, 45,45n, 46, 46n
tapas
Skt.; ‘ascetic ardour’ 68n
tatiyajjhana
P.; ‘third meditative absorption’
24,77
teja(s)
P. and Skt.; fire’
71,203,213,217,238

U

ucchedaditthi
P.; ‘annihilationist-view’
202,202n
upacara
P.; ‘access’
46, 143, 143n, 168, 169n, 207,217
upacarajjhanagocara
P.; ‘dwelling place of the access
meditative absorption’
203,213,213n,217
upadinnaka
P.; ‘animate’ 155, 155n, 156
upekkha
P.; ‘equanimity’
176n, 178,183, 183n

somanassa
P.; ‘pleasure’
176n, 178,183, 183n
somanassacitta
P.; ‘mind with pleasure’ 177n
somanassindriyasamutthana/
somanassindriyasamutthita
P.; ‘originated by the disposition
to feel pleasure’
176n,177n,178n, 180n
sukhasafnia
P.; ‘perception of pleasure’
100, 133n, 152, 153, 153n, 157n
234,265n,273,274
$lnya
Skt.; ‘empty/void’ 36

tevijja
P.; = Skt. traividya; ‘having three
knowledges’
31,31n,32,32n,216,216n,219n
tika
P.; ‘sub-commentary’
50n,51n,118,118n, 141, 142,269n
tirobhava
P.; ‘becoming concealed’
122,123n, 132, 135, 146, 146n
148, 149, 239, 272
traividya
Skt.; = P. tevijja; ‘having three
knowledges’ 31

upekkhacitta
P.; ‘equanimous mind’ 177n
upekkhasampayuttasaiia
P.; ‘perception associated with
the equanimity’ 273
upekkhindriyasamutthana/
upekkhindriyasamutthita
P.; ‘originated by the disposition
to feel equanimity’
176n,177n,178n, 180n
uttarimanussadhamma
P.; ‘phenomenon beyond
[the average reach of] human
beings’ 57n, 125n, 154n, 241n,
247247n
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Index

\'

vibhita

P.; ‘clear’ 46,46n, 258,259,261
vicara

P.; ‘sustained thought’ 203
vicarita

P; ‘thought’ 184

vidya
Skt.; = P. vijja; ‘knowledge/
science’ 30

vidyadhara
Skt.; = P. vijjadhara; ‘[people]
who know [magical]
sciences’ 97

vijja

P.; = Skt. vidya; ‘knowledge/
science’
27,27n,31,31n,97n, 103n, 166,
166n, 210n, 216n, 230, 240, 247n
vijjadhara
P.; = Skt. vidyadhara;
‘[people] who know [magical]
sciences’ 97
vijjamaya
P.; ‘made by sciences’ 96,97,97n
vijiana
Skt.; = P.vififana;
‘consciousness’ 75,95, 130, 130n
vijianamaya
Skt.; = P. vififanamaya; ‘made
of consciousness’
66N, 75, 75n, 76, 76n, 78, 129, 130,
130n, 131, 132,211
vikubbana
P.; = Skt. vikurvana;
‘transfiguration/transformation’
96, 114, 123n, 233n, 259
vikubbaniddhi
P.; ‘psychic power
of transfiguration/
transformation’ 114

Y

yamakapatihira
P.; ‘twin miracle’ 266, 267
yathakammupaga
P.; ‘reaching according
to the kamma’ 202,208, 209,
209n, 232,232n, 237,258

vikurvana
Skt.; = P. vikubbana;
‘transfiguration/transformation’
123n
viiiana
P.;=Skt.vijiiana;‘consciousness’
24,43n,63,63n,65,77,95,99n
130, 131, 131n, 176n, 178, 187,
188n, 194, 194n, 198n, 224n, 234
viNfianamaya
P.; = Skt. vijianamaya; ‘made
of consciousness’
118n, 131, 131n
viNfianafcayatana
P.; ‘sphere of infinite
consciousness’ 81, 83,220
vinfianasota
P.; ‘stream of consciousness’
192,195, 237
vipassana
P.; ‘insight meditation’
198, 198n, 231, 232, 232n, 233,
233n, 246, 246n, 256, 257,270
vipassananana
P; ‘insight-knowledge’
225n,232,233,234,258
vitakka
P.; ‘applied thought’ 203, 274
vitakkavippharasadda
P.; ‘sub-vocal sound produced by
the diffusion of thought’ 184
vitakkavippharavasa
P.; ‘pervasion of applied
thought’ 168n, 184n
vitakkita
P.; ‘reflection’ 184, 184n
vohara
P.; ‘relative plane’ 67
votthapana/votthapana
P.; ‘determining’
44,45,45n,46n, 173

yathakammuipagaiiana
P.; ‘knowledge of what is reached
according to the kamma’
203, 205,208,209, 217, 218, 232
yathakammiipagafianakicca
P.; function of the knowledge
of what is reached according
to the kamma’ 202, 202n
Yoga 7,246, 246n
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This volume presents a diachronic study of the final stages of the
Buddhist path of liberation as presented in the Samarifiaphalasutta
(D 2). Focusing on ‘extraordinary capacities’ —the ‘body made

of mind’ (manomayakaya), the capability to perform many kinds

of psychophysical power (iddhividha), and the achievement of higher
knowledges (abhififia) — the work deciphers their significance within
the soteriological journey. By collecting evidence from the Pali

canon, the Vedic corpus, and later Pali exegesis, the research traces
the evolution of these meditative powers. This rigorous analysis of Pali
literature reveals how the Theravada tradition re-envisioned human
potential and refined its doctrinal framework over time. It offers a vital
contribution to our understanding of the historical and philological
development of Buddhist thought.
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